                                                 The Tests of the Convivium

                         IS  IT  ONLY  CHRISTIANITY  WHICH  SAVES  US?

                                        IF  NOT,  WHAT  ABSOLUTE  NEED

                              HAVE  WE  OF  PREACHING  THE  GOSPEL?

INDEX:  1. First we try to define what “salvation” means in this earthly life and beyond. – 2. The mediumistic communications tell us that, after death, a happy heavenly condition can be reached by a good earthy life independently from any professed faith. – 3. In such a perspective, what can Christianity give us? As it coincides with the person of the Christ, the problem that rises at once is of knowing who Jesus Christ really is and what he can represent for us. –  4. The Christ is both God and man, and as a man is subject to an evolution: in this sense we can distinguish various essential stages of his growth in the Father. – 5. As the Christ grows in the Father, we too, as shoots of his vineyard, can grow in the Christ until  we reach that fullness of divinity, which is the highest conceivable goal. – 6. Though it doesn’t grant to us the whole salvation in an exclusive way, Christianity gives us the ultimate salvation, that is deification; and so it saves us from stopping short in our spiritual evolution as men: wherefore the necessity of preaching the Gospel.  

1.   First we try to define 

      what “salvation” means

      in this earthly life and beyond 

First of all, “salvation”: what does it mean? Consulting a dictionary, one can attribute to this word a narrow meaning, which sounds more negative: one saves himself, or is saved, from an unpleasant situation, or from a danger. But then, enlarging the meaning of such a word, one can include a more positive idea of the advantages that salvation gives us.  

In the vision of so many primitive-archaic peoples (also of the Jews, in the most ancient phase of their religious evolution), salvation means surviving both the adversities and dangers of daily existence.  

At this level of evolution, men worry not so much for themselves, as for the community to which they belong; and not even so much for their destiny after death, as for their earthly condition: good hunting and fishing, good harvests, children, prosperity, peace and, if at war, being victorious.  

In other religions (as for Jews in a more mature stage of their spiritual movements), salvation is something that happens after death: either in afterlife, or in resurrection, or in future earthly existences (metempsychosis). In other words, salvation means to be resurrected to a happy condition; or to go to paradise, escaping the danger of being damned to hell or of suffering in purgatory; or, in another religious context, it means freedom from reincarnation into further painful earthly lives.  

In order to save himself from the dangers menacing his earthly life, man acts, on his own account, to assure himself the best conditions for existence; but he perceives the importance of also committing himself to a deity, no matter which deity he conceives. From this arise both cult and devotion to one’s own god or patron saint.  

To obtain salvation after death one should choose among three ways: 

1) man works depending only on his own forces; 

2) or commits himself to a deity in a total devaluation of what he will do for himself, even through simple co-operation; 

3) or commits himself to a deity in the consciousness that he himself can and must effectively co-operate to attain  his own salvation. 

The problem we want to address here concerns mainly the Christians, and is already contained in the title of the present essay. Broadly speaking, the answers can be of three kinds:  

1) there are those who, seeing salvation only in Christianity, reject the other religions as simply false and leading astray; 

2) other people tend, on the contrary, to collocate all religions on the same level; 

3) and, finally, there are those who consider the different religions as vehicles of an imperfect and incipient salvation that Christianity can complete and bring to perfection.    

The present essay intends to develop, as far as possible, this third motive, after taking into account, as much as they certainly merit, the descriptions of the hereafter proposed in the mediumistic communications.  

Such a reference can appear hazardous to many people, but I have studied that phenomenology for more than half a century and can say that such an extension of the discourse is obligatory for research really wants to get to the bottom of the question. 

I submit this question to the impartial judgement of anyone who will dedicate the attention required of such a complex matter.

2.  The mediumistic communications tell us 

that, after death, a happy heavenly condition  

        can be reached by a good earthy life 

        independently from any professed faith  

If we want to speak about what can happen after our physical death, we can do that on the basis of philosophical considerations, apart from any reference to concrete experiences. But there is no doubt that, so doing, our reasoning risks appearing abstract. That is the sensation we have from reading those nevertheless sublime pages of Plato’s Phaedo.     

We have at our disposal a rich literature of mediumistic communications that we can take as a good point of reference for discourse. Of course these are to be well curtailed from everything we can attribute to our unconscious and to its subjective constructions more or less illusory. What remains seems more than sufficient to give us a clear idea of what can be the “life beyond life”, at least in its initial stages.

It doesn’t seem opportune to exclude a priori those data we can receive from our communications with the other dimension. I ask my reader to trust me a little, at least temporarily, as I didn’t reserve any space for a discourse about evidence, which could lead me off the point. In brief, I am saying that there are no sufficient reasons to exclude recourse to that information; and, on the contrary, there are good reasons to take it in earnest.      

Let us consider those communications that describe life after death, without permitting one ideology to influence us more than another, and let us simply note what they tell us in general terms. 

Mediumistic communications tell us that the quality of our life after death depends on the quality of our usual thinking. Thought is creative just in itself, and the weft that it weaves will reveal itself with consistency upon arrival at the other dimension, which is all and only mental. 

