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1.   A first definition 

      of both survival and eternal life

      is formulated here

Before passing in review the most different religions in order to consider the possible contributions of each one of them, it is useful to give some definitions of both survival and eternal life. 

Quite a number of philosophers, beginning from Plato, treat the theme of immortality. And they do it in a way which certainly appears to be acute, but, at the same time, rather abstract as well. With due respect for them, I would like to declare my preference for a way which is more experimental.     

First I would like to concentrate my attention on the theme of survival. This is distinguishable from immortality, because we talk about survival on the basis that, at present, we survive; but we don’t know yet whether we are destined to survive forever or only for a limited time. 

Survival could go on till eternal life. To define this last one is not easy at all; but, in the meantime, we may say that eternal life has something in common with immortality, in the sense that it is a living forever.  

Nevertheless we could survive forever also in a trivial, squalid, meaningless way. In front of the perspective of an eternal getting along somehow, we might wonder whether a more honest and dignified end of everything is not preferable. 

Now the eternal life, as it is shown in the Gospel, is certainly something much better than a simple surviving forever. First, let us say, it is a qualified surviving. 

Qualified in what sense? In the sense that  it consists of an absolute perfection and a corresponding happiness. It is a divine condition. The Fathers of the Church speak, more expressly, about a théosis, a “deification”. 

Such an assimilation to God recalls to mind the “you will become like God” that the Serpent of Genesis (3, 5) promises to our inexperienced progenitress to make her fall into sin together with Adam. But here it not a question that man must go up to Deity by his own forces, as it is just expressed, a few pages further of the same book, in the symbol of the vain ridiculous human attempt of building “a tower, whose top is in the sky” (11, 4).

It is a question of rising to God by corresponding to his grace: that is by seconding the initiative of the divine Love which gives itself to us infinitely. The One who is the Saint par excellence sanctifies us. The Omniscient communicates his knowledge to us. The Omnipotent helps us to dominate more and more ourselves, our environment and finally the whole universe. The supreme Artist of creation inspires our creativity. The supreme Good gives us all good. The absolute Being gives us being to a supreme degree. In all this we are called to collaborate effectively, but obeying a first impulse which comes from our Creator himself.  

I tried to give a first definition of both survival and eternal life. I said that my research wants to commit itself mainly to experience. Experience, that’s right, but of what nature? 

Survival seems to be mainly proposed by the results of the psychical research. More exactly, of a frontier parapsychology: that is of a psychical research which shows itself to be sensible to the experience of paranormal, and decided to deepen it as far as possible. It means that such a parapsychology is opened to the other dimension, which it clearly suggests. 

As far as it is concerned, the eternal life seems to be, mainly and essentially, an object of spiritual experience. In what a sense may it be so, that’s something I will try to explain step by step further on. 

2.   Both the out–of–the-body experiences

      and the near-death experiences 

      strongly suggest survival

What experiences do suggest survival? There are experiences attested by persons who live on earth among us, whose souls go out of the body for a more or less long series of minutes, and finally come back. The concordant evidence of these subjects is that they have experienced, in person, how the soul can have an intelligent life, and in a certain sense a full one as well, also while the physical body is dormant in its corresponding faculties. Here it is a matter of because the so-called out-of-the-body experiences.     

There are other persons who enter a state of clinical death and stay there for few instants or minutes, and then, as it were, come back to life either because of a spontaneous reaction of the organism, or of a treatment in an intensive care unit of a hospital. In so many cases those subjects attest to have had experiences definable as a peeping into the other dimension. These are the so-called near-death experiences. 

To those subjects the hereafter appears to be, for certain aspects, an environment rather similar to those  earthly ones, even though it is pervaded by a strange luminosity and somehow transfigured. There the subject meets some dear ones of his, who appear to him in the human aspect in which he recalls them. 

But then he feels somehow compelled to leave them, because, as they tell him, “his right time hasn’t come yet”. Finally he is “swallowed up” into his own body: he has fallen from a condition of extreme freedom to one of constriction which, on the spur of the moment, he feels to be very disagreeable.        

From the experiences attested by living persons whom we might be well acquainted with, we may pass to those that, according to all appearances, are attested by the entities who come back to communicate with us through mediums. Also these entities talk about that detachment of the soul from the body that, for them, has been not temporary but definitive. And they describe it in terms which appear to be very similar to those of the evidence of both “projectors” and “reanimated subjects”.    

Anyway all the experiences of the projectors, of the reanimated subjects and of the communicating  defunct appear to be on the same line of development, like the details of a landscape which run before the eyes of a traveller who looks out through a window of a train. We can set on the same line also all what the entities tell us about their celestial life after their passing. Whoever composes all these descriptions finds himself in front of a grand mosaic, or jigsaw puzzle, extremely coherent. 

Now it is expedient to summarise the phases of the existence in   the hereafter, of the “life beyond life”, as they result from the mediumistic evidence in a substantially concordant way. 

3.   How we may explain 

      a certain anthropomorphism 

      in the descriptions of the hereafter

Anyway it is expedient to premise that a certain anthropomorphism and a description of celestial realities appearing  similar to the earthly ones must not surprise us excessively. The other dimension is a mental reality, and it is such like the environment of our dreams.   

These are conditioned by our mental habits; so we must not be surprised if we find our dreams crowded by the images of the persons and things and landscapes we are just accustomed to see around ourselves. 

We too dream of ourselves in our usual human form, dressed in clothes and dresses of our time, and not of a past one, except when we are dreaming the performance of a play or a masked ball. 

