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1. Unknown friends just round the corner

These thoughts are confided – and also entrusted, because they carry them out – to our friends: to friends who are united to us by some kind of spiritual relationship; to friends with whom we can meet everyday and others who are geographically further away; finally, to virtual friends, because they are still unknown and as they say, "just round the corner".

Indeed, it sometimes happens that life makes us meet people who we completely ignored before. We would never have imagined it, and then, all of a sudden, when we least expect it, they have entered our lives. And it is as if we have known them forever. What unites us together

With so many acquired friends, and not only acquired but also potential, without knowing it we already shared something in common owing to the deep affinity that unites us. What do we have in common? Fundamentally, I would say, a huge fortune, an immense blessing. In different ways, we are all beneficiaries of a spiritual discovery. We are united by a profound sense of God: that sense of God that alone gives an absolute sense to everything, to our entire lives. In a more specific manner: this spiritual sensitiveness allows us to perceive the presence of God in more different ways, in more different realities. This is how God shows Himself to us in the variety of his manifestations. Our one and only merit is to trust: this is faith We all have our limits, we are all faulty and we are all sinners, everybody has his own troubles. However, we have a merit, at least this: to have opened ourselves to the best inspirations that come from deep down. Everybody has his own pain, his own misfortune, his own difficulties, but we are all united by one great good thing: by a fundamental new awareness. The Truth has revealed itself to us, though insofar as our faulty ability of receiving it. And we have opened ourselves to this revelation. We have trusted in it.This trust is faith. It is devoting oneself, it is giving oneself up. The revelation of the Absolute is not something one can capture, it is instead light we can only reflect. It comes to us from the Elusive. And we can only receive it and make ourselves transparent to it until we ourselves become light. Faith, to have trusted in it, is our only merit. The rest is blessing. Praise to our Creator!Faith is the trust in a truth that reveals itself on its own initiative It is useful to dwell upon the concept of faith, to insist on one or two fundamental points. As mentioned before, He who promises us all infinite well-being, perfection and happiness is an undoubtedly real God, who is however not demonstrable in exactly scientific terms. It is a God one can draw upon for faith.

Needless to say, faith is not mere judgement. It is the intuition of a truth. Of a truth that however we cannot capture, as likewise said.

Unlike the worldly realities that are more within our reach and offer matter to our objective scientific observations, the truths of faith reveal themselves to us from a transcendent sphere: we can only make them shine, by trusting in them. Faith, like trust.

This trust we have in a truth that descends to us from an ultramundane, transcendent sphere, which is in itself inaccessible, is precisely the act of faith: a spiritual act of will, but also and above all, of knowledge.

2. What is revealed to us

Let us try to explain to ourselves the contents of this revelation, of which we know to be the beneficiaries. We will gradually draft together a kind of well thought-out list, to sum it up in what we can call a real profession of faith.

From deep down inside ourselves, from the depth of our souls, God reveals Himself to us as the Living and as the Creator, as the absolute Truth, as our real absolute Self, as our Good and our Everything.

Furthermore, He shows Himself in every creature. Particularly in every human being. And then in every value: in every expression of truth, of good and of beauty.

Every time we ask ourselves what we have to do, or what we have to avoid, in the absolute sense, we feel the reality of an absolute Law and feel that it is always God that expresses Himself in the absolute imperative of the moral.

Therefore, every one of our accomplishments as men appears to us a small step towards the fulfilment of the kingdom of God, a small stone for its construction, a small help we offer God Himself for the accomplishment of his creative work.

That which reveals itself to us as the heart of all our knowledge is the Divinity. And so we discover the Law and the final End of our actions in the Divinity itself. In our spiritual sensitiveness, we literally feel surrounded by God, lovingly besieged.

3. What is the reasoning of philosophy for

We already have quite firm beliefs, because they are founded on experience: specifically, on the experience of the external world, on our way of seeing it; and above all, on our intimate experiences. An experience of faith is also possible: of that faith that "one trusts" to a truth, that reveals itself on its own initiative. If we already believe in something or we are already convinced of it, what use then is it to make philosophy?

Philosophy inspects our certainties in order to weigh them up and confirm them.

We may wonder: are they only beliefs and subjective opinions, or is their certainty real, is it objectively well-grounded?

And so we whittle our intimate beliefs down to a series of judgements that have been formulated in logical terms. And then we compare them: first of all to see if they are all consistent, if they all are coherent with one another; secondly, to see how much they are deducible from one another so that they can form demonstrative chains and make possible reasoning.

These are confirmations we give ourselves. However, there are those we try to give to others.

We need other people. And in this case, we need their consent and comfort, in order to make us feel less alone in our considerations, to give our reasons a term of comparison.

He who has a passion for the truth does not only want to draw from it for himself, but also wants to make it a present for others. Legitimate aspiration, when one expresses it without excessive presumptuousness and wants to accomplish it without fanaticism.

Actually, among the people with whom we converse, there are those whom – it is not important here to establish whether rightly or wrongly – we wish to convert to our idea. If we are convinced that certain ideas of theirs are questionable, our reasoning tries to put them in difficulty, by analysing their discussion, by dissecting it and combing it point by point in order to make them notice its contradictions.

To this pars destruens there should follow a pars construens, a positive proposal. One will try to deduce it by starting from the obvious things that are also evident for our interlocutor and hopefully for every possible reader.

One will show how the new steps of our discussion are already implied in the agreed starting point and are therefore deducible at least in some measure.

Not all steps are implicit and deducible strictly logically speaking. Some will require an effort to be made personally by our interlocutor in order to obtain a new insight.

Therefore, in the same way as us, he should open up his mind to receive new inspiration that will allow him to perceive something more. He should make himself available and open to receive the new truth from that which, deep down inside each one of us, is the revealing Source of every truth.

The reasoning we propose him will not be of the kind that forces our interlocutor's intellect to accomplish a new step; but it should in some way make him see that the new step is reasonable. It should make him see that in the light of common sense and sound reasonableness, the new step is probable, in other words, worthy of approval.

This is the purpose of that analysis, that is always and only minister of a dominating intuitive synthesis.

4. A common feeling is necessary 

 not only to make progress in dialogue 

 but also to agree on the premises

There are some steps of our reasoning that take up our spiritual sensitiveness. However, an intuitive commitment (not only intellectual) can be requested even only for formulating the premises: to agree with the interlocutor on the starting point, which the whole discussion will move on from.

Before anything else, a common intuitive commitment is requested so that the same problem we set ourselves with has a meaning: a meaning for us as well as for those with whom we start a discussion.

For those who do not have metaphysical sensitiveness, the entire metaphysical language is mute and any problem we want to set ourselves with in that area is also without meaning.

For example, let us try to ask ourselves what the first cause of everything is. The person we are speaking to may tell us that he is only used to contemplating intramundane causes, causes we can find in our world. In other words, only the phenomena of our empirical world, which cause other phenomena within this world.

As used as he is to only contemplating the causes of our world, the interlocutor frankly admits that he has no idea what an extramundane cause, a cause of the world as a whole, could be. He only knows partial causes; a total cause has no meaning whatsoever for him.

It is impossible to discuss with those who deny the principles and, above all, it is impossible to discuss with those who do not even feel the problems.

A philosophical discussion can only be had with those who share a minimum philosophical sensitiveness with us: needless to say, real philosophical sensitiveness. Therefore, we can have a religious discussion only with those who share a minimum of religious sensitiveness. On the contrary, with those who, in this sense, have nothing in common with us, it is impossible to even start a dialogue.

5. The divorce between concept and being 

 in western philosophy

In order to properly confirm our ideas and verify them, the first thing that needs to be done is to specify their meaning. This is when the ideas therefore turn into concepts. Each idea is specified by means of a definition.

Many ideas correspond, or one presumes they correspond, to existing realities. All existing beings come from a matrix that transcends this world. It is at the origin of them, but in some way it is beyond them, therefore for us it is mysterious.

Now to define is to clarify. Insofar as this definition work is carried out, mystery is always driven further out. If the worst comes to the worst, it would be eliminated, one would want to completely exclude it.

To want to define everything is great presumptuousness. It is what a certain philosophy tries to do, that was born in Greece and then develops in our western world.

The western philosophy is obviously well aware of the fact that it is impossible to define everything, in our imperfect condition as men. Such a philosophy is satisfied with defining some things, that we deem to be fundamental; however, this means defining them well: if not thoroughly, then indisputably.

What is man? What is God? What is every living species? What is every virtue? What is, in other words, the essence of things? How are they definable?

What little that can be said about it must be absolutely true and certain. One must be able to give it a correct and exact definition, that in its own limits, excludes every possible doubt.

To define any existing reality in this manner means capturing its secret; it means capturing the formula that expresses the essence of that reality.

To define any existing reality in this manner is a manipulating and magical operation. It is a violation of the reality, depriving it of its mystery, taking it away from its divine transcendent matrix, from its other world.

This reality reduced to a concept is like a flower that has been pulled from or cut off its plant. One knows that a picked flower is like a kind of corpse that starts to decompose. (It must be nevertheless pointed out, even if the image of it may disturb the sensitiveness of many romantic people and sweethearts who play around with these tiny corpses, exchanging them as gifts).

In this sense, to define anything which exists in this world is like amputating it from its being, to reduce it to a dead concept.

One manipulates a network of increasingly abstract ideas that are uprooted from their being, exchanging them for their corresponding realities. However, the ideas and concepts of those original realities are nothing more than their countermarks.

Certain philosophies are particularly aware of this: and then one wonders how can an idea, the manipulation of the subject, correspond to the objective reality that it refers to.

Defined with accuracy in what it is in itself, absolutely distinguished from what does not correspond to its definition, transformed into a concept, every reality is reduced to a "substance": it is reduced to a being that exists separately, independently.

Descartes defines the substance as "a thing that exists in such a way that it does not need anything else in order to exist". It is the point of arrival of conceptualisation.

Every reality is closed within itself in such a way that the same ideas and real things become reciprocally extraneous.

The Descartes' res cogitans, the thinking substance (in other words, the spirit, the subject) becomes conceivable as if apart, as if absolutely non-extensive, non-material: as absolutely different from the res extensa, i.e. from the extensive and physical substance. And at this point one cannot understand how the two substances, that is matter and spirit, can interact.

Nor can one understand what kind of relationship there can be, in the description of English empiricism, between the ideas of the mind and the material or spiritual realities which they refer to.

Here every idea is conceived closed in itself. The subject feels as if he is existing and presumes the existence of an objective reality. However, how can ideas, each of them enclosed in itself, place themselves in any relationship with their "substratums", with their "suppositional" objective realities?

As far as Kant is concerned, the mind organises sensorial information by making use of a priori forms, which belong to the human spirit, hence are common to all men. However, the Kantian forms, apart from their alleged universality, are conceived as subjective.

Can we therefore say that the philosopher from Koenigsberg managed to establish something theoretically valid about the real being of things? Actually, he gave up, as we well know.

This means that the divorce between thought and being is irreparably consumed. Moreover, one can understand that the original sin consists in the attitude assumed by thought from the beginning of western philosophy.

Since then, thought has claimed to be able of defining the realities, or at least certain realities, in a perfectly suitable manner.

It is an unnatural and distorted operation. It gives a deformed vision of the reality it is applied to.

One must never forget that the subject is to be found in front of the mystery: and one can know everything, but in the mystery, in human limits, imperfectly; therefore without expecting to define things in a definite, irrevocable, irreformable manner.

Within such limits of human knowledge, the definitions should be conceived as instrumental to verification; but, precisely, as imperfect and temporary instruments. They should leave due space to mystery, which surrounds every reality and above all conceals its metaphysical roots.

Therefore, every idea will always have something more to say, it will always have a lot more to say than that which is explicit in its definition.

It is necessary to remember that the definition is only a verification instrument. A human instrument, that must be imperfect, susceptible to continual revision and continual up-dating. This is why definition is a job that must never be taken beyond the right limits.

The concept takes shape from the definition. This is also to be considered as an instrumental and functional reality.

Therefore, by being formulated according to the logical function to be accomplished, the concept refers back to the being, without any longer absorbing it. It is only by acknowledging the being's right space that the concept will receive the being's full meaning.
6. Absolute assertions can only have 

 the absolute of metaphysics as their object,

 and, together with it, 

 the absolute of ideal beings of logic, 

 that are constructions of our mind, 

 where perhaps we reflect 

 something absolute that is within ourselves
In so far as it wants to be precise and exact, every definition proposes itself as something absolute. From the reality it applies to, it says what it is, in the absolute sense. By doing this it also implicitly asserts what it is not. It asserts it in a likewise absolute way.

But which realities can one say are this in an absolute way, and in an absolute way are not that other? One can certainly not say this about existing realities, which in some way or other always permeate one another and one lives off the other. In what precise point can one say one ends and the other begins?

Where does a particular kind of food I nourish myself with end up as no longer foreign to me and where does it become part of me? In my mouth? In my stomach? In my intestine?

Where does the air I breathe become mine: in my nose? In my bronchi? In my lungs? In my arteries as oxygen that circulates in them?

If I were, for example, an architect, where does the house begin to exist? In my mind, that conceives it? In my will, that decides it? In my hand, that designs it? In my voice, that gives the proper orders? In the minds of the assistants who receive my orders and pass them on to the workmen? In the mind of every workman who understands which task he has been given? In his arms? In the bricks that are gradually laid and cemented together? In the plumbing and wiring? In the plastering and painting? And yet, here there is also a gradualness, a "more" and "less" of existence: however, one can never speak of absolute being or not being; one can never say that a "subject", a "substance" is this, or that other in an absolute way.

On the other hand, this can be said of the ideal beings of logic and mathematics. The cue for their ideation is taken from reality. There are fruits hanging on trees, or almost spherical shaped stars in the sky. They can suggest the idea of the perfect sphere, without ever accomplishing it. A perfect sphere can only be conceived by human thought. It is a creation of the mind.

The perfect sphere, like a geometrical shape has its own laws. What is the volume from the sphere? Four thirds, P, R to the power of three! It is a rule that has no exceptions. A rule that is valid in the absolute sense.

Therefore, all the assertions that we can conventionally formulate and then deduce from the postulated ones, about the ideal beings of pure logic and mathematics are valid in an absolute way.

The sum of the inner corners of any triangle must be equal to two right angles, in other words, to a plane angle, that is 180 degrees.

Two plus two equals four: this is absolutely true; and to say that it equals five is absolutely wrong, not less wrong than saying it equals one hundred thousand or one billion.

Every “more or less”, every “ approximately”, is abolished when we pass from the real beings we find in nature to the ideal ones that are created by our mind and that form the ideal "universe of precision".

Being this or that in the absolute way is also asserted of the Divinity. It is said that God is in the absolute sense, and is the absolute Truth, absolute Good, absolute Beauty, from which likewise absolute attributes are asserted: omniscience, almightiness, perfection, infinity, eternity...

It seems to me that, apart from our human language that is nevertheless inadequate, this way of defining God as the fullness of being is correct. Yes, God really is in an absolute way, therefore the positive qualities that can be affirmed of Him are likewise absolute.

Here is a point of what I would not exactly call a real coincidence but at least convergence, between the ideal beings of logic and mathematics and the Divinity. Could one say that in the absoluteness of these ideal beings that are creations of the human mind a man’s yearning for the absolute is expressed? I think so.

Moreover, I think that there is also an expression of a wish for perfection: a wish to create things in perfect ways.

Is it not the will of God to put a perfect universe into being, to carry out this creative process that is still in progress and requires the collaboration of us humans?

7. For a metaphysics of God

Due to his nature, God escapes our human concepts. However, He still makes Himself knowable in some way. In what ways? I would say: first of all by experience; but likewise for that reasoning, that relates and verifies the experiences.

One can have experiences of God on three different levels, according to those that will show themselves different ways of being of God Himself, of the One God.

Elsewhere, (as in the book I sentieri della coscienza – The Pathways of Consciousness) I have tried to make a more in-depth analysis of these possible experiences and I have come to the conclusion, which the following words summarily express.

A first dimension, the most primary, is God as pure Self.

A second is God as absolute non-temporal Consciousness that gives the sense of being to everything that exists and happens in this universe in every space and epoch.

A third dimension is God as creator Spirit, who works in space and time to lead creation to its perfective accomplishment.

The first divine dimension, that one could likewise name the first Person of the divine Trinity, is identifiable with what the Christians call the Father and the Neoplatonists call the One.

In terms of direct experience, it seems that the yogi accede to it, aimed at the search of the Self, whom they call Atman or Brahman.

I refer to the great tradition that from immemorial time is followed by the Hindu spirituality and above all expresses itself in the Upanishads, in non-dualistic Vedanta and in Yoga.

Here God appears as pure undifferentiated Self, who precedes any other creation and again any concrete content of thought or phenomenon of consciousness. And the yogi also tries to achieve such an experience in his innermost, and to become established in it.

The second dimension of God, the second Person of the Trinity coincides with what the Christians call the Son, or Logos, or divine Word and the Neoplatonists call the Nous. It is God as the One-Everything, that is thought and being together.

This dimension of the Divinity is theorised first by Parmenides; but it is found again in Spinoza. As well as in the important mediumistic messages of the "Cerchio Firenze".

One can approach it by starting with the experiences of clairvoyance in the future, which irrefutably proves the reality of a space-temporal continuum that gives everything as a whole, where our future appears contemporary to our present and past.

Contemporary physics itself come to the vision of a space-time, where this and that appear decisively relative.

The search for the dimension of God as One-Everything and universal and eternal Consciousness of every reality and event appears to be entrusted if not for the most part, at least largely, to reason. However, it is unquestionable that, in this kind of search, one would not even pose the problem, if not on the basis of a fundamental experience of that dimension.

Where the sense of the One-All appears undoubtedly acquired by interior illumination (one should remember the experience of the "so-it-is", acquired through the satori), is Mahayana Buddhism which in some way finds its continuation in the Zen.

The third divine dimension, or third Person of the Trinity, is grasped by a particular spiritual experience that someway recurs in all traditions, where man places himself in front of the Sacred as an "I" in front of a "You". This is what is literally known as religious experience.

Although the Sacred can express itself in a multitude of "powers" or "gods" or "angels", he who really goes through such an the experience thoroughly succeeds in identifying the heart, the essence and the roots of a "living God". One could say that the living God is the religious experience par excellence, the most suitably deepened one.

One now poses the problem of how a One-Everything non-becoming could also put himself forward as a You, like an Other (like a "totally Other", according to Rudolf Otto's incisive expression). There is also the problem of how an Absolute who is eternal and one, can work in the multiplicity of spaces and succession of times. It goes without saying that the Absolute will do all this in a specific way of His being.

Here there is a possible explanation: the thing is possible through those "angels", that in such multiplicity and succession appear as the vessels of the divine manifestation. This is imaginable in the image of a huge unvarying waterfall, which nevertheless is the generator of countless rivers and streams that are all different.

The aspect of rationality prevails in the treatment of the second dimension. Here one tries to qualify the One-All or the absolute Consciousness in order to determine its "attributes".

What are the best-suited adjectives to define the Divinity from the previously mentioned point of view? I would say: all those adjectives that indicate spiritual qualities (seeing as God is spirit par excellence).

The adjectives that indicate material qualities are to be immediately excluded: "spacious", "long" and "wide", "heavy", "slow" and "fast", "round", "riddled", and so on.

Only the adjectives that are connected to pure spirituality are applicable. Moreover, those that are superlative, to put it in grammatical terms. And rather, to use the mathematical language, raised to an infinite power.

One will say: "God is wise" (since wisdom or science is a spiritual quality). Better: "God is very wise". In more correct terms: "God is infinitely wise", "omniscient" (since He is infinitely and totally wise).

Therefore: "God is powerful", or rather "infinitely powerful", "almighty".

What can we say about the adjectives that in anthropomorphic terms express imperfect qualities? They are all to be rejected. It is not possible to say that God is mutable, progressive, ignorant, ill, mediocre, limited, fearful, insecure. Nor can one say that He is powerful but in a limited manner, wise but in a limited manner, good, but in a limited manner and so on.

The spiritual qualities' elevation to infinite power is useful in defining in one way or another as far as possible, God in His own absolute dimension, where He fulfils Himself as One-All. But what can be said about God since He is present in this world's reality, in men and through them in the historical and cosmic environment?

What can be said about the famous tercet with which Dante begins Paradise "The Glory of the One who moves all things / permeates the universe but glows / in one part more and one part less". Can there be a "more" or "less" in God, like in the finite existing beings?

One talks here of the presence of God in the "universe", in the world, in other words, in the sphere of the finite. It is a presence that materializes through angelic energies. Even though they are vessels of the Infinite, they are finite in manifesting themselves. Therefore, one can say that God's presence in the world is finite, it is limited in the present economy.

To express what I want to say with an image: water that flows from an unlimited source could branch off in many watercourses and could therefore be collected in many containers in quantities that are always limited.

The limitation of the current, contingent manifestation of God in the world does not at all exclude the fact that at the end of time God reveals Himself completely in all His infinity.

I have tried to treat, even if only summarily, a metaphysics of God, according to the different dimensions of His being in itself, not only, but also of His operating presence in the created world.

I am convinced that what has been said can also be a useful preamble in dealing with the extremely complex and truly difficult, arduous problem of evil, in a – hopefully – more suitable manner.

8. God does not want evil 

 and neither does He allow it 

One says that God is almighty and together, perfectly good. One expects a "good" creation, as it is in fact defined from the first pages of the Bible, from an almighty and good God. 

However, one then realises that creation, as it is, is instead full of evil. And we may well ask ourselves: "So does God work evil? But how is that possible, seeing as He is infinitely good?" 

At this point, many theologians distinguish: "God does not make evil, but he allows it". Does not this kind of distinction risk appearing subtly hypocritical? 

To give a human example: a child risked drowning in a fountain, I stood there and watched and he fell in and drowned. What fault do I have? It wasn't me that threw him in! Of course, I didn’t do anything to help him. I… allowed the inevitable to happen. What is wrong with that? 

One says: "How can we apply the rules of our human action to that of God?" Or rather: "God's will is mysterious, his plans are unfathomable". It would be better to put a complete stop to judgement rather than give a rough-hew of rash answers and then interrupt the discussion on their possible implications (because there is mystery), leaving the alleged solutions to hold water as if they were the last words. It would be better to keep quiet rather than say such nonsense. 

As far as certain matters are concerned, when one does not know what to say, silence is precious. However, men and maybe even more so, women, do not know how to keep quiet, because they seem to have an invincible need to think up consolatory explanations.

"May Your will be done", says an old style man of religion, even when faced with the rage of so much evil. "I’ll be damned!" is the reply that is blasphemous only in its appearance. 

I need a God to love: however, more than anything else, I need a God not to curse. 

I abhor blasphemy. I do however acknowledge the fact that it strongly expresses the repudiation of the forbidden image of a God who sends us all kinds of sufferance and evil, or if it happens to us, He does not free us of it but remains an indifferent spectator. 

God is good. He is the only true good. He is infinitely good through and through. Due to His nature, God wants only and all good. 

God does not accept evil, He does not want it nor does He allow it, but He challenges and fights it, until His Kingdom is complete, where good triumphs totally and absolutely. 

If God does not want evil, then how can we explain that evil pervades the present situation in such a dramatic, even tragic way? Does this mean that Divinity is powerless? I would rather say it is crucified. 

Not of course crucified in itself, in its absolute dimension, but in its presence among us: in this sense, crucified by ourselves. 

A crucified God can scandalise those who want Him triumphant at all times and at all levels. But should a Christian not already be a little initiated to an idea of this kind? He only needs to pluck up the courage and go through with it. 

Could we say that God is limited? Of course not in Himself and in principle, but He could self-limit Himself of His own initiative. But why should He do that? For the logic of creation itself. 

And I repeat, this is never in His absoluteness, but only in His manifestation within the ambit of the relative. As I said before: in presenting Himself amongst us. And obviously, in us. 

To put non-imaginary, but sound, independent creatures into being, is to give them space. And one cannot give a creature space without limiting one's own. 

To create is always holding oneself back. 

To create is accepting to co-exist with creatures. 

To create is giving creatures the freedom, which they can use as they please: good or bad, mediocre, miserable or the opposite, excellent and sublime. 

"Lord God, if your creation could make such a bad use of its freedom, with such a terrible consequence of problems, why have You not arranged things otherwise? Is it not true that You are omniscient? Is it not true that You foresee all possibilities? Is it not true that You could plan a much better world than this?" Although it comes spontaneously to us, it is a metaphysically speaking incorrect matter, because it starts from an accentuated anthropomorphic representation of God. 

To he who dares criticise creation, it is not worth God answering him: "Small earthworm, would you have been capable of creating such a large universe?" The little man could in turn reply: "Naturally, I would have made it much smaller, but if you don't mind my saying so, much better". 

He who declares that, out of all the many possibilities, God chooses one that He wants, in order to put it into action, assumes that there is a succession of at least two moments in Him: one that precedes, in which God considers the possibilities; therefore a subsequent moment, in which He decides to place the chosen possibility into being. However, there happens to be no succession in God, as He resolves all His actions in the absolute simplicity of a one and only eternal act. 

God cannot decide to create one world rather than another different one. He cannot generally "decide". To decide is an exclusively human action. A God that decides is an anthropomorphic representation. 

God is Love, creation is an act of love. Infinite Love, God can only devote Himself in an act of limitless love. Creation is God's infinite donation He makes of Himself. Therefore, creation is "good" like God: infinitely good and perfect. However, creation is perfect goodness, will only reveal itself at the end, when it will have reached its final goal. 

Evil is given by the creatures' negative resistance. 

Creatures are free and therefore they can resist creative action, although they receive being and life from it. By resisting God's creative action, creatures harm themselves. To obey is life, to disobey the Creator and turn one's back on Him is death. 

Creatures can collaborate in the accomplishment of creation only by converting themselves. God needs men. He needs every creature's co-operation. He needs everybody's conversion, so that the creative process can reach its final goal.

9. Three classic types of attitude in the face of evil

Unfortunately, evil exists; and such, as to crucify even the divine presence in this world. 

Three very different classic types of attitude have as protagonists: first, the man of more immature and naive religiousness, who searches or hypothesises certainties everywhere; second, the atheist, who works without any certainty whatsoever, in a horizon in which everything will be fruitless in the end; third, the more conscious and mature religious man, who works without any certainty for the present, but is certain of a final triumph of the kingdom of God, to which he knows he is making his contribution. 

10. Immature religiousness cannot stand 

 the idea of a pure evil 

The man of immature religiousness needs certainties at all costs. Therefore, he prefers to trust in an almighty God in progress, even if of dubious morality. In order to get on the right side of such a God, one only has to act well according to a determined code, or one only needs to flatter Him in the way that such a King is more susceptible: and one can get all protection out of Him. But what security can a crucified God guarantee his believer? The final victory will belong to Him, but for the time being, He does not offer any security: and this is why the mentality of an immature religiousness person cannot even stand the idea of it. 

Immaturity cannot stand the idea of unavoidable evil. It needs to see avoidable evil in it: deserved evil with bad actions that one can avoid in the future. Or it needs to see evil that is wisely distributed to a good purpose. Non-subdued evil, pure evil, bad evil, is something which immaturity cannot even stand the thought of. 

11. God is indeed almighty, 

 but might not that which contradicts 

 His absolutely simple nature; 

 therefore He expresses Himself 

 in a one and only eternal act 

To those who affirm that certain things are impossible for God, one can answer that He is almighty and can therefore do everything. Rejoinder: He can indeed do everything, except contradict Himself. 

The absolute divine simplicity would be contradicted not only if God acted in a temporal succession of moments, but also if He accomplished a plurality of actions at the same time.

If God decided to create – for example – man in the upright standing position, the four legged horse with hooves and mane, the all black raven with its wings made in that way, the hammer-fish with its strange shaped head, with its fins etc. etc., if He had to think all that variety of structures up one by one, with such many-sided thinking, He would contradict His own absolute simplicity. 

God cannot do first this and then the other, neither can He do this and the other together. The multiplicity of creatures is explained with a many-sided action, that cannot only be the absolutely simple, and one, of God. 

God does indeed contribute to the creation of every single being with His unique creative action, which gives everything foundations, but there are also many different actions of con-creating creatures which also contribute. 

Let us imagine an immense waterfall that never changes, which forms many different more or less twisting rivers, streams and rivulets. What is the single course of water placed into being from, with all its going up and downs? From the waterfall of course, but also from the various nature of the terrain. 

Every creature has a father and a mother. If the father is the eternal God, the mother can be the contingent situation, which imprints its specific form on the new creature. 

How can God know so many things together? Things receive their being from the eternal act of God, who fundamentally creates them, but then they draw the different modalities of their existence from the various and different actions, when not even conflictual, from countless con-creating creatures. And God does nothing else but give a sense of being to everything with an act of unique consciousness. 

God gives a sense of being, with an act of unique consciousness, to the multiplicity of becoming things, just like the light of a magic lantern lights the film projecting its many images onto a screen. These images, which are so numerous in their co-existence and in their following one another, take the light of being from one only, ever unchanging light. 

The first origin of everything is God in His absolute simplicity. God founds every reality and every event. However, not everything is attributable to Him in a specific way. Especially that which is attributed to multiple and becoming causes, contingent, relative and imperfect. 

12. A God crucified in the present 

 but triumphant in the ultimate future 

God makes everything divinely. Therefore, He is infinite also in donating Himself. 

In the infinity of His donation, divine Love wins over all obstacles. Therefore creation is divine and perfect as well. 

How can one say that creation is perfect, in the face of so much evil? We will see it in the end, when all evil will be sublimated in the total and definite triumph of Good. 

The almightiness of God is to be understood in the sense that in the end He can do everything, everything for Him is possible, since the final victory is His. Indeed, He can do everything at the end of time; but not during time, in which He becomes incarnate, from which He is conditioned. 

Here and now, in this world and its actual contingency, God is weak and crucified. This is the place of the kénosis of God, of His "emptying". 

The kingdom of God is not of this world; and yet the Christian invocation is "Thy kingdom come, on earth (place of God's actual crucifixion) as it is in heaven (place of His absoluteness)". 

13. A God that gives us everything 

(even if not immediately) 

A God crucified by His creation does not guarantee us "everything and immediately", but He prepares a paradise of the highest perfection and everlasting happiness for us that goes beyond all our expectations and hopes as men, beyond all wealth that we can only imagine. 

How can we not give everything to a God that gives us everything? 

In the face of a God that in perspective gives us every grace, how can we not be lavish in the highest expressions of gratitude and praise? 

14. Not a simple return to God 

but the creation of a new absolute 

The end of the universe is not a pure and simple return to God, but the creation of something new, destined in the end to become like God Himself. In a certain way, it is like the creation of a new God, or – better – of a new dimension of God. 

From the Trinity a Quaternity, with the addition of God incarnate: of God that no longer becomes only incarnated in Christ, but in an entire christified universe. 

At the beginning there is God: at the end there is the advent of Man-God, fulfilled in the entire human race and in the entire glorified universe. 

God, absolute, self-sufficient, does not need to create the universe, but He creates it as an act of love: for that same act of love with which He gives being to others and gives them His own unlimited being in complete donation. 

15. In what sense do evil and death

 come from the sin of men?

I truly cannot understand how man’s sin can be considered that which first introduced all evil into creation.

In terms of the Biblical account, there was already an imbalance in the earthly paradise: the presence of the serpent, the wicked and insidious tempter. Adam and Eve’s stay in the earthly paradise was quite brief: only seven hours, Adam himself told Dante, when they met in the eighth heaven (Par., XXVII, 139-142).

Also, in terms of a study of the living species from whom man himself descends, one cannot help but note how these creatures already exhibit all the premises of the instinct of oppression, violence, and even cruelty. 

In a situation in which the life of each creature is sustained by the death of others, such an instinct has helped the individual species to survive. Here, however, we have the ruthless, inexorable logic of vital egotism, which on the horizon of the spirit reveals itself to be one and the same as the logic of sin. 

The Bible itself speaks to us of an original sin of the angels, preceding that of man. I have spoken of it in other works. I will limit myself here to cite a series of biblical passages (Wis 2, 23-24; Isa 14, 12-15; Ezek 28, 2-18; 31, 9-14; Jn 8, 42-47; Eph 6, 11-12; 2 Pet 2, 4; 1 Jn, 3, 8; Rev 12, 7-9; 20, 13) and quickly move on to consider human sin. 

The sin of men and all its consequences should be seen in relationship with their vocation to the responsibilities entrusted to them, also in terms of the rest of creation.

Thus, God creates men in his image and likeness and entrustes them with the task of administrating creation and, indeed, fulfilling it. He gives them the possibility of attaining eternal life. They are at the fork in the road, one way leading to eternal life, called “incorruption” in the book of Wisdom (2, 23), the other containing the fruits of death (the death St. Paul calls “the wages of sin” (Rom 6, 23).

Adam is the man full of grace who falls short of his vocation: Christ is the Man-God who repairs the consequences of the sin of men, inasmuch as His incarnated divinity closes any hiatus, any abyss. Christ opens a road, which all men must journey, because He Himself has made it viable for anyone who undertakes it, following Him, in intimate union with Him.

Adam, that is, man, was a first attempt by God to fulfil creation with the help of the creatures themselves. The attempt failed at first, and men succeeded in translating it into act only in virtue of a new, far more powerful manifestation of God: the incarnation.

With Christ, the situation of sin and death is overcome. He is the prototype of that incarnation of God in men and in the world, which alone can bring creation to its perfective fulfillment. But from whom, and from what, does evil originate?

Considering how much potential for evil there was in nature already at the advent of man, I draw the conclusion that the first truly original sin was that of the angels.

Now, why should man be made responsible for such a sum of evils? I believe that this is possible in the light of the responsibilities that have been entrusted to man.

Man is called to promote life. But he can truly do so only by adhering to the vital impulse that draws the universe into being and strives to fulfill its creation. This is the creative act of God. A voice that speaks to man from his innermost being solicits him to support that bursting impulse, which always moves in the direction of truth, goodness, and maximum and perfect creativity.

In entrusting himself to the supreme vital élan, in cooperating with it, man collaborates in creation and, in doing so, fulfils the divine will. But he can also take on a different, even opposite attitude. He can choose the stance of self-centeredness, egotism, and sin.