A habit of wicked thoughts, or simply of egoist ones, of thoughts of accentuated negativity, opens our way to an obscure hereafter of bitter solitude. Here, so to say, closed in a tangle, in a cocoon of negative thoughts, a soul is left alone to reconsider its errors. Eventually it will recognise them and make amends for it. And only then, little by little, that blanket of fog that envelops the soul will dissolve.   

Another important thing we learn from mediumistic communications is that the hereafter is an eminently religious  dimension. Two consequences derive from this understanding:

1) an earthly  life of religious engagement opens us to a positive and happy hereafter;

2) the hereafter is a place where we are called upon to do and accomplish a mystical way, a way of sanctification.  It is quite different from the way of the earth, a place of humanism, arts, sciences and social activity. 

A way: will there be, therefore, in the hereafter an evolution, an advancement, a betterment of condition, a gradual progress? To learn this fact could mean to upset our expectations: that is an idea which we cultivated for a long time, drawing it from a whole tradition.  

I wish that it would not be a question of a dogma in the narrower and more rigorous sense, which cannot be reinterpreted in some way. The teaching of the Church always said that, at the end of our life here, nobody could either merit or forfeit anymore. The time is over. So each soul remains fixed, crystallized in that fundamental attitude which it assumed and kept during this earthly existence. Therefore no evolution would be possible anymore after our physical death. And even less we could modify our attitude toward God, toward the authentic spiritual values. 

Here I don’t want to insist on how far from the deep spirit of Christianity can appear a God who, while he exhorts man to pardon infinitely, refuses to pardon someone because time is over! We perfectly know how many wholly fortuitous circumstances conspire to determine the death of so many human beings: a curve taken badly, and then time for changing one’s way of life and rehabilitating oneself is over, in a suddenly and unexpected way. The rolling shutter let down, neither pardon nor redemption anymore!     

Reports from mediumistic communications do not preclude evolution beyond this life. In any case, it is better for us to take advantage of the opportunities offered by this earthly existence, without trusting too much in the following one. A delay, though always not advisable, can be more admissible in a reincarnationist perspective, where each life is equivalent to any other one. On the contrary, it appears negative in a vision where earthly life is followed by an existence that is purely spiritual and mental, as we will see at once.     

In the hereafter the thoughts which have been thought during this earthly life decidedly condition us: maybe, in certain cases, even heavily. Our life after death is something like the trajectory of a projectile, which has already been shot here in this world. It is in this life that we take aim, by addressing our thoughts and determining their quality. Once the projectile has been shot, to modify its trajectory is a really arduous enterprise.   

This, however, doesn’t mean that the trajectory cannot be changed. Let us imagine that such a projectile has rudders and flying controls and gives hospitality inside to a tiny pilot. The little fellow, if he really wants, can succeed, at the end, to change route: but what effort, and through how many sufferings! Then it is more opportune to point our gun in the right direction before it is too late.

 In any case we can say that communications  tell us unanimously, that also in the hereafter we can mend our ways and undertake a way of elevation, so that, by persevering in it, we can eventually reach the perfection of the spirit.   

A religious soul will find comfort in thinking that, by a good earthly start, in the other dimension it will be possible to reach the fullness of sanctity. It will be beautiful as well to draw the conclusion that the hereafter, as an essentially religious dimension, offers the best opportunities to that ascent.  

“What an unhappy man I am!” exclaimed the apostle Paul (Ro 7, 24) “Who will rescue me from this body that is taking me to death?” Among the advantages which the sincerely religious soul will enjoy will be liberation from its body, with all its attachments, temptations and weaknesses of any kind. In the dimension of spirit, the soul will finally be able to take flight.       

Not only Christianity, but also any other healthy and sound religion can help us to realise our salvation in heaven by preparing us during this earthly existence. Here, any good religion will help us to live in a coherent, morally irreproachable and also socially engaged way. And at the same time it will also prepare us  to realise a true existence of light in  that hereafter, where we will be able to start our march of  total sanctification under the best auspices.  

3.   In such a perspective 

      what can Christianity give us?

      As it coincides with the person of the Christ 

      the problem which rises at once 

      is of knowing who Jesus Christ really is       

      and what can he represent for us

If any “healthy” religion (of course once we practice it in the right way) can help us to attain a condition of light, or in other words gives us salvation, what is the use of Christianity? What does it give us specifically? 

I am deeply convinced that Christianity gives us something more, much more, infinitely more: it gives us deification. Such a word must neither amaze nor baffle anybody. In the Latin Church one prefers to speak about “sanctification”, but in Oriental Christianity one says, without any problems, “deification” (théosis).   

Only God can deify us. And the Christ is not only the human figure of Jesus of Nazareth: the Christ is God himself, who becomes man in Jesus. In Christian revelation, Jesus of Nazareth appears as the culminating point of a divine manifestation which acts through human history and, even before, through the evolution of the universe. This manifestation is God himself, God in the fullness of his divinity, who makes himself present in order to carry on the creation of the world and, at the same time, to redeem it, to liberate it, just to save it from the counter-action of those negative forces of involution, that theology, without mincing its words, calls demoniac.  