This preliminary statement, which has been formulated just now, will make us more inclined to accept those descriptions, where the hereafter appears to be more similar to our earthly environments. It is a matter of the so-called “astral” spheres, where a soul still conditioned by earthly images, keeps perceiving similar forms. This will happen until the respective mental habits fall. From that moment on the soul will see no earthly images anymore, and will have pure mental contacts with the other souls. 

4.   The passing of the soul to the other dimension

At this point I can allow myself to summarise, although in an extremely synthetic way, what I have already illustrated with more details in so many other publications.   

Even though it can be preceded by sufferings, the passing away is, in itself, sweet and light. The soul finds itself out of its body and sees it at a certain distance, as if it were the body of another person. Then it leaves it completely. It has often the experience of running along a tunnel, at the end of which a light appears. 

Just as it has come out to the light, the new defunct finds himself, generally, on a meadow or in another environment, which is, anyway, of a mental nature. Here he meets a “being of light”, who generally shows himself to our new entity in a human form and helps him to examine his conscience,  to review, wonder and consider how he has spent his earthly life.  

A rapid panoramic vision of the whole passed existence on earth helps that soul-searching. The consequence is what is definable not so much as a sentence of an external judge, but rather as a self-judgement. 

The subject becomes aware of what he has done to his own soul, and of what he needs in his present condition. It has been said that the other dimension is a mental reality. The same thing may be said, obviously, about the soul. As the soul is a mental reality as well, each of us moulds his own soul by the quality of his thoughts. A new entity reaches the other dimension being naked and deprived of everything; so he enters the mental condition which corresponds to his own mental state.    

It is what happens automatically by a law of affinity. The image of a divine tribunal or of a Minos who on the threshold of hell “judges and sends as he twists” corresponds to those symbols and symbolic visions which the mind elaborates in a wholly spontaneous way. 

5.   Hell and purgatory

A soul which lands to the other dimension being loaded of the dross of negative thoughts accumulated in the course of so many years finds himself in a dark environment in the most unpleasant solitude that – by virtue of an automatic mental process – rewards an egoism lived with such a great and long obstinacy. 

That condition is definable as “infernal”, until the soul stays without any perspective of recovery in a state of desperation. The idea of the eternity of that punishment takes shape from the subjective sensation, so dramatically alive, which the soul has of being damned, just without any recovery, in a state which it will never be able of going out of.    

Everything changes when the entity becomes aware of his necessity of repenting. In this case he finds himself in a condition which surely keeps being obscure and painful, but nevertheless is animated by the hope of reaching the light, sooner or later. Here we have no longer to speak of hell, but of purgatory, which is a state no longer of damnation, but of purification. Here the entity purifies itself, little by little, from all dross which was oppressing it, from all those filaments of negative thoughts in which he was somehow enclosed as in a cocoon.  

Immediately after the judgment/self-judgment and the period of expiation, or together and contemporarily with it, the soul has a period of regenerating sleep. It is a matter not of a deep sleep, but rather of a relaxation, in which the soul recovers its strength and gets better ready to become part of that new condition of life beyond life. In the case of souls burdened by dross, it might consist in a sort of sleep with very unpleasant dreams, and would correspond to the mental state of “hell” or “purgatory”.  

6.   The stage of astral existence 

      and the next mystic walk of the soul  

The entity who lands on the other dimension relatively pure of dross, or purifies himself in a successive moment, normally passes a certain period in an astral sphere which recalls the places of this earth. It is a period as short as that of a holiday, during which the newcomer satisfies some legitimate wishes which had remained unfulfilled and does – or, say, “dreams” of doing – what he had vainly desired during an earthly life which had curtailed so many aspirations of his.   

In the course of the astral existence an entity matures the decision of undertaking an ascetic and mystic path. At that stage what has already begun is a process of fall, or, better, of suspension of the usual images and mental habits, of old memories and affections as well, which is finalised to an ever-increasing detachment from our earth, to the destruction of any selfishness, egoism, egocentrism.   

It is a process which goes further on with the passage from the astral stage to the informal one, where the images similar to the earthly ones become inexistent, and only mental relations from spirit to spirit are still existing.

The entity deprives himself of all selfishness, in order to be wholly of God; and he will refind, in God, everything: memories, affections, sciences and arts with all aspects of humanism, in short his whole humanity although divinely regenerated, transfigured, made perfect.

7.   Why only  a number 

      of mediumistic communications 

      and not all of them 

      tell us something about the last events 

      prophesied in the Holy Scriptures

It is with one accord that the mediumistic communications tell us, in general, about either the stage of expiation, or the astral stage, or the informal one; whereas there are almost exclusively the communications obtained by us which speak about the final recover of the whole humanity and, at the same time, of its glorification and deification.  

Why does it happen, that only “our” entities give us an express confirmation of the last events prophesied in the Bible (and somehow in the Coran as well)? 

Maybe that, while we imagine to communicate with disembodied souls, we really are only talking with an unconscious part of ourselves. 

Or else our lively interest in those subjects (absent in other experimentators) sets in motion a psychic mechanism, able to release the spring of those answers. In this second case it would be a matter of substantially veracious replies, that, although provoked by ourselves, come to us from real entities of the other dimension.  

In the other dimension, which is wholly mental, all birds of a feather flock together, and everybody is attired by his like. It is the great law of affinity. In our case it should work as follows: we have matured a certain attention, conviction, faith, and also a legitimate – that is neither unbecoming, nor vulgar, nor morbid – desire of knowing something more; thus we make ourselves more open to receive those revelations, to which many others remain closed, at least for the time being, with the result of wholly inhibiting them.   