Man sins whenever he puts himself at the center, as if he were the only beginning and end, as if God did not exist; sin means turning one’s back on God, and thus, on the first Source of life. It is a walk toward death, toward the terminus of a long process of parching, hardening, and withering.

The sinner makes everything depend on his own will, doing whatever he pleases. This becomes law for him and also for the others, and he systematically abuses his power over them. For him, everything is a means to be used without scruple, or an obstacle to be broken down. There is no longer anything hindering or blocking him from acting as he wills, nor respect for anything or anyone.

Here, nature itself becomes the object of the grimmest exploitation. Natural resources are attacked and squeezed to draw out the greatest immediate profit, without any concern for other factors.

At a certain point, the spiritual death of inwardly parched and withered subjects becomes even the physical death of the planet itself. The uninhibited exploitation of natural resources leads to the most varied forms of pollution of the air, water, and soil, radioactive, thermal, acoustic, and food pollution, that together threaten the survival of the earth, condemned to a slow inexorable degradation, if remedies are not taken soon. 

Perception of the spiritual truth that the wages of sin is death is no longer limited to particular discernment through interior maturation: now, this truth has gained everyone’s attention in the most actual, objective and tangible way. A kind of “casting out nines!”

16. Why the cross?

Christianity is a faith requiring humble allegiance, but also discernment. A believer finds divine content, expressed in human language. Every language is linked to a culture, and every culture has its own historical evolution. Therefore a formulation that may find enthusiastic support today may appear hackneyed and trite tomorrow. 

It is beneficial to receive the substance of Christianity, which intends to be the revelation of God, with trusting abandon; however, as far as form is concerned, it is much less beneficial to take it literally in its entirety, including in it every detail of its “human too human”. 

Without prejudice to the substance of the act of faith, in order to grasp the true meaning of Christianity it is right to interpret it in terms of a religious and mystical experience which is gained slightly more deeply at first hand. 

I believe a similar criterion applies especially in the face of questions such as: “Why was Christ born and why did he live among us?” “Why did he die on the cross?” “What is the meaning of the cross in Christianity?” “What is the meaning of sacrifice in Christianity?” 

	 Now we have to come to deal with a series of interpretations, which are clearly linked to cultures of other times, and which must certainly be remembered with interest and respect; however, I would say they should not be regretted much, if it is true that we are coming out of them as “struggling ashore out of the wide ocean”, to borrow the expression from the Poet or, if you prefer, out of the forest and into free heavens. 


An interpretation which is certainly traditional and which, however, seems to be a bit dated is the following: Jesus, the God-Man, the human being in which the very infinite God becomes incarnate, comes to suffer a death penalty to redeem a sin which people committed offending God infinitely. 

There is the idea of a sin which you pay for with the death penalty: with that capital punishment which was once deemed right and proper and was meted out to all and sundry without a second thought, whereas today inflicting it has become ever more repugnant and has gradually disappeared from state legislations. 

An infinite sin means infinite punishment, which only an infinite Being can redeem. And why? To give satisfaction to the wounded pride of God, who, being perfectly just, brings his justice to bear requiring adequate reparation. Otherwise his honour would be at stake.

What kind of God is a God who does not bring his authority to bear? A God which does not mete out adequate punishment? And what sort of justice is it if guilt were not to be offset by a sentence of such proportions as to rebalance the scales? 

Of course, when we say that God is our Father and Mother, then the precise ruthless exercise of similar justice, such accounting of punishment, cannot but clash with fatherly and especially motherly love, which is completely different, indeed opposite. 

Unfortunately many are the children who disobey their parents and fail to respect them. Let us try then to imagine a father, and especially a mother, playing the game of justice and requiring that a certain type of guilt be repaid by a given reparation. But a mother and father worthy of such appellations wish their son the best: nothing else really! 

His best includes his correction, which may also require resorting to some appropriately strict corrective means; punishment, however, is never an end in itself, it is never conceived as retribution of guilt, or of mischief, to bring the famous scales back into balance. Only insane or maniac parents may be fond of such a sad game. After the master-father the figure of a judge-father would only enrich a gallery of portraits, which is already quite full, of degenerated human characters. 

In the relationship between parent and child, or between God and his creature, any abuse, or even mere use, of justicialist calculations finds its clearest challenge in the evangelical parable of the prodigal son. After that the question, even though in pharisaic terms may remain open indefinitely, in Christian terms is decidedly closed. 

Not to mention the gruesome episodes which a certain tradition associates to it. Death penalty, the lex talionis, an eye for an eye a tooth for a tooth, slaughtered calves, bloody sacrifices, plenty of bloodshed. I believe that getting entangled and enmeshed in such a whirl of ideas holds us prisoners of a decidedly barbarian mentality. 

Of course those are the ways in which people in other times, in ferocious yet poetical ages, interpreted Christianity itself. There are strong and meaningful images, which perhaps should not be abandoned completely only to be replaced by a language which is more exact, but dull and soulless. 

Let us continue to use certain archaic images, considering them symbols, rather than language to be taken literally, that may beguile us with its suggestions to such an extent as to give rise to a mix-up of concepts and contents that may deceive us. 

We may dress up as ancient Jews if we have to play parts as actors and extras in a biblical drama, but it is really better not to play the part of the ancient Jews to the bitter end, to continue to see everything with their eyes, as the orthodox Jews dressed in black are accustomed to do or possibly as those who say that the world has existed for about six thousand years as this can be inferred from the Bible! 

Let us speak of sacrifice and the cross, but with a more precise reference to those basic Christian ideas which clarify its Christian meaning, which ought not to be confused with associations of ideas of a different origin and with a different meaning. 

In its very essence Christianity is basically love. At the first origin of everything, God is Love. He is the one who creates on a love impulse and he is the first one to love his creation. And He loves it infinitely, as everything is infinite in Him. 

And it is again for love that God becomes incarnate, to restore the creation degraded by sin and to lead it effectively to its perfecting fullness. 

God becomes man so that man may become God and glorify the whole creation, turning its very matter into a conduit of the highest spirituality. 

Love is a gift. A Loving God is an infinite gift. A God that becomes incarnate realises his potential as divine Man moved by that love without limits that spurs him to total self-sacrifice. A God incarnate loves unconditionally and offers himself completely, unlimitedly. 

Paraphrasing the apostle Paul one can say: the God incarnate, having the form of God, does not believe that being like God is prey or plunder (or something to be received with greed and to indulge in egoistically); on the contrary he becomes empty taking on the form of a slave, in a spirit of total service. Therefore he appears in the guise of a man. And, as such, he becomes obedient till his death on the cross (Phil 2, 6-8). 

The utmost, the climax of self-oblation is sacrificing one’s life, in the most painful and shameful death, in total abasement. 

Anything one deprives oneself of by offering it to God, so that He can take possession of it and use it personally, renders that thing “sacred”, it “makes it sacred”, it is sacrum facere, it is sacrifice. 

The God-Man who in self-oblation offers himself to his divine Father sacrifices his whole humanity to him. He no longer has his own will, he has no longer "sensitive inclinations" linked to his human nature, he no longer has egotism, he has overcome every selfishness and egocentrism and any form of attachment. 

Rather than an absolute value in itself, the cross is the maximum expression of God’s love and, in God, of the love for creation and his human brothers. The primum, the absolute is Love: that love which realises its potential and is validated and confirmed in offering oneself up and reaches its highest point in self-sacrifice. 

It is God who loves us first. Our love for Him is the right human response, something we owe Him and which is suitable. 

Those who love God live according to the Spirit; whereas living according to the flesh, that is to say according to the impulses of sensitive nature, means humouring our own egotism. 

Saint Paul says that "PRIVATE "TYPE=PICT;ALT=Or spirit"to set the mind on the flesh is death, but to set the mind on the Spirit is life and peace". Indeed, the apostle goes on to say, PRIVATE "TYPE=PICT;ALT=Or spirit""the mind that is set on the flesh is hostile to God; it does not submit to God’s law - indeed it cannot, 8and those who are in the flesh cannot please God" (Rom 8, 6-8). 

Living according to the Spirit means taking on an attitude of oblation towards God, to strengthen it, increase it, and turn it into that total and perfect oblation of which Christ is the highest paragon. 

Let us now go back to ask ourselves why Christ came to live among us. Let us consider that classic answer we mentioned above, which can be summed up in the following words: “Christ came among us to pay for our sin, so as to offer the right expiation required by an infinite sin which had offended God infinitely. Only the death on the cross of the God-Man could satisfy divine justice”. 

Our personal impressions are only worth so much. Yet the fact that people like us, however imperfect in their sensitivity and formation, somehow have a bad impression is certainly not a good sign. So I take the liberty to say that I have the very strong impression that the one we have just given is the most limiting and obtuse answer that might have been conceived, the most arid and squalid and devoid of spiritual meaning: such an answer seems to result not so much from a deep mystical experience, but rather from an almost maniac warping of a legalistic mentality (and as such – we can add this comment too – not even very cultivated) that has stopped at a decidedly archaic evolutionary stage. 

I do not in any way mean to say that the above interpretation is in its essence completely negative. Even in its most unfortunate legalistic terms, it manages to convey divine transcendence, the incommensurability between man and God, the need for God himself to become incarnate in man to bridge that chasm. 

We cherish all traditions, including those whose maintenance would prove to be intolerable. We can keep certain definitions of the past, as well as certain powerful and meaningful images, at least as reference points. 

It bears repeating that what is important is not to take them literally, not to stop at them as if they were the final part of the discourse, but to learn to look through them with the eyes of the Spirit. 

Let us re-read a passage of the Letter to the Romans: (8, 2-4): "…The law of the Spirit of life in Christ Jesus has set you free from the law of sin and of death. For God has done what the law, weakened by the flesh, could not do: by sending his own Son in the likeness of sinful flesh, and to deal with sin, he condemned sin in the flesh,PRIVATE "TYPE=PICT;ALT=Or and as a sin offering" so that the just requirement of the law might be fulfilled in us, who walk not according to the flesh but according to the Spirit". PRIVATE "TYPE=PICT;ALT=Or spirit" 

There is no doubt that this is a “sentence”, with an evident use of the language of criminal justice, which must have made the mouth of some jurists water, and even of some conceptualising jurists-theologians who are more numerous than the stars in the sky. However this summary juridical comparison breathes in an entirely spiritual atmosphere and it is as if it were overwhelmed by it. 

But let us go back to the question why Christ came among us. Let us hear his reply. 

"For this I was born", says Jesus in the Gospel of John (18, 37), “and for this I came into the world, to testify to the truth". And he added: "Everyone who belongs to the truth listens to my voice". Again the Gospel of John, right at the beginning (ch. 1), speaks of a Word of God, where there is that “life” which is "the light of all people". He himself is "the true light, which enlightens everyone". He came into the world, but the world did not recognise him. But the people who recognised him were endowed by the Son of God with the power of becoming themselves Children of God.In his becoming incarnate in men the divine Word revealed itself "full of grace and truth" (see. . . From this “fullness" we have “received” all those who have welcomed him. Therefore, if "the law indeed was given through Moses; grace and truth came through Jesus Christ", Jesus is the first to open a new road, that leads those who wish to travel it following him to an infinite destination. He offers himself as the first born among many brothers, all heirs to God and co-heirs to Christ, who are all called upon to become one with him as he is with his Father. 

And therefore, as Christ testifies to the Truth, the divine Truth which becomes incarnate in him, we too must bear witness. Bearing witness is living according to the Spirit fully. No longer according to the flesh, which must be crucified in us, as was crucified in Christ. 

The old man who is in us must die. The initiation death of the old man must occur in any case. The flesh is killed in us whether we are killed literally as martyrs or if the circumstances force us to offer our life in a different way, committing us to a long life of work and – why not – a meditative and tranquil life. 

Let us remember the evangelical saying that those who want to save their life will lose it. On the contrary the true Christian renounces his carnal existence in offering it. 

If we are true Christians to the core, whether we live or die, we offer our lives to the Lord. We offer ourselves to him totally, willing to shed our blood, if necessary, to suffer death with that courage which we may normally lack, but that he himself promised he would give us when we need it to bear witness properly. 

Jesus testified, just as we are now called upon by him to testify in our turn. Testifying is offering our life. Certainly the cross of Christ is the ultimate confirmation of his total self-sacrifice to God, just as dying as a martyr is to the Christian. 

The supreme offer of Jesus Christ was confirmed by the sacrifice of passion and death on the cross which made it perfect. The sacrifice of the Calvary is continuously commemorated and renewed in the holy Mass or the Eucharistic liturgy. 

Things went in such a way that the passion and death of Christ have actually become an exemplary fact which is extremely meaningful. The sacrifice of the Calvary has become the prototype of every martyrdom (according to Greek etymology “martyr” means “witness”). It has also become the prototype of every sacrifice and gift and offer to God, of every form of generosity towards God. 

But is it necessary for all Christians to die as martyrs? Of course not: it depends on the circumstances. 

And was it truly necessary for Christ to be the first one to die on the cross? He himself did not feel the absolute need if it is true that according to Matthew (26, 39-44), he begged his Father to spare him that bitter chalice with mounting insistence and for three times. 

Notwithstanding this every time he added: "Yet, not my will but yours be done". These are words reported by Luke (22, 42), while Matthew (26, 42) reports the following slightly different, but equivalent, words: "My Father, if this cannot pass unless I drink it, your will be done". 

And what is the will of God? That his Son should die at all costs, and in that atrocious way? I really cannot understand how this can be reconciled with the love of a God, unless this is supposed to remain locked in the treasure chest of those famous unfathomable mysteries which one resorts to every time one does not know what to say when confronted with something absurd. 

 Did God want his Son to die on the cross for the prophecies to come true? God certainly knows the future in all its evils and misfortunes, but that does not mean that he decides them. 

I believe it is quite clear that if Jesus died on the cross this happened by the will of people, who, however enlightened by his testimony, did not want to understand him, did not want to be open to him and his message and rejected him. 

Of course, they were blinded by prejudice and this is why Jesus on the cross had the utmost charity to forgive them: "Father, forgive them; for they do not know what they are doing" (Lk 23, 34). But a similar prejudice had more remote roots, if it is true that in three years of preaching Christ had offered such strong and clear testimony. Therefore whether it is guilt or obtuseness or a bit of both, or whether it be different expectations of an armed and triumphant liberator, or other psychological factors, whoever they may be, it is certain that it was the people who wanted the death of Jesus Christ. 

Those very people to whom he had testified wanted the death of Jesus. If those people had accepted Christ they would have certainly let the will of God be done in a much better way. 

"Many are called, but few are chosen", this is what is said in one passage of the Gospel (Mt 22, 14). Jesus had called those men one by one, but each one of them in order to become “chosen”, should have answered positively. Unlike what happens in a human election, one does not become a candidate for a divine election on one’s own initiative, but by complying with God’s initiative. It is God who loves us and calls us first. He calls the “many”, which means all; however those who answer are “few”, so that the call may become a “choice”. * 

It is not just to be “chosen” that one has to reply positively to God’s call, but also to be “from God”. God is revealed to everyone, offers himself to everyone, but only a few make room for him deep within their souls, allowing God to be born in them, to manifest himself in them with a full presence, and allowing them to be born in Him. 

Only the one who opens the shutters of his soul to the divine ray so as to let it in effectively, only he “is from God” and, as such, lets his will be done, lives for him only, and the first thing he does is listen to him: "Whoever is from God hears the words of God" (Jn 8, 47). 

God sent the Messiah among the people to enlighten them, to guide them on the right path and to allow them to go on as far as their destination. He did not necessarily send him to be killed. In order to truly let God’s will be done, the people should have been open to Christ. Those who have done the opposite, those who wrongly accused him and sent him to his death, to such a cruel and shameful death, have certainly acted against God’s will. 

At that point, due to the bad will of certain people, due to their blind fanaticism, due to their foolish resistance to God’s will, there was no way-out of that situation. So at that point the will of the Father could only be that the first Witness of the Christian faith should behave consistently, and setting aside all fears, he should insist in his testimony up to the end. 

What was the alternative, if not disavowal, retraction, abjuration? Could Jesus, the first Witness of the new faith fail his testimony like some of his disciples who withdrew in fear rejecting martyrdom? Could Jesus betray the Father, as Peter denied Jesus before the rooster crowed? 

Of course, if those Jews who sent Jesus to his death had stopped in time, they would have acted well according to God’s will and Jesus would have been saved without any shame, indeed to his full glory, as if he had wrought the greatest of his miracles. 

However, God’s will was brutally disregarded and therefore there was nothing else He could wish for Jesus of Nazareth called Christ, but martyrdom to be suffered with extreme courage, offering himself up totally, for a love going beyond all limits. 

It is certain that God wants the testimony of his “children”, of his “friends” to be accepted everywhere. Once it is accepted with enthusiasm he wants that testimony to bear the best fruit so that it can transform the world radically and extend the kingdom of God everywhere at every level. 

God wants – and we can be sure of that, too – his prophets not to be stoned to death any more, his apostles not to suffer any torment, his faithful not to be persecuted or marginalised. 

God wants the triumph of his kingdom in a situation of peace, in an atmosphere of mutual benevolence and universal harmony, where everyone takes care of one’s own and everyone else’s progress, so that everyone may know the truth, create beauty, do good at the highest degree and even to an infinite extent. 

But at a certain point, right at the advent of God’s kingdom, what will happen to that devotion, to that shedding of carnal desires, to that renouncing every selfishness and egotism, to that initiation death that gave the bloody martyrdom its genuinely profound Christian meaning? There is no doubt that all this will retain its full value. And the same goes for that love that gives meaning to all this As to the rest… no more people crucified or stoned to death, no more people killed for the cause, no more people killed without any reason, no more people bombed, displaced from their homes, no more oppressed, tortured people, no more slaughtered calves, no more bloodshed, no more sadism, nor masochism, nor more gruesome actions or violence of any kind! None of this for God’s sake: a supremely good God wants all this not to happen again. 

To a heroic degree, to an extent of the utmost generosity offering oneself up to God is forever. When there are neither enemies nor fights, when every sword is turned into a plough, that will be the new world where offering oneself up to God might occur in the direction that God wants: in the supreme commitment to achieve the heights of ultimate perfection. The divine incarnation is a historical collective process 

Christ is not only Jesus the man, but he is God who has become incarnated within him, he is the history of salvation that comes before him, and the disciples that carry it on, and all men that grow in him to reach at least his stature; he is “all God’s sons” that will accompany him on his return and together with him will bring the light and fire of judgement on earth, in the face of which all falsehood will be fail; the entire humanity is at last redeemed and transformed in him; the entire cosmos is glorified in him. 

Created in the likeness of God, men have been part of divine nature from the very beginning, they are divine creatures. Therefore, in the same way, men have had the mission of sanctifying the world, of deifying it, from the very beginning. 

Therefore, all of us, just as men, have had a part in incarnation from the very beginning. However, incarnation reaches its highest most suitable expression in Christ; furthermore, through him in the men that will grow in him to his stature; and finally, by means of these, in the glorified cosmos. 

Having had the responsibility of deifying the world, men have failed because of their weakness. It is therefore necessary that the imperfect incarnation that denotes the beginning of God in the human race is integrated and strengthened by its perfect and full incarnation. It is the one that comes to pass when the history of salvation leads to the advent of Jesus Christ. And it is within Christ that we have all been called to grow until we reach his stature, until the entire reality has been deified on all levels. 

One may well wonder how the non circumscribed incarnation in Jesus Christ could reconcile itself with the Christian doctrine, and rather, how incarnation could begin with the first men. In any case, it is clear that the first incarnation would only be so in an extremely imperfect and broadly speaking sense. Let us say once more: in an undeveloped, initial, embryonic, prefigurative sense. 

It is Latin theology that conceives man as pure nature, to which grace is to be joined. 

On the other hand, the more traditional theology, that is closer to patristic, of the Eastern churches, conceives man as having been given grace and as part of divine nature from the beginning of his existence. From the beginning, the Divinity itself lives deep down within man. From the beginning, a first phase – as imperfect, undeveloped, prefigurative as it likes – of this divine incarnation has come to pass in man, it is then only fulfilled in Christ in the full and literal sense. 

Why does Latin theology speak of human nature that could be left out of grace? It is due, at least in a considerable part, to the prevalence of the Aristotelian logic that scholastic philosophy and theology fully resume after an eclipse of centuries. 

In the Aristotelian logic, the principle of non-contradiction reigns supreme: every reality is itself and therefore it is not a different reality. A is A; A is not Non A. Nature is nature, therefore nature is not grace. Human nature is such, therefore, it is not divine nature. 

In the strictness of the Aristotelian logic, the participatory mentality and logic that in reality saw a continual exchange, a continual interpenetrating between A and Non A, is completely left behind. So Non A, the other from A, although it is different, it is never completely unrelated to it. On the contrary, Non A participates in A. It carries something of it within itself. Therefore, even though it is different, it is similar to it. 

If human nature carries something of divine nature within itself, then in some way or other, even broadly speaking, it undoubtedly incarnates it. Moreover, it is similar to it. The author of the book of Genesis (1, 26-27) expresses himself correctly when he represents God that creates man to his own likeness and resemblance. Here, incarnation seems to lay down its premises. 

Incarnation is a necessary process because it is part of the infinite gift that God gives of Himself to His own creatures. 

Incarnation in men and in the world is to deify entire creation, it is to totally devote oneself to creation. However, total devotion of the Creator to His creatures has already always been in the logic of creation. 

Even if the first men (Adam and Eve, or anything else in their place) had not sinned, incarnation would have happened all the same, exactly with the ultimate indispensable aim of deifying men and all realities according to the divine logic of the infinite gift of oneself. 

In the beginning, the only consciousness was the divine one. That God's way of being, therefore, according to which He is the eternal, absolute Consciousness of all things and events, is to be identified with the second Person of the Trinity. At a certain point in the evolution of the cosmos, conscious beings appear on earth: men. Nothing can stop us from declaring that in some way the divine Consciousness, God's second Person, which is the divine Personality of Jesus Christ, is incarnated in human beings. Nothing can stop us from declaring that in some way, from the first advent of the human race, all men have been the incarnation of God, even in an imperfect, initial, undeveloped and broadly speaking sense. 

The incarnation of God in every man is yet to be considered in a different perspective. Christ, the prophets, the apostles of all religions with women and men of religion in general are the promoters of sanctification. However, one must not forget that different but complementary forms of the imitation of God are given in science, in technology, in art, in work, in social activities, in every commitment to improve human condition. 

If such activities have their most well-deserving exponents at the highest levels, on the other hand one can say that every man and woman contributes in one way or another even if minimally. Every human being is a promoter of humanism. 

Humanism imitates God: at least, science pursues divine omniscience, just as technology, including the psychic techniques, pursue divine almightiness, just as art tends to at least emulate divine creativity. Therefore, one can truly say that humanism contributes in raising man to Divinity, it co-operates in the deifying of man and therefore completes the kingdom of God. 

By going back to the conclusion we came to shortly before, we can say that all men are, broadly speaking, the incarnation of God in this world: in a sense that was defined as imperfect and undeveloped, but, that can now in addition, be defined complementary. 

17. The Resurrection and Ascension of Christ 

figure of the universal Resurrection and Ascension 

Christ resurrected and then ascended to heaven is the anticipation and figure of all men's final destiny. 

With the universal resurrection, we will all regain our full humanity. 

Nevertheless, not to remain on a human level, but to rise to the divine life itself. 

The fullness of man and the divine will thus complete each other in the highest perfection. 

18. The Virgin Mary as the figure

 of sanctified humanity

Very often Mariology has somehow lost contact with the figure of Mary of Nazareth in its historical concreteness to develop in a more abstract and aprioristic fashion. Some theologians deplore this state of affairs and even though as a mariologist I am not an authority I feel I could deplore this too. 

All in all, however, I think that not even this doctrinal elaboration decoupled from the spare biography of the mother of Jesus may be harmful: as a matter of fact it has meant that the theological speculation of working out a doctrine of the Church (of which Mary is a figure) is freer, so that it can better emphasize the role of the human beside the divine. 

What should then be the personal story of Mary in more concrete terms is a problem whose solution should be entrusted to historians rather than theologians. Now if historians were to find an incontrovertible document denying certain theological affirmations as actual truths, I am sure that I would not lose my faith because of that! 

Whether Mary had more children in addition to Jesus is something that can be discussed, as the interpretation given to certain expressions relating to Jesus’ “brothers” are far from clear and unambiguous (Mt 12, 46-50; 13, 55-56; Mk 3, 31-35; 6, 3; Lk 8, 19-21; Jn 2, 12; 7, 2-10; Acts 1, 14; Gal 1, 19; 1 Cor 9, 5). 

I suggested an example and I shall limit myself to suggesting one more: Mary’s assumption into heaven with her very physical body. In the Scripture there is hardly any mention of it, whether direct or indirect. The same goes for the first three centuries of the Christian era. Such an extensive lack of information may give rise to some doubt as to whether the assumption of Mary of Nazareth did actually occur as a historical fact. 

I must confess that I am much less interested in the actual account of facts than in its meaning: that is to say the sense that certain dogmatic statements may have in mystical, theological and even metaphysical terms. It is precisely in this light that I shall try to make a few remarks, starting with a brief comparison of what Jesus and Mary stand for. 

Christ is God which is incarnated in the man Jesus of Nazareth. But he is not just that: he is the “first born of many brothers” (Rom 8, 29) who are “co-heirs” with him (Rom 8, 17), who is the head of a mystical body formed by numberless people who all grow in him until they reach his stature (Eph 4, 11-16), Jesus is also the image of what each one of us humans may become in him; he expresses what we all become when our deification is complete. 

 While Jesus, God incarnate, is the figure of the divine which is incarnated in us, the Virgin Mary “full of grace”, “blessed among women”, is the figure of our human trait which is sanctified. 

The virginity of Mary first of all means that Jesus is the son of God in a full sense: a pure miracle of God, which we find in the Old Testament in figures such as Isaac and Samson, created by God against all human hope (Gen 21, 1-7, e Judg, ch. 13). Thus the virginity of Mary enhances divine transcendence and the free nature of incarnation. 

“Mary is a virgin”, says the new Catechism of the Catholic Church (506), “because its virginity is the sign of her faith ‘which was not altered by any doubt’ and her total abandon to the will of God” (see also Lumen Gentium, 63). It seems to me that the virginity of Mary in this sense expresses her willingness to say “yes” to the divine project, as expressed in her answer to the angel: “Here am I, the servant of the servants of the Lord; let it be with me according to your word” (Lk 1, 38). 

The virginity of Mary also seems to express her poverty of spirit and humility and willingness, her forgetting herself to make room only for God in her heart. 

Finally, it seems to express her being silent and remaining in the background, her discretion: whereas many of her worshippers are quite indiscrete, they speak a bit too much about her and place her right at the centre of cult, almost in the place of God and often turn her into an idol: which is certainly something she does not like if she is truly the same person we meet in the Gospels. 

Virginity is purity, it is willingness to become a saint. Mary is the immaculate heart of the Church. This is made up of sinners, aiming at sanctity, who more or less try to achieve it. But in its core, in its heart, where the Trinity and Christ dwell, the Church already is “completely holy” it already is panaghia. Thus Mary, always a virgin, is defined with a Greek term: Panaghia, completely holy. 

It is true that the saints are the great mediators between God and the human kind, in Christ. As far as her sanctity is concerned, that is to say her assimilation to Jesus, the Church too mediates the invisible action of Christ. Therefore she too is a co-redeemer. Mediator and co-redeemer are two titles attributed to Mary in a specific and excellent way. 

In her role as Mary the mediator and co-redeemer there is an affirmation of the corresponding role of the Church not just as the visible and professing Church, but the invisible Church which includes all men of good will. 

God is incarnated in humanity turning it into a Church: if not immediately in action, at least as potential to become a Church, and ever more so in time. One could say that in Mary, mother of God incarnate, the place of humanity where God is incarnated, the role of the human becomes much more evident. 

The role of mediation and co-redemption is potentially entrusted more generally to the whole of humanity. Even if it is true that many are (called), few are (chosen).

 And not just the Church and humanity, but each one of us is called upon to cooperate with Christ, to be his bearer: each one of us is called upon by him to mediate and co-redeem. 

The Church is the mother of God incarnate, which is born within her in the form of the sacrament every time that the Eucharist is celebrated, thus perpetuating his presence. As a figure of the Church, Mary is the mother not just of Jesus the man, but of the God Who is incarnated in him, of the God he himself is. In this sense Mary is teotòkos, mother of God. 

Yet every person is called upon to become the mother of God: everyone is led to have God’s presence be borne within themselves, nurturing that presence with good actions and thoughts. On the contrary, it is sin which violates and undermines such presence and possibly kills it. What truly crucifies God within us up to the point where its presence is stifled is mortal sin. Even as the mother of God, Mary is a figure not just of the Church but of each individual soul.
That God who creates us, from Whom all things derive and is at once our ultimate goal and Who in the end will establish His kingdom over all things, that very God is 

born among us in a manger and dies on a cross killed by our sin; and yet He resurrects in each one of us to deify us. 

That absolute and potentially almighty God, who is still “emptied” (its kénosis or “emptying”) and fragile in his incarnation is entrusted to His Mother, is entrusted to the Church and is entrusted to each one of us. 

 He is often portrayed in his mother’s arms, who, as we said, symbolizes the Church and symbolizes each soul. Yet each soul is called upon to become the mother of that God. It is a beautiful and sublime thing to hold this Child God in one’s arms, as the Madonna does, or on one’s shoulders as St. Christopher. And it is a great responsibility each one of us is entrusted with. 

At the end of her earthly life Mary is assumed into heaven. The divine Ascension of Jesus and the human Assumption of Mary are similar events. Jesus, the incarnate God, rises to heaven by his own virtue. Mary, the human figure and woman par excellence, the figure of humanity which becomes the Church, does not rise by her own virtue, but is assumed: she is assumed into heaven by divine grace. Mary is assumed into heaven with that body which symbolizes all her human nature. In this respect, too, Mary is an image of humanity, which God rescues from perdition through His incarnation, and assumes her along with everything that we may collectively call the kingdom of man, humanism. So the corporeal Assumption of the Virgin Mary anticipates the assumption into heaven, into the kingdom of God, of that humanism which encompasses all the fruits of human efforts in the most diverse sectors where truth, beauty and the good are pursued: in art, science, economics and technology, in the endeavour to transform society. The sweet virginal image of Mary, who precedes us in our journey to heaven, contains everything we are in our most intimate and true potential being. So in her troubled earthly life Mary is a model of sanctity for us. And in her celestial assumption she expresses our ultimate destination: she represents everything we are called upon to be, as individuals, as a Church, as redeemed human kind. Humanism enters the kingdom of God 

The ascension (or assumption) to heaven follows the resurrection of the entire human race. We will be ascended in body, the visible expression of fully recovered humanity. With the universal resurrection and the universal ascension to heaven, our entire humanism will enter the kingdom of God, to integrate heaven with earth and enrich creation with the fruits of creativity of every creature. 

At the final end of the creative process, every creature will be able to say that he has not restricted himself to deserving heaven to receive it passively, but that he has co-operated in building it. 

19. The cosmos and the same matter await deification 

The whole creation is anxiously awaiting the final events because not only our being as men will be glorified or rather, deified at all levels, but so too will the common extension of our humanity, which is the cosmos. 

If bread and wine can become the body and blood of Jesus Christ and his humanity and even divinity, then in the end there is nothing to prevent every matter from being glorified and rather, deified in the same way as every expression of the spirit. 

If God, in Christ, becomes man so that man can become God, if God in Christ becomes soul and body and matter together, this means that also matter is destined for deification. 

20. Real eternity and “bad” eternity 

Hegel speaks of a “bad infinity”, and we, by borrowing this adjective to broaden it, can speak of a "bad eternity". It would be eternity conceived as a time that continues to last without end. 

Time ages and tires and consumes, until exhaustion. Not for anything, the patriarchs of the Bible were not at a certain point "sated with days" (as Abraham in Gen. 25, 8; Jacob in Gen. 35, 29). 

From a book of eighteenth century anecdotes, I quote this dream, from memory, that a certain Frenchman of that epoch told he had: “Last night I dreamed that I was in heaven. In front of a select audience, someone was playing sublime music on the violoncello. Then another, that was just as celestial. Then a third, a fourth and so on. At a certain point I turned round and asked a gentleman who was behind me: "Does it last for long?" "Oh yes," he replied, “For eternity ”. 

Eternity is not an endless extension of the duration of time. Everything turns into a one and only instant, but in an instant that does not change. In a full, perfect instant, that therefore does not need any instant to follow, neither does it aim at it in any way, nor does it pose any problems. 

21. The eternal Consciousness 

 that places all things into being 

 in temporal succession 

 includes all human consciousnesses 

 that are becoming 

 and flow into That in the end 

Time is contained in eternity like the pages bound in a volume. There is no time outside eternity. Neither are there any loose pages outside the Great Book of Being, the unique, absolute. 

The Consciousness that places into being all things and all events can only be one that is all-inclusive of all space and all time, unchangeable, eternal, absolute. 

For this reason, the absolute Consciousness must integrate and include the single becoming consciousnesses: in other words, the consciousnesses of single men, each one of which is different from the other, is in some way separate, and becomes and develops through time. 

In order for the total Consciousness to include the single human becoming consciousnesses, it is necessary for them to turn into That. They can only do it by flowing in it like many rivers into a common estuary. 

Once they have become total Consciousness, the single consciousness can go back over the path already taken not only by it, but by all the other limited and becoming human consciousnesses. Therefore, from its eternal dimension, the absolute Consciousness places into being the temporal consciousnesses also in their own succession, imperfection and solitude. 

22. For a geometry of the point 
Every point is different from another point because there is a line, which interposes between the two, or also a system of lines from which flat and solid figures originate, so that the two points can lie on the same plane or on different planes. 

In the absence of lines, all the points would coincide. It is what one has in the meta-space dimension, where lines and systems of lines are exceeded. The same can be said of the points of the temporal succession or subsequent moments. 

In a dimension in which the intermediate successions are exceeded, all the instants coincide. It is the coinciding itself of all instants in the dimension of eternity. 