The divinity of the Christ, his pre-existence as the Word, as the Verb or Logos, is clearly, splendidly affirmed in the first chapter of John’s gospel: “In the beginning the Word already existed; the Word was with God, and the Word was God… Through him God made all things… The Word became a human being and, full of grace and truth, lived among us… John spoke about it. He cried out: ‘This is the one I was talking about when I said: He comes after me, but he is greater than I am, because he existed before I was born… Out of the fullness of his grace he has blessed us all, giving us one blessing after another” (Jn 1, 1-18).

The Christ is a divine reality, a divine presence manifesting itself in the manifoldness of the universe through its evolution: a divine presence  which inspires and involves the saints, the prophets, the men of God, and eventually expresses itself in person, in the Man-God Jesus Christ. 

Moreover, if all expressions of the Christic force and presence in the universe converge in Jesus, it is from him, the new and “last Adam” (1 Co 15, 45), that a new and numerous family is derived (Ro 8, 29), a generation of men destined to attain, in himself, the full sanctification and deification (Jn 1, 1-7; 17, 20-23; Col 2, 1-3.9.19; Eph 1, 22-23; 2, 21; 3, 14-19; 4, 11-16; 2 P 1, 2-4). From the Christ derives an ecclesia, which is open to receive in its bosom all human beings, and aimed to transform, to spiritualise, to glorify in God all realities at all levels.   

4. The Christ is both God and man

      and as man is subject to an evolution: 

      in this sense we can distinguish 

      various essential stages 

      of his growth in the Father 

The Christ deifies us because he is God. However it is by manifesting himself as a man that the Christ realises with us that intimate communion, which enables him to infuse his divinity into us. 

As God, the Christ is absolute, eternal, and immutable. However, as far as he is a man who assumes all of human being and all human limits, he himself is subject to the necessity of growing, of evolving.   

The gospel of Luke, which much more than the other ones tells us about the childhood of Jesus, says that in the course of it “Jesus increased in wisdom, in stature, and in favour with God and men” (2, 52).  

It is reasonable to think that such a growth continued, especially “with God”, so that the divine-human personality of Jesus could gradually develop towards the goal of its full maturity.  

A moment of special importance in the – let us say – divine carrier of the man Jesus of Nazareth is baptism, administrated to him by John. Baptism is the formal act by which Jesus makes himself fully available for the Father. Just as he has come out from the water, he sees the skies open and the Spirit of the Father coming down to him in form of a dove. And all the present people hear a voice from the sky, which says: “You are my own dear Son, I am pleased with you” (Mt 3, 13-17; Mk 1, 9-11; Lk 3, 21-22; Jo 1, 29-34).

According to the fourth gospel, John the Baptist affirms that he never met Jesus before, but that God told him: “You will see the Spirit come down and stay on a man; he is the one who baptises with the Holy Spirit” (Jn 1, 33). One has the sensation that just in that moment the descent of the Spirit on the man Jesus confers on him a special spiritual power and perfection. When the Spirit goes to effuse itself on them too, each disciple appears to be decidedly transformed in his own inner being, when not enriched of new powers (Ac, ch. 2; 4, 31; 10, 44-47). Analogously, we can say the same thing of Jesus Christ in an eminent way. 

Since that moment the divine power that is in the Christ expresses itself also in the miracles he produces. His fellow citizens of Nazareth neither knew nor suspected that he could have that sapience (expressed in his discourse in the local synagogue) and those miraculous powers: “Many people were there; and when they heard him, they were all amazed. ‘Where did he get all this?’ they asked. ‘What wisdom is this that has been given him? How does he perform miracles? Isn’t he the carpenter, the son of Mary, and the brother of James, Joseph, Judas, and Simon? Aren’t his sisters living here?’” (Mk 6, 1-3).  

A further important moment in the growth of the man Jesus toward the fullness of the Father is his transfiguration, which occurs on mount Tabor (cfr. Mt 17, 1-9; Mk 9, 2-10; Lk 9, 28-36). In his second letter (1, 17-18) the apostle Peter recalls: “We were  there when he was given honour and glory by God the Father, when the voice came to him from the Supreme Glory, saying: ‘This is my own dear Son , with whom I am pleased!’ We ourselves heard this voice coming from heaven, when we were with him on the holy mountain”. We are allowed to think that both the “honour” and “glory” with which Jesus was gratified by the Father at that moment, really added something to his humanity as it was engaged in a constant spiritual ascent.

A third stage is the crucifixion, where the total availability and obedience of Jesus to his Father are witnessed to the limit in the extreme gift of himself, in the sacrifice of his life by the most cruel and shameful death which could be imagined. The crucifixion appears to be a further development of the man Jesus in the Father, and it is witnessed in the first speech of Peter to the men of Jerusalem on the day of Pentecost.     

The Prince of Apostles talks about “Jesus of Nazareth” as a “man whose divine authority was clearly proven to you by all the miracles and wonders which God performed through him”. (We might ask ourselves if such a “proving” by the Father might have occurred during the  infusion of the Spirit that the Father gave to Jesus at his baptism.) 