Also the dynamism of grace (which the theologians talk so much about) requires from man to have not only a certain spiritual maturity but also an attitude of willingness.    

8.   Why from now on we will refer 

      no longer to different “religions” 

      but to different “models of spirituality”

Although in a summary way, I have treated with a little insistence life after death, as it is defined in the mediumistic communications received by us and by innumerable other experimenters.   

At this point I would like to treat, although in a summary way here too, some religions, in order to see whether, and in what ways, each of them prepares its respective believers to survival and eternal life: this is exactly the theme of the present writing. 

Each of the following chapters refers, rather than to a single “religion”, to a single “model of spirituality”, which can be variously present also in several different religions. 

According to the religion which it informs, the model of spirituality will express itself in a different way, although it maintains an analogue inspiration in substance or at least in certain aspects.   

It may also be that the same religion expresses different motives, each one of which could belong to a different spiritual tradition. This is the case, for instance, of the Hebraic religion, which, starting from a vitalism for certain aspects analogous to that of the primitives (see chapter 10), arrives at that decisive spiritualism and mysticism of the Psalms which well preludes the Christian religiosity, whose level is undoubtedly  much higher.       

To give another example, this is also the case of Hinduism, where two very different motives find shelter together: a research of the Self conceived in terms wholly depersonalised, and a personal relationship with God as Person.  

9.   The model of spirituality 

      which is most concentrated 

      on the requirements of this earthly life 

      is, first of all, that of the primitives

The religiosity of the primitives recognises, in general, a  supreme Being transcendent and original creator of all realities. However this supreme Deity remains rather in the background. Many honours are rendered to It, whereas the petitions for grace are mainly addressed to the powers of a nearer and more accessible level. It is as if these minor entities had got out of hand of the Creator by taking every control of the situation, so that man prefers to settle accounts with them directly.  
Who are these powers of a derived sacredness? Maybe they are the forces of nature, each one of which appears, to the primitive man, to be somehow endowed of a soul and, in some way, of a personality.  

 A good anthology of the prayers of the primitive-archaic peoples cannot but collect invocations addressed to the Moon and the Sun, but also to the Mountains and Forests, to the Fire, to the powerful and sacred Baobab, to the River so that it permits man to cross its stream swimming without danger, to the Spear so that it pierces the enemy, to the Soul of the Rice, to the Root of the Sunflower, to a dead man whom one prepares to bury, to an ancestor, to the familiar gods, to the spirit of the Race and Stock, but also  of the animal which one goes hunting, to the Bear which one prepares to sacrifice, to the leopard fallen into a trap, to the Great Castor, to the Lord of the Fishes, to the Lord of the Millet, to the Spirit of the Incense, to the Spirit of the Air, to the deities of the Five Elements, to the Lords of the Rain and of the Thunder, to the Lords of the Echo of the mountains, to the Lords of the Wind in the vast sea, to the multitude of the demons of any kind.   

What sort of goods does one try to obtain by turning to such powers? I would say that it is a question only of earthly goods: good hunting and fishing, and also the permission to kill an animal in order to eat it without making the Genius of the Species angry; rains propitious to the harvests, but no storms which could destroy them; a happy marriage, many children, their health and good growth, to be healed from a particular illness, a long life; defence from enemies and victory in war.       

One propitiates those powers by offering them food for their nourishment, by inviting them to take part at the meals of the people, and, particularly, by sacrificing animals.

A positive behaviour is possible, and also the opposite, a negative one. The first one gratifies the power and favours any contact and communion with it. By tuning in with a sacred power, man can act as its channel. So, by drawing a greater vitality from it, man will obtain a greater luck. 

A negative behaviour disturbs a power, suffocates its irradiation, imprisons its active presence, provokes a reaction rather similar to that of a mass of water which sweeps over an insufficient dam, or to a high-voltage current that doesn’t find its exit in an adequate conductor.   

All negative behaviour, which offends the powers and imprisons their active presence, can be summarised in two words: “impurity” and “sin”. 

The primitives don’t identify sin with the bad intention yet. In their view, an act is sinful or impure in itself, as it violates a taboo, no matter if it has been committed of one’s own free will with full awareness or unintentionally. Therefore  homicide is impure, but theft, leprosy, the menstruation of  a woman, a sexual intercourse, touching a corpse are impure, then sinful acts, as well.

The idea of impurity is associated not only to any action which appears to be immoral, but also to everything ugly and disagreeable. Everything beautiful is, in itself, good, so it is welcome by men, then also by their gods.  

Whoever has got into a state of impurity may expiate and purify himself by acts which recover in him a way of being conform to the power. This will enable man to act again as a channel, a bearer, a vehicle of that power. So man will get up again from his present state of disgrace (or, at least, of imminence of disgrace, of continuous danger). And will finally be able to recover all vitality, and work again in an efficient and lucky way.   

Acting in conformity with the way of being of the power establishes, in itself, a situation of analogy, of convenience, of affinity. On the contrary, acting in a dissimilar way is, in itself, something clashing, irritating, limiting and offensive; therefor it provokes a somehow automatic reaction from the sacred power. 

I think that it is not necessary to disturb always and at any cost the God of the famous poem by Alessandro Manzoni: a “God who prostrates and arouses / troubles and consoles” doing all that inevitably by so many distinct acts of sovereign will. Therefore I think that a relationship of action and consequent reaction can well explain also the “blessings” and “curses” which spring from the good and evil behaviours of the Hebrews according to the Deuteronomy, which I will hint at in a little while.   