There is a dimension that we can call spatial, in which the various points are different and more or less far from one another and there is a meta-spatial dimension, where all the points coincide. There is a temporal dimension, where all the points of time or instants are different and subsequent; and there is a meta-temporal dimension, in which all the instants coincide in a one and only eternal instant. Every point of space can participate in the spatial dimension and with that of the meta-spatial; just like every instant can participate in the temporal dimension as well as in the meta-temporal, eternal one.

23. We are isolated and unheeded only in appearance 

We believe to be alone, and yet how many invisible companions do we have around us! 

We believe that nobody listens to us, and nevertheless we can say that really everybody listens to us, at least those from the future. They listen to us from different times, although contemporary in the dimension of eternity. They are the future times, in which each one, having widened his own consciousness limitlessly, will have become aware also of us and will pay us all his attention. Everybody knows us from these future times, they fully sympathise with us, they listen to us with all their minds and hearts. By projecting ourselves into that future, we can converse with each one of them also from the present. 

24. We are always remembered by our loved ones 

He who loves has the living desire to be thought of. On this earth, it is only possible up to a certain point. If each one of us were to concentrate all his attention on his loved one all the time, he would be obstructed in his own actions, and one could almost wonder if life itself wouldn't come to a standstill! It would therefore be better to postpone the usual pleasant talks, to take them back up again whenever possible: we will think of our loved one a lot, but at due intervals. 

And what happens in the other world? When faced with our loved one who has physically left us, our sensitiveness increases, it becomes susceptible and almost overbearing. We want him/her to be here with us in our lives all the time. But is this also possible? Is our loved one unemployed? Does he/she really have nothing else to do? 

As far as the results of our research is concerned, from our mediumistic interviews, the soul that lands in the other world no longer belongs to earth and it must detach itself as much as possible, so that it can completely ascend into heaven. In other words, that soul must rid itself of all carnality to be fulfilled as a pure spirit; it must rid itself of all egoism, that is of all egocentricity and selfishness, in order to be all and only of God. 

The operation of such releasing from the earth is made enormously easier by the postponement of memories. This is what a soul told us who had been badly treated during its life on earth, but it could not remember who that person was, neither what that other person had done. Why should one then be worried? There is less cause for grudge. Undoubtedly a nice ascetic shortcut! 

Memories are not of course lost: they are only postponed. Postponed until recovering them is no longer dangerous, but can only mean an integration of an already sanctified soul's personality: a goal of further perfection. 

As far as we know, the same soul that has already been disembodied for a long time can intervene in mediumistic sessions, to communicate with relatives and friends that have been left in our world. In these cases, certain essential memories must come back. One is entitled to believe that the entity draws them, at least most of them, from their still living loved ones present. 

There is then the moment in which any man or woman on this earth passes away to the other dimension. And here there is an entire phenomenology of disembodied souls that in the imminence of death, appear at the deathbed as if to receive the dying person on the threshold of the other dimension, to help and comfort him/her. Here too, the recovery of a certain earthly memory appears necessary. 

One then says, that the soul who has recently arrived at the other world, especially after it has accomplished its regenerating sleep, has a strong psychological need to find, among its already deceased loved ones, at least someone whom it was closer to than others, in order to spend some time in his/her company before embarking on the aforesaid very demanding ascetic journey. And so this soul that has already passed away for a longer period of time must, in some way, reassume the ancient memories, at least the most essential ones for that duration of time. 

Therefore, in life of the other dimension, there is an alternation of states in which one remembers and thinks of the loved ones left on earth or newly arrived in heaven, and of other states in which those memories are postponed. 

There is a phenomenon, which is rather similar to that of the alternating personalities in one, same individual. With this difference: on earth the alternating personalities are definitely a pathological phenomenon; whilst in the other world they can be something completely normal and rather necessary. 

Why is it really necessary? To briefly repeat: necessary in order to reconcile the detachment from earth with the need to maintain certain emotional relationships. 

Therefore, one cannot expect our loved one to think of us all the time. On the other hand, that is exactly what he/she can do on a different level: on a level that is no longer related to time, but to eternity. There is, indeed, a dimension in which all events are contemporary: the dimension of eternity. Here, I would like to take a watch as a symbolic symbol. Let us take an enormous watch that only has one hand, which as it goes round, marks the minutes, hours, days, months and years. 

In every watch, each hand has a fixed pivot in the centre. Therefore, whilst one end of the hand passes on from one hour to another and so on, the other end of the hand remains stationary where it is; nevertheless, every position that the moving end assumes is, let's say, contemporary to the immobile eternity of the other end at the centre. 

From one o'clock one passes on to two o'clock and then to three; from Monday one passes on to Tuesday and then to Wednesday and so forth: and nevertheless, one always stays in eternity. 

That future itself is, in eternity, contemporary to our present is a fact proved by phenomena of clairvoyance in future.

When a person accurately forestalls a future event, one can say that the right prediction happened because the subject had assessed the present situation with its obvious potentialities well; or that it happened by pure chance. 

Well, when the prediction turns out to be correct in far too many details, which, in themselves are unpredictable, it is necessary to come to the conclusion that the double explanation proposed is so infinitesimally likely, to border on absolute improbability and virtual impossibility in practice. 

Let us now try and see in what way today can, not of course see, but at least perceive (in a fragmentary and extremely imperfect way) something of tomorrow. By taking the symbolic figure of the enormous cosmic watch once more, from the point in which the hand is moving through Monday, one can perceive something of Tuesday, or Wednesday, etc. In what way? By passing through that centre, which represents eternity. 

Let us imagine that at the centre, (symbol of eternity) there is a mirror, which, for example, reflects Tuesday, in a way that this Tuesday can be seen from Monday (from the Monday that in the dimension of eternity is contemporary). I think that these symbols can be of some help in understanding how one can foreknow the future in the dimension of eternity where the succession of temporal events is all contemporary. 

Such a schematic figure can likewise help us understand how, foreknowing an event, in itself, does not at all mean predetermining it. What happens on Tuesday is present at the same time as what happens on Monday. 

Let us imagine that during Monday, I happen to foreknow Tuesday (or Thursday, or Saturday, it does not matter). Well, I want to avoid saying that I "already" know what "will happen" on that day in the future. In the perspective of that eternal dimension that is contemporary to all times, I prefer to say: today, Monday, I know that this or that "happens" on Tuesday.

What happens on Tuesday could be the result of free decisions, that are only relatively influenced by what happened on Monday, but they are never determined in a mechanistic manner. I can predict certain actions of mine of tomorrow in the sense of predisposing or programming what I myself will do tomorrow. However, here we are talking of actions that are mostly other people's, free actions that I can only predict without being the cause of them. 

From this point of view, Monday can see Tuesday without its seeing necessarily involving any determinism. To a large extent, Tuesday is freely fulfilled by itself. Therefore, during Monday I can see something that happens in an entirely spontaneous and free way during (next, but in a certain way contemporary) Tuesday. I apologise for having repeated myself, but the concept must be well insisted upon for a better clarification. 

Going back to this writing's essential theme, we shall once again ask ourselves the question if we can count on our loved ones' constant memory and thought, or if there is at least a dimension in which this constant thought is possible. The answer and conclusion can be what I am now on the point of putting forward. 

If all moments of the temporal becoming are contemporary with each other, they are obviously contemporary to the one we are now living. The consciousnesses of single individuals evolve through the temporal becoming. Therefore, the moment we are living is also contemporary to the moments in which each individual does not yet understand us, does not love us, does not trust us and misunderstands us in everything, and to the following moments in which they "discover" us and begin to take an interest in us, and finally to the moments in which they are by now perfectly reconciled with us, they understand us and love us to their utmost. Therefore, the moments in which each one thinks of us and the moments in which they do not think of us at all, are contemporary. 

All this means that even while the others are not thinking of us, or worse, are thinking badly of us, there are contemporary moments in the sphere of eternity in which other people's thoughts are turned to us with the utmost loving and intelligent attention. 

We benefit from our loved ones' attention all the time, and not only of them, but the attention of all our new friends that are "just round the corner". Since one day, they will all be our loved ones, when in the kingdom of God we will have a mind that is capable of understanding everything and a heart that is capable of loving all beings. 

That day is the future, for those who live and evolve during time; but in the dimension of eternity, it is well present. And we are in eternity. It is enough that this sense of eternity matures within ourselves, in order to feel alive in the thought and love of God our creator and then on the level of human and angelic creatures, in the thoughts and love of each one of them. 

25. The sadness of living only for oneself 

If I live for the Lord and for my fellow men, I feel that my existence is full. It is sad just to live for oneself. 

Once the initial enthusiasm of a freedom that seemed limitless has passed, the every day existence seems very empty and dreary. 

We are already caught up in the spire of egoism and moral idleness and it becomes more and more difficult to break free. 

If we have not been trained to painstaking dedication from remote times, laziness all too easily takes over in us until it occupies our whole being. 

We had better keep a constant look out for egoistic temptations, without ever dropping ones guard. 

Anyway, we should always be grateful to those who have brought us up to devote ourselves daily to sacrifice, to continual activity, also in prayer and constant thought of Heaven. 

26. Egotism and its antidote 

Me, me, me… there is nobody else but me! The others are mere spectators, at the most figureheads, to whom I can sometimes grant the honour of acting as my stooge. 

One can be something entirely different than selfish; on the contrary, one can be strongly altruistic and nevertheless egocentric. Who am I, if not a little miserable worm of the earth? Who am I, if not dust and ashes? And nevertheless the entire universe continues to go round the humble little worm, whilst every atom of dust and ashes jumps up and down shouting “Me! Me! Me!” 

There are writers who do nothing else but talk about themselves. Great, strong and free minds, yet they are prisoners of the invincible weakness of their chronic Ego-obsession. 

The egocentrism that afflicts the majority of humans finds a corrective in their capacity to take a liking to somebody like themselves: with some character, it does not matter whether you have met them in life, or in a story you have heard told, or in a novel, a play or tragedy, or in a film. We identify ourselves with these characters: all their problems also become ours. In those moments, it is as if we have become estranged from ourselves. 

This is how we start to learn that we are not the only ones in the world. Gradually every undue carrying to extremes of Me faints away. And we end up understanding that in reality we humans, we creation, are all one immense united being. Dismissed Me, long live Us. 

27. Humility of the saints 

 and self-sufficiency of the mediocre people 

Perfectionism can spring from God's intensity of love, that sees a serious sin in even the smallest deficiency or defect of one's own behaviour. Therefore, great saints consider themselves great sinners, not because they are, but due to the living and burning sense of sin that their saintliness has developed in them. 

The sense of one's own inadequacy, and therefore humility, belongs to those who are far ahead, whilst self-satisfaction belongs to mediocre people, who reduce everything to their own small size and way of valuing things and persons. 

In order not to acknowledge my own limits, my defects and my sins, I reduce the Infinite Good itself to my own size. In this way, such self-reduced perfection gives me the illusion of being perfect. This is the real hypocrisy, this is the real blasphemy against the Spirit, that "will not be forgiven", as the Gospel says (Mt. 12, 31), because there is no recovery from such an attitude, or if there is, it will be extremely difficult. 

On one side, the false self-satisfied wise man in the sphere of his very limited objectives; on the opposite side, the sinner, who acknowledges himself as such and strives hard to redeem himself, even if he falls back down every time as if overcome by a force majeure, and nevertheless persists without ever losing heart. How much more noble and worthy of man is this second figure, who is also more positively open to his infinite destination! 

The first sincerity is that which one has with oneself: it is the will to know oneself for who he really is, for who he is in depth and in potential, for who he could become with one's own full fulfilment, for the immense distance there is left to cover. 

The sense of sin is the sense of distance that divides our actual impoverishment from the very highest aim we are destined for. 

28. The attitude of prayer 

Prayer does not at all mean to remind God what He has to do for us, almost as if He were unaware, or aware but absent-minded, or lukewarm towards us, or in need of someone to insist or threaten Him so that he can obtain constant favours. 

Insisting to God means insisting ourselves in our own attitude. 

The attitude in which insisting is useful is that which makes us more receptive. 

Receptive to what? I would say receptive to the gift God constantly makes of Himself, without intermission, like a continual waterfall of grace, and therefore infinitely.

Why does the attitude of prayer make us more receptive? Because we open ourselves to receive, acknowledging the divine grace as the source of that good we want for ourselves.

Prayer is like approaching a spring with our hands joined together to form a kind of bowl, where we can collect a little of the water that flows from it. 

Insisting in prayer allows us to draw more and more and always better. 

29. Prayer and faith 

In order to immediately ban any misunderstanding concerning anything we want to talk about, it will be better to begin with saying what it is not. Even if we want to speak about prayer, it is better to immediately exclude what absolutely, with this name, is not to be understood. It is preliminary cleaning that also completely eliminates any false assumptions. 

In addressing a prayer to God, we could be under the illusion of making Him change His mind, of making Him change His plans. Or perhaps to suggest Him some new idea: something which, who knows, maybe He has not yet thought of. It does not matter: we will always be there to remind Him! 

Another false premise is that God is like an old king surrounded by a crowd of courtiers and petitioners, who, in all that confusion, is no longer capable of remembering us, unless somebody reminds Him. The recommendation will be even more effective if struck at the right time, if the patron who will take care of us is more high-ranking. 

Finally, there are those who in addressing their pleas to God, sound as if they are telling Him: "Remember that You are our Creator. So remember us, who are your creatures, grant us this and that mercy etc." What a nerve to think they can teach God how to be God! Does God really need such a nomenclator, like that gentleman in ancient Rome who went out accompanied by a slave of tenacious memory capable of reminding him of everything, names, situations, needs, problems, troubles and quarrels of everybody he met along the street? 

In the monarchies of times past, by weighing up all his prestige of long years of praiseworthy service, a high-ranking councillor in extremely rare and serious circumstances would have even dared to say to his king: "Remember, sire, that you are the king: therefore act as a king worthy of such name!" This is what many devotees appear to be reminding their God of every five minutes. 

It is very true that the Bible gives us a representation of a God, who in temporal succession, performs different actions, first one, then the other: a God who will and then won't, a God who first of all creates men and animals and then regrets having created them (Gen 6, 5-7), and severely punishes His own chosen ones, but, later on, He reconciles with them and forgives them and takes them back into His grace (Gen 8, 20-22; Isa, ch. 54; Ezek, ch. 16; etc.). 

However, if all this is taken not in its spiritual meaning but just literally, it is part of a way of representing God, that is indeed, highly suggestive as much as you like, but far too human, archaic and bound to the culture of ancient eras. This kind of representation of the Divinity would therefore have become almost antiquated and obsolete in terms of a vision and a more mature sensitiveness. Except, of course, that one does not wish to consider certain expressions like symbols made of poetic images that are not correct but expressive and effective, through which one can happily appreciate a truth that goes beyond them. 

The philosophical and theological analysis of our idea of God does not allow us to conceive Him in any other way then purely simple, absolutely not manifold and therefore not even affected by that subsequent multiplicity that is change through the temporal becoming. God does not change. He does not do this and then that. He does everything together in a one and only moment, which due to the fact that it is not followed by any other different moment, is an eternal moment, it is eternity. 

There is, therefore, no need, and it would not even make sense, for us, to pray to God to change His mind. God does not change His idea, just like He does not change anything. He is perennially Himself. 

A correct metaphysics of God likewise teaches us that He is omniscient. Therefore, He has no need of anyone to remind Him of the things He has to think of doing. 

Another essential attribute of God is His infinity. The infinity of His devotion is included in God's infinite nature. Therefore, it is inappropriate to ask God to devote Himself a little more to us. He already gives us everything. He gives us everything and devotes Himself entirely to us, He reveals all His truth to us, he offers Himself to us in infinite measures in a one and only eternal, unchanging act that is the infinite source of creation, the infinite waterfall of good. 

Therefore, God has already answered all our possible prayers. He has already forgiven all our sins. The important thing is that we know all this, we fulfil it all and we firmly believe in it.

If God gives us everything, if He entirely devotes Himself to us, in what measure do we receive Him? Everything depends on our capacity to receive. It is our lack of receptivity that limits the presence of the living and incarnate God in us. There can also be a lack of receptivity in the realities that surround us. 

An image we adopt of the reality of the world could also be of some help. Let us consider the sun in its powerful, formidable, tremendous brilliance, nevertheless very little of which actually reaches us, particularly in certain conditions. The inclination of the earth's axis increases the surface to heat and therefore the sun's rays that reach us are somewhat – as it were – weakened. Moreover, they are even weaker when they have to pass through the clouds to reach us. 

How does the sun enter our room? Through the windowpanes, that maybe coloured or even a little dirty. Through the shutters that maybe wide open or half-open. If they are closed, the sun does not obviously enter. 

Think: a sun that is so powerful in itself and yet, in showing itself to us earthlings, it is so weak! A sun that we can "kill" by simply lowering our bedroom blinds! 

It is up to us to open the shutters wider and clean the windows. However, this does not mean we can change the course of the clouds, even less the seasonal inclination of the earth’s axis! 

Cleaning the windowpanes can be a good symbol of the necessary purification. Opening the shutters symbolises the opening of invocation and faith. 

Why do we have to invoke? For the simple reason that God is transcendent and unattainable, for us. We cannot put our hands on the Transcendent: we cannot even manipulate it, we cannot evoke it, neither pull it down. To pray means to acknowledge the fact that we can only obtain certain things from God, from His grace. 

Praying is not asking God to change idea, but it means opening ourselves up to Him so that His eternal idea reveals itself in us, develops itself and takes shape in us. In possible measures of course, which is our receptivity capacity: limited, but let us hope, in constant increase. 

It therefore does not concern reminding God to be God, but rather reminding ourselves that He is God and He does it fully and perfectly, that could not be done any better! 

Here is the necessity to invoke, to ask in prayer. The Psalmist says: "call upon me in the day of trouble, / I will deliver you…" (Ps 50, 15). 

And Jesus: "Ask and you will receive…" (Jn 16, 24); "And will not God vindicate his elect, who cry to him day and night? Will he delay long over them?" (Lk 18, 7). 

And Paul: "Pray constantly" (1 Thess 5, 17); "Be constant in prayer" (Rom 12, 12); "Pray at all times in the Spirit, with all prayer and supplication" (Eph 6, 18); "Have no anxiety about anything, but in everything by prayer and supplication with thanksgiving let your requests be made known to God" (Phil 4, 6). 

Even without trusting in the multitude of words, in their quantity as such (Mt 6, 7), prayer must be frequent and continual. A paradigm is the prophetess Anna, she never left the temple, worshipping God day and night, fasting and praying (Lk 2, 37). 

A paradigm is above all Jesus, who went into the wilderness to pray and fast for forty days (Mt 4, 1-2; Mk 1, 12-13; Lk 4, 1-2). Besides, we are reminded of the whole night spent by Jesus on the mountain praying to God (Lk 6, 12), and of other moments in which he went away to pray in solitude (Mt 14, 23; Lk 5, 16). 

For their part, the disciples of Jesus, left by their divine Master ascended to heaven, with one accord persevered in prayer (Acts 1, 14), and they did the same together with many who were baptised following Peter's first public speech (Acts 2, 42). 

Paul does not cease giving thanks for the Christians of Ephesus and remembering them in his prayers (Eph 1, 16). And gives thanks to God in all remembrance of those of Philippi, always in every prayer of his in supplication for all of them (Phil 1, 4). 

James (1, 6) urges to "ask in faith, with no doubting". 

Why must we have faith in asking? The best answer is given to us by the Gospel. Let us hand the word over to Mark (11, 19-24), in the point in which he tells of the apostles passing by in the morning where they saw the fig tree that Jesus had cursed because it bore no fruit, "they saw it withered away to its roots. Then Peter remembered and said to him, 'Master, look! The fig tree which you cursed has withered'. And Jesus answered them, 'Have faith in God. Truly, I say to you, whoever says to this mountain, Be taken up and cast into the sea, and does not doubt in his heart, but believes that what he says will come to pass, it will be done for him. Therefore, I tell you, whatever you ask in prayer, believe that you have received it, and it will be yours'".

In Luke (17, 5-6) we read that "the apostles said to the Lord, 'Increase our faith!' And the Lord said, 'If you had faith as a grain of mustard seed, you could say to this mulberry-tree: Be rooted up, and be planted in the sea! And it would obey you'". 

Matthew narrates (9, 27-30) that, in Capernaum, two blind men followed Jesus crying aloud: "Have mercy on us, Son of David!" Jesus said to them: "Do you believe that I am able to do this?" "Yes, Lord", they answered. Then Jesus touched their eyes, saying: "According to your faith be it done to you!" and "their eyes were opened". 

Still in Capernaum there was a meeting, which took place between Jesus and the centurion, who beseeched him to heal one of his servants, who lay paralysed on his bed in terrible pain. Jesus promised to go to his house to heal him, but the Roman officer answered him: "Lord, I am not worthy to have you come under my roof; but only say the word and my servant will be healed. For I am a man under authority, with soldiers under me; and I say to one: 'Go' and he goes; and to another: 'Come' and he comes, and to my slave 'Do this' and he does it". 

When Jesus heard him, he marvelled and said: "Truly, I say to you, not even in Israel have I found such faith". And to the centurion Jesus said: 'Go; be it done for you as you have believed'". Matthew narrates that the servant was healed at that very moment (Mt 8, 5-13). 

To the Canaanite woman who implored Christ to heal her daughter who was possessed by a demon, Jesus acted as if he would refuse: "I was sent only to the lost sheep of the house of Israel", he told her; and "it is not fair to take the children's bread and throw it to the dogs". The woman said: "Yes, Lord, even the dogs eat the crumbs that fall from their masters' table". Then Jesus answered her: "O woman, great is your faith! Be it done for you as you desire". And in that same moment he daughter was freed and healed (Mt 15, 21-28). 

Here, this concerns a humble faith. Faith in a transcendent Power, in the face of which well suits us humans to acknowledge our powerlessness and smallness. So, we may well say, with the apostle Paul, that we have "treasure in earthen vessels, to show that the transcendent power belongs to God and not us" (2 Cor 4, 7). And we can once more use the apostle's words as our own: "For when I am weak, then I am strong!" (2 Cor 12, 10). Another woman, suffering from a persistent flow of blood, did not dare speak to Christ, probably because of the impurity contracted with that illness (in conformity with the Leviticus, chapters 12 and 15). However, she came up behind him, thinking: "If I only touch his garment, I shall be made well". Jesus turned, and seeing her, he said: "Take heart, daughter! Your faith has made you well" (Mt 9, 20-22). Faith is an attitude which improves our soul, not only, but by nourishing itself from divine grace, it increases our strengths and capacities and so it also shines to the outside, it also tends to influence our surrounding situation and change it for the better.We cannot expect to have everything and immediately from God, to obtain anything instantly. Our capacity to receive is limited and this obviously limits the flow of grace in us. This is then also partially prevented by other factors, which don't depend on our will. Let us not forget that the presence of God, His manifestation, is conditioned both in and around us: it is mortified, or at the worst, crucified and killed. To go back to the image of the sun, as powerful as it is in its own surroundings, it can be weak in shining its rays of light. And we can weaken its light, or, at the worst, cancel it by the simple act of closing the shutters a little or even shutting them hermetically. On certain occasions, we may feel inspired to even ask for a miracle, and it may concern a naive inspiration, that authentically comes from God. However, we cannot always ask for miracles at all costs. Moreover, the miracles themselves partially forestall the triumph of the kingdom of God. We can also say that: nobody's head has ever grown back once he has been beheaded, and neither has a leg grown back after losing it in a bomb explosion or due to an amputation. On certain occasions, we may feel inspired to even ask for a miracle, and it may concern a naive inspiration, that authentically comes from God. However, we cannot always ask for miracles at all costs. Moreover, the miracles themselves partially forestall the triumph of the kingdom of God. We can also say that: nobody's head has ever grown back once he has been beheaded, and neither has a leg grown back after losing it in a bomb explosion or due to an amputation. In addressing his heavenly Father with a prayer, Christ managed to produce authentic miracles, which he felt he could obtain in that given circumstance. "Father, I thank you that you have heard me. I knew that you hear me always… ” (Jn 11, 41-42)On seeing Jesus walking on the lake, Peter got out of his boat on Jesus' request and also started to walk on the water. He did it because Jesus commanded him to do so with his power, like Peter himself had urged him to do. He actually only managed to walk forward a few paces, but the strength of the wind frightened him and beginning to sink he called out: "Lord, save me!" Jesus immediately reached out his hand and caught him (which shows that somehow or other, Peter had managed to walk to the Lord). So, without drowning and held up by the power of Jesus, Peter reached the boat with him. Not without being immediately reproached: "O man of little faith, why did you doubt?" (Mt 14, 22-33). 

There are moments in which Jesus feels requested and supported by his Father to perform a miracle and in which one of his disciples, such as Peter, feels requested and supported by Jesus himself. It is precisely here that faith comes into action. Not when one trusts in the divine help with the aim of performing any arbitrary miracle, disagreeing with the divine will, for the pure sake of demonstrating supernatural powers. This is no longer faith in God: it is "tempting Him", it is “putting Him to the test”. 

Deuteronomy warns us against this kind of action ("You shall not put the Lord your God to the test, as you tested him at Massah", Deut 6, 16). And Jesus, tempted by Satan refused to accomplish this action: "Then the devil took him to the holy city, and set him on the pinnacle of the temple, and said to him: 'If you are the Son of God, throw yourself down; for it is written: He will give his angels charge of you, and / on their hands they will bear you up, / lest you strike your foot against a stone [Ps 91, 11]’. Jesus said to him: 'Again it is written: You shall not tempt the Lord your God. [Deut 6, 16]'" (Mt 4, 5-7). When one asks God for grace of this kind, one should also ask who the real receiver of such a request is, and who the author, the subject, the agent of an eventual positive answer is: if it really is God, or not instead, the devil. f course, God acts at the basis of every act of life like He "who makes his sun rise on the evil and on the good, and sends rain on the just and on the unjust" (Mt 5, 45) and this is how He supports every form of existence. Therefore, He always contributes, in some measure or other, to every negative action, even if it were nothing but to found it in the metaphysic sense. This does not prevent that, in such circumstances, the negative prevails, in contrast with the divine will, which in itself is good. This is why one can undoubtedly say that the granting of a request that contrasts with the divine will comes much more from the devil than it does from God. The believer would therefore do well in letting himself go on the divine initiative only when he feels the effective presence and in the measure of effectiveness that it shows. One must practise in faith and train oneself to gradually increase it, with the gradualness in which sports training proceeds. If I am not able to jump one metre and fifty at my first attempt in the beginning, I will try and jump one metre for the time being. I will gradually learn and perfection my techniques, which will increasingly improve my performance and allow me to jump higher and higher. I will finally arrive at jumping one and half metres and maybe even higher.When one asks God for grace of this kind, one should also ask who the real receiver of such a request is, and who the author, the subject, the agent of an eventual positive answer is: if it really is God, or not instead, the devil. f course, God acts at the basis of every act of life like He "who makes his sun rise on the evil and on the good, and sends rain on the just and on the unjust" (Mt 5, 45) and this is how He supports every form of existence. Therefore, He always contributes, in some measure or other, to every negative action, even if it were nothing but to found it in the metaphysic sense. This does not prevent that, in such circumstances, the negative prevails, in contrast with the divine will, which in itself is good. This is why one can undoubtedly say that the granting of a request that contrasts with the divine will comes much more from the devil than it does from God.The believer would therefore do well in letting himself go on the divine initiative only when he feels the effective presence and in the measure of effectiveness that it shows.One must practise in faith and train oneself to gradually increase it, with the gradualness in which sports training proceeds. If I am not able to jump one metre and fifty at my first attempt in the beginning, I will try and jump one metre for the time being. I will gradually learn and perfection my techniques, which will increasingly improve my performance and allow me to jump higher and higher. I will finally arrive at jumping one and half metres and maybe even higher. 

Prayer and faith are very closely complementary. Praying with faith means preparing oneself for the act of faith, which, as far as it is concerned, is the crucial moment of trusting oneself to God, of handing oneself over to Him, of putting oneself into His hands, to gradually draw every good thing from Him, every grace, every being and value, every science, every creativity, every skill and power, every saintliness: in other words, to draw everything that makes us like God, everything that in the end transforms us into Him. 

The fact that we entrust ourselves in God, on His initiative, does not relieve us from co-operating in it: from working on ourselves, to make ourselves as receptive as possible. 

There are techniques, which are particularly good in helping our concentration. As far as prayer is concerned, it consists of making it constant and continuous, increasingly intense and profound and much better rooted throughout ourselves at every level. This living by prayer will, in the end, transform each one of us into living prayer. The repetition of particular ejaculatory prayers and mantrams could, in this sense, be extremely helpful to us. Psychic techniques could also be then given to impress suggestions in ourselves, which will strengthen our faith to its utmost. 

This is not the place to dwell on the particulars of such practises. It is sufficient to say that they are founded on the principle of temporarily neutralising the critical action that is situated – it seems – in the left hemisphere of our brain, to isolate the right hemisphere and concentrate all conditioning there. This will be focalised to its utmost through the repetition of phrases and the proposal of particularly suggestive images. 

One could say that it concerns self-hypnotic techniques: not hypnotic in the sense that the subject has to undergo them, but exactly, self-hypnotic, autogenous, so that the subject can adopt them and place them freely into action at his own completely independent choice. 

They are human collaboration techniques to a divine initiative, to which the principle and essential role is still due and to which we can do nothing else but entrust ourselves. So that all our co-operation, including every possible technique, is destined to nothing else but assisting and strengthening this kind of trust within ourselves. 

Once our discernment gives us confirmation that we are there before God, we can do nothing else but invoke Him with all our soul, with all our being, to hand ourselves over to Him in complete filial trust. 

Be careful, however: opening the sails to the wind of an inspiration which one genuinely feels as divine, at all events requires a refined sensitiveness and consummate skill. It does not only concern knowing God, but working with Him on the accomplishment of the creation of the universe, for the ultimate triumph of the Kingdom. We therefore feel called to collaborate in the best possible way, using all our skills, committing ourselves completely, with the best possible incisiveness, playing our part in everything and right to the end. 

30. Let us free the content of prayer 

 from trite concepts and obsolete images 

As far as prayer is concerned, common prejudice have made firm, deep roots. There is also a quantity of images in circulation that are certainly suggestive, but naively archaic and definitely anthropomorphic, therefore also misleading. 

The good God, depicted like an old king occupied with many cares and therefore distracted and absent-minded, surrounded by pestering courtiers that confuse and bewilder Him: so that, despite his most sincere benevolence towards us, we need advocates, who, even by working hard, succeed in making our memorials reach 
Him, our urgent requests for help, supporting them with their influential recommendations and also with those of more powerful personages, who have been in turn urgently requested. 

It is a God, who every now and then changes his mind, He regrets having given vent to his wrath against us, He pities us and opportunely guided by our propitiatory and promotional messages, flattered by our compliments, deafened by our complaints, He finally answers us with a beautiful miracle, which motu proprio postpones the already decided laws of nature to fully resettle them just after the grace has been granted. 

Among the anthropomorphic images tinged with the current formulations of prayer, there is the one of a great king, to whom, should be reminded from time to time that he is the king and his subjects expect a behaviour in keeping with his title, that is truly up to his regality. 

"Your Majesty, remember that you are the king, therefore behave as king!” is the kind of admonishment that not even the most daring of the courtiers would dare to utter, and nevertheless, which the most meek and humble of all His believers dares to address to God. 

This archaic conception of prayer that is undoubtedly aged and obsolete, but nevertheless still kept standing, does not take two things into consideration, that our religious and metaphysical sensitiveness is today a lot better prepared to understand and place in a clearer light. 

In the first place, God is not a kind of existent being that belongs to this world, that becomes, evolves, changes idea and expresses himself in a multitude of actions. He is the perfectly simple Absolute and one, who does not change and expresses Himself in a one and only act of infinite self-donation. 

If taken too literally, the images could lead us astray; but once we have accepted a largely symbolical interpretation, they can tell us things that are essentially very important.

They tell us that prayer is necessary for us, due to the fact that we can only obtain certain things by grace. We cannot expect to place our hands on charisms, to capture them, because, compared to us, they are transcendent and therefore unattainable. 

Here, we are no longer in the order of nature, but in the order of grace, that is to say, in free donation of a God who is too far above us for us to be able to reach Him with our human efforts. 

We can only make ourselves receptive and transparent in the face of such a God, putting aside any kind of arrogant behaviour, turning to Him with an attitude of humbleness and invocation, confessing our inadequacy, acknowledging that only He can save us, only He can help us in an effective manner to truly exist according to our most authentic and profound vocation. 

Once we have reminded ourselves who we are, we would do well in not reminding God, who is well aware of it, but in reminding ourselves, who really is our Creator. 

The fact that He really is the King, the absolute Sovereign, is something we should continually remind ourselves of. There is no doubt that He is well up to the situation: but we are the ones who should remember it. 

God is indeed the Sovereign of creation and the Lord of history, because He is the one who places the entire creation into being from nothing for everything. It is indeed Him in person that Everything who gives us everything, that Beginning that is the End, that first Source of all forms of being that gives its sense of being to every reality. 

We can only go down on our knees before such a God to make Him the object of every adoration and invocation. 

And who are the intercessors? They are others that pray for us. Because everyone can also pray for others and for everybody. 

Among the various articles of Christian creed, there is the “Communion of Saints”. This means that we humans are all solid cells in an immense organism, of the same large mystical body, where the work which everyone does in spiritual (or anti-spiritual) terms and in this sense of evolution and involution, is not only of use for himself (or to prejudice him), but for everything, for everybody and for every single person. 

Communion of Saints means, that everyone can pray or pursue an ascesis also in favour of anything else. 

He who is spiritually more evolved can pray with greater efficaciousness, in the sense that he can not only make himself more receptive, but can contribute better in making others more receptive to grace, and this is exactly done through communicating vessels in the collective mystical body. 

That which works is not therefore the courtier's recommendation, but the greater spiritual efforts of he who in the road of saintliness, is more advanced. 

However, the most important thing is the personal commitment of the person concerned. If the latter really wants to grow in grace, if he really wants to carry out the sanctification that the Eastern Christian Church theology frankly calls "deification", he must commit himself in first person in persistent and persevering prayer. 

Why is it necessary to be so persistent? Is it possibly because persistence finds its way to God's heart better, as it does with humans, who very often yield to prayer if only to get rid of the beseeching person? 