So, continues Peter in his speech to the Jews, “you killed him by letting sinful men crucify him. But… God has raised this very Jesus from death, and we are all witnesses to this fact. He has been raised to the right side of God, his Father, and has received from him the Holy Spirit, as he had promised. What you now see and hear is his gift that he has poured out on us… All the people of Israel, then, are to know for sure that this Jesus, whom you crucified, is the one that God has made Lord and Messiah” (Ac 2, 14-36).  

Here, in my opinion, we could talk quite rightly about a further promotion in spiritual terms. Of this further advancement of the man Jesus in the Father we can distinguish two moments: resurrection, which follows crucifixion, and ascension to heaven.   

If death – as Paul says (Ro 6, 20-23) – is the wage of sin, then resurrection is – to maintain this term – the wage for being willing to die to sin itself.  

In this dying to sin and – in more general terms – to profane existence, all disciples of Jesus are bound to follow the divine Master who, though innocent, precedes us along the “royal way of the saint Cross”. Putting aside the question of what our response as men ought to be, I would like to concentrate on the spiritual meaning of the sacrifice and “wage” which Christ obtained from the Father. 

So Paul writes to the Romans (6, 3-4): “…Surely you know that when we were baptised into union with Christ Jesus, we were baptised into union with his death. By our baptism, then, we were buried with him and shared his death, in order that , just as Christ was raised from death by the glorious power of the Father, so also we might live a new life”. 

Since the moment in which he resurrects, Jesus gives signs of possessing again a corporeity, that is a true one, but transformed, incorruptible and glorious. Such corporeity would be nevermore subjected to any limitations of our earthly corporeity, to any necessity of eating and sleeping, to any raging of  illnesses. It would be ductile, able to appear and disappear and change form and shift instantly to the most distant places, transformed into a perfect vehicle of the highest spiritual life. The paramystic phenomena of the saints – namely those paranormal facts which spring from their so deep and intense spirituality – give us already an idea of such possibilities. It is a first fruit of what will be the condition of all of us at the final universal resurrection (1 Co 1, 42-44).        

Ascension to heaven means that Jesus goes to sit at the right hand of the Father. “If you loved me, you would be glad that I am going to the Father; for he is greater than I” (Jn 14, 28). These words said in the last supper give the sense of the promotion of the man Jesus to a higher degree, to the Father who is “greater” than him. From a definitive and full contact with the Father the humanity of Jesus has certainly much more to gain in order of his own elevation.  

And to better understand what this can mean always in the same perspective, we can reread a verse of the Apocalypse (Rev 3, 21), where Jesus says: “To those who win the victory I will give the right to sit beside me on my throne, just as I have been victorious and now sit by my Father on his throne”. 

It is a privilege granted by Jesus to his believer, just as it was granted to Jesus by the heavenly Father. It is  by a special grace that Jesus, as Peter said in the above mentioned speech of Jerusalem, “ is the one that God has made Lord and Messiah” (Ac 2, 14-36). 

And it is a logic of grace that, since the beginning, informs all promotions conferred by the divine Father to the man Jesus: his increasing, his growing up, as a child and then as a boy, “in wisdom, in stature, and in favour with God and men”; afterwards his baptism of water and Holy Spirit; his transfiguration; his crucifixion-resurrection; and now, with his ascension to heaven, his being constituted Lord and Messiah on the right of the Father on his same throne, associated to his own divinity.          

It is this last promotion that gives Jesus the fullness of the Holy Spirit, enabling him to communicate the same Spirit on the earth to the dawning Church, like that “power” he promised to his apostles a little before ascending (Ac 1, 8).

Jesus’ ascension to heaven is a necessary condition, so that he can send the Holy Spirit that he had already promised in the last supper: “It is better for you that I go away, because if I do not go, the Comforter will not come to you. But if I do go away, then I will send him to you” (Jn 16, 7; see 15, 26 e 16, 15). And it is such an ascension which will enable the apostles to emulate the divine Master: “Those who believe in me will do what I do – yes, they will do even greater things, because I am going to the Father” (Jn 14, 12).  

We must always distinguish, in the Christ, the two natures divine and human: that divine one, which he has in his own absolute, eternal dimension; that human one, which he assumes in the act of being born (or, better, of being conceived). When we speak of the growing up of Jesus, we must only refer to his humanity, which through time is growing toward that divinity which is eternal in him. This idea is clearly expressed in a short passage of John, where, in the imminence of the Passion, Jesus says to the Father: “Father! Give me glory in your presence now, the same glory I had with you before the world was made” (Gv. 17, 5). 

One might further hypothesize, even if seriously disturbing many ultra- believers: once elevated to heaven, Jesus would keep growing in the Father through innumerable further stages, until he could wholly recuperate the infinite perfection of his divine nature.   

5. As the Christ grows in the Father  

      we too, as shoots of his vineyard 

      can grow in the Christ  

      until we reach that fullness of  divinity 

      which is the highest conceivable goal           

After his ascension into heaven, the Christ sends the Holy Spirit, to the apostles and other disciples of the rising Church. The Spirit transforms them into new men, full of sapience, fearless, workers of miracles, ready to preach the Gospel in all the known world.    