10.   Also the most ancient Hebraism 

        appears to be permeated 

        of almost exclusive earthly cares

In the ancient Hebraism  all attentions and cares were concentrated on this earthly life. The observant believers felt created by God not only originally, but day by day. They felt that their faithfulness was rewarded with particular blessings. But it was always the matter of earthly ones: prosperity and luck, rains and good harvests, increase of the livestock, a long life and many children, victory over all enemies, primacy over the other peoples (Deut 28, 1-14).   

The nature of the curses was earthly as well, in the outlook of those Hebrews. Such curses sprang from their negative behaviour, from betraying God and turning to the idols. They consisted in disgrace, desolation and misery, drought and famine, murrain of animals but also mortality of men, sterility, pest, invasions of locusts and of other voracious and destructive insects, defeats, slavery, deportations to foreign lands, reduction and dispersion of the people, with any form of humiliation (Deut 28, 15-68). 

Blessing and curse were respectively conceived as reward and  punishment coming to man from a God, seen as principle and giver of everything. But there are also elements which can induce us to conceive blessing and curse as effects in some way automatic. A cornerstone of the mentality of the primitive and archaic peoples is that everything calls its like. So each good action causes good, then happiness, which is the sign of good, as well; whereas a negative action attracts disgrace, then unhappiness. 

For the ancient Hebrew the continuation of his personal existence was entrusted to his male descendants. As he reached the natural term of his earthly life, being “full of years” (Gen 25, 8; 35, 28) he passed to the sheol. 

This was a place, or, better, a condition of survival wholly meaningless, therefore neither desired, nor expected for, nor appreciated in any particular way. All dead people of any nation and social class entered sheol no matter from good and evil done in the course of earthly life.   

Only in the third and second century before Christ one will begin to talk about a differentiated destination post mortem. The quest that the soul may be subtracted to sheol and, at the same time, the idea of a final resurrection comes out clearer and clearer. 

By evolving and finally flowing into Christianity, the Biblical tradition will pass to a more and more interiorized idea of what may be defined a good or evil behaviour. An idea less and less ritualistic and more and more mystic of prayer, of offering, sacrifice, purification will clear a way. And the idea that the human existence has well different horizons than those of a mere earthly life, will take form and a clearer and clearer consistency.  

11.   Confucianism, in its own way
        appears to be much bound to this earthly life

A particular example of a religion bound to earthly life is Confucianism. This one honours the spirits and celebrates their rites with the most scrupulous exactness, but, at the same time, tends to establish a convenient distance from them. 

Just to give a few examples: “The wise man respects the spirits, but keeps away from them” is written in the Lun Yu, the book of the Dialogues (VI, 20). Some more: “The Master never talked about either extraordinary facts, or violence, or perturbations, or spirits” (VII, 20). “He seldom talked about profit, about the decrees of Heaven, and about charity” (IX, 1). Once Confucius replied to a disciple of his, who had asked him about the service which has to be given to spiritual beings, and then had asked him about death: “You still don’t know how to serve men: how could you serve spiritual beings?… You still don’t know life, and want to know death?” (XI, 11).  

Confucianism is averse from establishing too close relations with any sacred power: it fears that they could trouble the serenity of a life, which wants to be dedicated to men and to the things of this world in a quiet, balanced and wise way. 

Confucius is a loving cultivator of the most ancient traditions, which in his view date back to mythical emperors. He doesn’t create, but hands on. He is the great codifier: he reorders the rites, disciplines the six classical subjects of study, establishes both roles and duties according to the position of each person in the society, sets the rules of a good government. 

But, according to him, the first problem which has to be solved is to correct the names of things and also the characters of writing: “If  names are not correct, words don’t correspond [to realities]; if words don’t correspond, affairs are not dealt with; if affairs are not dealt with, rites and music don’t flourish; if rites and music don’t flourish, punishments and pains are not rightly imposed; if punishments and  pains are not rightly imposed, the people don’t know how to move their hands and feet” (XIII, 3).    

Therefore it is good that “the prince does his duty as a prince, the minister that of a minister, the father that of a father, the son that of a son. 

Confucius doesn’t claim to be a prophet, nor a saint, nor a man inspired by a demon or a god. Nor a virtuous man: personally he acknowledges having some defects. Even less he poses as a moralist. He is an acute economist and a good counsellor of princes. 

A functionary was worrying about the high number of thieves raging in the reign, and asked Confucius about it. He replied: “If you yourself were not so greedy, they would not steal even if you paid them… Wish the good, and the people will be good” (XII, 18-19).

Confucius insists very much on topics like good manners, urbanity, discretion, mastery of the passions, duty of continuously promoting the betterment of oneself and of the others and of the whole society.    

He says that each man must honour his parents and help them in any necessity, especially in their old age. But he adds that everybody  must be ready and able to admonish even his parents, although in a gentle way, if they are wrong; so the duty of a minister and more generally of a faithful subject is also to admonish his sovereign, when it is necessary.   

Anyway there is in Confucianism a cult of the ancestors, which cannot but express the care of warranting a good survival to them, and also of warranting the same thing to the person who performs the rites, for the moment in which, passing to the other dimension himself, he too will become an ancestor. 

Confucius’ religion disposes man to live well on this earth, not so much by committing himself to the sacred powers, but rather by taking upon himself his own responsibilities as an autonomous master of his fate.  

We can say that a wise life, active for the good of the other people  and  for society, is useful not only for a good stay on this earth, but also prepares a good astral existence after death. 

I refer to the astral stage as to  the first phase of a celestial existence of light. The Confucian virtues prepare man to this one, in the meantime. Other teachings, which can be drawn from different traditions, will be useful to the soul who aims to raise to a higher condition.    