Persistence does not find its way to God's heart, but to ours: it digs a channel of communication and gradually widens it, so that grace always flows better through those who make themselves more receptive. 

Jesus discouraged he who prays to confide in the number of words, but personally was immersed in continual prayer. And everything, in the Gospel, urges the good Christian to transform himself in living prayer. 

Perseverance is very useful for this aim, as the experience of real men and women extensively confirms. 

Prayer is a lot less trifle than it seems to those who see it from the outside. The traditional admonishments are also useful, provided that they are far from being fetish and we know how to welcome them for their highly valid profound content. The letter here too kills, the spirit always gives new life. 

31. The miracle: meaning, mechanism and limits 

The miracle does not have to be, necessarily, a prodigious fact. In any case, it is instead a sign of the active presence of God, of the revealing of Himself to men. In a certain manner, the miracle can be defined as God’s signature. 

And as we have already mentioned, there is nothing at all to say that the ordinary, recognisable manifestation of God has to be sensational. At a time when the prophets were persecuted and killed, Elijah hid in a cave on Mount Horeb, when the voice of Yahveh summoned him to come out of hiding to stand before Him. 

“And here is the passage of Yahveh” according to the biblical description. “There was a great, strong wind that shook the mountains and split the rocks before Yahveh: but Yahveh was not in the wind. After the wind came an earthquake: but Yahveh was not in the earthquake. After the earthquake, a fire: but Yahveh was not in the fire. And after the fire, a whisper of a light breath of wind. As soon as he heard this, Elijah covered his face with his cloak, went out and stopped at the entrance of the cave. ” (1 Kings 19, 11-13). 

The voice of God, who speaks to us in our heart of hearts, can only just be perceived by us, so we have to prepare ourselves to listen to it in silence. It is a soft voice that can only be captured by he who has matured a spiritual sensitiveness: discernment. 

It is discernment that one acquires above all by divine inspiration, to which the subject must be and remain receptive. 

God’s revealing of Himself takes place through a human vessel, which acts as a channel and at the same time a filter. 

Therefore, he who prepares himself to discern could always ask himself: faced with the concrete expression of a supposed revelation, in what measures can one recognise the presence of God, of the divine Truth? And on the contrary, in what measures do we find ourselves alone before the “human too human” of human channels through which the divine inspiration passes to communicate? 

The answer can be different, due to everybody’s different spiritual sensitiveness. There is therefore a lack of an objective criterion, which is recognisable by anybody, setting aside the interior formation that not everybody has. 

There are at least two categories of believers, which the lack of that objective criterion, once it has been verified, would certainly throw into crisis. 

The first consists of common believers, who would like to be absolutely sure that God tells them very precise, unequivocal things: God told me exactly… colon and new paragraph, open the inverted commas, this, this and that. What more could one want? One is on sure ground of existential certainties, from which the subject has utmost assurance. 

There are, indeed, subjects who, if they do not feel they have an authoritative guide, decidedly go into a crisis, incapable as they are of managing themselves in an independent manner, I do not mean in the direction that they should give their existence generally speaking, but not even in their small everyday decisions. Among people of this type of mentality there could be authentic saints, but I would like to take the liberty of saying that, on the whole, we are faced with a decidedly immature religiousness. 

The second of these two previously mentioned categories does not consist of followers but of religious leaders. They are the hierarchs of the Church who want the ecclesiastical teaching to appear totally certain and guaranteed, so that once they are sure of this, the believers will completely entrust themselves to it without adding their own interpretations. 

The “free examination” proposed by Martin Luther caused such a strong reaction in Catholicism, that far too many priests of this Church feared like the devil anything that was even remotely similar to such a form of autonomy of the single believer. 

The believers, as the apologetics of the Church maintained, must entrust themselves completely to the teaching of the bishops and the Pope. These have the exclusivity of defining what everybody should believe. 

At this point one is faced with the problem of why a common mortal should completely entrust himself to such an authority. For a precise reason, certain apologists will say: the ecclesiastical authority speaks in the name of God, as it has been entrusted with the divine revelation. 

An ambassador presents his King’s credentials, which certify that he is delegated to represent him and speak in his name. And what are God’s credentials, that can convalidate the Church, and its clergy as its representative to exercise its own teaching with so much authority? What is God’s signature? What is His seal? Precisely, the miracle. 

Why is the miracle God's unequivocal sign? The usual apologetists reply: because it goes beyond any possibility of nature, men and other possible agents that are not God Himself. 

These same apologetics associate miracles to prophecies. In particular, they refer to the prophecies of the Old Testament about the awaited Messiah. Here, in a vision that appears rather limited, they consider the prophecy as precognition, in other words, the advance knowledge of a future event. They say that only the prophets would be able of such precognition, made possible by the divine grace, with the purpose of convalidating the teachings of the Church, which is the expression of the divine revelation. 

As far as this is concerned, the apologetics turn out to be rather insufficiently informed on the phenomenon of precognition, of clairvoyance in the future, which also appears to be obtainable, with a great wealth of detail, by anybody, as long as they are gifted with sensitivity, in a context that more than often has nothing to do with the religious one. 

Let us go back to miracles. As far as they are concerned, we are faced with a large problem: how can we establish the exact limits of that which is a natural phenomenon and where the natural phenomenon ends and the miracle begins, in other words, the direct intervention of the Divinity? 

Do we really know the laws of nature in order to determine the exact boundaries? And are we therefore capable of clearly distinguishing the miracle from the non-miracle? I do not think so. 

The vision of nature that has ruled up until now and that of the one inaugurated by Galileo and developed by Newton, by the light of which positivists and scientists interpret the evolution of living species, denying it the presence of any animating principle, reducing it all to mechanical determinism. 

One has to admit that this kind of vision has allowed for a strict application of the calculation and has therefore turned out to be extremely prolific for the development especially as far as physics, astronomy and chemistry are concerned and in a certain way, also of natural sciences. 

Determinism has proved to be well applicable, with sufficient approximation, on a macroscopic level, but it does stand so much on the level of the immensely small. 

Then the mechanism proves to be even more insufficient in explaining the phenomena of life, as evolution gradually passes onto increasingly complex species, as step by step it passes from purely biological onto psychological and spiritual. 

Paranormal phenomena are systematically ignored by positivistic scientists. Why is this? Psychologically speaking, it can be explained quite well: these phenomena definitely throw determinism into crisis. 

In the paranormal domain, the mind proves to be independent from matter, not only, but it is able of acting directly on itself, moulding it. The phenomena of telepathy and clairvoyance in the present relativize space and the phenomena of clairvoyance in the past and future relativize time and propose a vision of things where all events, even the subsequent ones, appear in a certain way contemporary and coeternal. 

Before drawing definite conclusions on what the laws of nature and man’s natural possibilities with their insuperable limits really are, it is however necessary to study paranormal phenomena thoroughly. 

At a certain point, we discover that nature has really prodigious possibilities. We will certainly be surprised at the really extraordinary nature of certain phenomena. Nevertheless, we will be able to notice that they are not at all free of all laws, but that they happen according to laws that are quite precise and strict, although unexpected. 

By analysing the miracles better, we can further notice that they happen according to the laws themselves of phenomena studied by parapsychology. 

Needless to say, it is not that miracles are necessarily identified with these phenomena. By looking closely, one can above all distinguish two aspects. 

First: the miracle has its own essential factor that is not in the psyche but in the spirit. Man does not produce it with his psychic forces, that are, by definition, human, but God himself, that divine Spirit that lives in the heart of man’s hearts, from where it can mould the psyche itself and through this, the subject’s physical body and therefore the surrounding environment. 

Second: the miracle, performed by God, could be particularly mighty, as the sign of the kingdom of God that comes with might. This does not mean that the manifestation of God has to necessarily be sensational, as previously mentioned. In any case, it should be well understood that the miracle follows its own logic, which is the same logic of the paranormal fact. 

The mind is independent from matter and survives it and knows beyond the limits of space and time, and finally acts on the matter in a direct immediate manner. The mind’s action on matter can be summed up in one word: ideoplasty. 
The mind does not build, like an artisan, his work tools first, and then with them it does not build the pieces to assemble, to put everything together after a succession of partial operations. In the paranormal domain the mind thinks, and during this action gives global shape to the thought realities. The mind proves to be already creative as such. By paraphrasing the expression “Said, done” it is like saying: “Thought, done!” 

If the mind’s action on matter is definable in general as ideoplastic, if we then want to have an idea of how ideoplasty works in detail, it is only necessary to closely inspect the phenomena themselves, of which we will shortly give a brief enumeration. 
We have said that the psyche acts on a human level in parapsychic phenomena, whilst the Spirit, that is God Himself, acts in the paramystic phenomena. The English medium Daniel Dunglas Home, who was an excellent man but not exactly a saint, levitated himself; and I too have taken part in levitations of Demofilo Fidani during mediumistic seances. The fact appears extremely remarkable, especially as it expresses the idea of a control of the spirit over matter. However, in my opinion, the levitation of St. Giuseppe da Copertino reveals a spiritual meaning on a very different level. 

Here the levitation expresses, also in physical terms, the saint’s aspiration to heaven. It then already anticipates from now what, at the end of time, will be a characteristic of the condition of the resurrected: the freedom from any conditionings of matter. 

Something similar can be said of every paramystical phenomenon: stigmata and dermographism, luminosity, odour of sanctity, incombustibility and invulnerability, inanition, prolonged wakefulness, levitation. Here the psyche, moved by the Spirit, operates on the subject’s own body. 

In addition to these phenomena there are those that act, beyond one’s own body, on other people’s body’s, on the surrounding environment, on nature: miraculous healing, multiplication of food, causing of rain and storms and the calming of them, loving domination over animals, even ferocious ones and more generally over the forces of nature. 

In the final act of human history that crowns the entire creative process, the resurrected do indeed recover their old human aspect, but on the level of a corporeity definable as "glorious" or “of light” that can be moulded by the mind and made a vessel that is suitable for the highest spirituality. 

Therefore the resurrected will be able to modify their aspect at will, which will moreover express the luminosity and scent of the spirit; they will then be completely invulnerable, they will have no more need of eating or sleeping, they will not get married, they will no longer be subjected to dying, neither to illnesses, nor to any kind of sufferance, they will rule the environment and the whole universe with the irresistible force of love. 

Due to and in the measure of their prodigious character, the paramystical phenomena count as anticipations of the kingdom of God that is to come and that at the end of time will fully rule entire reality at all levels. 

In the language used by St. Paul, these anticipations are called “first fruits” or also “guarantee” (1 Cor 15, 20; 2 Cor 1, 22). Now the first fruits are always a small part of what, in its own time, will be the full harvest. Therefore, the guarantee is a small part of the price that will later be paid to settle the payment. In the same way, the paramystical facts, prodigious as they are, are still small compared to the universal transformation they herald. 

Here is then, the partial and relative character of the miracle, that does indeed, herald the future transformation but does not yet accomplish it apart from a very small, negligible part in terms of efficacy and yet significant as a symbol. 

Therefore, the miracle appears a symbol, partial anticipation, sign, fruit, announcement of the kingdom of God to come, but certainly not proof of a kingdom that is already in action. When the kingdom is in action everywhere, everything will be a miracle and everything will reveal the dominion of God, it will sanctify His name and happen according to the divine will. 

Having concluded that the ultimate future will see the total and completed triumph of the kingdom of God in the world, can we really say that the kingdom of God will be this world already from today? Or, in other words, can we say that in this world every thing already happens according to the will of God? 

Of course, humans disobey God, they are sinners. However, even by avoiding to speak of the human world to concentrate all our attention on the animal world, can one really conclude that this is the faithful, true expression of the divine will, when one considers the merciless laws that govern it? 

So many of us feel moved when we speak of animals; but let us take a closer look at them, and we cannot avoid noticing how all forms of violence, bullying and overpowering that characterises the relationships between men and their people, tribes and countries, political parties and economic companies and so on are already sadly present in the beings that come before us on the evolutional scale. 

If the kingdom of God is already now “of this world”, if God is really almighty in action, how can the raging of so much evil, so much pain, so much cruelty that even appears to belong to the nature of things, be explained? 

“May God’s will be done ”, we say when faced with all evil, as if the current trend of the world were according to the will of God. This kind of expression could certainly spring from a sincere and profound religiousness, but it sounds so ambiguous when it expresses a passive acceptance of the state of facts! When it expresses the acceptance of every illness and pain, poverty, social alienation, of the infinite forms of injustice and oppression of man caused by man! 

The will of God is very different: and with the advent of His kingdom, every form of evil will disappear. We are called to rebel against evil, except when it is inevitable, except when faced with a winning evil when we can do nothing else but bear with it in a virile and dignified manner, taking it with philosophy or, if you prefer, with a sporting spirit seasoned with a pinch of humour, accepting it as an occasion to practice our patience and charity and maybe even saintliness, welcoming it as something from which we can nevertheless gain something good. 

Although it is very far from ruling the world’s situation, the kingdom of God is a new reality in progress, it is a rich germ of potentiality. This kind of potentiality expresses itself through paranormal phenomena, according to the principle of ideoplasty that shapes and regulates it. 

Ideoplasty is the principle that shapes that which Bergson calls organisation. It is what he counters with fabrication. This is exactly of the craftsman, who, as we have seen, manufactures his tools beforehand and makes the pieces with them, which he subsequently assembles. 

Whereas fabrication is of man, the organisation is of life. One is conscious and rational; the other is instinctive and spontaneous, which is primarily carried out at the unconscious level. 

Both fabrication and organisation find expression in raw material, that opposes resistance. By acting in an ideoplastic manner, the “vital outburst”, the upward impulse of life laboriously opens a road through every obstacle that when it cannot confront it, goes around it. 

Bergson points out: “Life appears to have managed by means of humbleness, making itself very small and very insinuating, going along side roads with the physical and chemical strengths, accepting to accomplish a part of its journey with them...” (B., L’évolution créatrice, 118ª ed., Presses Universitaires de France, Paris 1966, ch. II, pp. 99-100). 

The force of life pushes against material resistance and every involutional tendency with all its creativity, with all its inventiveness. It overcomes and goes around obstacles, it often regresses, but then it recovers its breath and goes on. Bergson adds that what works at each new step, is that "modus vivendi between life and materiality, which is precisely organisation” (ch. III, p. 250). 

I would like to add that every existing being, every “creature”, far from being a devised and planned product of God in all its detail, rather appears to be the result of a game of positive and negative factors, evolutional and involutional, of extreme complexity. 

If there were only two of them, these factors would generate what at school, in physics, we studied as the parallelogram of forces. Needless to say, there are more than only two forces! Therefore, they would generate that which one could call a polygon of forces, if these acted on the same level. On the contrary they are so many and act on many different levels, hence they generate something extremely complex, that can be expressed, although only symbolically, in a more articulated, incomparable geometrical figure. 

Matter of all kinds of involutional forces opposes resistance that restrain the “vital outburst” and clearly show that the power of life, the power of the divine Spirit itself operating in the world, is limited and as if imprisoned. 

Now then, the vital outburst’s limitation and relative impotence in act does not at all exclude that in the end it can triumph completely, bringing creation to its perfective completion. 

In order to express the same concepts in theological terms, one can say that in the present condition the living God, who continues the creation of the universe, appears in His kénosis, in His emptying; He appears limited and let us even say, crucified in His earthly, cosmic and historical manifestation. 

The creatures’ sin could even kill God, not of course in itself in the sphere of His absoluteness, but in His active presence in the world, a presence that in things and through events operates like the germ of a new reality that is still potential, still in the process of formation. 

 Nevertheless, the presence of God is destined to rise again and triumph over every reality. And His almightiness is in the final triumph of the kingdom of God. 

In the present economy, the divine almightiness is not yet in act: it is an embryonic or germinal almightiness. It is a germ that is developing, it is a seed that germinates and grows to finally become a complete adult plant. 

This germinal almightiness of God shows itself in the firstlings, or first fruits of the new condition that it begins to establish and that in the end will shape all things and will be the normal condition of humans, their perfect life. These firstlings are, of course, miracles. 

As a firstling, the miracle still appears to be limited in its possibilities. It proves that it has its tracks, its strict laws that are of course, the ideoplastic laws. 

It is necessary to have an idea of these laws, of this logic: not of course to thoroughly get to the heart of that which is the mystery of the miracle, but at least to have a glimpse of it. 

It is always ideoplasty that explains levitation, just like luminosity, incombustibility, invulnerability, the scents, dermographism and the stigmata. 

It is always thought, that with its creative force, acts on the matter transforming it, making it lighter and finer, so that the subject can walk on water or pass through walls or closed doors or dematerialise itself in a place where it is and re-materialise in another place that is even very far away. 

Therefore, thought can act on the subject body’s matter making it light, invulnerable, mouldable at will, and so on. 

And once again ideoplasty also acts outside the subject’s physical body so that its mind can act directly on other bodies, on other people, on animals and plants and other beings of nature. 

The resurrection of Lazarus (narrated by the Gospel according to John, 11, 1-44) could be explained by an ideoplastic action, which by moving from Jesus, went to perform in a more powerful manner on a corpse infusing life into it. 

One can well assume that seeing as Lazarus’ death was a death that was anything but apparent, a strong mental influence from Christ, even though at a distance, had preserved it from decomposition. As a matter of fact, his divine Friend had learned of Lazarus’ illness also because they had told him about it, but at a later date, two days later in fact, he learned for himself via paranormal means that the sick man had died. Jesus’ intention was to bring Lazarus back to life, therefore it is reasonable to think that he had already prepared the miracle assuring first of all, that his body was not in decomposition. When Jesus ordered those present to move the stone away from the tomb, Martha, the dead man’s sister, was very doubtful and said: “Lord, by this time there will be an odour, for he has been dead four days” (v. 39). One can understand that the conclusion that the corpse was already beginning to smell badly does not come from an ascertainment of fact (since the stone closed well over the entrance), but from a simple argument from analogy: after a few days decomposition is normally already in progress; the person had been dead four days; therefore… 

That a corpse can be preserved from decomposition – how can one suppose that it happened in preparation of that miracle – is a phenomenon that has been ascertained many times in dead people’s tombs of persons deceased in odour of sanctity. 

A wonderful scent can exhale not only from the living body of a saint, but from his actual corpse, even after he has been buried. Not only, but the corpse – without the need of any kind of treatment – can reveal an absence of stiffness, a persistence of heat and blood flow and immunity to natural decomposition, even for a very long period of time, even as long as centuries. 

Let us spontaneously move from the resurrection of Lazarus to that of Christ. However, first of all I would like to examine something about an extreme prodigious fact, which has been mainly ignored, despite being confirmed by evidence gathered with meticulousness and all concordant. I will not however, linger on this, as I can refer back to the study of which I will now relate. 

Vittorio Messori refers to all this in a book whose title, Il Miracolo (The miracle), is followed by the words: Spagna 1840: indagine sul più sconvolgente prodigio mariano (Spain 1640: investigation on the most upsetting Marian prodigy) (Rizzoli, Milan, 4ª ed. 1999). As far as we know, due to the intercession of Virgin Mary of Pilar, the twenty-three year old peasant Miguel Juan Pellicer, from the village of Calanda in Lower Aragona, had his leg given back to him, after it had been broken by a cartwheel and become gangrenous and amputated two years before, four inches below the knee. 

As far as Messori is concerned, el Milagro de los milagros is the strongest and most convincing answer to an old and often renewed objection: nobody has ever had their amputated limb grow back. 

In my opinion, this objection always seems valid, seeing as, up until now, we have not received any suitable reply that could outdo it. The lizard’s tail grows back, although with a structure that is not of bone but rather cartilage; the ripped off or abandoned limbs of prawns and crabs grow back (at least of certain species), but it is not the case of humans. Miracles cannot do everything, they can only operate where there is ideoplasty and within the limits of it. 

Messori ascertains the limits of the miracle well and attributes them to a certain discretion of God, who does not want to “overdo it”: He does not want to dazzle in this way, to force intellects to adhere; he limits Himself to proposing, with limited conspicuousness, that which to be believed requires the commitment of an act of faith by man. What would be left to believe, when the evidence were so incontestable? 

In other words, God can, but does not want to intervene in a too sensational, obvious manner, because He respects man and wishes that also this does something to save himself. I would like to take the liberty of expressing my clear dissent as regards this thesis. 

One says that God could, but does not want to overdo it. But let Him overdo it, if His overdoing means millions less of violent deaths, millions less of people in hospitals or elsewhere suffering for months from atrocious pain at the limit of any capacity of endurance, millions less of innocent people that lie buried and dying under the rubble of an earthquake, millions less of oppressed, alienated, desperate, and poverty stricken people! 

What can be said about he who had the power of saving countless beings (or even only one) from sufferance and dreadful evils, but refrained from doing anything… due to pure discretion? Although I like discretion in the highest degree, I truly would not be capable of appreciating it in this kind of context! 

And so how come there was no divine discretion in the prodigy of Calanda? Is it an exception that confirms the rule? Messori asks himself, to whom, nevertheless, el Gran Milagro gave rise to the impression that it was as if God “had ‘let His hand slip, cancelling that ‘ambivalence’ that is respected everywhere else, in order to preserve the nature of free ‘wager’” (p. 46). 

In compensation, despite the outcry at the time, despite the irreproachable documentation, after almost four centuries, that miracle has become the object of a strange oblivion, perhaps providential in order to re-establish the previously mentioned “ambivalence”. It is what can be concluded by developing the discussion in that logic, which was so eloquently expressed in Messori’s discussion, however, in my opinion – stated with all humility – does not at all seem shareable. 

With regards to what has been gathered from what has just been said, I would pose the problem in different terms: the kingdom of God will of course finally be also of this world, but it is not yet; in today’s economy the divine almightiness is not yet in action, it is only germinal. This results in the miracle being a sign of the kingdom of God to come, not yet of a kingdom that has already come, that is perfect and fully effective at all levels of existence. Therefore, the miracle is also an imperfect thing. 

It is an event that can be defined as natural, in that it involves an ambit where nature opens a window to the Beyond. Moreover, it is a phenomenon that certainly comes from a Beyond, but it expresses itself according to definable modalities, in the broadest sense of the word, as natural and more exactly of the ideoplastic nature that official science ignores and dismisses, without however being able to suppress it. 

That being stated and reaffirmed, I would likewise maintain that the miracle of Calanda is comparable to a paranormal, phenomenon more precisely speaking, paramystical, that proceeds according to the modalities and tracks of ideoplasty. 

I would first and foremost like to point out that it is not appropriate to speak here of “a re-grown leg” (p. 50). Messori himself let this expression slip for a moment, worried as he is of replying to the classic objection that nobody has ever had an amputated limb that has re-grown. However, the illustrious writer and scholar then corrects himself 35 pages later, with the more exact words: “It was not creation, but, if anything, disturbing ‘repair’; not a ‘re-growth’, but rather a ‘re-attachment’. Even if there should have necessarily been ‘creation’ because of the muscles, nerves, skin, tissues, blood vessels that were destroyed during the amputation and in the subsequent, devastating fired cauterisation” (p. 85). 

Therefore, it definitely concerns a re-attached leg. For the traditional respect that Christians have for the body, destined to resurrection, the limb was buried in the cemetery of Real y General Hospital de Nuestra Señora de Gracia in Saragossa, where it had been amputated. The burial site was clearly identifiable, however, in spite of this, there was no sign of the leg when they dug up the site to look for it after the miracle had happened. 

Let us say then that the separated leg had been re-attached and resoldered to the body. It really was the same leg, also judging by the testimony, besides the person concerned, of his parents and his fellow villagers, to whom an Aragonese peasant appeared every day with bare calves, his trousers only covering his legs to the knee. 

However, one could ask oneself, did the leg that had been left buried under ground for two years not become totally putrefied and decomposed in an irreparable manner? At this point, we should remember how human bodies that are buried dead remain non-decomposed even for centuries. This concerned saints, in any case, they stayed non-decomposed by a divine force. 

It has been assumed, I think with a good probability of being true, that Christ’s charismatic power kept Lazarus’ body from decomposing for four days before bringing it back to life. 

As far as Miguel Juan’s amputated and buried leg is concerned, I think one can assume that the same charismatic power attributed to the Most Holy Virgin of Pilar, strengthened by the spiritual vibrations of all the devotion that flourishes around her, had operated so that it kept the limb from decomposing right from the very beginning. 

Needless to say, right from the beginning the young man’s devotion and personal faith must have contributed efficaciously. There is no doubt that he had always constantly kept himself in the “aura” of the Virgin of Pilar, if I may use this word in the difficulty of trying to find a more suitable one. 

First of all we must remember that Miguel Juan had continually fervently invoked the Virgin both before the operation as well as during it between spasms of indescribable physical sufferance. 

Having left the hospital he lived two years in Saragossa collecting alms (with regular permit of the chapter-house) in the chapel of Our Lady of Pilar, beginning every new day with Mass. Every day he would anoint the stump of his leg with oil that he took from the lamp that burnt around the image of the Madonna when the sacristans lowered them to fill them. He insisted on performing this daily application, despite the fact that the doctor was against it, afraid that this moisture would hinder the healing process. 

After two years of mendicancy, he decided to return to his village. It took him a week, sometimes walking with difficulty, most of the time asking for a lift on carts that were going the same way and finally for the last stretch, on the back of a donkey sent by his parents and entrusted to a boy, who was a servant of the house. 

On the night of the 29th March 1640, in which the miracle took place, Miguel Juan’s room had been given to a cavalry soldier of a passing squadron, so he had to sleep on a mattress on the floor next to his parents’ bed. After having said his usual prayers he lay down and fell asleep. 

About half an hour, or a little more, later, his mother entered the bedroom holding an oil lamp to create light and was overcome with wonder when she smelled a strong, very sweet, heavenly scent. She turned to look at her son, who was sleeping covered by a cloak, as he had also had to give his only blanket to the soldier. She looked closely at him and realised that two feet were poking out from under the cloak! She thought for a moment that the light cavalryman had made a mistake and was lying asleep there. So she called her husband who was still in the kitchen. 

They both looked more closely together in the light of the lamp: there was no doubt, the sleeping man was their son, with two legs again. They tried to wake him, but the young man’s sleep was so deep and persistent, that their attempt lasted long enough to recite two credo (prayers were the timers of those times). 

Finally awake, Miguel Juan said that he had dreamed that he was in the chapel of Our Lady of Pilar and as usual was anointing his stump with the oil of those lamps. Before falling asleep, he had said an even more fervent prayer than usual to his celestial Protectress. 

What actually happened? I think two distinct phenomena, that are both reducible in the pattern of ideoplasty. 

First of all the transport of the amputated leg would have taken place, from the place in which it was buried (Saragossa hospital cemetery) to the place where Miguel Juan was fast asleep, or rather in his house in the village of Calanda, situated 118 kilometres away. This would concern a phenomenon of de-materialisation/re-materialisation, which is well known to psychic research. Here, as in telepathy, the fact can also occur at a great distance. 

Then the “re-attachment” of the leg to the rest of the body would have taken place. This kind of re-attachment would have been made easier by the fact that the amputated leg would have not gone into decomposition. It would have likewise been made easier by the fact that ideoplasty can accomplish transformations both on the surface skin of a body as well as inside it. 

For example the stigmata, in other words, the signs of the Passion of Christ, apart from involving the skin’s surface, they can also leave marks on the inside of organs. An autopsy can reveal signs that were made on the inside of the heart thanks to the moulding power of the mental concentration that appears already creative in itself through one’s own intervention. This is the case, for example, of Sister Maria Villani (who died in 1670), in whose heart they found an open wound of the same size and shape of that which the deceased nun had drawn, with her own hand, on a page of her treatise De tribus divinis flammis. 

Centuries before in the heart of St. Clare da Montefalco, they found formations of organic matter in the form of the cross, the scourge, the column, the crown of thorns, three nails, a spear and a sponge. Marco Margnelli reports and completes the news by proposing a table of thirteen cases of internal plastic stigmatisation of the heart, where the tools of the Passion alternated in different ways (M. M., Gente di Dio [People of God], Sugarco, Milan 1988, pp. 25-30). 

In particular states, a subject, such as a medium in trance, can extend his own body or even make it combustible (Thurston, pp. 221-258), or modify the features of his own face, including its change in size, including the sudden appearance of wrinkles or growth of a moustache and beard. The medium, or also another person present at the seance, would therefore take on a completely different aspect to their usual one. It has been said that a fact of this kind would happen with the purpose of allowing the personality of a dead communicant to fully reveal himself even physically as he was during his life on earth. The transformation would stay the same throughout the whole duration of the alleged mediumistic communication. (cfr. E. Bozzano, Transfiguration Phenomena, Publishing House “Luce e Ombra”, Verona 1963, pp.67-97). 

Ideoplasty acts with greater ease and larger results when the subject is in a particular state of consciousness that can be called trance in the broadest sense of the word. Miguel Juan was, in fact, in such a deep sleep that it bordered on the state of trance and maybe it is to be identified with it. This kind of ideoplasty could even – why not? – also operate in accomplishing the re-attachment of an already amputated limb to a man’s living body. Of course, there also needs to be a partial transformation and partial creation of matter: but these are things that ideoplasty can do, as such, in principle, due to its own nature. In healing that can be defined as “psychic” or “spiritual”, there could be a partial reconstruction of tissue. When another tissue of a different type taken from the same organism or that of another animal, is transplanted in a tissue, the transplanted tissue, with time, ends up becoming completely similar to that which forms a new environment of it, as it were: in the first tissue there are, in other words real histological transformations (cfr E. Duchâtel and R. Warcollier, I miracoli della volontà – Sua forza plastica nel corpo umano e fuori di esso (The Miracles of will - Its plastic force in the human body and outside it, Publishing House Europa, Verona 1947, pp. 68-71). 

One can find more created in certain stigmata, like the heads of the nails of the cross, that are definitely not made of iron but of organic material. This concerns many stigmatised people, starting with St. Francis of Assisi (cfr. V. Vezzani, Mistica e metapsichica (Mystics and Metaphysics, SEI, Turin 1958, p. 128). 

As far as I have dared to say up until now about the prodigy of Calanda, nothing can prevent it from being a truly extraordinary, if not unique phenomenon. I have no intention whatsoever of belittling it, but only of showing how, prodigious as it is, the Milagro is still referable to the same mechanism and the logic of ideoplasty, finding here its force, its modality of expression, its factor of efficaciousness and, together, its limit. 

In the prodigy of Calanda ideoplasty operates in stages, therefore, like, on the other hand, it operated, for example, in a certain miracle related by Mark (8, 22-26), where Jesus heals a man who has been blind from birth, in two stages.

Let us read the Gospel narration: “…And he took the blind man by the hand, and led him out of the village and when he had spit on his eyes and laid his hands upon him, he asked him: ‘Do you see anything? And he looked up and said: ‘I see men, but they look like trees, walking’ Then again Jesus laid his hands upon his eyes and he looked intently and was restored and saw everything clearly”.

A sentence from the Archbishop of Saragozza (April 1641), that declares the miraculous nature of the Milagro despite the previously mentioned graduality of which we will speak more of later on, with regard to the blind man of Bethsaida, declares: “He who could be healed with only one word is gradually healed (we are speaking of blindness from birth), to make the depth of human blindness shown, which hardly, and with subsequent steps returns to light, and it shows us His grace, with which he supports every increase of our perfection ”. 

Why can we not much more simply say that the not virtual or germinal, but present and contingent power of Jesus had its limits? Does not Mark say the same (the most realistic of all Evangelists) that Jesus, when faced with the disbelief of his villagers of Nazareth, “could do no mighty work there”, except that he laid his hands of a few sick people and healed them – one can deduce – affected by less serious illnesses? (6, 5). 

As far as Milagro is concerned, the same bishop’s sentence states that, although he had two legs again, “the said Miguel was not immediately able of standing up steadily on his own two feet. The nerves and toes of his foot were contracted and almost useless and he did not feel the normal warmth in his leg, that it looked the colour of a corpse and was not as long and as big as the other one: all things that seem to oppose the essence of the miracle; because it did not happen immediately and because such an imperfect reality did not seem to be able to come from God, who does not know imperfect work” (Messori, pp. 251-252). 

“God”, continues the Archbishop, “would have been more than able of immediately granting Miguel a perfect healing; however, nevertheless, with one miracle he wanted to give him back his leg that was still weak and shorter than the other, and three days later, with another miracle, he wanted its natural colour to extend to the restored leg, the nerves and toes to stretch and spread out and finally become the same as the other leg” (p. 253). 

From the evidence collected, indeed, the strengthening process (which was how the second “miracle” was called) took place slowly and gradually over three days. 

How can we explain such graduality in the work of Who, according to those theologians, would have been able of doing everything together in one moment? Faith inspired the archbishop to give a rather hypothetical answer: this happened, “perhaps, in order to show that it had taken place on praying to the Blessed Virgin of Pilar; as only after the said Miguel had gone to visit her, did his health return to him in its former state, therefore drawing attention to the said Miguel’s faith and devotion and thus favouring [also] both faith and devotion in us” (therewith). 

As we can see, the need to safeguard at all costs God’s present almightiness suggests theologians even the most over elaborate formula to explain that which, in miracles themselves, appears to be a clear limit. 

As a crowning of all this discussion, it is time to pass on to saying something on the resurrection of Christ, always with humility and without claiming to clarify this deep mystery. In an attempt to explain the Resurrection, nothing more than the pure and simple parapsychological mechanism, one can suggest the idea that it consisted of two different operations: a de-materialisation of the corpse and in a subsequent re-materialisation of Jesus’ human aspect in its most tangible form. 

The corpse would have become de-materialised inside the shroud, with such a luminous effect so as to leave the physical features as if printed on the shroud, just like an image is marked on the negative of a photographic plate. 

In a second moment, Jesus’ image would have materialised more than once and on many different occasions with such power so as to by far exceed that which in materialisation one can actually obtain, although in an exceptional way, during mediumistic séances that have taken place in dark rooms or only barely softly lit up. This is how the regenerated corporeal form of Jesus was able to speak, not only, but could be touched, could eat, etc. presenting himself entirely in the concreteness of a living person. 