In terms of religious phenomenology we could trace a parallel, which actually appears to be much less powerful, with what happens when a great saint dies. Then, a profusion of graces seem to flow to this earth.  Conversions, healing and other miracles occur which are attributed to the intercession of the saint. It is just as if the saint picked the mystical fruit of a whole existence lived in the highest spiritual tension, and pours it and, as it were, sows it in further aid of his dearest ones left on this earth.   

The kingdom of God shows itself as a strong dynamic reality, and we all are called to commit ourselves to it, so to make us involved in it. Faith is to commit oneself to such a “power” in action. One who surrenders to the Christ establishes an intimate vital contact with him. The believers are forming a new organism with the Christ: by now they are the shoots of his vine and draw spiritual sap from him (Jn 15, 1-7); by now they are the limbs of his mystical body (1 Co, ch. 12). 

A weaker yet parallel example of this dynamic relationship can be found between an oriental spiritual master, a guru, and a chela, that is a disciple: in spiritual terms, a disciple can live with his master in a kind of symbiotic relationship, feeding from his aura – as it were – like at a spring of energy which provokes beneficial effects also on the physic level.   

All the body draws nourishment and cohesion from the head, which is the Christ, and grows in him (Col 2, 19), and it is on the foundation of Christ himself that whole construction is built up (Eph 2, 21). So all the limbs of the body, all the true disciples are destined to grow in the Christ until they reach his stature (Eph 4, 11-16). 

As children of God, we are his heirs, and co-heirs of the Christ (Ro 8, 14-19). We are destined to be filled with all knowledge and divine fullness (Eph 3, 14-19), to attain the full intelligence and the deep knowledge of the divine mystery (Col 2, 1-3), to be transformed into his own image in an ever greater degree of glory, “from glory to glory” (2 Co 3, 18), to become similar to Jesus by seeing him as he is (1 Jn 3, 1-2), to sit on the same glorious throne of the Christ beside the Father (Rev 3, 21), until, at last, God will be “all in all” (1 Co 15, 28).    

Christianity is the only religion where such close ties become knotted between humanity and divinity. By becoming incarnate, God becomes a true man. It is God himself who becomes incarnate, neither a kind of under-God, nor a vicarious entity. And he becomes incarnate really, not apparently. So he assumes human nature to the end, also in its limits, imperfections and weaknesses, except for sin.    

Between the incarnate God and man an inner relationship is  coming into being until each man becomes a limb of the body of the Man-God, and all men become the shoots of that vine which is the Man-God himself.  

Incarnation is repeated in Eucharist. Here we offer the products both of nature and human work: the bread, which is wheat milled and cooked; the wine, which is grapes pressed, let to ferment and manipulated by special techniques. These fruits of the earth and of the work of man are transformed into the body and the blood of the Christ, and into his humanity and divinity as well.

Together with the bread and the wine, we can offer our works and any good action and expression of both talent and generosity of man. All this can be consecrated and become part and prolongation of divinity as such. 

Father Pierre Teilhard de Chardin, a Jesuit palaeontologist and great traveller, writes: “As once again, Lord, not anymore in the forests of the Aisne, but in the steppes of Asia I have neither bread nor wine, nor altar, I will stretch my arms on the wholeness of the universe and take its immensity as matter of my sacrifice” (The Mass on the World, 1923).       

By offering to God his own work and any positive action and good deed, man offers himself. By receiving this offering, the incarnate God transforms it in his own body and blood. All this, as it is assumed and acquired by the Godhead, enters the kingdom of God to form part of it. And also the man who offers himself to God is still now, in some sense, deified.   

But let us consider with our best attention those religions that appear surely monotheistic, where the cult is addressed to God, one and absolute without any ambiguities. A thorough examination will lead us to conclude that only in Christianity can we find an authentic deification of man. 

In Judaism the good man is “blessed” by God. In Islam the best believers become, among all human beings, the most “approximate” to Allah. In Hindus religious devotion the incarnation of the Godhead in the avatara is conceived as occasional, imperfect and precarious, repeating itself any time mankind is in some danger; never unique, total, full, definitive or decisive in a universal sense.   

In the Christian perspective, God creates the world and becomes incarnate in it, as it were, gradually through evolution and history. The divine action is aimed, ultimately, toward carrying out the full incarnation of God himself into the whole mankind associated to the Christ, the glorification of the whole universe, and the perfective accomplishment of creation.    

 So each Christian, as taking part in this incarnation of God in the Christ, is called to collaborate with creation itself. He contributes to it by his engagement in humanism, in the sciences, in any form of knowledge and research, in the arts and in any expression of creativity, in economic enterprise, in the inventions and applications of technology, in both social and political action, in spiritual life.   

The ideal Christian is active, however he well knows that the first initiative is not his, but God’s (di Dio). It is the question, for him, of corresponding to it, of co-operating with it, so that a conscious Christian can say that it is God himself who operates through him.  