No feelings except the best ones can dwell where all men love each other and work together to their common improvement. It has already been clarified that all the good thoughts mould noble souls, destined to reach a condition of light in the other dimension. In this sense an authentic practice of Confucius’ teachings betters our life on earth and prepares for ourselves a good beginning of life beyond life.   
12.   The type of spirituality 

         which concentrates itself 

         most on our future astral state 

         and informs us about it 

         in the best way 

         is the one connected 

         to the Anglo-Saxon spiritualism. 

We prepare ourselves to survival not only by a habit of good, positive and moral thoughts, but also by a faith in the eternal life. If we run through the pages of the Gospels, we become aware of how faith favours miracles (Mt 21, 18-22; Mk 9, 23; 11, 12-24; Lk 7, 50; 17-19 etc.), but this is also right as far as regards spirit with its achievements, its autonomy from matter, its victory over matter. To believe in all this is essential in order to put it into effect. 

These considerations help us to understand how the passing of a soul to the astral condition is made easier by the fact that it corresponds to its precise expectations. Now we expect what we know. The knowledge which has more value here is that of the things we live, love and wish intensely. 

Now  there is a form of spiritism which is lived as a religion: it is the one practised by the Anglo-Saxon “spiritualists”. These are organised in hundreds of “churches”, which share a Christian faith although with very soft contours.   

Those churches have meetings with a ritual very similar to that of the Protestant communities of Presbyterian type. But they are a cut above: beside the sermon, the prayers and the songs, which are really very beautiful, there is the presence of a psychic, who discerns, in human forms, entities who approach single living persons of their old acquaintance to greet and comfort them with a message. 

The communications of all these disembodied souls are also obtained by the most various forms of paranormal writing and, more generally, of mediumism. They are often verbalised and collected in volumes. So a mediumistic literature takes shape, which gives us ample descriptions either of the passing of the souls to the other dimension, or of the celestial existence which follows it. 

Now, in fact, the descriptions of the communicating entities of this Anglo-Saxon current appear to be particularly concentrated on the description of the astral spheres.  

We may say that whoever attends the life of these Spiritualistic groups of research and communities, whoever reads those abundant publications, whoever is mainly interested in all that with a deep emotive participation, is particularly prepared to pass to that spiritual environment at the moment of his physical death. Then he will certainly be at ease and feel at home.  

13.   The model of spirituality which prepares us better 

         to that celestial stage in which 

         the destruction of ego will take place

         pervades Hinduism and Buddhism in a special way 

We have well stated that the astral experience is followed by further stages, through which the soul performs a true spiritual path. So the entity tends to deprive itself of its selfishness, in order to belong all to God. 

For our entity it is a matter of detaching himself, as far as possible, from the earth and from everything earthly which remain also in the first spheres of the other dimension. The earthly images must fall, and the old passions too. 

A suspension of the memories can be of great help to dissolve the attachments of any sort, and specially rancour / grudge. In the course of a mediumistic communication a soul told us: “On earth somebody wronged me heavily and did much evil to me. But who was he, and what has he done exactly? I am not able to remember anything”. What a marvellous ascetic short cut!  

Selfishness has to be destroyed, and the suspension of any sense of one’s personal identity contributes to this end in a decisive way. Thus the entity ends up by identifying himself no longer with the person of John, or Paul, or Catherine, with all his/her aspirations, passions and wishes and resentments, but with a pure Self, made empty of any content of consciousness, pure transparency to itself. So the soul identifies itself with what the Indians call atman.     

If we consider an entity who finds itself in that stage of evolution, we can well realise what an efficient preparation can be for it that, during its earthly life, Hinduism was practised, mainly in the line of the Upanishad-Vedanta-Yoga tradition, or Buddhism, mainly in the school of the Little Vehicle (Hinayana). 

Either that Hindu tradition or the original Buddhism move from a pessimistic vision of the empirical and mundane reality, which appears to be substantially painful and ephemeral in its joys. The ascetic of those traditions feels somehow wrapped and captured in that experiential net and aims to free himself from that condition of  imprisonment.     

In such a perspective man can release himself through a constant mental work aimed to annul such an identification little by little. It is by this work that the subject will deeply convince himself that he is neither his body, nor his sensations, feelings and thoughts.  

As far as it is concerned, Yoga experience and teaching say that such a conviction, if it wants to be really working, must be deep, until it involves not only consciousness, but the unconscious as well. 

In front of a Hindu tradition, which deprives the Self of any personal note but – at the same time – asserts its being a pure self, an atman,  the Buddhism of the Little Vehicle negates even the atman. In order to destroy selfishness, it starts denying the Self not only as a personal one, but even in the most depersonalised form in which it is possible to conceive it. The original Buddhism professes itself to be decidedly anatman: “without atman”.  

The ultimate goal to which the Buddhist of the Little Vehicle aims through the denial of atman is nirvana: a condition in which all impermanence and evil will be definitely annulled.  
Whatever the ultimate goal may be, both the Hindu of the Upanishad-Vedanta-Yoga current, and the Buddhist of the Little Vehicle both make every effort to destroy selfishness in any relation, connection, bond and filament. Now such a destruction is conceived as a dissolution of all mental reality.   

The Indians have the very lively sense that, in substance, everything is mind, and also the physical realities have an inner mental nature. That means that everything is put into being by a mental activity; therefore also the destruction of whatever reality is made possible by  a process of the mind.  