Needless to say, having said this I do not at all want to say that the resurrection of Christ is reducible to those phenomena of de-materialisation and materialisation that, although rarely, take place in mediumism with physical effects. The fact of the resurrection of Christ is of unheard power; nevertheless, the mechanism is still that of ideoplasty that is noticeable and definable in parapsychological terms. 

This is what can be said of all paramystical phenomena, including those we call miraculous. We can well conclude that, together, these phenomena clearly express the idea of a divine almightiness, that does not however turn out to be entirely present, but that is growing – although it is growing with a lot of difficulty, in the midst of thousands of obstacles – with the ultimate aim of taking full possession of its legitimate kingdom. 

32. Can the relative achieve the absolute dimension 

 without dissolving as relative? 

How can time enter eternity? How can it actually enter eternity, while still remaining time, becoming, multiplicity? How can space enter the infinite while still remaining space? How can multiplicity reduce itself to a perfect unity while still remaining multiplicity? How can matter become transfigured in perfect spirituality while still remaining matter? How can corporeity rise to its full height of spirituality while still remaining corporeity? 

A premise is necessary here. As far as the absolute relation with the relative is concerned, one can rather schematically outline two traditional perspectives: let us say, a Hinduistic vision and a Jewish-Christian one. 

Unlike in the first case, in the second case there is actually creation. Creating means devoting oneself to the creature, and devoting oneself fully and totally to it. This means that the creature is destined to receive all the Creator's fullness of being, of life, of beauty, of good and of value, while still remaining entirely creature. 

The creation of every man is in progress. Man appears to be the only existing being susceptible to becoming thoroughly created in full, in infinite measures. If this is so, then man is destined to reach the ultimate perfection. And in reaching it, he is destined to become God while still remaining man, totally man, but at the height of his own human potentialities. 

It has been said that human potentialities are infinite. Man is, one could say, "infinitiseable". He pursues knowledge: and most certainly, infinite knowledge, the knowledge of everything, perfectly adequate knowledge, omniscience is nevertheless conceivable. Power over one's own nature and the external world, even the entire universe, in other words almightiness is also likewise conceivable. So, is it not then possible to also conceive infinite creativity, and infinite holiness? 

It is what concerns man's spiritual activities, or the spiritual aspect of human activity, or the nature of man as a spiritual being. There are also physical functions, physical, bodily activities: you know what I mean, eating, drinking, carrying weights, walking, cycling, flying by plane. Due to their own nature, these activities and functions appear to be localised in space in a necessary, inevitable manner and therefore, irremediably finite. 

And what about those creatures that are different to man? There is every indication, here nothing comes to mind, that a mind can raise them to infinite power. Is it possible to conceive an infinitiseable tree? Or an infinitiseable dog? I have chosen one of the most intelligent of animals as my example. However, I cannot conceive a canine spirituality that can be raised to the infinite, unless among the dog's possibilities one does not also include that his soul transmigrates into a man. In this case, it would achieve an infinite ability to receive spiritual perfection, but as a man and definitely not as a dog or ex-dog. 

In what sense, then, would terrestrial creatures that are different to man want to fulfil themselves in order to participate in creation, too? I think that this could be done as a corporeal extension of humanity. In this sense, the whole cosmos is conceivable as a collective physical body of humanity. Should humanity achieve absolute perfection, it would achieve the cosmos, nature: but as constituent part of humanity, as its collective body, not as single existing beings, none of which is, in itself, susceptible to such perfection. 

However, let us get back to the problem of how, in the vision we have named Jewish-Christian, the absolute can put the relative into being by strengthening it, exactly as such, in absolute measures. In other words: of how the relative can be raised to the absolute as relative. 

First of all, I would like to consider the time and events that happen. I will begin with saying that the real and fundamental dimension of time is eternity. There is, indeed, a present eternity in which all events, while still being subsequent, are contemporary. They are like the pages of a novel, or a history book: I read them one after the other, but I can also consider them all together. In the volume I am holding, they are contemporary. 

I could also take the book to pieces and glue the pages all in order over a vast wall. If I had such power of sight and mind so as to make it possible for me to read the whole book together in the same moment, I would be like God whom metaphysics and theologians talk of, to whom they attribute the all-inclusive vision of omniscience. 

The reality of the eternal present is verifiable, in reality, by the experiences of clairvoyance in future. There are circumstances in which a person can have a paranormal perception of future events in such detail that the calculation of probability would not attribute the minimum probability to chance, but rather an infinitesimal one, bordering on the absolute impossibility. The conclusion that can be drawn, is one only: the event has been foreknown as present. Certainly not present in the sphere of time, but in that of eternity. In the sphere of eternity, where facts that happen throughout time are all coexistent. 

Here, therefore, the same event that is seemingly more negligible, the same situation that seems to be more ephemeral, is raised to eternity. Therefore, there is no longer anything that can be really called ephemeral in time. At this point, one can couple it with the problem of how each one of us human beings can enter eternity and its perfection and fullness. This will only be possible thanks to Eternity itself to he who is in the condition of receiving it, to he who is prepared to receive it. Preparing oneself to receive the gift of eternal life means advancing. And advancing not only in saintliness, but at every level, in knowledge, in the control of oneself and of the environment, in creativity, in every form of humanism. 

I believe that nobody can do everything by himself. The entire creation forms a one and only body, to whose life everybody contributes, from which everybody benefits. The climb to perfection is a venture to be accomplished on the rope. Everybody accomplishes his particular task and everything is put together at the end. Everybody has made his own contribution, everybody has obtained what he needs. Therefore, every man has for himself what other billions and billions of men have positively done. Nobody then receives the other person's gift, as it were, from outside, because he receives it in the same way a leaf receives the lymph of the plant it is part of. The maturation of each member is the maturation of the entire body and the maturation of the body yields to every part of it like something that intrinsically belongs to it. 

 The infinite gift that God makes of Himself received through the collaboration of men, works in such a way that entire humanity can at last completely enter eternal life. Here every man will achieve omniscience and will therefore be able to relive not only the subsequent moments of the journey he has made up until that conclusive moment, but likewise the moments of everyone else's journey. 

Let us help ourselves by using this image. Everyone has his own itinerary, with paths that diverge and then join up together again, to later on diverge and then at last join up all together once and for all arriving at the destination. This common destination is the peak of a mountain. Having reached the peak together, everybody can admire a vast panorama from up there, in which all the itineraries covered are entirely visible. From high up on the peak, everybody can see his own itinerary, not only, but also those of the all the others. 

Therefore, everybody can relive his own adventure and also the other people's journeys. They relive them by bringing them up-to-date again, just as they are carried out in the divine Mind. Everybody also lives all the facts and events as a whole, of which the evolution of the cosmos is interwoven. 

The divine Consciousness, and the human consciousness that in the end converges into one with it, thinks of all the realities, events and facts in such a way as to grant them every sense of being and every consistence in the act itself of thinking them. It is a knowledge that gives being. A knowledge that "founds" in an "ontological" sense, one could say, using the philosophers' language. 

The absolute Consciousness contemplates the entire evolution of the cosmos and also includes, as it were, the films of the individuals' experiences: in other words, the sequences of every single individual's spiritual journey, everything that every man or woman has experienced in first person, everything they have seen, heard, wished for, imagined, thought, wanted, enjoyed and suffered. Here everybody's life is forever in its singularity. Here the individuals continue to distinguish themselves even though their consciousnesses converge into the absoluteness of the divine Mind. 

I now ask myself, if and how the individuals can continue to exist in the fullness of their humanity: in that fullness which includes their own corporeity or material nature situated in a physical space. 

I will explain myself better. We have spoken of a final moment in which humanity converges in the perfection of the divine life, in which the individual consciousnesses converge in the absolute Consciousness. Now, every man or woman has a corporeal nature and then there is the collective corporeal dimension that identifies itself with the cosmos. What happens to all of this? Is it all destined to fade away, to vanish? 

Let us ask ourselves whether an alternative destiny is not possible: if it is, that is to say, not possible that the matter, even though it has become transfigured in the spirit and become the vehicle of the highest spirituality, remains forever as matter, as a group of physical bodies, as space. Let us suppose that even after having reached its final perfective destination, the entire universe continues to exist instead of disappearing. Is not the reaching of this highest goal perhaps a victory of the entire creation, which everything has contributed to? And so why should creation cancel itself out? 

I am speaking here of creation by considering it in the state that it will have reached at the end of all time. It will be a creation of the utmost evolutionary degree. Its matter will be entirely spiritualised. Its corporeity will no longer form a limit for the spirit that becomes incarnate in it: it will solely be a vehicle of manifestation. Humans will attain the ultimate perfection without having to become discarnate. As a matter of fact, it is said that the discarnate will rise again: in other words, they will recover the fullness of humanity on the same corporeal level. At this point, one can assume that men and the cosmos enter eternity together in all the fullness of their being at every level, in all their realness, also corporeal.

This entrance into the eternal life with body and soul together, with all one's own being at all levels, is symbolised by Christ's Ascension and if we like, by the same Assumption to heaven of Mary. Let us imagine that many men and women achieve the vision of God and, in God, of everything as God Himself sees it. Let us imagine that they enter a common vision, to share it. Let us imagine that their individual consciousnesses lead together to the same all-inclusive Consciousness. Well, each one of these individuals has his own body, which occupies its own different space. Let us suppose that they are all gathered together in the setting of common surroundings: for example, a theatre, a church, a vast square. Well, the same environment, the entire surrounding world, takes part in this vision because it contributes in making it possible. The vision is made possible not only by the spiritual receptivity of those who use it, but by the corporeity itself, by the surrounding environment and by the entire universe as far as the most distant galaxy. It can be said that every atom of the universe contributes in creating that situation in that particular equilibrium where that experience can be released. The entire universe, in the state in which it will have ultimately reached, will make the final experience of the assumption of mankind into the eternal life possible. Every man will enter eternal life with everything that in and around him will have contributed to such a supreme attainment. Everything that exists will, as a whole, enter the divine Being in the supreme moment in which the becoming of time ceases to give rise to the immutable conditions of eternity. The ultimate moment of cosmic evolution will be the stopping of time and of every becoming in a kind of ecstasy, a great universal and supreme ecstasy, to which the entire transfigured creation will participate. Bodies and souls will participate, and all around the environment, which will extend itself to include the entire universe. This supreme moment will see countless individuals enter an eternity that coincides with the ultimate everlasting moment of a time without any more changes, without any more becoming. It will see them merge themselves with the Absolute, and in the Absolute, also amongst themselves while still remaining very distinct in their singularity. It will see them gain access at the top of the spiritual ascent while still maintaining their full humanity and their same corporeity. 

The ultimate moment of cosmic evolution will be the stopping of time and of every becoming in a kind of ecstasy, a great universal and supreme ecstasy, to which the entire transfigured creation will participate. Bodies and souls will participate, and all around the environment, which will extend itself to include the entire universe. This supreme moment will see countless individuals enter an eternity that coincides with the ultimate everlasting moment of a time without any more changes, without any more becoming. It will see them merge themselves with the Absolute, and in the Absolute, also amongst themselves while still remaining very distinct in their singularity. It will see them gain access at the top of the spiritual ascent while still maintaining their full humanity and their same corporeity. 

The perfect creation is God who totally devotes Himself to creatures, not to suppress them, but to leave each one to be and remain itself to the highest degree. The perfect creation is an act of love that wants the other and wants it forever: it wants it forever as the other, even though the entirety of the gift cancels every barrier between the two, the lover and the loved one. 

33. Why should we repent 

In the forms of immature religiousness, one begs God's forgiveness so that he spares us the threatened punishment. That is to say, the terrestrial misfortunes that are followed by falling into disgrace, or after death, the torments of hell. A better sensitiveness and acquisition of consciousness should inspire us to cry for having offended and, at worst, killed the presence of God within us, that God who gives us so much love and who is so badly repaid. In he who loves, the repentance of having offended the beloved one is a feeling of the soul. Therefore, the religious man's repentance for having offended God. How can one "offend" God, the Absolute? We cannot certainly offend God in Himself, but God as far as He shares Himself with us. That God who in devoting Himself to us places Himself at our mercy, so that we can restrict Him, alienate Him and even suppress His presence. That God, who by living within our souls, entrusts Himself like a small and weak child to his mother. How would a mother feel if she were to fail in what her maternal instinct suggests her? She would definitely feel repentance, a pain of particular nature. Thus the religious soul feels the same kind of pain and repentance in discovering the commitment of God to its own soul, and in experiencing, in the most lively way, the betrayal of that trust. 

34. In forgiving, God does not change: 

 it is man who changes

If I beg God's forgiveness for my sins and then I feel that I have received this forgiveness, I must not think that there are two different times in Him: that in which He doesn't yet forgive me, and that in which He forgives me. The infinite life of God is fulfilled as a whole and in a one and only moment, whereas succession is in us. 

In changing our attitude we make ourselves receptive to the divine forgiveness, which has always been. 
In opening the windows of our souls, we let the sun’s light that was already outside enter our room, that has always been there, waiting. 

35.  Many are called, but few are chosen 

"Many are called, but few are chosen", says the Gospel according to Matthew (22, 14) at the end of the parable of the royal wedding. 

One does not candidate himself for this election, one is chosen. 

It is a divine choice that man must however accept, which is the exact opposite to what those guests did.

The election comes from God, but it is realised in our commitment to agree by giving our immediate "yes", not only, but by steadfastly persevering. 

36.   Simplicity and “bad" simplicity

To be simple is a beautiful quality, when it means to be open and willing, sincere, frank, direct, honest and clean. 

However, we should not confuse simplicity with laziness of spirit, which influences us to remain ignorant and indifferent to the majority of the things that are worth living for, afraid of vastness and heights, lacking in horizons, insensitive and narrow-minded.

Let us not idealise this bad simplicity that is studded with cunning and countless complications. 

Let us blow it up with all its inhibitions so that our being, once freed of this thick paralysing crust, can fulfil itself in its own essential nature and in joining together, can accomplish real simplicity. 

37. Orthodoxy from spiritual inertia 

The Church should beware of those faithful orthodox members who remain as such simply due to spiritual inertia, a deep-rooted refusal of anything new, a lack of creativity and imagination, senile tiredness or for other similar reasons among which one searches in vain for something positive. 

They are all ways of retiring into one’s shell, refusing all new forms in which God Himself could offer them as a better - and, at worst, even total - revelation and devotion of Himself to men. 

38. The courage of taking the first step 

Open ourselves up and acquire consciousness. It is science. It is culture of the spirit. It is our will to be better. 

It is a long, hard journey that must not however, frighten us. 

God offers Himself to us. He wants us to make increasing progress in Him. He asks generosity from us, but he sustains us on our journey. 

God welcomes us as we are. And we are already in Him. He who searches has already found. He who has started is half way there. 

Our love for the truth is already, in its own way, not only philosophy, but science. Our opening up of ourselves to the truth, our interaction with it is already culture.

Any of our actions we offer to God is already participation in the creation of the world.

Once you start, you cannot stop, rather like eating cherries, but the first one should give us a sense of gratification. 

Let us therefore start from the easiest one, the most stimulating one. Let us get to enjoy it. 

There are stupid vices and intelligent vices. There are people who have the vice of virtue, the vice of doing good.

Breathing gradually expands. And so does our personality. The horizons become wider. And heights no longer make us feel dizzy, but feel joyful fervour. 

Let us establish a centre of interest. We shall start from what we already have a great interest in. Not to limit it to what already interested us, with a few additions, with the effect of vaccinating ourselves once and for all from everything else. The centre of interest to be established must spread out in all directions. 

The beginning can be hard; but what award to be had at the end! And because of it, how enjoyable it is to gradually discover totally unexpected new horizons, new worlds, new profound joys! 

39. Hard times for the spirit

In our way of life today, there are far too many factors which conspire against that which should be a greater spiritual commitment.

Our civilisation has always been characterised by a science that only acknowledges phenomena that can be defined in the most objective way, therefore, only material phenomena. The step from Galileo’s mechanism to materialism has turned out to be quite short: as a matter of fact, in two or three centuries materialism has ended up in prevailing also as ideology. 

Nevertheless, every now and then, there are some movements of spiritualistic recovery, or counterattack. But what is the use of professing ourselves as spiritualists, if our entire daily way of life is decidedly materialistic? At best, one has some compromise of cohabitation. 

There are some forms of materialistic behaviour to which we are forced and others to which we are induced. If we leave out the theories, ideologies and doctrines, we can see how materialism slips into our daily life, even during our most simple moments.

The industrial society is an enormous machine and our entire way of living is rather machine-like, a real assembly line.

Like pieces of a product to be assembled that run along long assembly belts, each one in turn receiving its due hammering or turn of the spanner (or something else), likewise, the long lines of traffic queue up at the traffic lights, cross-roads or motorway tollbooth, or customers queue up at the bank counter, the supermarket till, or the self-service cash desk.

Every human relation inclines to be reduced to the exchange of a few words of command, a quick meeting between two cogwheels. If it were to extend any longer, the production would be interrupted.

The customer has been served, the new piece has been added and screwed on: next please! Man, who is inclined to reduce himself to a machine, suffers and cries in his heart of hearts.Out of all the many problems that plague him ending up by making him lose sleep, there is physical survival, which is closely linked to financial survival: the balancing of accounts, before, and then the rise to the status symbols and the occupation of the society’s best places. Survival involves fighting for survival (Darwin teaches), therefore, competition and rivalry. 

The jobs we undertake to carry out are not always clean and honest. In order not to find ourselves without work, we have to frequently, if not daily, comply with compromises. 

What can be said about those people who are in all ways considered misfits or outcasts, simply because there are not enough jobs for everybody and a great many people, especially young people, are sentenced to long unemployment? 

However, let us admit that we could have resolved the problem of work and daily survival well. But there are other problems, which are much more serious. 

Rest itself is undermined by an environment full of antagonism and reciprocal malice, where rivalry is less explained with the urgency of problems and more uncalled for and subtle, where gossip is far too often the favourite subject. 

There is the competition of showing off one’s own wealth and therefore working oneself to death to be able to obtain it. 

There is advertising, which bombards us, continually, repeating the concept that someone is only worth respecting if he owns this and rushes off to buy that. 

There is the low level of television programmes, that go to so much trouble and worry to obtain the maximum audience by giving in to the masses rather than educating them. 

There is a continual aggression of sex and violence, that the television and the press manage to throw in our faces from all possible directions, through all possible channels. 

There is the continual invitation to attempt to make us rich, immediately and very much so, by a sudden blessing of fortune, without even the slightest effort or deserving it. 

There is the continual noise, continual chattering, that tries to deprive us of every moment of silence, meditation, tranquil conversation. 

Going against the mainstream is really hard work; however, it is the only way to save, in spiritual terms, something. And who knows, maybe something could be got out of something else, gradually going on to an increasingly extensive recovery. 

Woe betides he who allows the system to steal every space of his. It is necessary to create a niche for oneself, a private bunker, a small enclosed garden of culture, meditation and prayer. 

The recovery, or counterattack can start from here. However, it would at first be useful to acquire clear consciousness of what one is, what one can do and what one exactly wants. 

In this fight against everybody and everything (because everything is against us and everybody appears to be involved in some way or other by these negative factors) only he who is well aware and determined can hope of surviving, in the first place, and then perhaps of snatching a piece of contested land from his enemy, to donate it to spirit. 

40. Poverty in spirit and material poverty 

People poor in spirit are not simply poor people. Many poor people – I think by far the most – yearn, long for and daydream of being rich, and therefore I would define them as being anything but poor in spirit. The latter are spiritually detached. 

Of course, one can be detached also in the midst of wealth. However, a materially poor life accustoms us to poverty: it is a daily exercise of renunciation, therefore it encourages the attitude of poverty in spirit in us. 

How can we maintain spiritual pureness in the midst of continual temptation? How can we control our gluttony in a confectioner’s shop, or our chastity in the midst of beautiful and alluring women and so on for a whole range of possible examples? 

Once one has chosen poverty in spirit, living in material poverty appears to be the far easier and protected road. 

41. Christianity is not exalting pain 

Christianity is not exalting pain. It is not the acceptance of pain, neither is it the acceptance of illness, so that it remains. On the contrary, it is healing. It is the transformation of pain into joy. The Christian accepts pain only when it is inevitable, in order to take the occasion to practise and train from it, to learn, to overcome, to transfigure, to convert it into something useful and good. No taste for negativity should be harboured in a religion that is all and only positive. 

Should we offer our own pain to God? The intention is good, but the expression is highly improper. If I may say so, also a little funny. Offering pain is not a nice gift, it would deserve a polite “No thank you”. 

So what could we offer God? I would say we could offer Him the victory over pain, we could offer Him the use of pain that He would transform into a well passed test, glory to who wins and, before anything else, of Who to him is Father, Saviour and Master. 

42. A not very justified ethical relativism 

Every population, every epoch has its ethos, its usages and customs, its moral code. 

The supporters of ethical relativism do what they like in searching, unearthing and accumulating all the possible examples that document such diversities. 

They should, however, identify themselves better in the animus with which the individuals act. 

They would discover that the most varied outward behaviour can be inspired by an animus, which beyond any different outward appearance and also beyond every differently shaded inner tone, remains essentially the same. 

43. The real and full morality is loving God 

and therefore knowing and promoting creation 

The publican who feels he is an unworthy sinner and only invokes divine mercy, acknowledges and well remembers his own sins and yet he does not know, neither does he ask himself why they are sins. 

He knows he has offended the Divinity, but he does not know, neither does he ask himself, why he has offended it. 

He does not yet have an exact and full notion of his sin, neither does he want to have one. 

He is contrite insofar as he is grieved to have offended God.

On the other hand, insofar as he fears divine punishment, he no longer feels contrition but attrition, to use the language of theologians. 

In all cases he is sorry, he is grieved, but without any cognition of the facts that go beyond a certain limit. 

The Pharisee, in believing himself to be “right”, worries about “putting himself right” before God; he inspects his own qualifications of merit, the good deeds he has done, his good qualities and he finds comfort in the fact that God will give him something very good in exchange. 

“Has God therefore forgotten what I have done for Him?” exclaimed Louis XIV when he learned of the news of a defeat suffered by his own generals. 

“Good God, I do something for You and You do something for me. Needless to say, it is the latter which interests me. The former is Your business”. It is, essentially, a very common and widespread way of reasoning. 

The logic of do ut des applied to relations with God assumes disinterest as far as what is good in itself is concerned; it assumes a detachment from God, a non-involvement compared to all that which God really has at heart. 

I try to carry out good deeds, but do I love them? Do I have a liking for them? 

Do I have a liking for good? Do I know why it is good? 

Good is all which makes creation evolve, the same creation of me as individual, towards the perfective fulfilment. 

Do I however have the liking to know creation? And if I do not have this desire and liking to know it, then how can I become interested in it ? How can I love it? 

If I do not love the work of God, then do I really love God? 

I dreamed of God and He spoke to me like this: “Man, you say you love me; but what I do and what I really have at heart, what I infinitely love interests you very little, if anything at all. You say it is My own mysterious and impenetrable business. But if you do not even have the slightest interest, neither the slightest inclination, not even the slightest curiosity of knowing something, then can you really tell Me that you love Me to the point of wanting to be a part of My life?” 

In the face of such a sorrowful appeal, here is a possible non reply: “My duties were this and that and I carried them out scrupulously. What more can you ask from me?” 

Of course, in that behaviour I thought of my own merits, my award, in other words, always of myself. 

However, did I have a liking for the kingdom of God, that was in this way promoted, with my own small help? Such a problem was not even in the slightest of my concerns. 

God proposes me a “law” to observe. And I try hard to obey his dictates. Or I do not obey and I am a sinner. But why God proposes me one law instead of another is beyond me, and I am not really very interested in knowing why anyway. 

Therefore, the meaning of the law, its spirit and intentionality is all beyond me. 

Now then, perhaps I respect a law I do not want to know anything about, but can I say that I love it? 

If, in this sense I was even a little bit interested, I would end up discovering that the moral law shows us everything we have to do, or to avoid, in order to place ourselves in the best condition to pursue the kingdom of God, to place ourselves in the best condition to help God to accomplish the creation of the universe. 

To want to have a better understanding of the moral law, or rather, that which God actually wants from us men, is to want to have a better understanding of what God really has more at heart, in other words, His infinitely loved creation. 

It is wanting to be closer to God. 

It is aspiring to a more enlightened and higher form of love for God. 

44. “My Lord and my God!” 

“My Lord and my God” exclaimed the apostle Thomas, who was up until then incredulous, before the glorious evidence of the resurrected Christ. 

Here, I would also like to remember St Francis of Assisi’s exclamation “My God and my everything”. 

Two sublime vocatives that are complementary, almost interchangeable. One or the other, or both, to be devotedly and infinitely repeated. 

To pray without pausing, until man himself is transformed into living prayer. 

An effective technique is to conciliate the very brief prayer to the rhythm of breathing and heart beat. One can make the first part coincide with inhaling and the second part with exhaling. 

It is the mantra’s repetition technique, but also the technique of the “prayer of Jesus” (“Lord Jesus Christ, have mercy on me”) which is mentally recited in the Eastern Christianity. 

“My Lord and my God”: in every moment at all levels I would like, in my heart, to repeat such a loving apostrophe to the Divinity, whatever is God’s dimension or way of being: to the Father, or the Son, or the Holy Spirit. 

“My Lord and my God” is the expression that comes spontaneously to me before God incarnated in Jesus Christ. 

However, I do remember that Man-God-Jesus makes Himself present in the Church and, more generally speaking, in humanity and the entire creation. 

Not only, but in every single one of His disciples, just as in every single man. 

And above all, Man-God is crucified in every suffering man, in every ill man, also those psychically ill, in every oppressed man, in every prisoner, in every deserted man. and also in every sinner. 

Saint Camillo De Lellis, who founded the order of the Ministers of the Sick in the XVI century, while nursing a sick person saw such a great presence of Jesus in him that he let himself go to expressions of authentic adoration: to his eyes, that suffering man was Jesus. 

Although the sick person could get into a frenzy or be capricious or even insult him, and in other words turn out to be crazy, not only, but a sinner, Camillo always saw and adored Jesus in him; for him that same sinner was Jesus. 

Here is a beautiful perfection: to know how to see, to know how to adore the incarnation of God not only in the suffering and oppressed man, but also in man the prisoner of his own sin.

 I said that I can adore the presence of God in Christ and in the Church and then in every individual, whatever the condition may be.

And – why not? – also in me. Ordained love and also the right respect I owe to myself are consequent. 

However, a presence of God is also to be noticed, to be acknowledged and adored in any expression of value. 

Before a work of art or of human genius. 

Before a new truth, or one that is more profound, that is revealed to me. 

Before a heroic action or a simply good action. 

Before any act of life and form of life, not only human but animal, vegetable. 

Before any existing being and matter itself. 

Before each one of these realities whatever their level may be, from the bottom of the human heart the exclamation we can burst forth exclaiming “My Lord and My God”, because everything is indeed Life, everything is Spirit and divine Presence. 

45. To love others only for the love of God?

Many religious spirits have such a sense of God, such a concentration in God, that they do not even understand that one can love something or someone if not in God and for Him only. 

As a consequence, their neighbour seems to them as being emptied of their own consistency. 

These people love men on command. They love them to please God. But in reality, their human interest for their neighbour is extremely limited. 

They lack any ability to like anybody or sympathise with them, identifying themselves in their lives to feel their joys, sufferance, worries, problems as their own. 

To their eyes, this person is a neighbour to love, to help but also one is the same as the other. They are totally incapable of distinguishing one from the other. 

I try to love my neighbour as God loves him. But then can I be sure that God loves all men in that way? 

On the contrary, it seems that seeing each one of us is irreplaceable and not interchangeable, God loves each one of us in his uniqueness. 

God does not love man, humanity in abstract. He loves the single people, he infinitely loves Mario, Giuseppe, Caterina, Francesca, Jacques, John, Igor, Ciang and so on and so forth. 

God loves the single person as a whole, He loves him for what he is, in the situation he is in and his personal story, He loves him in everything he could become, if he supports every one of his potentialities to fulfil himself better, to the utmost. 

On the contrary, to many religious men concentrated in their divine worship, the single man passes by totally unnoticed. 

One comprehends: they are the requirements of a total concentration. It is a coin, with a rather heavy other side. 

How can one really, totally love God, one who does not know, neither has the desire to perceive His active, anxious, prompt presence in every single man or woman? How can love the divine presence in this human subject he who wants to know nothing of the facts and thoughts of that person, his memories, his sufferings and joys, his hopes and expectations? Who wants to know nothing of his house, his family and friends? Who turns away from every one of his documents, letters and photographs? 

“But”, one can reply, “this is the kind of knowledge to be left to God”. Well, he who loves somebody, does he not maybe want to be a part of his life? And he who loves God, does he not maybe want to participate as much as possible in the divine life and therefore, in the divine knowledge? 

Here we are: God loves each one of us for himself; and therefore, if I really, completely love God, I am drawn to love every person as He Himself loves him: that is to say, as a single person, and everything that concerns his personal existence. 

To take interest in others – needless to say, in the most benevolent and positive manner, and I would like to add, active – is participating in each person’s life; it is working, in one’s own small way, in the way in which God Himself works that is on a much greater scale in a perspective of infinity.

To love the other person as he is means imitating God’s love, because one does not only love that person’s fact of being, not only his existence, but the fundamental being: the real and profound being that is his real goodness. 

To love every single human being in God is above all loving him in his absolute dimension.

46. What does "love your neighbour" actually mean 

I really love a person, but I am not interested in anything that concerns his actual life: is this not a rather abstract love?

What is it that I actually love of this person: his pure spirit? And what has happened to his personality, if there is nothing left of it to allow me to distinguish him from any other person? 

It is humanity as the ticket seller sees it through the window of his ticket office: a ticket to every man. 

The ticket seller sees another person’s hand, who gives him the money and takes the ticket. On the other side of the window, the rest of the man passes by unnoticed, he falls into oblivion and from here to his non-existence, the step is very small. 

Does the just person who helps the poor, unhappy one, love him? Does he feel his life as his own? 

If we are not interested in the concretion of our neighbour who lives next to us, there can be no love of humanity that is not rather a longing for the concept of man. 

A concept, as long as it stays there tranquilly where it is, does not cause us any disturbance or the slightest bother. 

Nevertheless, to love a concept too much in its abstractness could be dangerous, when it is applied to man in this way to reduce the man to a concept. 

Man, in his alive and warm presence and in his capacity to feel, to love and to suffer, becomes indifferent to us. 

And we overlook him with indifference, walk over him, unaware of his pangs, until we end up squashing him, cancelling him. 

Here is the necessity to identify ourselves in the others, in each one of them, to somehow live their life, to feel their problems as our own. 

However, in order to do this one needs to know the other person: it is necessary to have a minimum of healthy curiosity as far as he is concerned. 

I said “healthy” to distinguish it from any other form of gossip or malicious curiosity. 

Interest is a very different thing, it prompts us to wish for the other person’s good and to do our best to help him, to really be of use to him. 

He who shows interest in others has a great capacity of listening. 

There are many people who want to speak and very few who want to listen. 

More than often, if we let another person speak, it is because we hope he will act as our stooge, as a trampoline for what we want to say; definitely not because we want to listen to what he has at heart to tell us. 

Listening is the most subtle form of charity and the greatest: that which so many charitable people do not even suspect. 

One should cultivate and refine our liking for listening. 

In the end, one will discover that listening is more beautiful than reading. 

Once any barrier between the others and us has fallen down, the ideal, the utmost to be achieved, is that interest leads us to identifying ourselves with our neighbour. 

To feel united with one another as if forming one only being with him. 

No longer “me” on one side and “him” on the other side. 

No longer “me that does something for him”. 

No longer “if I do something for you, you have to do something for me”. 

No self-satisfaction of one’s own generosity, neither the expectation of gratitude. 

No more sense of superiority; neither, on the contrary, envy. 

To feel as one with others, with each one, with everyone. Because everyone, is really one.

47. The love of God, humanity, ascesis 

To love God completely involves humanism: it involves a great love and real interest for science, arts, technology, economic enterprises, the most varied forms of social and political commitment. 

Nevertheless, there are moments in which it is useful to concentrate oneself on the ascesis, on the religious life in the strict sense of the word. 

Well, to suspend does not mean to abandon. It is only the equivalent of putting certain things aside for a limited length of time, to come back to them later on to the higher level that in the meantime, the ascesis commitment will have allowed us to reach. A much more exhilarating return, for a far more wonderful and richer synthesis. 

No man can do everything. Therefore, it is necessary to share the work, not only in the more material and visible field as far as economics are concerned, but also in the more subtle and invisible field of the spirit. 

In order to do anything well, it is necessary to thoroughly dedicate oneself: concentration is needed. Therefore, the artist, the scientist, the technician or engineer, the entrepreneur, the politician will all be concentrated each on his own activity. Otherwise, they risk falling into dilettantism. 

There is then also the contemplative religious person, there is the yogi, there is the devotional mystic: and everyone will pursue the communion with God to a specific and determined level, that is all concentrated in that dimension in an exclusive manner. 

Everyone has to go ahead following his own road, according to his own vocation. Even if everyone has to be aware that he is carrying out only a small part of a common job. 

Whoever is passionately devoted to some form of commitment is tempted to conceive what he does as something absolute, almost as if it were the only significant thing or at least the most important. In his eyes everything else remains as if confined to a shaded area and at worst, falls into oblivion. 

Pursuing a value does not at all mean that it has to result in denying others. Denying any value always means mortifying the presence of God in it. 

Most of the time, one does not realise how such an exclusion is objectively a sin against God Himself. 

The best thing is that each one of us has the consciousness of co-operating to a collective work.

Everybody should say, well: this is my task, humble that it is. This is my small stone. And it is with many, countless small stones that everybody is constructing an immense building all together. 

Not a tower of Babel, but a solid construction that rises high up into the sky, since God is the architect and we are the workmen. 

Everybody will relinquish the illusion that his stone is the cornerstone. And even less so that it is the only one: like a huge monobloc that claims it can identify itself with everything. 

Everybody will acknowledge the fact that he is only one of the many stones, but nevertheless necessary. 

Not everyone is called to the hermitic and monastic life. Hermits and monks are the witnesses of the Kingdom of God to come. Their vocation is as much as possible, to anticipate, as far as possible, the final condition of the resurrected.