The humanistic engagement is right, but the thing which in importance precedes all others is the spiritual engagement, which in a Christian horizon can be wholly summarised in living with the Lord Jesus, in close communion, in full obedience to a divine essential impulse and proposal, which has to be carried on in the greatest creative freedom.   

To live with the Lord Jesus means to commit to him, to his Spirit, to his angels, in order to enable him to act into and through ourselves (Mt 10, 19-20; Jn 14, 12; 16, 12-15; Ac 5, 32; 8, 29-30; 9, 3-22; 10, 1-33; 11, 12; 12, 7-10; 13, 2-4; 14, 3; 20, 22-23; 21, 4; 22, 10 e 17-21; 26, 12-20; 27, 21-26).

To live with the Lord Jesus means to draw close to him in the most intimate and vital communion (Jn 6, 48-58; 14, 23; 15, 1-11; 17, 20-23). 

It means to live of prayer, in imitation of him (Mt 6, 5-15 e 9-13; 7, 7-11; 20, 29-34; Mk 10, 46-52; 11, 22-25; 13, 33; 24, 42-44; Lk 5, 16; 11, 5-13; 18, 1-14; 18, 35-43; 21, 36; 22, 39-46; Jn 14, 12-14; 16, 23-24; 17, 1-26; 1 Th 5, 17; Ro 1, 9-10; Eph 6, 18; Phm, v. 4; 1 Ti 5, 5). 

To live with the Lord Jesus means to die with him, who is fully  innocent, to any egotism of which we are really guilty, in order to take part in his resurrection (Ro 6, 3-11; Col 2, 12-13; 3, 1-5). 

It also means to devote one’s life to his cause sparing neither efforts nor pains (Mt 7, 21; Lk 6, 46-49; Jn 14, 15.21.23; 2 Th 3, 6-15; 1 Co 3, 8-15; 2 Co 11, 16-33; Ro 6, 13; Col 1, 24-29; Eph 6, 10-17; 2 Ti 2, 8-13; 4, 6-8; Jas, ch. 1 and 2).  

Here we have also to include both benevolence and capacity of pardoning in an infinite measure (Mt 5, 21-24; 5, 43-48; 6, 14-15; 7, 1-6; 18, 15-22; 18, 23-35; 21, 25; Mk 11,  25; Lk 6, 27-38; 17, 3-4; Jn 13, 34-35; 15, 12-17; 1 Co, ch. 13; 1 P 3, 8-12; 1 Jn 3, 11-24; 4, 7-21; 2 Jn 1, 5-6). 

The “casting out nines” of all of that, as it were, is found, when we see hearty and generous solidarity towards all human brothers, in whom Jesus is present to such a point, that he identifies himself with each of them (Mt 25, 31-46; Ac 2, 44-45; 4, 32; 2 Co 8, 1-15; He 13, 1-3).

All this is spiritual life in the highest Christian sense, which, by refining a soul, makes it luminous. The consequence is that, when that soul shall pass to the other dimension, immediately, automatically, it will enter a condition of light.   

We have a lot of evidence of entities that come to communicate with us by a mediumistic way. In a high number of cases such evidence appears surely both believable and convergent, and, I would add, unanimous. On their basis we can say that life after death reveals itself as a condition by no means static, by no means crystallised and immutable.   

The hereafter appears to be a dynamic world, where a soul can repent of both errors and sins done during its earthly life, and can decide a wholly different future. The other dimension confirms itself to be a dynamic reality also in the sense that it enables the souls to purify themselves from the dross of any negativity and earthly attachment and further, more positively, enables them to be uplifted. So in the hereafter an authentic spiritual ascent can take place, and the souls can proceed in what may be defined as a true mystical way.    

As much as he grows in the Father, Jesus becomes more and more able to promote the growth of his disciples, until they can reach the stature of the Christ himself. He keeps being present with them  always to the end of time (Mt 28, 20); but it is mainly in heaven – i. e. in the other dimension, where he is ascended – that the Christ specifically acts on the disembodied souls. 

Even more than through words of teaching, Jesus does that by a simple irradiation of his spirituality. He acts through what is called his Spirit. He is assisted by his saint disciples, who in heaven perform a  an exquisitely angelic mission: therefore they are definable “angels”, if not by nature, certainly for their function.   

So, at the end, we could see the formation of an innumerable multitude of souls that are all assimilated to the Christ, all grown up in him until the fullness of divinity. At the end of all this evolution, such souls should have, as it were, accumulated an incommensurable spiritual force. 

At the end of the time such a power, as a whole,  could effect the regeneration of the whole universe. This could happen in the context of the universal resurrection. It is exactly what the apostle Paul calls “the glorious manifestation of the  children of God”. He says that all creation aims to it, in an anxious expectation, and for it suffers the labour pangs. Actually, it is the whole creation at any level which wants to be liberated from the slavery of corruption to take part in the freedom of the glory of the children of God (Ro 8, 19-22). 

Such an imposing collective manifestation would be of such an intensity that it could end by expressing itself also on the material level, transforming the whole reality at every level, spiritualising every kind of matter, in order to rescue and deify everything. In such a perspective we can foresee that the kingdom of God, though at present it “is not of this world”, goes eventually to shine “on earth, as it is in heaven”.  