At this point we must further stress what is par excellence the mental nature of the hereafter. The other dimension is a world of pure thought. Therefore it is by giving a different trend to its own thoughts that an entity frees itself from all earthly images and all which remains of the earthly attachments. It will free itself as much as that application is intense, deep and persevering.   

Surely we can understand how a habit, already acquired during the earthly life, of directing one’s thoughts in that way, can well prepare a soul to retake that same psychic asceticism in the celestial post-astral spheres.     

14.   It is the monotheistic spirituality  

         that better disposes us to establish 

         also in the other dimension 

         a positive personal relationship with God 

         to live only on Him for Him 
Speaking about Buddhism I referred to that more original branch of it which is called Hinayana, i. e. Little Vehicle. The reason of this choice is that Buddhism, in its further historical development, re-proposing itself as Mahayana (Great Vehicle), becomes, so to speak, more “religious”.  

The Buddhist ideal is no longer that of the arhat, i. e. of the wise man who only cares to escape from samsara, the wheel of existence, in order to reach the final and definitive peace of nirvana individually. 

The saint  of Mahayana, the bodhisattva, renounces to his individual nirvana,  which he will accept to enter only when all sentient beings, animals included, are liberated.  

The ascetic of the Little Vehicle only cares for himself. Should he care too much for other people, he would get worried. Moreover he frees himself by himself, by his own forces. He considers even Buddha not as a saviour, but simply as an exemplary master. 

On the contrary, in the Great Vehicle the believer takes the place of the ascetic. He is a believer who entrusts himself to somebody else. He generally commits himself, by an incessant prayer, to a bodhisattva, or to a buddha: that is to a saint who, because of his great spirituality, has become very powerful, and intervenes for his sake as a sort of deity who gives salvation.  

The Mahayana Buddhism is strongly devotional. We can say, with all due distinctions, the same thing of the Hinduism of the worshippers of Shiva and Vishnu, and of other deities whom their respective believers end by identifying with the Supreme and Unique God. They are all forms of a tendential monotheism. On the other hand there is also a monotheism worth considering as such in the fullest sense. It is mainly that monotheism which expresses itself in Hebraism, Christianity and Islam.     

A sort of monotheistic spirituality is also present in those forms of tendential monotheism which have been hinted at. Anyway a true monotheistic spirituality realises itself as far as a personal relation “Me-you” is established between the believer and God. 

It is a relationship of love, where the infinite donation of love of the Deity finds its adequate answer in the love of his creature, who sees in God his first Cause and ultimate End, his supreme Good, his All. 

To the Being who in perspective – sooner or later – gives him everything, the creature cannot but answer with adoration, with a boundless gratitude, with a total obedience, with a full gift of himself, with the engagement to collaborate with all energies to the divine creation of the universe. 

It is clear that a soul, who has grown up in this model of spirituality during his earthly life, shall result very advantaged from it, when he passes from the celestial phase of deprivation of his self (initiation death) to the following stage where he fills himself with God in order to be only His and find again everything in Him.  

15.   But it is the Christian spirituality 

         that in a more direct and explicit way 

         prepares us to eternal life 

         to deification and glorious resurrection 

The entities interviewed in the mediumistic communications tell us many things about astral spheres, where, in a certain way, either the human aspects or the images of this world remain.  

They also talk about successive phases, through which entities put into effect a process of growing depersonalisation and take-off from the earth and its attachments, passions, resentments, wishes, mental habits. 

Then there are so many mediumistic messages, which reveal to us a hereafter as a dimension which appear to be religious par excellence: in such a condition all souls are called to follow along a mystical path in a personal relationship with God, in prayer and contemplation. 

In some long series of communications received by our experimental group of the Convivium, the entities talk in a very particular way about a further stage, maybe the last one, of that mystical path, where all individual paths flow together in a grand collective event: the final universal resurrection.  

Farther up, in the seventh chapter, I have already tried to explain why those revelations, which are presumed to be authentic, appear only in our communications and not in all of them. The whole of our present discourse lies on the supposition that our mediumistic communications are really such. Well, in this case we may say that, if those last events prophesied by the Bible will really happen, a deeply lived Christianity is certainly the better preparation for such an ultimate destiny.  

At this point it is expedient to come back to the evangelic idea of the eternal life, in order to better clarify it also in some of its implications. 

In a moment in which so many followers were abandoning him, Jesus asked his disciples: “Do you also wish to go away?” But Peter’s reply, on behalf of all of the faithful disciples, was: “Lord, to whom can we go? You have the words of eternal life” (Jn 6, 67-68). 

Eternal life is not a mere immortality, but deification. As such, it can come to us only from a God who incarnates Himself into this world, in order to save it: to save it not occasionally in imperfect and precarious ways (just like the avatars of Hinduism), but in a total and definitive way, once and forever.    

All religions tell us about survival, but none of them about eternal life in this sense just hinted at. Only Christianity reveals us a true God, who really becomes a man really and wholly, and, by infusing his Spirit into man, assimilates man to his own divine nature and finally deifies him.  

As far as he unites to the Christ, each man becomes a part of him, a limb of his body, a shoot of his vine; and is transformed by Christ, and grows up in him, until he finally reaches his same stature.  

We may clearly hypothesise that this process of vital assimilation is mainly accomplished in heaven, to which Jesus has ascended, that is in the other dimension. So we can suppose that, step by step, an innumerable multitude of souls all assimilated to Christ is taking shape. When all of these souls have grown up in Christ until reaching the fullness of the divinity, they will bear an incommensurable spiritual force.    