Others, the majority, are called to accomplish humanism that has to prepare the Kingdom’s roads and complete its wealth. 

The important thing is that the hermits and monks do not consider themselves the only ones to do something that has a real meaning; and that, as far as they are concerned, neither do the humanists want to alienate the ascetics as idle, useless dreamers. 

The fall of such mental barriers will arise in the failing of two absurdities of the opposite signs! 

The humanists are in the world and pursue objectives that can be defined as mundane. However, theirs is not semi-Christianity, since the humanism they pursue, prepares and completes the Kingdom of God that Christianity heralds, in its own way. 

Therefore, also the humanists work for the Kingdom, each one in his own indirect way. 

Christianity must also have something to say for the humanists, to encourage them to carry on the completion of the Kingdom that is humanism, needless to say, with an eye on the Kingdom as a whole, as the ultimate objective. 

A Christianity that aims at the Kingdom of God must above all provide for the narrow road of the saints who testify and forestall the Kingdom already on this earth. 

Ample space must be assigned to holiness in the strictest sense of the word. Reserving, however, also the space due to the humanistic commitment: to a humanistic commitment that must also be lived in a Christian spirit. 

Everybody must prepare himself for the Kingdom with the holiness lived to the full like a crucifixion of one’s own existence of the empirical «old man». Everybody has to cover the ascetic-mystic itinerary right to the end. 

However, only a few are called to cover it during their life on earth: these are the saints, whose life on earth not only prepares the eternal life, but it prefigures it, or rather, in a certain way, it already lives it. 

As has been shown by a collection of paranormal experiences, for the most part the sanctification is a path to be completed after our physical death. 

Whereas the earth appears, par excellence, to be the place of humanism, the after life appears, par excellence, to be the place of sanctification. 

A sanctification that is pursued in an exclusive way would leave little space for free creativity, that is much needed by humanism so that it can be thoroughly accomplished. 

This kind of creativity requires an intimate trade with the mundane, and this can inhibit the process of sanctification. 

Therefore, the creativity of humanism should be practised on two levels that are well distinguished from one another: either before exclusively setting out on the journey of sanctification; or when the sanctification has been achieved, when the attention to the things on earth will no longer be dangerous for the spirit’s progress. 

In order for humanism to efficaciously prepare the Kingdom’s roads that is approaching, in other words its temporal, profane premises, the humans need a certain autonomy in order to carry it out as freely as possible. 

It is here then, that man declines every religious behaviour, or he assumes one that assigns some form of worship to the divinity; and, as far as the rest is concerned, he maintains the divine at a distance, so that it may be the less incumbent and paralysing as possible. 

Such a form of religiousness turns out to be, up to a certain point, functional. However, at this point, it would be better to overcome it, to aim at a more adult and aware form. 

In proposing himself to the humanists, a Christian will offer them a new perspective. He will say: here is the ideal of the Kingdom to which you have been called to collaborate. 

It is a Kingdom of God enriched by human creativity: by art, by science, by technology, by philosophy, by every form of social and civil commitment. 

Everybody should do his part also at the humanistic level. God Himself wants it. 

Not only the ascesis and sanctification in the strict sense of the world, but also every form of humanistic commitment is a way of serving God on this earth. This is also a way, even though more broadly speaking, of pursuing sanctification: doing the will of God, also here. 

If God wants humanism to complete His kingdom, the humanist is not a man that is satisfied with a halfway compromise. If he lives his humanism in a Christian spirit, he is simply a Christian with a different vocation. 

48. Humanism is also an imitation of God 

God, who is the Saint, but likewise the Omniscient, the Almighty and the Supreme Artist of creation, calls us to imitate Him not only in His holiness, but in every acquisition of greater knowledge and control of things, in every transforming action of reality, in every economic enterprise and social initiative, in every poetical, musical and artistic creation, in other words, in every form of humanism. 

To accept this invitation that comes from God Himself does not at all mean reducing Christianity to pure and simple humanism. Here humanism is pursued as co-operation to the divine work. God is in the centre of it. 

In every expression of humanism, we feel the divine presence that acts first, to which we are called to associate our work in spirit of love and devotion. Here, our relationship with the Divinity is truly and entirely consumed. 

Here, humanism is religion: not in the sense that religion reduces it; but in the sense that religion reveals to us, of humanism, the authentic perspective, in the vastest horizon and it gives life to the deepest meaning. 

In this light, every form of humanistic commitment is consecrated to the Lord as help in promoting His kingdom in all possible wealth, also human. 

And in every action, God’s help is invoked. And it is He who carries it out first. Nothing else remains for us but to place ourselves in the wake of the divine initiative. 

I acknowledge that I do not at all feel to have been called to be a saint in the strictest sense of the word to forestall the condition of the resurrected. I must be satisfied with pursuing a more broadly speaking holiness. 

Holiness is actually, in any case, doing God’s will. Therefore, in trying to do what God seems to want from me, I surely I become holy, even if not in the special way I have just mentioned. 

If my abilities and the circumstances of my life lead me to becoming a scientist, or a philosopher, or a poet, or an architect, or an entrepreneur, or a politician, or a clerk, or a nurse, or a train driver, or a road sweeper, whatever the job may be I can nevertheless consider it a vocation and carry it out with every commitment, like a holy task. 

Whatever it is, however humble it is, I can carry out every job like a vocation that has been given to me by God Himself in the complexity of my present existence’s circumstances. 

I will then say: this is my vocation and mission. 

Then: God wants it and He helps me, therefore I must invoke His help every time that I embark, in that sense, on an activity. 

Finally: with my job, no matter how humble it may seem, I extend the creative action of God Himself, who creates the universe also with my help and through me. 

Here we are: to feel this presence of God active, operating, close and familiar and yet terribly mysterious in the fact that it comes from an environment that is absolutely beyond me, it is different from me, it is “something else”. 

Perceive this divine Presence in me as the Companion of every day. 

Adore this divine Presence, invoke it before carrying out any other action, to then express gratitude and praise for it. 

To feel that It acts of its own initiative and calls me to collaborate with confidence. 

In humanism pursued in such spirit, one can discover an authentic religious and mystical way, an authentic Christian way of holiness in living with God, in imitating Him, in continuing His work, in accomplishing the full communion with Him. 

49. The real love of God is also knowledge, culture and action 

To the person in love, every sign of his loved one’s presence is dear to him, anything that reminds him of his loved one is dear to him. He would like to know everything about her, everything interests him. 

If it is true that everything reminds us of God, the person really in love with God, His real lover should love everything, every form of being and value, where His presence is felt. 

And he should feel much more inspired to love every reality, in so far as he perceives of being and of value in it, in other words as much as the divine presence appears evident to him. 

The real lover of God knows how to draw, from such a love, all the consequences, even those that mostly remain implicit and hidden. 

The real lover of God loves nature and science, culture and history of man. He loves good actions, technology targeted at real progress, political action, economic enterprise, all initiatives directed to good, creativity in all fields. 

The real lover of God supports his great cause. Can I add that “he is a fan” of creation? In any case, he is an active man, occupied in doing good. 

The love of God is also love for the human polis: it is “political”, in the most noble sense. 

The love of God is the spirit of conservation of what is good and progress towards what is better. Far from being a craving to change at all costs, it is the opening to what is new. It is healthy curiosity. It is the desire to enjoy the gifts of life. It is the liking of singularity, but also the vast synthesis. It is the yearning to fly high. 

50. Why are mind and heart so limited in us? 

Only very few religious spirits realise what the love of God in all its significance really implies. Why is this? 

Man’s mind is limited. It seems that two ideas in the head of a man at the same time are uncomfortable. Therefore, the synthesis is rare. 

Likewise limited in us, is our capacity to love. It is limited to a few people, to a few realities. If it is directed to a vast community, even entire humanity as a whole, it risks being an abstract love: love for a man, or for humanity, in general: for a general concept of man that forgets the single man in reality. 

It is our neighbour, the person next door who bothers us with his too much human, whilst the man reduced to a concept stays much more tranquilly put where he is without reacting to our manipulations. 

We should ask God every day to give us a big heart, a large mind, so that we can imitate His omniscience, His infinite love and all-embracing in a less abysmally different manner. 

51. Gossip and interest 

Gossip gives vent to resentment, discontentment, malevolence. 

What distinguishes itself very well from gossip is the attention that other people’s behaviour can analyse even in the smallest of detail, but in a spirit of liking, for the desire to know, which is a form of love. 

This attention is noble and positive, although gossip is vulgar and negative. 

52. To love is to show interest: 

 the same goes for the love of God 

What a contradiction, if we say we love someone so much and then turn our back on all that he loves! 

What is going through his mind and heart? Who knows! To be sure, we do not really care at all. His friends are uninteresting, his family is horrible, his interests are silly and a waste of time. 

What is it that we love about him/her? Do we love the person in itself as such, or only what he/she is for us? We discover in the end that our attention is exclusively turned to our image of convenience. 

Be careful not to do the same with God: not to reduce Him to a pure means of satisfying our own needs, because there is nothing better around. 

God transcends us in mystery; yet our vocation is to stretch out to Him. To Him as He is. To Him as maybe one day we will completely know Him, if it is true that we are ultimately destined to come together in Him. 

Therefore, we are called to shape ourselves to God’s will to finally shape ourselves to His real and total being. 

And first and foremost, we are called to come out of our shells, from the tepid fog of our comfortable illusions, to acquire awareness – unpleasant, frequently, at first, when not traumatic – in the direction of the Truth, that is God Himself. 

53. How one can also be great 

in one’s own small way 

We are small, we work in small ways, and we know how important it is to look after the small things of which our daily existence is made. We can also be great in our small ways. 

However, in order to be really great we must also begin to think in big and contemplate things generally, or panoramically, to see every single reality in the entirety of being. 

It is highly beautiful to contemplate the panorama of creation as it develops; and in the midst of this immense vision that is almost boundless, make out also ourselves, who in our infinitesimal smallness lend a hand, make a useful contribution, give an impulse that is also necessary to the movement of everything. 

Men of great merit talk of themselves as very important people: “I this, I that, I do this, I do that, me... me... me...” Other more modest people speak of their own business as being small, while still being of exclusive importance for them. 

Both kinds of people must realise three points: first, the important thing is Everything, the All, from which each person draws his own being and good and value and meaning; second, the importance of the single is in what he does for Everything, for the All, on other words what he does for creation; third; each person’s moral size is his dedication to Everything. 

Therefore, also the small person is great, if his love for creation and all creatures is great. 

Every truth, all good and all value come to us from You, God. Every greatness comes to us from You. 

Dear man, do you want to be great in yourself? You are only a laughing stock. Do you want to be great in God? You can, by loving and serving, also in your own small way, also in the smallest things. 

54. To obey one’s “superiors” is to obey God? 

“To be under the rules of obedience is a wonderful thing” exclaims the author of the “Imitation of Christ”, “to have a superior in one’s own life and not be in the slightest independent!” and he adds: “One has much greater security in being submissive instead of having the place of command” (1, 9, 1). 

Obedience, obeying in a systematic way demands humbleness and self-control, not without doing violence to oneself. It therefore often requires a rather tiring and difficult commitment. But how many and which comforts it does not ensure! 

They do not take on any more responsibility, since everything is offloaded onto their superiors. 

Neither does one any longer ask himself if and how much is the divine will really reflected in the superior’s will. 

A submission, that has become so relaxing and comfortable, can awake a sense of uneasiness in us and provoke a reaction. 

One can ask oneself if God really wants us to close our eyes before certain involutions, before tangible evils, which pass themselves off for His own will. 

One can ask oneself if, at a certain point, obedience does not become, from virtue, sin of cowardice. 

One therefore comes to stating the problem of learning and discerning well what the divine will could really be: not the conservation of the status quo at all costs, not that which puts a stop to evolution, but, on the contrary, everything which improves, everything that makes creation advance towards the destination of its fulfilment. 

Once one has managed to discern the direction of human evolution better, then one can be sure that the divine will has its sign there. 

This is a different form of obedience, that is undoubtedly more valid. 

One must be very careful not to confuse the divine will (and nothing more than this) with what just grants a wish of ours. 

In order to distinguish the divine presence and the divine will, one must look with a pure eye

. 

55. Is obedience to God an aim in itself 

 or is it not rather the means 

 to a spiritual aim that transcends it? 

The story of Adam and Eve is highly suggestive. However, if we then ask ourselves what the nature, the substance of their sin really is, we are left with a few doubts. 

God imposed them not to eat the fruit of a certain tree. Related literally like this, their disobedience could be the equivalent of that during our childhood when we stole some jam from the larder at home: undoubtedly a theft committed against our mother’s will, who had arranged the jam only to be eaten in reasonable quantities in the morning for breakfast. 

Needless to say, when faced with his mother an hour later who gives a puzzled look at the half-empty jam jar, the greedy child feels naked with all his guilt upon him, and prudently goes away to hide: just like Adam and Eve (Gen 3, 7-11). 

However, our little female dog did the same thing, when, in one mouthful he gulped down a juicy cutlet that had been covered in breadcrumbs for me, but then not yet cooked, was carelessly left unattended in the kitchen. When we came back into the kitchen, the dear little animal looked up at us with cast down eyes and an expression similar to that which Eve certainly had when she found herself before Yahweh God, in the narration of the Genesis. 

I do not know if they actually have the sense of sin, but also animals definitely have a sense of guilt, at least domestic animals, or pets, judging by how our little dog slunk off on the tips of her little paws with her tail between her legs. 

I agree, disobedience is a nasty thing to avoid; and much more the theft of the jam, maybe a prelude to even greater thefts. But can one really say that the theft of food, even if carried out in disobedience to a divine command, is really that serious to have to be atoned with all the world’s evils put together, to be gradually distributed not only to the guilty party, but to their entire future descendants? 

A text of Catholic doctrine, which is indeed rather tied to its epoch but indicative all the same, explains: “The precept was not to eat the fruit of the tree of the knowledge of good and evil, that was situated in the middle of the garden: ‘If you eat from it, you shall die’. The seriousness of the punishment did not depend on the materiality of the act, which was not that bad in itself (thank goodness, this is already an important admission, one would comment), but on the meaning of God’s prohibition made to man”. 

We may well ask ourselves: but why that prohibition? What was it caused by? Therefore, the authors of this work once more explain: “God wanted Adam to show Him his submission and respect in this way; and Adam, who was capable of infringing a law, would have acknowledged, by not infringing it, his dependence on his Creator and Lord”. 

The original sin originating from Adam and Eve can only be the prototype of every subsequent sin. And therefore, it would consist of a sin of disobedience. This can be well accepted as long as the concept of what disobedience is, is previously defined, and even before that, of what obedience is. 

However, the very first thing we must do is to start from a suitable concept of God. The New Testament defines Him as Father: Father in the most tender and loving sense: Abba. It would be like saying Daddy or Dad: synonyms, that, not for anything, also have a similar sound (if using the Italian versions of Babbo or Papà). In citing the prophet Isaiah (66, 5-14), John Paul I remembered, next to the paternity of God, His maternity. 

“…The Hebrew people”, said Pope Luciani, “one time had gone through difficult moments and they turned to the Lord lamenting and saying: ‘You have abandoned us, You have forgotten us!’ ‘No!’ replied [God] through the prophet Isaiah, ‘could a mother forget her own child? But even if this happened, God will never forget His people’”. 

The pontiff continues: “Also we that are here, have the same feelings. We are the objects of God’s everlasting love. We know: His eyes are always open over us, even when it seems like nighttime. He is Daddy; even more so, He is Mother. He does not want to hurt us; He only wants to do us good, to everyone. His sons, if they happen to be ill, have one right more to be loved by their Mummy. And we too, if we happen to be sick with wickedness, if we have taken the wrong road, we have one right more to be loved by the Lord” (Sunday speech before the Angelus, 27 August 1978). 

In what sense can a God who is really Father and Mother, as previously mentioned, care so much for our obedience? This is an answer that we try to give ourselves starting from the consideration of obedience owed by children to their parents in human terms. We could then extend this subject to God on analogy, or rather, in the measure in which we can really speak of analogy. 

Of course, it is suitable that father and mother are respected and honoured, as prescribed by the Decalogue itself (Deut. 5, 16). As far as obedience is concerned, it is suitable that children depend on their parents, especially when they are young; but also, more generally, in the measures in which they are still not capable of looking after themselves. When they come of age, they are less dependent, and have less duty to obey. Children’s obedience is not an aim in itself, but it is aimed at their good upbringing. 

A father, a mother, worthy of the name, love their children more than anything else. They love and care for them: in other words, they want their children’s good, the best for them. They commit themselves to educating them: to bringing them up well, as previously mentioned. They wish to be obeyed in this aim, or purpose of theirs, not as an aim in itself. 

The desire to be obeyed does not originate from vanity, or from the pure pleasure of being there to command. It originates from the consideration that, as a right founded on duty, it is the parents’ concern to provide for their child’s needs, it is their concern to bring him up, both directly and indirectly through the school and other appointed institutions. And therefore, if it is the parent’s concern to control their child’s education, it is suitable and right that the child obeys his parents as a good and healthy habit. 

We mentioned the fact that the parents, having started the task of bringing up the child by themselves, entrusted him later on to the school that is better equipped to complete the child’s education. The child, and later boy, must therefore obey his teacher. Obedience is neither here, an ends to itself. A good teacher wants to be obeyed, in his own turn, certainly not for the thirst for power, but for the simple fact that if his pupil does not obey him, for who he has taken on the commitment of instructing and educating in the sector of his own competence, he finds himself unable to carry out the task given to him. 

Something similar can be said of a doctor. In being well aware that they do not know everything, the parents entrust their child to him, so that he can cure him, but then they have to take care of administering his prescribed medicine. Any doctor has the right to be obeyed by his patient, and the patient is obliged to follow his instructions and take his prescriptions. If he then comes to realise that instead of curing him, his doctor is actually killing him, he lets it all go, he may even file a complaint, but in having chosen another more reliable doctor, he has to obey him. 

There is a countless number of examples that one can propose of cases in which he who is under the authority of a boss owes him that obedience, without which the organisation would fall to pieces. But the same thing could be said for those who entrust themselves to any professional, or expert, or artisan who earns their trust. 

Dear son, dear pupil, dear client, you must obey, not because I like to command, but because it is entirely in your interest, in order to be able to be brought up and grow well, to learn and to get better. 

It would not make any sense at all for the good teacher, the good doctor or even less for the good parent to put their subject to the test, to see if he obeys or not, if he deserves or not to be respected, loved, cured, educated or taught. 

Indeed, perhaps the teacher can pass or fail a pupil after a verification, an exam, a test, however you want to call it. However, if he makes someone repeat the year, except in the case of mental aberrance, which is always possible, he does not do it to make him suffer or so that the pupil understands who is in command, who it is who decides the scholastic destiny of his hapless subjects. Every teacher, without having any screws loose, justifies the failure of the exam by requiring that his pupil still stays in the class as he is not yet ready to face the difficulties of the following year. In this sense, the failure is equivalent to a doctor’s judgement, who points out the need for his patient to stay in hospital for a longer period than that expected, or however extends his treatment. The acknowledgement of one’s own dependence on his teacher, doctor, lawyer, plumber and electrician (whose technical advise should be treated with the maximum respect), anyhow, by an expert, by a parent, by God Himself, is not an aim in itself. This kind of acknowledgement is the conditio sine qua non which allows he who gives to really give, and to he who receives to really and fully receive. 

We have more or less seen what the teacher, the doctor and the parent respectively give. Now what does our Lord God give us? In Him, the Creator and Revealer, Supreme Master and Physician of mankind, the positive qualities of the earthly doctor, teacher, father and mother converge to their maximum degree, to the absolute power. 

One can indeed say that God gives us everything. In us He inspires all truth, all strengths, all creativity, every sense of the Holy and all love and devotion to the Holy, all saintliness. God is the Source of all being, good and value. 

We draw life from God. By turning its back on Him we wither, we begin to decay and start our journey on towards death. He who draws from that Source is continually nourished by it and lives in eternity. He who scorns it by restricting himself to the stagnant waters of his own cracked tank, barely survives (cfr. Jer 2, 13). Unless one converts: unless, that is to say, he does a 180 degrees turn on himself enabling him to be restored with the right, opportune and profitable direction and attitude. 

If we can express ourselves by using these human terms, the only thought of God, His only plan and project, His only anxiety and worry is to give His own creatures everything that can fulfil them and make them perfect and entirely happy. 

The creature’s only real fulfilment and growth is to be fulfilled and to grow in God, it is to let itself be thoroughly created by God, to receive from God all that He is. What results is that the creature, for his own good, for his only good, is called by God to make God the centre of his own life, is called to adore God, to invoke Him, to obey His inspirations, to collaborate with Him in His creative work, to co-operate in the complete creation of the universe, which is, at the same time, the complete creation of each one of the countless, united creatures. 

An exam as an end in itself has no sense. That God puts His creatures to the test to see if they are worthy of Him has no sense. What normal father or mother, who is neither crazy nor a maniac, would do something of the kind? The most wretched or scoundrel of a son always appears to be worthy of receiving all the possible care and attention with absolute devotion. 

Let us once more remember John Paul I’s words: God “is Daddy; even more so, He is Mother. He does not want to hurt us; He only wants to do us good, to everyone. His sons, if they happen to be ill, have one right more to be loved by their Mummy. And we too, if we happen to be sick with wickedness, if we have taken the wrong road, we have one right more to be loved by the Lord”. 

If we are really “sick with wickedness” (what a beautiful, weighty word!), for who is really Father and Mother to us, the thing that is really at heart is that we are cured from this wickedness, and freed from all evil, so that we can only fill ourselves with good, with that Good that is God Himself. This is the divine law for us, which rightly so, demands total obedience from us. 

Adam and Eve, symbolic figures of a very real human condition, disobeyed. And let us say it, evil befell them for it. Their sin was punished. But in what sense? It was punished in the sense that it had negative consequences. Therefore, sooner or later every sinner learns, at his own expense, the lesson given to him by the things themselves, without having to hold any trial, without having to disturb neither judges nor lawyers, nor, public prosecutor, nor chancellor, neither angels nor devils in the role of bailiffs and guards. 

We really have a bellyfull of forbidden fruits, or also allowed, but in overflowing doses, and then we are sick. 

Or we are careless in driving our car, we take a bend badly and go headlong into a ditch. 

Or rather, we behave selfishly and harm other people, even when not completely acting in a criminal manner, and then, of course, we harm others but even more so, ourselves: we degrade ourselves, we weigh our souls down with waste. 

These kinds of negative effects will appear even more evident when, with death, we abandon the body and the earthly comforts that surround it and we find ourselves with our soul, naked and alone in a pure mental existence. There we will certainly feel at unease, if not in a terrible condition: and we will gradually realise all the mistakes we have made in our lives and feel the need to ask God forgiveness and place ourselves in His hands. 

Going back to Adam and Eve: what was their sin? I would also associate myself to saying that it was certainly their disobedience; but in the more precise sense, that, although destined to acquiring a divine condition (immortality, eternity) by eating the fruit of the tree of life (Gen 3, 22), they preferred to try to “become like God” (3, 5) following a road of their own, the different and false one shown to them by the snake: feeding of the fruit of the tree of knowledge of good and evil. 

These fruits of divine knowledge pursued by mankind in a far too autonomous and self-sufficient manner (in a Titanic and Promethean manner, as would be said using the language of classic mythology), are fruits of death (Gen 2, 17; 3, 3). 

In a similar way, the purely human attempt to build a tower that reached the skies, like that of the tower of Babel, is destined to turn out to be a ridiculous, useless enterprise (Gen 11, 1-9). A stairway to heaven is only possible if the divine grace, which is in itself impossible to draw from, makes it come down from heaven, similar to the celestial Jerusalem of the book of Revelation (ch. 21). 

In reality, we humans cannot rise up to God on our own initiative using our own strengths. We can only rise up to Him as long as He comes down to help us on His own free initiative. In any case, we had better obey Him, just as one obeys Who knows and can. By not obeying, we badly pursue the aim of our fulfilment as men. By not obeying, we make mistakes and hurt ourselves. 

Disobeying good inspiration, which deep down comes to us from God, finds its punishment in the act itself, which is the patented method for reaching the opposite effect to that which we want. And God rebukes us with fatherly and motherly concern, not to subject us to some ridiculous exam unworthy of Him, not for the pure pleasure of ordering a kind of circus game, but because He wants our good, all and only our good: because He only wants to devote Himself to us without any limits. 

Someone will object: but God’s thoughts are not those of men; they are far too sublime, transcendent, mysterious and unfathomable. It could be that what appears evil to us on the contrary could actually mysteriously be good. 

I would answer that if we want to speak of God in a manner that is at least worthy of the love we declare for Him, we must make the effort to portray Him as the most moral Being, even though to the detriment of His almightiness in this world, which certainly doesn't appear His kingdom in its fulfilment. It rather appears in the midst of being carried out: at the most, God’s kingdom on earth appears still very much in embryo, still very much in potential, dominated as it clearly is by the forces of evil. 

Therefore, let us avoid doing God the bad turn of sketching a hideous, and despicable portrait (that is more suitable for a great barbaric king, who no longer satisfies us), to then hold back at once saying that anyway, there is mystery. 

If we really want to be kindled by God’s love instead of blaspheming Him or praising Him in a slavish manner, we had better: either hold our tongues right from the beginning, to avoid making of God a kind of great version of Nero; or from the beginning give ourselves a portrayal of Him that is – so as to say – a little bit more pleasant, which really expresses the best, the most, the non plus ultra of our capability of thinking well of somebody. 

I think that it would be much better, if necessary, to recall to mind, as previously mentioned, the sweet, beloved paternal and maternal image of Who gives us only and all good, of Who devotes everything to us in infinite measures.

 56. «Useless talk»: what is it? 

In the chapter “De cavenda superfluitate verborum” (From avoiding superfluous words: 1, 10) The Imitation of Christ urges us to stay away from useless talk. 

However, it adds: “If we feel the need or the expedience to have a chat, we should speak of that which nourishes the spirit”. “A devoted conversation on the subject of piety” is indeed very good for the spirit. 

There is no doubt of the advantages of avoiding empty chit chat and to talk about religious subjects: especially when people in possession of profound spiritual sensitiveness find themselves, as once more expressed in the Imitation, “reunited in God”. 

However, from the humanism's point of view, scientific, philosophical, artistic, technological and social-political talk is also important. 

This kind of talk is actually a good complement to spiritual talk of devotion and piety. Is this kind of talk perhaps not also directed, in its own way, at preparing the ways of the Lord to come and to enrich His Kingdom? 

The essential thing is that this kind of talk should aim at thoroughly analysing the humanistic subjects in the horizon of the ultimate things. 

In other words, it is important that humanism is not to be considered as closed within itself, but as open and directed towards the kingdom of God. 

In short, low standard talk should be avoided. It therefore entails keeping one’s distance from any form of malicious gossip, from any spirit of gossip. 

The latter should be kept well apart from that which could be a well positive and human simple expression that is of interest to others. 

In avoiding all negativity and also simply vacuity, one should not expect that all conversation should be serious. There are moments in which human nature relaxes. Every now and then, it is good for us to feel the need to joke and play. Even to indulge in daydreaming. Needless to say, whilst controlling it, without ever reaching the point of confusing it with reality, which is all too often the inclination of far too many of us. 

All of this can be accomplished in the right measure and with grace. When we finally succeed in converting it into artistic creation, even a simple witticism is still a new gift that we can offer to the Supreme Artist of creation, a funny little knick-knack that is added to make it richer and more varied. 

57. One should never judge? 

 On certain levels it appears to be actually necessary 

The Imitation advises us not to interfere in other people business, like judging the behaviour of others (1, 11 and 14). These kinds of things distract us, they trouble us, they take away our tranquillity of spirit and often lead us to make mistakes. 

This is an extremely valid piece of advice, especially for those who are concentrated in an ascesis of pure contemplation. 

However, we humans normally find ourselves navigating in the common boat known as society. 

It is a society that is equipped with its own organs of government, to whom we are all called to elect the right people. But how can we choose them well if we are incapable of judging them? If we are not even willing to perform a consideration of them? 

We can of course make mistakes; however, it is necessary to at least try to understand. It is irremissible to submit these people’s work to judgement. 

The “do not judge” of the Gospel refers more to relations between the person concerned and his consciousness, to test its justice or sin before God. These are things that only God knows and judges well. It is not the task of man. 

The task, which man, as a citizen, cannot shirk from, is to judge the political and administrative action of his own governing delegates and officials as well as their efficiency and correctness. 

Such action should be analysed and discussed well, so that the decisions to be made about the matter will be as sagacious as possible. 

The important thing is that the debate on the country’s politics, administration and problems should be as objective and serene as possible. 

No undue factiousness. No acrimony that is more than vitally necessary. No more fighting with no holds barred. Animosity should be mitigated by charity and also by the sense of common welfare. People should collaborate together to create an atmosphere that is increasingly favourable to the objective, tranquil study of the problems. 

A thorough deepening of the spiritual life is abreast of the maturation of the political struggle and, more generally speaking, with the advent of an increasingly adult sociality. 

58. The need to prepare oneself for death 

Already in this life it is very much worthwhile thinking of death, which is everybody’s point of arrival. 

Death is our common future. Why do we worry so much about our future on earth and yet we do not know, we do not see that death can come upon us, even unexpectedly from one moment to the next? 

It can seize even the youngest of us. Therefore, the older ones of us have even more reason to be prepared. 

It is however necessary to consider death in some way or other. At least among the unpredictable. Which, as time goes by, become more and more predictable. 

Here is the need to acquire some information. What do we know about death? We find ourselves before a beautiful table laid with a vast choice of other people’s conclusions, which, at least to a certain extent, we can accept as our own. 

There are proposals made by religious people, by philosophers and frontier parapsychologists, as well as the alleged deceased who communicate during seances. 

The religious people’s conclusions ask to be accepted for faith. They are, however, supported by a strong interior experience that is extremely widespread and shared. It is an experience of the spirit, which suggests its immortality. Here one would stick to the generalities if, in the ambit of religious traditions and especially of some, there were not an abundance of stories relating post mortem manifestations. The essential idea that human personality survives physical death is reaffirmed here. 

Many philosophers try to “demonstrate the soul’s immortality” with argumentation that actually appears to be more than a little abstract. 

He, who rightly so, prefers to interrogate the experience, turns to paranormal phenomena and in particular to those which suggest survival. Among the latter, one should remember the out-of-the-body experiences and the near-death experiences. 

A scholar’s careful and unprejudiced attention could arrive at focusing itself on the descriptions of the passage into the other dimension and finally on the descriptions of life after death, which are a result of the communication received during the seances. 

This is a much more empirical and experimental basis for the same argumentation of philosophy. From this corroboration, the outcome of the previously mentioned paranormal experiences find confirmation and further development in the religious intuition that succeeds in seizing eternal life beyond survival. 

What can we actually say about our future life? It is better here to restrict oneself to summing up (very briefly) certain conclusions, without discussing the procedures that have allowed us to reach them. 

One can die in consequence of painful and even atrocious wounds and illnesses. However, the passage in itself is pleasant and gentle. One must not be afraid of it. One must not be led to believe that from the sinister spectacle of agony, the subject suffers it at a conscious level. Here the sufferance is of the body, not of the soul. 

If death is experienced as a liberation, what is waiting for us after it? Without going into the particulars of issues I have dealt with elsewhere (I think sufficiently amply), one can say that the afterlife is a mental world: in other words, formed by our thoughts. 

In order for the condition of our afterlife to be sublime and bright, the fact that our thoughts are also sublime and bright is of great importance. 

 This is why it is important to get used to already thinking well during the course of this life. Thinking well is even more fundamental than acting well. And not only because good thoughts give way to good actions (which are like the crucial test, which otherwise invalidates them as thoughts), but also and above all, for the fact that thought is already creative in itself. 

It is with thought that, from now on, we create our afterlife. 

Therefor, a daily and methodical cultivation of sublime thoughts is useful. It is useful to pray and meditate. And finally to refrain from all kinds of low standard, petty, malevolent or simply mediocre thoughts. 

Training oneself to fly high with one’s thoughts already in this life puts us in the right conditions to take to flight well at the moment of death. 

No grudges, no desire for revenge. If anybody causes us any material damage, let us make sure that the damage does not also become spiritual, for the fact that we ourselves would brood over the most malevolent memory. 

During life on earth, but for a special vow we were not shut up in some strict cloister monastery, we are forced to act in the dialectic of different and conflicting will. And it is extremely difficult to act in an incisive manner, if one remains in a manner that is too constant and exclusive in the attitude of the most absolute detachment. 

Far too many occasions involve us, as a consequence. Therefore, we need to stop ourselves every now and then, to interrupt the flow. To detoxify ourselves with a wonderful cure of calm, silence, meditation. 

Life after physical death is not so much the dominion of science, art, humanism, as it is of the spiritual and religious ascent. In the afterlife we are essentially called to complete a mystical journey. 

It is a journey that must lead us to God. A preparation that is suited to physical death also includes the preparation to die of one’s own egoism and egocentricity. If we fulfil our initiation death well, we will be better prepared for physical death. 

It is by emptying ourselves of our ego that we will open ourselves up to God to be completely His, to fill ourselves entirely with Him and at last to find every thing in its fullness and perfection in the divine life. 

To empty ourselves of our ego does not involve sloth, neither laziness, not even indolence. It does not at all mean not wanting anything more, to the point of choosing to pass what is left of our existence on earth in a state of total inertia. This would also be a form of egoism, and definitely not one of the most venial! 

On the other hand, emptying ourselves of our ego, means drilling to the point of completely disintegrating the crust of egoism that held the divine energies prisoner in us. These divine energies lead us to contemplation, but likewise they involve us in action: in acting no longer for our own personal interest or however particularistic, but rather to promote the kingdom of God. An action that is conceived in this way is also a social and civil commitment, that must be maintained all the same in the divine horizon. 

To look constantly at God, to increasingly nourish ourselves with His love is the best way to prepare ourselves for physical death, which is nothing else than the entrance gates to a new and higher life. 

59. In what sense one can “deserve” 

 only during life on earth. 

Generally speaking, theologians declare that the deadline for “deserve” expires with death. 