Everything leads us to think that the manifestation of the Christ at the end of the times shall have a collective character. The Lord will come back to the earth not to be adored in an exclusive way, but to be glorified in his saints and admired in all of those who will have believed in him (2 Th 1, 10). At the manifestation of the Christ, everything will be manifested together with him (Col 3, 4).  

In the final regeneration the Christ will be accompanied and assisted by his “angels” (Mt 16, 27; 25, 31; Mk 8, 38; 2 Th 1, 7; Jd, v. 14), but also by his apostles and martyrs to whom the judgement will be entrusted (Mt 19, 28; Rev 20, 5). Paul expressly says that the saints will judge the world (1 Co 6, 2). This participation of so many subjects to the kingship of the Christ is also suggested, in a more or less direct way, by some passages of the books of Daniel (7, 9-14.18.21-22)  and Zechariah (14, 5), and of the Apocalypse (Rev 3, 21; ch. 4; 20, 4). 

Jesus talks about the universal resurrection, or “regeneration” as he calls it (Mt 19, 28), and of the connected last judgement, mainly to encourage the good and invite the wicked to mend their ways, showing how the first ones will receive the eternal reward, and the other ones the eternal punishment (Mt 11, 24; 13, 36-43; 16, 27; 24, 29-31; 23, 13-36; 25, 31-46; Mk 8, 38; 13, 24-27; Lk 9, 26; 10, 14; 21, 25-28; Jn 5, 24-30; 15, 6).

I would like to think that damnation is mainly indicated as a danger to avoid at any cost, and that, after all, fire would be directed to the destruction of sin to which the wicked are enslaved (Jn 8, 34), so that they can be free and saved (1 Co 3, 12-15).  

This idea of a purifying function of the divine fire already clears a way in certain prophets of Israel (Is 48, 10; Jr 6, 29; 9, 6; Ez 9-13; 30, 8 e 14-16; 36, 5; 38, 17-23; 39, 6; Zec 13, 8-9; 3, 1-4; maybe Zep 3, 8 as well). It seems to me that such an idea, in comparison to its merely punitive interpretation, is more profound and  consistent with the requests of that infinite divine mercy which is aimed to rescue everybody (Mt 18, 21-22; Lc 15, 1-32; 17, 3-4).

Final universal resurrection means that the disembodied souls will manifest themselves to the people still living on this earth, in order to sanctify them, but in exchange for it will be enriched by their humanism: so the kingdom of God will redeem all of humanity and assume it at the same time.     

All matter of this world will be spiritualised and at the same time,  in the same act, each disembodied soul will make itself recognised by the earthly people by reassuming his/her ancient human figure. It is, surely, for certain aspects, a form of corporeity  that is reassumed, but it will be a corporeity resurrected “in the glory”, “transformed” and spiritualised. 

The letters of Paul (1 Th 4, 15-17; 2 Th 1, 6-10; 1 Co 15, 12-58; Phil 3, 20) and the book of Apocalypse (Rev, ch. 20, 21 and 22)., are very profound and evocative on the subjects of final resurrection and the connected judgement. We hope, of course, that we will not be obliged to interpret everything literally!

Nothing forbids us from considering the ascension of Jesus and the assumption of Mary as the first fruits of the final ascension-assumption into heaven of the whole of mankind, with all its arts and sciences, culture, technology, social engagement; with all of its “earth”.  

6. Though it doesn’t grant to us 

        the whole salvation in an exclusive way

        Christianity gives us the ultimate salvation 

        that is deification, and so  

        it saves us from stopping short 

        in our spiritual  evolution as human beings:  

        wherefore the necessity of preaching the Gospel 

We have seen how a generic salvation, at least imperfect and incipient, is attainable in any healthy religious tradition. 

I use the adjective “healthy” to designate any tradition that leads believers to think and do something which turns into a real advantage for their spiritual life. All this gives souls that positive development, which, at their passage to the hereafter, will enable them  to enter automatically into a luminous condition. 

At this point, let us suppose that one decides that his highest aspiration is to achieve a hereafter anyhow positive and agreeable without aiming at anything more. Well, in this case we could see how he might want to limit himself to a good life according to the precepts of his own religion without searching anything further. 

This is the question: are we satisfied with an eternal stay in a state of incompleteness, or are we aiming to attain the ultimate goal of any possible perfection?  

Then a new question takes shape: “Man, you bear, inscribed in your nature, a strong inclination to the infinite, to deification. Do you want to obey your nature and also to obey that God who from your interiority solicits it to full maturation, or do you prefer to stifle that yearning, to betray that supreme need of your being?”
Evil, as such, can show itself in full evidence, but in so many cases it can remain hidden. It can even be mistaken for the good. “All is well!” say the false prophets and the men guided by them, “when all is certainly not well” according to divine judgement (Jr 6, 14; 8, 11; Ez 13, 10). 

The final universal judgement will be that moment in which everything will be manifested in full light, even what remains hidden and secret for now (see Mk 4, 22). The light, the obviousness, the brightness, the splendour of that manifestation will be such that everybody will be able to judge everything, and himself as well, by himself.    