What seems to spring out of all this is what the apostle Paul calls “the manifestation of the children of God”,  for which “the whole creation waits  with eager longing”, in order to be itself “set free from its bondage to decay and obtain the freedom of the glory of the children of God”, and “has been groaning in labour pains until now”  (Ro 8, 19-22).  

Now I will substitute the indicative to the conditional, in order to express in a more direct and vivacious way everything which if foreseeable according to this hypothesis I am developing.   

The prophesied manifestation is a collective force of such an intensity, that, besides working on the spiritual plane of the other dimension, will finally express itself on the same material level of our dimension. It will transform the whole reality at any level, by spiritualising all matter, in order to redeem everything and deify everybody. We well know that, at present, the kingdom of God “is not of this world”; nevertheless we are sure that at the end the kingdom of God will shine “on earth as it is in heaven”. 

The first factor of such a transformation of the universe at any level will be that “power” (Acts 1, 8) which Jesus, one moment before ascending to heaven, promises to his apostles. It is that Holy Spirit, who is the Spirit of Jesus himself. It is that same power which, ten days later, at Pentecost, will be poured into the disciples gathered in prayer in the Cenacle.  

Jesus receives such a power when he ascends to the Father to sit on his right. But it is reasonable to think that, as the disciples are called to grow up in Christ, so Christ himself, in the persistent limits of his humanity, gradually grows up in his Father to receive further and still greater powers, and at last an unlimited one, a power as infinite as God himself is infinite.    

It is a power that will certainly pour into the souls of the other dimension, and multiplies itself in the fruits of sanctity of each soul, and finally will be gathered and concentrated all together to promote the regeneration of the whole universe at the same moment of the final resurrection. 

It is  in the final resurrection that such a power will have its conclusive expression, when Jesus Christ transfigures the body of misery of all men who in that final moment are still living on earth, to made it conform to his body of glory, by that force by which he can submit all things (Phil 3, 21). So our destiny is to be transformed in the image of the Divine Master, from glory to glory (2 Co 3, 18). And it is in the glory that we will be manifested all together with Christ, our life, at the same moment in which he manifests himself (Col  3, 4). 

That the glorious manifestation of Christ at the end of times must have a collective character is hinted at, in a short but sufficiently clear way, in the Gospels, where it is said that Jesus will come back accompanied and helped by his “angels” (Mt 16, 27; 25, 31; Mk 8, 38). Also Paul hints at it (2 Thess 1, 7). The letter of Jude (v. 14) hints at the future coming of Jesus “with ten thousands of his holy ones”. That the “angels” of Christ must include his saints (that is persons who already lived on this earth) is expressed in the evangelic image of the apostles seated on twelve thrones to judge the twelve tribes of Israel (Mt 19, 28).   

The same idea is, then, corroborated in the vision of John, which he relates in his Revelation (20, 5), of the souls of the martyrs “seated on the thrones”, who “were given authority to judge”. In the same vision Jesus says: “To the one who conquers I will give a place with me on my throne, just as I myself conquered and sat down with my Father on his throne” (Rev 3, 21).   

As for Paul, he expressly says that “the saints will judge the world” (1Co 6, 2). In a more indirect but significant way he says that, on the last day, Jesus “comes to be glorified in his saints and to be marvelled at… among all who have believed” (2 Thess 1, 10). That the final apparition of an innumerable multitude of “children of God” may be defined a collective manifestation, so to speak, of peers, of equals, that is of souls who at the end will have all reached the same level, is suggested by expressions either of John’s gospel or of Paul’s epistles.     

From John’s Gospel (17, 20-23): “I ask not only on behalf of these [that is of the apostles present at the Last Supper], but also on behalf of those who will believe in me through their word, that they may all be one. As you, Father, are in me and I am in you, may they also be in us… The glory that you have given me I have given them, so that they may be one, as we are one, I in them and you in me, that they may become completely one, so that the world may know that you have sent me and have loved them even as you have loved me”. 

These words are very strong in expressing the idea that man is destined to be  deified. It would be a too reducive interpretation saying that ut unum sint (“that they may all be one”) merely refers to the well wished ecumenical unity of the Christians who are now dispersed in so many different confessions.     

On the other hand our “strong” interpretation of these words is continuously corroborated by expressions we can find in so many letters of the Apostle to the Gentiles. As they died together with Christ to resuscitate with him (Ro 6, 1-6), the saints are (the) “heirs of God”, then (the) “joint heirs with Christ” (Ro 8, 17). They are destined to “have all the riches of assured understanding” and “the knowledge of God’s mystery” (Col 2, 2), and to take part to the fullness of divinity in Christ (Col 2, 9), to be “filled with all the fullness of God” (Eph 3, 19).   

Also the second letter of Peter (1, 2-4) hints at the goal of a perfect knowledge of God and of Jesus, and at a participation to divine nature as well. 

Coming back to Paul, in front of that multitude of children of God, Jesus presents himself as “the firstborn within a great number of brothers” (Ro 8, 29). The letter to the Hebrews, whose author has not been well identified until now, will talk about a “Church of the firstborn who are enrolled in heaven” (12, 23).  

Paul defines Christ  as “the head over all things for the church, which is his body”, and adds that, by a sort of irradiation, “the fullness of him… fills all in all” (Eph 1, 22-23). Therefore the saints must “hold fast to the head, from whom the whole body, nourished and held together by its ligaments and sinews, grows with a growth that is from God” (Col 2, 19). Thus “in him the whole structure is joined together and grows into a holy temple in the Lord” (Eph 2, 21). And all of us will grow up till the stature of Christ himself (Eph 4, 11-16).  

I have tried, until here, to better clarify that “eternal life” is a synonym of that divine life, which can come to us from Christ himself by a progressive effusion or irradiation of his Spirit. 