Let us imagine that God loves creation for what it is, with eternal love; and He wishes for nothing more if not to devote Himself infinitely, so that creation achieves every perfection, every good, every happiness. 

I think that such a God of infinite love and self devotion would be very little interested in subjecting each creature to an examination, to a trial, to a kind of assault course to then award them a score with penalties for falling, with eternal life sentences for the “mortal” falls. 

Somebody will object that I am building a convenient God. However, I must confess that I just cannot identify a God of love with the sad figure of a Great Accountant of Sin, and even less so with that of a merciless and inflexible Supreme Judge. 

A God who puts His creatures into being for the pure satisfaction of playing the role of the policeman and judge seems really inconceivable to me. Whereas a God who creates for love, and why not, for the satisfaction of creating, sounds much more conceivable. 

Therefore, the most important thing, the highest value, is creation. The real God is the Creator. Judgement is not an end in itself. We are stimulated to the infinite Love that creates us, by our own nature, to answer by co-operating with Him with the completed creation of ourselves and of the entire universe. 

Going back to the declarations made by the theologians, that the deadline for “deserve” expires with death, I would say that it seems acceptable to me, with, however, a little revision, which adopts the term “deserve” as a synonym of “contributing to creation”, “collaborating to creation”: which in itself is a very worthy act, as a positive answer to that vocation, which calls all creatures from the depths. 

Creation has the universe as its essential theatre and in particular, this earth. Every man contributes, in the strict sense of the word, to the creation of the universe during the course of his earthly existence. Until he lives on this earth, he can, in this sense, perform worthy actions: he can “deserve”. After he has, somehow or other, accomplished his function, he is “de-funct”. 

The creation of the universe takes place in this cosmic and earthly world. And it will be fulfilled here with the parousia: with making itself present, with the advent, with the final “glorious manifestation of the sons of God”, in which “the creation waits with eager longing” and “has been groaning in travail” as the Apostle Paul says (Rom. 8, 19-22). 

God’s saints will rise again in this world, to mean and emphasise that their return is the fulfilment of the creation of the universe. 

The co-operation of mankind will have contributed to constructing the magnificent building of humanism, of progress, of civilisation, of the arts and science. 

The ultimate and decisive manifestation of God, of His angels, of His saints, of His Christ intervenes at this point. 

It intervenes to sanctify creation once and for all, so that the name of God will always be hallowed, so that the Kingdom of God will come, so that His will be done in earth as it is in heaven. 

It intervenes to sanctify, to deify the entire human, so that God Himself can become completely incarnate and “be all in all”. (1 Cor. 15, 28).

The evolution of the universe, entrusted to men as the administrators of creation, will have its coronation in the parousia: when the sanctified deceased will show themselves to the living. 

The saints, the “sons of God” will show themselves with the resurrection, to imprint on the entire human work the divine seal, which will transform it into divine work, in a truly perfective fulfilment of the divine creation of the universe. At this point, the entire creation will become the incarnation of God, Who will truly be “all in all”, according to the already mentioned expression of the Apostle Paul. 

The deceased no longer promote humanism, civilisation, progress, the arts and science, technology, economics, social organisation. They ceased to practise this function, to accomplish this task, with their physical death, their passage to the afterlife. In this regard, they have by this time accumulated all the merits and demerits that can be attributed to them. They can no longer co-operate, neither therefore, “deserve” in that sense. 

This does not mean that they do not have anything else to do, that all they have to do is to rest. Their action is different. From this moment their exclusive commitment is to become holy, to sanctify themselves, to then sanctify everything and everyone. 

There is a difficulty here. In the descriptions given to us by the mediumistic testimony of life after life, we often come across souls, who having regained a human aspect similar to the body they no longer have, live a kind of replica, or reminiscence of the world they have left behind, intent on doing what they did on this earth. This seems to belie what has just been said. 

However, there is a rather precise answer. One survives in this way during the initial spheres, which are the ones still closer to earth. 

Here the earthly mental habits are still in force. As we well know, thought is creative; and a mind that is still enticed and snared in its habits spontaneously recreates the images of world that in reality is no longer. 

Here, as in a dream (let us say better: like in a collective dream, shared with other souls), the subject relives his past activities, to satisfy the interests, feelings and tastes that will remain vital and vivid maybe for a long time yet. 

Here the souls linger between heaven and earth, having not really entered in the real afterlife. They will only enter after having freed themselves of those conditionings, only after having shaken all earthly waste from themselves, all those earthy obstacles for a pure mental and spiritual life. 

We have said that at the moment of physical death and the passage to the other dimension the disembodied souls have a huge, but exclusive commitment: that of sanctifying themselves, to then sanctify everyone and all, to then contribute to the sanctification of all the other souls and last living beings and of the entire cosmos. Their decisive intervention will be had, in this sense, with the final universal resurrection, as previously mentioned. 

However, one can reply, there is every indication that many saints from heaven show themselves on earth on countless occasions already in this present economy. Of course, but while still with the spiritual aim of heralding the final manifestation and of preparing it and of preparing the men of this earth to welcome it. 

Other miraculous interventions, healing of the living from illnesses, various forms of supernatural help are still related to this context. We are still dealing with heralding the kingdom of God to come and to predispose the conditions and souls in some way. 

However, the decisive intervention of the sanctified deceased is that which, in the end, will produce a creation but still in some profane way that final coronation that is the total deification. The final event will be a supreme liturgy, a supreme consecration, in which the fruits of the earth and human work will be sanctified all together to form the new body of the Man God. 

60. Private revelations on the Purgatory:

 how may we evaluate them?
 Revelations on the purgatory are aplenty namely in the Catholic circles. Especially the more conservative circles: as was the case in the past century.

What kind of revelations? Are Catholic bound to believe them? Not really. They are "private revelations". They feature just as "probable". The Church only allows for the disclosure of such revelations for the purpose of teaching and uplifting. One conforms to them for the sake of "human faith"

Let us now address the core subject by quoting a couple of cases. The Jesuit Father Ignatius Wagener died in Ratisbon on October 19, 1716. He had been the spiritual director, inter alia, of a Franciscan nun, Crescentia Hoess who was later to become blessed. She lived in a convent in Kaufbeuren, and learnt about his death only two days later.

However, on the day of Father Wagener’s death Sister Crescentia saw a white ghost as she entered the church. When the sisters were told that Father Ignacio had died, again Sister Crescenzia saw him. This time round she did recognize the priest. He told her that to behold God’s face he needed prayers. He could not see God as he did not sufficiently long for the beatific vision. 

The nun started praying intensely offering as many suffrages as she could, and two days later she saw Father Ignatius, once again; he thanked her for her help in achieving the Supreme Good. 

So far we have witnessed what theologians define as "pain of loss", i.e. the failure to see God, not the "pain of sense", not a physical pain. The pain traditionally felt by the souls, not only in hell but also in purgatory, is the pain caused by fire. Let us consider now the case of a soul in purgatory undergoing both sufferings 

Sister Teresa Gesta died of fulminant apoplexy in October 1859, in the Convent of the Franciscan Tertiaries in Foligno. Twelve days later, a sister called Anna Felicita was about to get into the linen room when she heard moaning which apparently was coming from that room. It was the dead sister’s voice.

Amongst the moans she could pick one single sentence "My God, how great is my sorrow!" In no time the linen room was filled with smoke and she detected Sister Teresa’s shadow. The ghost sneaked along the wall till it reached the door where she rested her right hand and exclaimed: "Here is the evidence of God’s mercy!" The mark of her hand on the door was visible as if it had been branded with a red-hot iron.

At Sister Felicita’s cries the other religious joined her, and the nun after recovering from her fright told them what she had seen and heard. They started praying. The bishop later opened an enquiry. Sister Teresa’s tomb was opened in the presence of many witnesses. They found that her hand fitted the fire imprint on the door.

I have given just two examples as they are quite typical of a huge number of revelations on Catholic purgatory. I personally have no doubts as to the authenticity of such revelations. They are quite numerous and unanimous. They are intended for the most part for men and women whose sanctity cannot be questioned - and who are known to or assumed to have a sound mental balance. Far from being a pathologic condition, sanctity is accompanied by a number of highly positive human qualities.

There are revelations whose content is quite different which can also be trusted. They occur in different mediumistic circles, in more recent times, ranging from the 19th century to date, whilst the revelations on the Catholic purgatory belong to this time (see the example of Natuzza Evolo) though they start in remote centuries.

What do revelations obtained through a medium tell us about the purgatory? They disclose that a soul burdened by specific dross after death goes through a stage of purification. It dwells in a condition of darkness and loneliness. It feels as if it were staying in a very humid and foggy environment.

This condition of prolonged isolation enables the soul to recall its life on earth and to do a thorough soul-searching exercise. In examining one’s conscience one is helped by a broad overall view of the succession of events.

 Since a disembodied soul finds itself in purely mental condition, if it does change its attitude, modifies the whole set-up, inwardly and around it. Repentance, mending of one’s ways does away with many barriers, darkness is crossed by gleams of light which gradually appear as definite presence of friendly entities, ready to help the atoning soul to attain a state of light and happiness.

It is a state of atonement, which, with the exception of the blaze, is quite similar to that of the traditional purgatory. Atonement occurs through suffering in both cases, though it is the awareness and the changed attitude which really matter. 

The "manifestation of the children of light " which gave rise to the Movement of Hope points to another path leading to purification. The children of light feel no sorrow, quite on the contrary, their life is filled with joy. This is borne out in a very large body of testimonies.

How are they getting redeemed from earthly defects? How are they going to clear all the dredges? Apparently the atonement occurs through a strong and generous commitment to the Kingdom of God.

The youth welcome the souls who pass away and attain another dimension, namely the young souls which are closer to them because of definite affinities. Then they provide help to people on earth: not just the people they care for, but also people and communities scattered all over the world. They undertake the "mission" of providing solace to those who are suffering; to inspire peaceful sentiments where there is conflict and hatred. 

How do we explain the exemption from suffering which comes from atonement? Suffering paves the way for future involvement, in that it does remove the attachments which are standing in its way. It seems however that today many young people are welcomed to life after death by other fellow youngsters who manage to get them involved right away as they obtained from them a full and prompt response.

In summary this is what is at the heart of an immediate recovery which does result into a flurry of activity offered to God and to their fellow men with youth impetus and with great perseverance.

We have roughly considered three different paths leading to purification, derived from communication with the afterlife, each one underscored with great emphasis. Let us focus on the first one. On Catholic purgatory and the flames which characterize it. What are we to make of them? 

It should be pointed out that the afterlife appears to be a purely psychic, mental reality made up of a large number of subjective experiences. We might venture saying of dreams. Though such dreams are interrelated, they are shared. Affinity bonds the souls which eventually share a sort of collective dream where they find themselves in a common setting, which is still mental in nature. We see that several "spheres" become differentiated.

How does each sphere come about? I would say mostly on account of the expectations of the souls concerned. Several likeminded souls conceive the afterlife in a given manner: and then their minds join and give rise to let us say a collective mental setting which has specific characteristics.

Expectations may even be implicit: stemming from the impracticability of conceiving the other dimension differently. For instance man is so bound by its mental habits that he cannot conceive his fellow men, the disembodied souls themselves and his own self other than in a human form. He then views himself in a bodily shape, and that is how he views the disembodied souls even though he knows they no longer have their physical body. 

That is what occurs in dreams. Apparently that is what happens in the earliest stages of life after life. The human, earthly forms will disappear as soon as the mental habits underlying them are dropped.

The creative power of the minds operates through "ideoplasty". The latter is a parapsychology term taken to mean the mind’s ability to immediately forge a given reality. In this case it is a mental reality which can even be expressed in a physical sense, or change the physical reality to match the mental one, or the "idea". 

I view my own self and the way I look at it is in a certain manner. So if I think about myself, that is how I see myself. When I dream that is how I see myself in my dreams. If I have a bilocation I appear in a remote place in my usual human shape. If I die and come back to the earth as a ghost who can be seen by other people my ghost will look like myself. If the ghost will manage to materialize, it will still retain my bodily shape and my physical traits.

Apparently in this dimension ideoplasty is prevailing. So when a Muslim dies he will find himself in an Islamic afterlife: gardens, white pavilions, beds ready for a revitalising sleep which is needed by the defunct in the very first stage of their afterlife. Then attractive and welcoming young women, will put him to sleep. And that is all that is needed at that point as many things have been overcome. When he wakes up it will be another day.

A primitive man from Central Africa will find himself in a suitable afterlife, where he will have the impression of wandering amongst the huts of his tribe in an equatorial forest slightly changed where he can meet his dear ones, alive, rejuvenated and full of light.

The Eskimo will keep hunting seals and living in a hut dug in the snow, or in a tent made with hides, not just to meet their physical needs but rather to feel at home from a psychological standpoint.

All this does not belong to abstract hypothesis, it has been confirmed specifically in mediumistic communications. This is, let me repeat it, purely astral, mental, dream-like and of a transient nature, until the needs related to mental habits will vanish. The soul at that point will begin a pure mental life, free from earthly images. 

What about the souls in the Catholic purgatory…? The predominant culture in some religious circles, in a number of countries at different points in time leads the souls to expect a specific kind of purification, through the fire. Understandably therefore a soul which feels impure expects purgatory to be ablaze with flames. At this point the dream-like mental mechanism triggers a subjective experience of suffering through the fire, with the mental attitude of being burnt by the flames, which is nevertheless a rather unpleasant feeling.

Let us try to clarify one last issue: how can we explain the fire imprint? What about all the phenomena related to fire, smoke, burns etc. linked to the appearance of the souls from purgatory? 

After raising this question I have searched my memory for reference to parapsychology books, encyclopaedias, treatises, categorizing such phenomena in a systematic manner. I found chapters and headings related to incombustibility, not to combustion! I had to pick references at random.

Let me sum up what I have found. First I would like to recall one specific event. Jim, the son of Bishop Pike from the American Episcopal church had committed suicide; and apparently after he died he wanted to attract his father and Maren, his father’s secretary’s attention, to turn to a medium to communicate with him. 

He sent a number of "signals" to prove that it was him that requested it. The bishop’s secretary found herself with singed curls: a job very well done which caused no harm to her. Maren at that point remembered that Jim had once told her he did not like her curls at all and she should have them cut. It was not full evidence of the identity but certainly it was a clue. 

Cases of fire, flames, smoke and soot were reported by W. Roll, a specialist of infestation and Poltergeist. Even Father Thurston, a Jesuit scholar of paranormal phenomena mentions quite often fires of clear paranormal origin. And finally the whole documentation concerning alleged manifestations of souls in purgatory and saints persecutions by the demons (for instance the Ars Parish priest). A small church in Rome houses the "Purgatory Museum". The fire of purgatory is related to similar phenomena concerning hell flames.
61. Hell and frontier psychic research

Shortly before Napoleon’s campaign to Russia in 1912, General Rostopcin, the military Governor of Moscow, was unexpectedly visited by a friend of his, the famous Count Orloff. 

The latter appeared before the governor in his dressing gown with shaggy hair and, dazed, trying to control his overwhelming emotions, said the following words: "My dear Rostopcin, it was not too long ago that General V. and myself had sworn that whoever would die first would come back and tell the other whether there is anything in the afterlife. 

"Now, this morning as I was leisurely in bed, I had been awake for a while and I was not at all thinking about him, I hear the bed curtains tear open and there was General V. standing in front of my bed, pale, his head bent on his chest saying: 'There is Hell and I am in it!'. 

"I have rushed here right away as I felt I was going out of my mind".

Rostopcin tried to calm his friend down, telling him that he had an hallucination, or a dream; however, ten days later they learnt that General V. had died at war. The General was known to be a brave soldier, but also a man notorious for his 'impiety', as G. Pasquali the author of the book tells us (the title of the book is Nessuno è venuto dall'aldilà [Nobody came from the afterlife], Edizioni Paoline, 1962).

Another episode is set in London in 1859. A wealthy and merry 29 year old widow was courted by a young gentleman whole life is viewed by the above author as "godless". At some point during the night the lady who was in bed put down her book, blew the candle and was about to fall sleep when she saw the bedroom door open up framed in a halo of strange light and she made out "the young dissolute fellow" who is entering her the room.

As he got closer, he grabbed her wrist and with a desperate voice uttered "Hell does exists". The lady fainted and when she recovered called for the maid. As the maid rushed into the bedroom she smelled a strong smell of burning and saw that her mistress had her wrist severely burnt exposing the bone. On the rug she saw fire marks and footprints. Later it became known that the man had died suddenly after a night of debauchery. For the rest of her life the lady wore a bracelet to cover up the marks of the mysterious burn. 

I will conclude reporting a third case drawn from the same book. This happened in Rome in 1873. A young prostitute hurt her hand and was taken to the hospital of Consolation; she developed an infection which caused her death on that very night.

One of her girlfriends who knew nothing of what happened in the hospital, in the middle of the night started crying desperately, waking up her neighbours and causing the police to come over to their place. The dead girl had appeared to her friend surrounded by flames and had told her: "I am damned and if you do not want to be damned leave this place of infamy and goes back to God".

I shall confine myself to the three cases which can be set against the backdrop of a fairly terrorist literature which was widely popular until fairly recently, until the twenties and the thirties of the twentieth century. That kind of literature was the written expression of a longstanding oral tradition of stories widespread in priest, monks’ and nuns’ circles. I have had firsthand experience at that myself, first as a child, later as a boy. The sources of such hair-raising stories related with a good intention (though I am not sure they were well-meaning) are not always ascertained. 

There were fewer stories on hell. Far more stories dealt with the purgatory; although some were different in that the defunct proclaimed he had been "saved"; generally the underlying theme was the fire which causes some injuries to the body of the person concerned as well as burns and footprints in the site of the appearance.

However, the key feature of such a hell is its everlasting state. Mediumistic literature instead denies eternity to those who are in hell.

According to traditional Catholic theology he who dies and does not repent of his sins, especially the most serious, mortal ones, is crystallized out in a condition that he will never manage to overcome. The author of the book where I have drawn the three stories on hell claims: "The damned’s will is for ever set on evil". 

And he adds: "They do not wish any good for the living nor can they wish or do any good". Why then do they take the trouble of visiting their friends who are still alive on earth to warn them for their own sake? "They do it" says Pasquali "as if they were forced to by the Divine Providence".

Now it is this very fact that they cannot repent and convert after their death that mediumistic literature contests in a definite and clear manner. Ernesto Bozzano is the author of another book which brings together a series of testimonies given apparently by the same entities. The title of the volume is well known, La crisi della morte nelle descrizioni dei defunti comunicanti (The crisis of death in the communicating defunct). The book deals with the crisis of death and addresses extensively life after death.

Now, with special reference to the afterlife vicissitudes of the entity Marmaduke, an English nobleman who led a life of debauchery, Bozzano summarizes the condition of the wicked who die without repenting, unable to feel any remorse with the following words.

"As to the spirits of the 'wicked', hardened in their evil ways, unable to feel any 'remorse', writes the metapsychist from Genoa, it seems that they are to dwell in hell, plunged in different levels of darkness, occasionally isolated, or with other evil souls, until the time comes for them to repent and feel remorse. This may take centuries, but eventually every soul will accede to it, since also the spirit of the 'wicked' are not left to their own devices, but overseen and assisted by missionary spirits who have been tasked to fulfil such a mission".

In the same book Bozzano talks about the repentance of Marmaduke and the redemption of the entity Benjamin Kennicott, an Anglican parish priest, and of an anonymous English prostitute from the nineteen century. The Anglican reverend father had violently prosecuted as heretic, all those who held different religious beliefs. After his death he expected to be welcomed in heaven by a crowd of angels and found himself instead in a sort of desolate and hazy landscape. He rebelled against God which had not rewarded him for his alleged merits of watchdog of the Church. He fell into a sleep featured by intolerable nightmares. When he woke up he found himself surrounded by a multitude of souls living in that sphere of atonement of their guilt.

At some point Kennicott heard a voice who told him that he was there because of his pride and the hardness of his heart. He objected with arrogance saying that there was nothing he could be blamed for. The voice told him that if he did not humbly repent it would not be able to help him. The voice urged him to go into a thorough soul-searching. Eventually it was only after he admitted to his serious wrongs that Kennicott could be redeemed with the help of that spiritual guide and start on the path of an enlightened life.

As to the Magdalene who had repented, after leading a wretched life, the woman who used to be most beautiful died and took on a revolting appearance, in a foul-smelling, murky mental place, appalling, in a condition of utter despair which lasted for a long time till she gradually became aware of her sins, and asked God’s forgiveness. At that point in time through the action of her guide she started a slow process of redemption , with great hopes and a good deal of confidence.

As you can understand the last two cases concern souls which had become hardened and set in their negative behaviour; and they became fully aware of such a negative behaviour only later through a step by step approach. In other words, here you have the example of two people who are converted after they have passed to another dimension, in the afterlife. This is a real possibility that far too many Catholic theologians strongly deny, though it is borne out in mediumistic communications (provided of course they are genuine).

Such communications tell us that many souls after death find themselves in a position of utter uncertainty and ignore what their real condition is. They are bound by their worldly beliefs, enslaved by old passions, and quite far from the proper awareness and the conversion which should ensue.

Who is to give guidance to such souls, so that they can make the right choices, and redeem? There are other entities who, out of love, take on such tasks. Not only do they welcome newcomers on the threshold of life after death, but they also provide spiritual assistance in the next stages of their evolution. 

There are some who assist souls who have already become enlightened, and urge them to pursue on the spiritual path of elevation. By the same token, there are others who help the souls who are alone, isolated, in the dark, because of the heavy burden of what remains of their guilt which is oppressing them.

Some help to the disembodied souls can be provided by men and women who are still alive on earth. And at any rate they will be helped by the prayers of the living. Likewise, help could take the form of advice given to such souls whenever they can establish mediumistic communication. 

In all likelihood, we, from the Rome Convivium, have helped several souls in this respect. Among others we have helped a soul which was haunted by thoughts of hatred and revenge against the person who had been the cause of his death. 

Still in all likelihood, we have provided sound advice to another soul who was so cocooned in its isolation that would not allow any guide to establish a dialogue with it. Instead, communication did occur through our mediumism. Thus, in a number of séances we could enlighten this soul and convince it to behave differently. Finally, it embarked upon the road of its redemption; and a guide came to us to thank us for the help that could only be provided to such an entity by people still living on earth, through the psychic relationship which had spontaneously occurred.

Many are those who pray for the souls, whilst others take upon themselves the task of talking to the souls, to help them to find their way, from the earth. 

There are a great many souls utterly confused who need advice and guidance, something which we ourselves can occasionally provide them with. 

Among the people willing and eager to communicate with the entities to help them mention can be made of Mr and Mrs Buckley from Oregon. He goes into a trance and his wife, Doris, interviews the souls which communicate with them urging them to become aware of their real condition and of how they can manage to achieve their liberation and further evolution. 

Let me also quote the example of Carl Wickland, a psychiatrist who often felt quite vividly that many of his patients were as a matter of fact possessed. Not really possessed by demons; but rather by… poor devils, with an utterly confused mind. 

Wickland asked his patient to sit on a sort of electric chair and administered to him/her discharges of static electricity, which the entities dwelling in that psychophysical personality of those wretched patients could not withstand. 

The entity was forced to come out from the patient’s body and would immediately get into Mrs. Wickland’s who was sitting close, and was an excellent medium. She would then go into a trance, and through her, the entity could speak to Dr. Wickland. He tried to convince the entity that it was wrong to keep on possessing the patient and that it had to release him/her in order to become detached from the earth and to raise to its proper condition. 

I recall that we have ourselves said something to this effect to the entity Adelma, who dwelled in the body of Gilberto, an Italian waiter, immigrated to Switzerland.

If mediumistic communications which we pursue with many other research workers are authentic and truthful, the infernal condition, however harsh, is limited in time. 

The testimony of a defunct priest, Don Orazio bears witness to that. We asked him: "Does Hell exist?" He answered straightaway: "It is the one you are bearing". We then asked him: "Is it eternal?" And he answered: "No. God’s mercy, the love of your fellow men and the help of prayers ensure that it is not an eternal condition".

"On Judgment Day" says another defunct priest, Don Guglielmo, "God will either be justice or love". As we responded: "Let us hope that love will prevail" Don Guglielmo answered: "As a living soul I would not think love would prevail but now after my purification I say that love will prevail in God". 

If that holds true, then what about the visions which were extensively mentioned in Catholic church circles (much less so today)? If we want to view such visions as substantive parapsychic visions we could say that perhaps they depict how such souls feel about themselves in a subjective manner, also as a result of suggestions and wild expectations quite popular in such circles. 

In other words: we expect hell with its flames and that’s what we get. So to speak, one "dreams" of hell with its flames and joins other souls which share the same "dream".

We have the impression that such hell is everlasting: and this is because of our feeling of utter despair, it is the subjective experience of hopelessness which does generate such a belief, nurtures it and keeps it alive, provided one does live it with all one’s heart.

The subjective experience, the subjective "dream" of finding oneself amidst flames, if intensely lived, may give rise to external manifestations of fire, smoke and burns, in a human setting where such beliefs are deeply rooted. This is the result of psychokinetic actions which are quite plausible and are often mentioned in parapsychology series. W. Roll, a well known expert of infestation and Poltergeist and Father Thurston, the author of a book on physical phenomena related to spiritualism, report several cases of paranormal development of flames, smoke and soot, even fires. I have found similar references elsewhere. 

If God is "faithful" and consistent with himself, we can in all likelihood expect that He will take good care of us, over and above our merits, until we all are truly redeemed from any evil, and "until God is all in all". I do not dispute that there are a number of theological issues to address more in depth (and we could do that elsewhere if there is room for it); but I am confident that a theology which is founded on the idea of God being endless love, is one where God’s love prevails; and it should be coupled with different aspirations, in particular that of divine justice, in full harmony.

62. Hell and damnation: a comparison 
 between the Christian faith 
 and mediumistic testimonies

What does hell and eternal damnation mean? Does it mean that by killing God’s presence in our heart, our soul can no longer recover it?

There is the so-called "venial" sin which does not kill God’s presence in our heart. And there is the mortal sin which indeed does kill God in us. By committing a mortal sin we lose God’s presence and we could no longer recover it by ourselves, since by its very nature it transcends us. The divine presence is in us only as much as God gives himself. 

Even though to a soul hell means to withdraw from God’s grace and exclude itself from it for good and irrevocably, this does not mean that God shall abstain forever from donating his grace to that soul to redeem it.

God does what he wants. And God in his infinite mercy wants to save all his creatures and is giving his whole self to them. 

On the other hand, this does not change the gravity of a mortal sin and its implications in the afterlife.

Mediumistic testimonies are quite in agreement on the fact that whoever dies in poor spiritual conditions is going to end up in a bad patch. The entity is trapped in a condition of isolation, easily defined as state of deprivation of God’s grace.

God’s grace does not stop helping the souls. It works through such entities which have taken upon themselves to bring God to the souls who have withdrawn in their sad seclusion. 

Such lonely souls are somehow characterized by a rigidity which is similar to the crystallization referred to in the theology of the "last things" when the condition in hell is described. It is quite similar, though not identical: it is not such a crystallization without any hope left.

There is always some hope left, even though it is very difficult to fulfil it, after a soul burdened with heavy waste products has reached the afterlife.

According to an image drawn from Robert Crookall, a well known British expert of phenomena suggestive of life after death, it is on earth that we take aim to determine our destiny in our afterlife. We take aim whilst we are alive and then a soul is like a bullet which has been shot and follows the trajectory according to that aim which has been already taken.

Let us assume that inside the bullet there is a tiny fellow who acts as a pilot. He would try very hard to change the path of the bullet. But how can he achieve that when the bullet has already been shot and is forced to follow its trajectory? Eventually he may succeed: only after tremendous efforts, sufferings and labours. This is something which reminds us of the "pain of sense" referred to by theologians; which is to be combined with the "pain of loss". 

The substance of the articles of our faith is saved. Though it appears that something needs to be reformulated.

63. Hell revisited 

At home there was little talk about hell. I was eight when I first heard about it; I had been sent away to a boarding school of the Marianist fathers, for a short while because of very serious family problems. I do remember the "fathers" wearing a cassock and the "brothers" wearing a sort of nineteenth century frock coat. 

Up until that time, my religious education had been very soft and my time at that boarding school was like a full immersion in Catholicism. For my soul it was a time of intense fervour.

As soon as I heard that hell existed I had not the least doubt that it did. Whatever I had been taught with such a great authority, especially about the Christian religion to me was like gospel truth.

I did however feel very impressed by the fate of the wretched sinners. Out of compassion I ventured to ask confidentially God with great urgency to please free not only the souls who were in purgatory but also the ones that were in hell.

The prayer I had been taught was mostly Hail Mary. In the dormitory dominated by the four-poster bed of the "prefect" with the curtains drawn, dimly lit by the oil-lamp in front of the image of the Sacred Heart, the bed of each boarder was separated by a wood panelled box. And it was there that before sleeping every evening I would say a series of Hail Mary in suffrage of the souls… in hell. I had planned to spend the whole night praying, but inevitably after I had said the Hail Mary for the twentieth time I would sink into sleep.

My attitude at such a young age about hell and the eternity of its torments has always made me especially sensitive to certain rejections and disputes. Many people say, and I can concur with that: A loving God cannot sentence anyone for eternity.

It is true that such Hell Fans argue: God is not only loving. He is also just. But what sort of justice is that asserted by the champions of such a doctrine? How can Man who is finite commit sins which are infinite?

To this the Hell Fan can answer: in sin if the sender is not infinite, it is the addressee who is infinite. The Infinite can be infinitely insulted by a very small sinner who is metaphysically tiny.

At the time of duels the offences against a gentleman were divided by a grave author of a "chivalry code" into four categories of incremental severity: "outrage", "insult", "abuse", "infamy". Are there similar definitions for offences against the Supreme Gentleman? Let us hope that at least He does not take offence!

Of course this does not mean that it will always be possible to make it up in a too easy remission. The guilty action, and even before it is committed the negative thinking degrade the soul and can deteriorate it to such an extent that when the soul passes away and reaches the afterlife, it will appear at the threshold of the afterlife naked, deprived of earthly supports and burdened by many sins, and will get in a condition which matches her own status, surely not a very pleasant one.

This is bound to happen, irrespective of any criminal judgement or any magistrate of the Divine Court. This is more logical and can be inferred from a host of testimonies which I will briefly mention later on. 

Given that good or bad thoughts are automatically rewarded or punished, we must not forget that God’s mercy is endless like God’s love. And now we can ask ourselves how God whose love for each creature is endless can give her up, failing to redeem her just because her time is up. 

"I am sorry, gentleman, but your time is up": this is a language currently used in TV quizzes or other parlour games, where what is at stake is a handful of gold coins, and no one can gamble his or her destiny.

Rien ne va plus, is what a croupier says, and if he were to reflect too much he would not set in motion the whimsy ball and the wheel which may lead you to losing your estate (which, certainly, in itself would be a considerable loss) but nothing more than that.

Through Jesus’ teachings, God makes us forgive seventy times seven (Mt 18, 21-22). Now I do not believe that such a figure should be taken literally, i.e. the 491st time one should lose patience and start beating the living daylights out of somebody! 

It is as if one were to say that it’s too much of a good thing… But the idea of "too much" does not exist in the perspective of the Infinite, of the endless Love, the inexhaustible compassion which is never withdrawn.

This does not at all mean that we should sleep over it. In Rome in one of the two twin churches of the Baroque period near Trajan’s Forum, in the sacristy hangs a portrait of a martyr, Saint Espeditus, who in the fourth century headed the Roman legion "Lightning", who crushes a raven under his foot. Why is he so mad at the black bird whose taste is not very refined, though he does a good job at clearing the battlefield, and after all is quite nice? There is a simple explanation for that, when he croaks it sounds as if he were saying cras cras (tomorrow, tomorrow) in Latin. This was its sin, its scandalous, incurable vice, as if he, quite annoyed to God’s command "You must repent and convert, you must do it now", responded: "All right, all right, I’ll do it tomorrow, tomorrow". 

Like Hebraism, from which it originates, Christianity does not postpone conversion to any future reincarnation. God’s call demands an immediate answer: "Here I am, my Lord!" It is as if there were no more time. Against this backdrop the assertion "There is no time for that tomorrow", which is not after all correct, becomes true in practical terms: it does acquire its own truth as a slogan.

It is as if you were to tell a child "You are a grown man already" to ensure that he behaves less as a child and as a more responsible person. It is as if you were to tell those who are in the battlefield, "Victory is ours", or at the worst that "We shall win in the end." Just to encourage them. You may use encouraging words or even some deterrent: i.e. to instil some healthy fears in them for their own good.

To tell someone "You must convert right away, there is no time for that tomorrow" (that is to say the opposite of "Let him be happy who wants to be / there is no certainty of tomorrow" by Lorenzo the Magnificent, means to urge someone to convert on the spot: the exhortation translated into an affirmative statement may carry a profound truth in terms of salvation and life-giving actions.

But one should waste no time. Though it would be much better if we were driven to act promptly by an authentic, spontaneous fervour rather than a fearsome vision of hell which breaks open under our feet.

"When there is nothing else left, adoremus Te: that’s what the cardinal who features in Fellini’s movie, Roma, says when he rebukes gently the superficial vision of many people, including those who in their disgrace become ardently religious, only to drop God altogether as soon as a new love, or something good occurs in their life, of earthly and profane nature. Would it not be much better and sounder if in our endless search for the good, we would convert to God, for ever as we find in Him the supreme Good which outranks anything else we could get on earth?

Let us hope that there will not be any need for deterrent, terrorism, terror and masters of terror of any kind and that the only drive to do good be the pleasure one derives from it, that the only drive towards God be our love of good, beauty and truth which is expressed in Him at the same time when it is infinitely surpassed.

Hell is a dogma of the Church. A long time ago a young scholar, who used to be my wife's schoolfriend, told her: "You know I have been given a strictly religious education, but I am now getting rid of it and try to do away with a dogma a day". 

A quarter of a century later she told my wife that she was rediscovering Catholicism. I assume that she was trying to recover with great patience all the dogmas which she had sent to the landfill, I do not know how long it might take her to do that. But seriously, is the dogma of hell to be discarded? What about the Church’s indefectibility and the infallibility of its teachings, at least the crucial ones.?