In that moment each person will feel, with the most clear, strong and burning evidence, how negative it can be not to correspond to the divine invitation which solicits us to realise ourselves in a full way; how against nature it is to turn one’s back to any prospect of attaining the ultimate perfection; how immoral it is to elude that need which – as it was already said – God himself inscribes in the most essential and deep nature of man. 

Certainly we have not yet arrived at an understanding of all this; but we must  become conscious that we humans are destined to a spiritual goal of perfection beyond any limit.        

It is a goal which, after all, we cannot abstain from pursuing, if we don’t want to betray our true being. And it is a goal that we can reach only by committing ourselves to the Man-God Jesus Christ. 

To turn one’s back on such a goal, on such a vocation inscribed in the depth of our humanity, is a serious evil from which we must save ourselves. It is the evil of realising ourselves only partly, and moreover, that part which is most superficial. It is the evil of stopping short the construction of ourselves; then of remaining unrealised. We can become conscious of this need only insofar as we intimately mature an awareness of our true being.   

The Master of deification is Jesus Christ. Because of his divine nature, he is the only man who can guide us to achieve deification in an effective and total way. Therefore, we can say that it is precisely the Christ who assures us of the ultimate salvation. Our conclusion will be that we can obtain our last salvation only by committing ourselves to Jesus Christ. Such is the salvific value of believing in him.  

Of course, by no means we are dispensed from collaborating. On the contrary, we are well engaged to do our best in order to co-operate in the most valid way. 

Why do I call it “ultimate salvation”? To distinguish it from other forms of salvation to which aspire in the previous stages of our evolution. As a matter of fact, the majority of us care much more to save ourselves from physical dangers than from spiritual ones. Perception of spiritual dangers becomes gradually possible in a stage of greater maturity.  

We have considered the problem of not surviving death.  Another problem would be to survive death, but in an undesirable condition:  becoming reincarnated to a life of suffering, or being destined to endure the pains of hell.

Let us call “inferior” a salvation that only saves us from death and future suffering.  Once that is accomplished, the crown of our highest hopes is to attain salvation from the danger of interrupting our spiritual way before attaining the ultimate goal of the divine condition.

At the beginning we posed the question whether or not Christianity is to be considered the only way of salvation. If salvation can also be reached by other ways, we asked ourselves, why must we preach the Gospel, why must we give everybody the Christian Good News.

From the conclusions reached at this point, it seems that we can say:

1) all the healthy and good religions save us, not only in the sense that they can comfort and help us to face the vicissitudes and dangers of earthly life, but also in the sense that they can give us a positive and happy hereafter;      

2) only Christianity (that is only the person of the Christ, with which Christianity is identified), grants us the ultimate salvation: deification (all this is made also possible, of course, by the fact that we strongly want it, and commit ourselves in full co-operation). 

All this means that it is not absolutely imperative that a man is converted to Christianity and baptised at any cost. Nor it is indispensable that he meets the Christ at once in the most evident conscious way. For the time being he can limit himself to encounter  the Christ in a more implicit way. If the Christ is God, each good thought, each positive and constructive act of the spirit opens a space in our inner being, so that God can live in us more and more, so that the Christ can live in us as well, in a way which is unexpressed but surely real and concrete.     

If it is not absolutely imperative, it is, however, preferable that a soul puts itself on the right track from the beginning. That way, the spiritual journey will involve as little deviations, mazes and vicious circles as possible. It will go straighter to the point. 

Even though the strong, true and total encounter with the Christ is destined to take place after death, the good way gone on earth, with both clear ideas and right actions, will have well prepared that soul,  will have earned a good starting in “pole position” for the final run in heaven.  

Whence the opportunity, or rather the necessity, of propagating the evangelical message, of communicating to everybody the good news in the hope of acquiring as many people as possible, moreover committing ourselves to divine providence, which surely will reward our efforts if we do all we can.  

What remains in all its validity is the command of Jesus, which concludes Matthew’s Gospel (28, 19-20): “Go, then, to all peoples everywhere and make them my disciples: baptise them in the name of the Father, the Son and the Holy Spirit. And I will be with you always, to the end of the world”. 

These are not imperative acts as ends in themselves. The divine surgeon of the souls prescribes to them all they need to recover, to get well, to realise themselves in the best way. So Jesus not only teaches us by his prescriptions and exhortations, but also remains close to us, more intimate to us than ourselves, with the powerful beneficial irradiation of his Spirit.   

If I can repeat an evangelical reference already cited above, it is even necessary that all that remains hidden and secret for now is manifested and comes to light (see Mk 4, 22). So it is inevitable that a soul encounters the Christ, sooner or later, if not during this earthly life, at least in the other dimension.

So each soul will become conscious of our last end, and how to reach it in union with the Christ, by getting to be part of the immense multitude of his saints: that is – to repeat another quotation, this time from Paul (Ro 8, 18-22) – getting into the crowd of children of God, of whom the whole creation anxiously expects the glorious manifestation. 
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