The initiative of conferring the eternal life belongs to God, but we ourselves must cooperate with it if we want such an initiative to work efficiently. Now we will be as ready and willing, as our experiences have prepared us. A deep and intense Christian experience, which is lived in all its implications, may constitute the best preparation since our earthly life.    

16.   If Christianity is primarily the person 

         of Jesus Christ Man-God himself 

         each religion different from the Christian one 

         may, in its own way, contribute to prepare 

         the final advent of Christ and his saints 

         for the deification of all of the human beings 

         and the glorification of the creation at any level 

From everything we have considered we may conclude that Christianity is the person itself of Jesus Christ Man-God. It is a person who assumes innumerable other persons as integrating parts of his own being. So the persons grafted on Christ become “limbs” of his “body” and “shoots” of that “vine”. Thus the person of the Man-God transforms himself into a collective personality: The Man-God transforms himself into a community of men and women vitally associated with him to grow up in him until reaching the fullness of his divinity.   

It is this collective person, it is this mystical body, it is this divine-human community of Christ and his saints that, at the end, shall manifest itself also in our material world, to spiritualise it and to transform it into an integrating part of the kingdom of God. 

At this point we feel induced to wonder: what is the role of the other religions? So I feel induced to answer: they certainly have a preparatory and integrative role. 

A religion which already on this earth leads us to live in a honest, concord and active way is useful to our earthly life, and also prepares a good hereafter for us after death. Where the environment is propitious, it is the positive thoughts which flourish. Now all thoughts are creative, as such. Therefore the good thoughts predispose a mental environment, which will show itself positive also for the celestial future of the soul.  

It is evident that a habit of positive thoughts is the best defence against the eventuality of ending up in the unpleasant condition of a soul in purgation and, even much worse, of a desperate soul, confined – although not forever, let us hope this at least – in a sort of true psychological hell.  

A spirituality which leads its worshippers and followers to detachment and research of the Self educates a soul in such a way that, when it enters the phase of the annulment of any selfishness, it will feel much more ready and willing thanks to that prior preparation. 

A religiosity which cultivates the personal relation of prayer, love, adoration, mystic communion with Godhead predisposes us in the best way, since now, to the stage in which our soul, once deprived of any selfishness, will give itself to God wholly, in order to live only and exclusively for Him. 

As far as resurrection is concerned, it is certain that a confident expectation of it constitutes a valid and well working preliminary condition for it. Obviously such a climate and state of expectation matures more and more inside the monotheistic religions – Hebraism, Christianity, Islam – where one believes that a universal resurrection will lastly happen. I would like to add that we may say the same thing of the Mazdeism (or Zoroastrianism): it is there that such a deeply inspired idea has taken shape for the first time; and it is from there that this idea has been transmitted to the ancient Hebraism.       

All this means that whatever acceptable religion may somehow contribute to prepare us for a good spiritual path in the hereafter, at least for certain stages.   

As a Christian believer I am convinced that our religion may conveniently prepare us to face all phases of that path. But I am also convinced that a better specific preparation is that to which other spiritual traditions may co-operate as well with their specific contributions.    

It can happen  that an exquisitely Christian motive can be found also in a different non-Christian tradition, where it is in such a form, in such a way, that can be better deepened, and more intensely lived, in that context than inside our churches. Therefore it is useful for us to ask a different tradition even to help us to become better Christians, so that we may live our Christianity to the end, in all its implications, in all its possibilities.   

It is good that Christianity integrates itself even with religions which are very different, in the most ample ecumenical perspective. But it is also good that each other religion integrates itself, in turn, with Christianity. All this is necessary, if it is true that each religion wants its believers to realise themselves completely to the end according to our human ultimate destination. 

The last accomplishment is deification. This is reached by adhering to the Man-God Jesus Christ, by entering to take part to his mystical body, which is the Church. All men of good will already belong to that mystical body, independently from the different faith or non-faith of each of them.   

But it is also good that each person becomes aware, and more and more aware, of the fact that he is adhering to the Church in vital terms (though unconsciously).  It would be meaningless if we kept doing something endlessly without achieving any awareness of what we are doing. To acquire a Christian faith means, for us, to become aware of our substantial adhesion to the Church. 

It is also good to deepen such a belonging to the mystical body of the Christ, or – which is the same thing – to live on him more and more deeply, to grow up in him, until reaching his stature, until realising the true and complete deification in the Man-God.   

A soul cannot become really and deeply aware of all this without encountering Christ. But of course there are innumerable cases, in which an encounter with Christ, a conscious and real one, never happened on this earth. It is clear that in all these cases such an encounter could only take place in the other dimension.  

Without necessarily knowing or wanting to, each religion different from the Christian one helps, in its own way, to prepare its believers to that encounter. Anyway it cooperates to prepare the final return of Christ and his saints to the earth. Now Christianity is, concretely, the person of Jesus Christ. It is, concretely, sanctity. And it is the final resurrection, the eternal life, the deification in Jesus Christ.        

In the final advent of the kingdom of God on this earth all authentic values of man are assumed with all that man has validly done in the course of the centuries:  arts and sciences, with all forms of knowledge and technology and social and civil organisation: in one word, of humanism. 

Therefore any religious longing, and any realisation of the spirit, and any positive action, all this certainly survives; and not only survives, but conspires to eternal life, cooperates to the kingdom of God, prepares the way to the Lord who is coming. Anyway it is good to become aware of how each of these factors works, in order to define better and better the sense of all possible choices. 

PAGE  
5