Let us state it right away, as it is designed to convey the good news of far more encouraging words, the Creed does not mention Hell, it only refers to the "underworld" where according to different formulations (Denzinger, nn. 16, 27-30, 76) Jesus after his death "descended upon", not to reorganize that prison, but to set free the souls imprisoned and let them ascend to a higher status.

By the way, the notion of Jesus descending upon the underworld doesn't bring to mind that Jesus was meant to bring us our salvation on earth and could bring salvation in the afterlife?

What about then of the brief comment that Jesus makes in passing on "sins", and "blasphemy" which could be forgiven in the "future world" (Mt 12, 32)?

Though it is not mentioned in the Creed, hell is covered by the definitions and declarations of the magisterium of the Church: from Fides Damasi in the V Century to the Council of Florence in the XV and in later documents (which do try to reword its doctrine in less sinister terms).

Though it’s nowhere spelled out who is in hell and who isn’t. If by any chance we were to find out that hell is inhabited, this would not disavow the Church dogmatic theology. As the assertion that hell does exist is tantamount to a declaration of principle. Hell may not exist de facto, but it does exist de jure. Let me try to explain what I mean.

God appears in the whole of his creation, namely in the inner core of Man, which is made according to God’s image and bears a similarity with Him, i.e. where God dwells. God’s presence in Man is still embryonic, weak and can be suppressed. Man’s sins kill it. 

I have in mind what is currently defined as a mortal sin. The authentic mortal sin we commit, before we become guilty of any other action, lies in our living as if God did not exist. It is what can be defined as atheism brought to its extreme consequences. 

God transcends us and gives himself to us through grace. After we kill his presence in us, he is lost forever. And we can survive as creatures which He made though we can no longer restore God himself, his presence which granted us a state of grace, which had elevated us to a life of grace, to a divine life. Here comes hell: we still exist, but we are deprived of that divine presence which one perceives in God’s religious experience. 

It’s a transcending God who we shall never manage to get back after we lost Him. Though we lack adequate energies to achieve that, God may, if He so wishes, get back to us, and stretch once more his hand to save us. Is it legitimate to turn our back to Him because we are aware that He is infinitely good and shall keep working towards our salvation? Is it not a true "God’s temptation?" It is anyhow a sign of immaturity , of a person who is light years away from God, to be pitied.

But let us take up the thread of the argument. As we are deprived of grace we again experience the "pain of loss", i.e. God’s deprivation. This is self-evident, and needs not be reiterated, it is as if we were to say that A is A.

As we are deprived of grace we also experience "pain of sense". It’s the inevitable sorrow which is felt by the human nature which is diminished, maimed, as it has lost what constituted its true being and raison d’être , its necessary integration, its fundamental significance, its genuine good, its ultimate purpose.

Based on a number of mediumistic communications it would appear that the soul following death and its reaching the other dimension, if it is burdened by the leftover of negative actions, and prior to that by negative thoughts, finds itself isolated, in a dark and painful condition. This would per se bear out the notion of the "pain of the senses".

Whilst the idea of an eternal pain is not confirmed. The pains of the atonement which are disclosed by mediumistic communications are geared to achieve the purification of the soul after it has become fully aware of the sins committed and its wrongs. That is when hell is converted into purgatory. With the help of more evolved souls, the soul which repents and mends its ways can embark on a path which will lead it to see the light.

On the other hand, the progress of civil society has changed the prison sentences imposed by the Courts, they should aim at "the rehabilitation of the convict", as laid down in the Italian Constitution. The implementation of such provisions falls short of its actual scope, as is current knowledge. Let us however confine ourselves to the good intentions. One would naturally ask oneself: Are the founding fathers of the Republic to be viewed as better Christians than the Heavenly Father? 

Hell whose actual duration is limited in time can be eternal only in the sense that the soul which is there in utter despair may experience the feeling that such a condition is going to last forever.

It is a moment, it is a specific frame of mind, a mood which may last for quite some time, but it could be overcome if indeed a loving God wishes to save every man and ensure they are all perfect and happy, fulfilled, capable of attaining the fullness of truth, beauty and good.

 Doesn’t Christ himself wish to rehabilitate everyone and to ensure the salvation of all men and their perfection? This notion is stated in explicit terms and more emotionally in the parable of the prodigal son, the sheep that had gone astray, of the housewife who lost a coin and found it again, and rejoices with her neighbours (Mt 18, 12-14; Lk, ch. 15).

To get a more explicit and thorough reference let us read again the words of John’s Gospel (17,20-23): "I ask not only on behalf of these, 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, so that the world may believe thatyou have sent me. 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". 

"It is not the will of your Father in heaven that one of these little ones be lost" says Jesus (Mt, 18, 14). Paul adds that God "wishes to be merciful to all" (Rom 11, 32 see also vv. 25-26) and "reconcile to himself all things, whether on earth or in heaven" (Col 1, 20) He is ""one God and Father of all, who is above all and through all and in all" (Eph 4, 6) and in the end he will be "all in all" (1 Cor 15, 28). 

And Peter: "The Lord is not slow about his promise, as some think of slowness, but is patient with you, not wanting any to perish, but all to come to repentance" (2 Pet 3, 9). 

But is not Christ himself threatening the sinners who fail to repent of their sins with Gehenna "where their worm never dies, and the fire is never quenched" (Mk 9, 49)? Here we feel the weight of Isaiah (66, 24), which seems added on as a rather unfortunate ending of his book: a book depicting Israel reborn and its triumph as a result of its being reconciled with God. And isn’t Jesus talking of "eternal fire prepared for the devils and his angels" and of "eternal punishment" (Mt 25, 41 and 46)? 

Quite apart from the precise words uttered by Jesus and their actual meaning, let me hope wholeheartedly that their genuine spirit is not different from the spirit which permeates the prophecy in its full and best sense.

The prophecy should not be mistaken with far-sightedness, clairvoyance into our future. The role of the prophet is not so much to disclose future events, but rather to disclose our fate as a possibility, as a potential, and also the negative implications of our rejection of God and our bad actions, the sins we commit.

When the prophet warns us that we are wrecking our life, he is not a Jonah, he is not telling us we are doomed to come to a bad end; quite to the contrary he speaks on behalf of God and warns us that we have embarked on a slippery path, which will take us to the precipice, and does warn us that if we carry on the consequences will be dreadful: they will entail what is commonly known as "hell" (that I myself would agree to call that way as I have tried to explain so far).

In the name of God, the prophet appeals to men's good will; which means that man’s contribution is crucial. Thus, we can assume that some intelligent creatures resist God’s appeal strenuously, despite the attempts made to restore it. If just one soul were determined to remain confined in hell, this would undoubtedly mean the failure of the divine scheme of creation. 

Liberty does not lie in a mistaken use of our free will, but rather in feeling free from negative constrains. Video meliora proboque, deteriora sequor, says Ovidius. In other words, "I see the best, and approve of it, but I pursue the worst". Although Man sees what is good, he pursues the evil as he is lured by false or inferior good. Man is seduced, enticed and becomes captive since he is enslaved by vice, and evil ways. If instead, one is free from any conditioning, and can ruin oneself, hurt oneself, then it is quite natural that one would spontaneously follow the right path. And I argue that this is the genuine freedom which we are talking about! 

The original sin committed first by the Angels and then by Man, makes all men enslaved by sin and its adverse effects. Men as a result of their sins are not free men: they are sick, in their body but most importantly, in their mind. To turn one’s back to God is a corporative choice which entails the whole creation; thus it is necessary to ensure that the whole creation be cured of it. And it is going to be cured. It is cured by God’s incarnation in Jesus Christ, and by the "merits" of Christ and the Saints: in other words it is cured by their sainthood shining through and the empowering energy it releases.

Thus the power of Christ’s love and the love of sanctified souls will be displayed at all levels – in heaven, but also on earth and in the "underworld" itself - setting everyone free from the leftovers of sin which prevent them from taking God in, from seeing Him in his full splendour, to surrender to Him and receive from him every possible good and empowerment. 

When Christ and his "angels" and disciples on earth will be back, men of good will shall go to meet them joyfully, whist the evil ones shall be thrown into a blazing furnace (Mt 13, 41-42 and 49-59). God’s endless compassion makes us hope that such fire is not so much for the sake of eternal punishment per se, but rather to achieve purification through it, which is mentioned by the Scriptures (Zech 13, 9; Mal 3, 1-3; Mt 3, 11; Acts, ch. 2; 1 Cor 3, 10-15; etc.), which is also found in the notion of the purgatory given by some of the Church forefathers (such as St. Augustin, Cesarius of Arles, pope Gregory the Great): purification in terms of mystical experience as depicted in detail by Saint John of the Cross.

It is a fire which burns away any slag, and will set every man free, not to enjoy a false liberty of bringing about his own ruin, but the genuine liberty of being fulfilled in the highest Good.

Here is the Gospel, Eu Evangelìa, the Good News. It proclaims Heaven, not Hell. Christ’s teachings and the Church magisterium must be understood thoroughly as the best and most exciting news ever given to us, over and above any human hope and experience..

So let us not, imitate the raven who says "tomorrow, tomorrow", nor let us imitate the owl, prophet of doom. A writer used to say that whenever he met some Christians, very rarely their faces expressed the deep feeling of men having been "saved". But we who are "saved in hope" (Rom. 8, 24) can and must be happy, deep down in our heart of an uncontrollable joy to be proclaimed out loud so that everyone can share it. 
64. The final universal resurrection:

 reflections and comparisons 

The idea that we traditionally have of the final universal resurrection appears to be strictly connected to the image of the resurrected coming out of the tombs in which they had been buried: and then we have the vision of corpses coming back to life, of bones that regain strength and are covered with muscles and skin, even ashes that reacquire their ancient form and consistency. 

It is a very picturesque representation and if you like, rather suggestive, but it is as debatable in the concept it expresses. 

What has become of the tombs of the vast majority of men and women who had lived on this earth, especially during the most distant epochs? Not to speak of those whose bodies had been burned and their ashes scattered. 

If it is true that the sublime can border on being ridiculous, here is a case: what can we say about the spectacle of all the many relics of a saint which should be united together coming from churches and chapels and monasteries scattered around geographically distant locations? 

The image of the dead coming out of their tombs suggests the very wrong idea that a deceased person identifies his own dwelling, and I would say, also his own essence, with what remains of the corpse left on earth. Many signs, on the contrary, validate the intuition that the deceased identify themselves with their own souls, by considering them in the spiritual dimension of which it is by now part of, whilst the body is nothing more than a cast-off skin. 

If the idea of resurrection could be of great importance for us, let us see if it is possible to give it a more spiritual and at the same time rational interpretation. Rational not in the sense that we have to get at it by means of pure reasoning, but as ascertainable by research carried out using scientific methods or at least inspired by some rationality. 

This is the research of frontier parapsychology, that is to say, of a parapsychology that is open to the other dimension and to the evidence itself that reaches us from it by mediumistic means. 

Certain mediumistic messages appear, very clearly, to be definable as the evidence of the same entities on their ultramundane condition. The content of such communication appears to be coherent. A motive on which they insist, is that during the first period following the passing away, the souls reveal the same personal features that characterised them during their life on earth. However, the communication then appears to hint, with sufficient clearness, at a successive phase of detachment from earth, to a progressive oblivion from the earthly condition, to an increasing attenuation of those features: so as to speak, to a process of depersonalisation. 

The souls with which we communicate appear increasingly distant to us and as if they are evanescent. This is certainly not a pleasant idea for he who is so eager to keep in contact with his loved ones who have passed away. However, all of this draws justification from the fact that it is still necessary that the disembodied souls free themselves of so much earthly attachment, as is also the case for so much attached waste of egoism and egocentricity. It is necessary for each one to completely strip itself of itself to be all and only for God. 

This is the initiation death, the prelude that is necessary for the resurrection. This is a collective, universal and prophesised event for the end of time. Resurrection, for every disembodied soul, means the recovery of its full humanity. It means the recovery of earthly memories and ancient affections, of science, of culture, of creativity, of all those expressions of humanism that were put, as it were, between brackets or off circuit. 

This kind of reacquisition will no longer be able to involve any relapse in the form of earthly attachments, since at this point the souls will be totally free of all the conditionings of the past. It will only mean further integration, enrichment, further elevation. 

Resurrection is also the recovery of the material dimension. The souls were detached from it when they passed to the afterlife. They then accomplished a journey of purification to free themselves of a materiality that can be defined as a restriction and prison of the spirit. However, the matter is not only the obstacle for the spirit: it is also its concrete manifestation. 

The matter in itself, matter as such, is not at all to be confused with the degraded matter that restricts the spirit and imprisons it. The matter in itself, as such, is to be identified with the multiplicity and singularity, with space and time, with becoming, with relativity, with existence and with being creature of every existing being and then with its own autonomous creativity, with the fruit of every creative action at any level: all good things, all positive realities in their construction of the creation of which God in the book of Genesis highly rejoices. The matter in itself, as such, even when it degrades itself to the point of becoming the obstacle and antithesis of the spirit, it still appears redeemable because it is positive in its principle. 

By freeing itself and purifying itself of all waste of egoism and egocentricity to be entirely and only for God, by opening itself up and making itself receptive to Him, the soul receives every perfection. 

In God it regains every positive fruit of its existence on earth, every earthly memory and affection, every interest for creation and will to co-operate with God Himself, so that the creative work will be completed, every efficacious energy, every creativity and every science. In God, the soul can at last fully restore its own material dimension by completely recovering its own humanity at all levels. 

To rise again is precisely the restoration of one’s own material dimension: drawing out from its own spirituality, as if in act of totally new, integral creation, let us say, original, in a certain way: in the sense that it is neither conditioned nor restricted by anything from the outside. 

We can find a symbolic reference in the complex spider’s web, which comes out as a whole from the spider’s mouth. A parapsychological reference is offered to us by the phenomenon of materialisation. 

If we put the rather suggestive image (as previously mentioned) of dead people’s bones coming out of their tombs to then reassemble themselves covered once more by muscle and skin aside, I much prefer to interpret humanity’s future resurrection as a magnificent phenomenon of materialisation. This consists of a condensation of the psyche to the point of assuming the tangible concreteness of the matter. 

I am thoroughly convinced that the individual resurrection of Christ, of which the Gospels speak, also materialised in a succession of materialisation phenomena in the presence of Mary Magdalene, on the road to Emmaus, in the house where the Apostles were gathered, at the Lake of Tiberias and so on and so forth: phenomena that were put into action after the corpse had dematerialised in the tomb. I have developed comments that are relevant to a specific chapter in the Hope Booklet entirely dedicated to the theme Jesus Christ: who is He, what does He represent for us, to which I can refer back. 

In the parapsychological phenomenon of materialisation, the organising mind is the entity itself that is materialised, but the energies come from a mediumism provided by the people present. Analogously, the universal resurrection is conceivable as a phenomenon that is put into action by the boundless multitude of deceased people who rise again, but rendered possible also by energies provided from earth. I therefore particularly think that the main and most essential energies are those of divine love that are received and accumulated by the saints in heaven throughout their long journey of deification. 

 Resurrection is also the final reunification of the defunct with those who during the final moments will still be alive on this earth. In a more or less explicit manner the Scriptures announce that the resurrected will show themselves in their bodies, but in a different condition: where the corporeity will no longer condition the spirit with its imperfections and illnesses and so on and so forth, but it will prove itself to be a suitable and perfect vessel of the highest spirituality.

It would be worth once again comparing the data revealed with that received by border parapsychological research, among which it would also, without a doubt, be worth including an analysis of the most reliable mediumistic communications. 

Usually when a soul, by abandoning its own physical body passes to the other dimension, finds itself with a human aspect that is similar to the one it possessed during its life on earth. It has lost its body and now in a certain way it finds it again. In observing this apparent recovery of their body in wonder, many souls are tempted to speak of “resurrection”. Nobody can prevent us from calling this awakening of the soul in the other dimension where it has passed onto, once again finding its own corporeal aspect, “first resurrection”. The important thing is not to confuse this first resurrection with the final one, of which both the Bible and the Koran prophesise. The first concerns the single entity, whilst the second involves entire humanity, in other words, all men and women who over thousands of years have passed onto the other dimension. A long and very arduous intermediate phase is conceivable between one and the other, during which, each soul is called to strip itself of itself to be – as previously mentioned – all and only for God, in Whom it will have everything once more and therefore rise again. 

The “first resurrection”, that is to say finding oneself again in the afterlife with a corporeal aspect already immediately after passing away, is, so to speak, referable to two factors. The first is finding oneself well alive, and actually more alive than before, due to the sense of liberation that one feels in leaving the prison of an aged, sick, crippled body, which is full of aches and pains and restricted in every possible way. 

The second factor of finding oneself with a corporeal aspect is a mental habit that the subject has cultivated since birth: the habit of feeling and seeing oneself incarnated in a body that has this such aspect (even if becoming, by growth and other causes). This kind of mental habit almost prevents us from conceiving ourselves in reality, if not in a physical body. It works in such a way that in our dreams we find ourselves with our corporeal image, as well as being in a mental ambit that well recalls the earthly one of our waking life. Well, something very similar happens in the passage to the other dimension. 

It must be made clear that there can be many exceptions to this rule. A soul can be mentally used to not necessarily conceiving itself at all incarnated in a physical body; therefore, it can be mentally prepared to not finding itself at all, on passing away, neither in an astral body, nor in any astral environment that is similar to earth. 

In any case, both the soul's shape similar to the body it had when living in this world and the astral environment that is similar to earth are destined to fail according to the soul’s maturation to a vision that is more detached from the earth. In such a new condition the earthly aspects are no longer necessary and indispensable. The soul will learn increasingly better to conceive itself as pure spirit and to conceive the spiritual world in pure mental terms. Therefore, it will enter a mental existence that has been purged of all relations and connections to earthly realities. This will also mean having no attachment whatsoever to earth. 

This kind of detachment from earth, this repudiation from one’s own egoism, this initiation death are the necessary prelude to complete sanctification or deification. Here at last the soul will be all for God and only willing to do His will and committed to co-operating to the completion of creation. 

A renewed contact with earth could be of help to such achievements. Here, those who will be living here during the last period can rightly consider themselves to be the heirs to all that thousands of years of human progress will have positively accomplished. The values of all science and technology and of every form of creativity will be assumed in the kingdom of God, and it is therefore necessary for the sanctified souls to find them again to integrally acquire them. In exchange, they will donate their holiness and relevant spiritual fruits to men. This is therefore the advantage of a final meeting and definite reunification between the living in the final days and the dead of all the successive epochs of humanity. 

Being recovered to their full humanity, the dead regain the sense of their earthly identity, which includes the sense of the body and physical aspect of the past at the act itself of rising again. 

Of course, the perfection achieved, the happiness, the freshness and youth of spirit will have their symbolic expression in the most clear and luminous aspect. This aspect should, however, make the person well recognisable, unless his precise identity does not show itself in other ways. 

A prefiguration that is nevertheless far from such a final self-presentation can be found in the apparitions of the dead on the deathbed of someone who is in the process of passing away. The mediumistic evidence of the deceased still tell us of souls that have already passed away a long time ago, and who have met their loved souls that have just completed the passage, or however, recently completed it. The purpose is to give the new arrivals the most loving welcome and maybe even stay with them for a while, especially after a far too long separation between two people who love each other has nourished the deepest desire to spend a little time together, before each entity has to take up its own evolutive journey again. 

What has been said so far could perhaps give us a few good elements to explain the meaning of the final universal resurrection better, of which the holy texts of the great monotheistic tradition speak of. It could also be of use in understanding certain more problematic aspects of that prophesised event. 

Apart from that, it is a mystery. However, if we also want a mystery to make some sense for us, we cannot relinquish the idea of attempting to approach it in reasonable terms, which only make it accessible even if in minimal and profoundly inadequate measures. 

65. Reincarnation and communion of the saints

I do not need to be reincarnated to accomplish my evolution until its final perfective aim. The reincarnationists say that one only life on earth is not enough to evolve us to the highest aim. However, I can answer that what I do not do myself can be done by others, for me: all other humans, that with the dead and alive are billions and billions. And of course, for what it is worth, even what I do is useful for everybody and for everyone. 

Apart from the fact that in the first place there is divine grace which promotes our evolution. Which, already right from the very beginning puts us in very good hands. 

What do I have in common with every other human? Indeed, every one of us is part of the same everything. We are like many leaves of the same immense tree. And each one feeds on the lymph that flows through the whole tree, to which it contributes. 

It is the same concept of that “communion of saints” that is a rather forgotten, but nevertheless extremely essential article of the Christian faith. 

66. How can each one of us 

 with all our limits 

 reach the infinite perfection? 

By revealing Himself to us, God reveals us to ourselves. He shows us all our limits and all our human poverty. Before our scarcity God appears extremely high, transcendent, inaccessible. Nevertheless, He reveals Himself to us as our supreme Good and ultimate End. 

But how can we reach God? Only in virtue of His grace: only for His infinite devotion of Himself to us, He who infinitely loves His creation and infinitely loves every one of His creatures in its singularity. 

We can only reach God because He offers us His hand to pull us towards Him. And it is clear that this does not in any way take away the need for collaboration on our part. 

Now, however, what does reaching God for us actually mean? We cannot even attempt to answer if we do not at least make even the weakest definition of God beforehand, or at least the enunciation of some of His attributes. 

God is omniscient: this means that, even within human limits, we realise God in the measure in which we make progress in learning and science. 

God is supremely holy: therefore we are similar to Him in the measure with which we make progress in holiness, with all that it entails in terms of initiation death, annulment of all our egoism, of overwhelming love for God and for our neighbour, of total devotion and spirit of sacrifice at a heroic level. 

God is the Supreme Artist of creation: under this third aspect, one can deduce that we approach God in the measure with which we develop our artistic creativity. 

One could enunciate other divine attributes, but I think that the previously mentioned ones are sufficient to give us even a faint idea of how immense the distance is between us and that supreme Goal.

Well, in the light of the knowledge we have of ourselves and many others of our kind, we feel the need to ask ourselves: how can certain people reach those peaks of spirituality? In the present condition, it seems an almost unimaginable feat. 

In any case, the apocalyptic prophesies speak of a final palingenesis, or regeneration, in which the human family, as such and let us hope really in its totality, will reach its ultimate Goal of perfection. This will be the final point of arrival of cosmic and human evolution and of the entire creative process. 

If we humans were to really reach everything and draw from this ultimate Objective, this would mean that each one of us should make the entire evolutive journey as far as the Omega Point. 

But is each one of us really capable of completing this journey by himself/herself? The upholders of reincarnation, for whom the progress of the spirit is fulfilled essentially in the incarnate condition, say that, obviously, no individual could complete the entire human journey of perfection in the course of one only existence on earth: and therefore, here is the need of a series of successive lives. 

However, the reincarnationists declare that a series of incarnations of suitable lengths would offer a one and only individual the possibility of accomplishing all progress by himself. 

I ask myself how this could also be really possible, if in the ultimate term of man’s ascent we want to include not only the perfect holiness, but also all the perfection which man really aims at, to the highest degree: among which, for example, omniscience. How could the single man accomplish nothing less than omniscience by himself, using only his efforts? 

One thing is more evident here than anywhere else, more than for the other aspects of man’s ascent: the individual could never pursue omniscience unless he associated himself with others in a vast, immense community of research. 

We are now faced with the problem of forming a universal community that pursues scientific knowledge together, not only, but also historical knowledge and then the “know yourself” of man and finally, deep down within man, the Divine experience which lives there. 

However, let us ask ourselves for now: if all men joined their forces together, could they really attain the ultimate Truth, should this not reveal itself for grace? 

Incidentally: but is not aspiring to omniscience forbidden by God? Did not such a prohibition darken the tale of Adam and Eve, and in particular in the admonishment of not eating the fruit from the tree of the knowledge of good and evil? 

It comes spontaneously to me to reply: if love is devotion, divine love is God’s devotion. He makes of Himself in infinite measures; it is God’s devotion He makes of Himself as real God that is infinite in everything. 

In the light of this intuition the Biblical prohibition does not appear to be directed at man who aspires to all perfection for the will of God and with divine help, but rather at man who has turned his back on God and even claims to accomplish everything by himself with his own exclusive efforts. Such human presumptuousness can find its symbol also in the famous tower of Babel, which in the constructors’ intention should have reached to the heavens. 

Everything is possible to God; and man in God can do everything. Man is, nevertheless, called to collaborate with his own ascent: to collaborate with God, not only, but with all other human beings. 

Among men, the most tangible form of collaboration, in an objective sense, is that which one has on a technical level in the ambit of any organisation: for example, in a factory, in a bank, in an army, in a human institution or any visible society where everyone carries out a task and co-operates altogether to the collective body’s end. 

However, there can also be another collaboration in a more profound and vital sense, like that which takes place between the cells, organs, apparatus etc. of a living organism, whether it concerns an animal or a plant. Here everything happens on the instinctive level before the conscious one. 

There are then organisms which appear to be joined as if guided by a collective group instinct: by a kind of collective soul. What comes to mind is a termitarium, a beehive, where each individual carries out his own task in a totally spontaneous and instinctive manner similar to that of a cell or an organ within the organism of a single plant or animal. 

At this point, we can turn our attention to a human society, whose components appear to be closely united by a spiritual bond. For example, a family, a tribe or population, a church or religious community, entire humanity. 

Here, mankind can feel, by single men and women, like the universal society that ties them all together in a solidarity similar to that which is found between the cells of a living organism. On an instinctive level the good, the authentic good of the single cell makes itself also felt as good for the others. Therefore, in this united everything, which is humanity, the good of every single man and woman can make itself felt as good for everybody and each other. 

The vital solidarity that unites all humans and – why not? – all creatures, all existing things as if it were only one immense individual, is something that one can feel in a profound spiritual experience: in a cosmic experience that is particularly accessible to meditative and religious spirits and in the highest degree to Francis of Assisi, who saw brothers and sisters in all beings of creation.

An intensification of this subject in the light of our spiritual sensitiveness should lead us to conclusions that can be roughly outlined in the following three points. 

First: there is a presence of God in every one of us humans, which works for the progress, for the elevation and for each one and everybody’s full accomplishment. 

Second: therefore, all individuals are like communicating vessels of this divine presence. 

Third: this makes them united with each other like a one and only being that grows in God. 

In God, we humans are and we fulfil ourselves and communicate with one another and we spread good to each other. We can therefore do other people good not only with a positive action, but with simple positive thought, that is already creative in itself. And, on the contrary, we can do other people ill also with a simple thought of malice, rancour, or hate. 

We spread mental energies to one another, which have an efficacious, creative and transforming effect where they arrive. 

In the inside of an organism, each cell donates all the others its own vitality and receives everything it is lacking in. 

Now each cell is ready to receive what it is lacking in, since what it is lacking in is nevertheless already present in other cells: therefore, it is already present in the organism of which the deficient cell is a part of. 

As a consequence, what the latter cell needs, which we have defined as the deficient cell, does not at all come to it from outside, but, so as to speak, from a dimension that already belongs to it. 

Let us now move the subject over to humans. Many men are wanting in science and culture. Due to the vital solidarity that unites all men together in God, the ignorant and the uncultured (to call them in this manner) can receive science and culture from the wise, even before their teaching and silent spreading. 

Therefore, the saints can spread holiness, the authentic artists can spread creativity and intelligence. 

There is then a collective unconscious in which the individual unconsciouses take root. He who accomplishes a conquest of the spirit, can, as it were, deliver it to his own unconscious and therefore, deeper still, to the collective unconscious. Therefore, the fruits of this spiritual accomplishment will pass from the active subject to the passive subjects, they will pass from the wise man to the ignorant, from the benefactor to the beneficiary through the previously mentioned system of communicating vessels. 

From the consciousness of the creative genius they pass to its personal unconscious, from this to the collective unconscious, from the latter to the unconsciouses of the subjects destined to receive this gift. When these spiritual fruits finally emerge in the conscious of these subjects to benefit, they receive the fruits of other people’s spiritual accomplishment as if this accomplishment were in some way their own. 

In order to make a comparison, which will probably help us to understand better, let us consider those authors who write a literary work by not elaborating it theoretically, but by running it off, as if it emerged from their unconscious already finished. 

Needless to say, such a subject learns something that he has not elaborated at the level of his conscious, but it emerges all finished to the consciousness from the unconscious, rather like they used to say that the goddess Athena had come out as an adult woman dressed and fully armed from the head of Jove, that was split by good Vulcan’s axe, his son, on the imperious request of the Father of the Gods. 

Let us linger a while on the author who runs his work off thanks to the sudden emergence of a content that appears already completely finished on the unconscious level: well, could such an author declare that this content is completely foreign to him? 

I would personally say: this content is definitely unknown to him, until that moment, but not entirely foreign to him, since it has already been acquired at least on the unconscious level. 

Now the condition of many ignorant souls, but vitally, charismatically aided by the wisdom of others could be, of course, a duty to learn many new things, but as if they were already prepared, as if they had an already fertile ground within themselves for such learning. 

In this kind of condition, learning could be like taking possession of something that, in a certain sense, one essentially already has. 

To intelligent readers one can also propose comparisons that appear rather distant and far-fetched, but in reality are not. Here, I would like to refer to many of our communication experiences with souls from the afterlife (that at least present themselves as such, in the most consistent manner). 

I particularly remember that it was sufficient for a soul to submerge itself in the aura (I would not know how else to call it) of we experimenters, in order to be able - even suddenly or however in a very short time - to prove itself acquainted with things that only we knew of. 

It roused great astonishment how a soul, which during life on earth had never known a word of our language, in a matter of a few moments learned to master it to the point of even being able to enter into discussions on grammar with us (with a grammatical science that it had also taken from us, in all plainness). 

One of us, men and women of this earth, would study a foreign language by learning a few words every day, gradually improving their phraseology and style. And how long would it take us to learn that language, to be able to speak it like an educated person of that population? Needless to say, it would take many years. And so how can one explain the fact that a disembodied soul learns to speak our language like us, and perhaps better than us, and in only a few minutes? 

It seems that the best explanatory hypothesis is the following: the disembodied soul concerned submerges itself in us; in a certain way it blends with us; and this is what allows it in a few minutes to inclusively learn, already nice and finished what took us many long, laborious years of study to learn. 

Here is a beautiful extremely meaningful image, that one of these entities proposed us: one can learn by reading a page line by line, but also by soaking oneself, becoming imbued with a freshly written page all together like blotting paper does. 

These considerations rest on an assumption: however different and each one irreplaceable and unique, we creatures of God in reality form one only being together. We form a collective being and nevertheless one. 

We are creation. As men and women we are, in particular, mankind. We are the humanity that is created to the image and resemblance of God, in which the Divinity itself becomes incarnate. 

We are the creation that in humanity has its highest expression and the prime mover of every evolution. We are the creation that from men risen again in Christ awaits its coronation, its ultimate spiritual perfection. 

Let us remember the heavenly significance of the famous passage from the Letter of Paul to the Romans (8, 19-22): “…The creation waits with eager longing for the revealing of the sons of God… The creation itself will be set free from its bondage to decay and obtain the glorious liberty of the children of God. We know that the whole creation has been groaning in travail together until now”.

We, the creation, together make up a one and only great collective being that is intimately united. This means that our ascent advances on the rope, where each one of us must devote himself to climbing up, but is helped by the others and above all by God who guides and supports us from above. 

This God, the transcendent and ultimate Aim, is the same God who at one time lives in the single individuals and works in them and identifies himself in each one of us to at last become “all in all”. 

Nobody can remain inert and passive. Each one of us should, sooner or later, answer to the Voice which calls it to commit himself. However, each one of us will be helped. And there is good hope for everybody: there is that Hope, that infinitely goes beyond any aspiration that we humans could ever conceive or imagine. 

67. Study, rationality and memory in the afterworld 

Each one of us cares for the things he appreciates. Not everybody is the same. There are discussions which do not interest me in the slightest, during which I find it hard to keep my eyes open; and I realise I cause the same soporific effect on others, with whom I happen to communicate, not without any trepidation, the things that I strongly have at heart. 

What I am about to say, is therefore directed at my fellow men much more so than those who are different to or against me! It is directed to anyone who has the passion for study and culture, sciences, arts, the history of men and their psychology and sociology. I ask the others to be patient, or to turn over the page. Well, I cultivate certain studies, I love certain literature, I like travelling to know other places, human works, institutions, phenomena. I rely on my intuitive capacities, I love submerging myself in situations and in a certain way to savour them. 

However, I like to take notes and develop reflections in a clear, orderly manner, that is as rational as possible. I realise the great importance that memory has in all of this and therefore I would not like to lose it, just as I would not like to lose my rationality. We are all destined to die, sooner or later, and I before very many others, at least according to the laws of nature, barring accidents. I ask myself: if we are really destined to survive in another dimension, could we still be interested in all these things? 

I am convinced that we already know more, much more of the other dimension than many other people are led to believe. However, the news regarding this problem does not appear to be exactly comforting. In the mediumistic communications, our invisible interlocutors seem to have forgotten many things. 

Of course, communication as such has its difficulties. When the medium does not know anything about the communicating entity, nor anything about his past, the entity finds a kind of wall in this ignorance that can prevent it from remembering many things, unless the medium does not display particular telepathic and clairvoyant faculties, which would allow him/her to transmit those memories and revive them. 

If the entity loses its memory during the act of communication, the problem which is now at heart is not really this. Above all and in the first place, I ask myself whether a disembodied soul is not destined to lose its memory independently from communicating or not. In other words, I wonder if the entity is not destined, in itself, to lose its memory during its own existence and afterworld evolution. 

I could also ask myself whether an attenuation of the capacity to reason, to reflect in a clear, objective manner, free from any excessive conditioning, is predictable in the further evolution of an entity. 

In posing this second problem, I am justified by the fact that the mind is creative and, therefore, the opinions and beliefs professed during the course of existence on earth create their confirmation in the afterlife. 

Many mediumistic communications unanimously testify that a soul, in passing away to the afterlife, enters a mental environment which corresponds to its earthly conceptions, to its ancient way of thinking. Not only, but they testify that this soul contributes to creating the afterworld environment, with the moulding action of its own thought. 

It has also been said and repeated that, in the other dimension, the souls reunite in groups according to the affinity that bonds them. A particular affinity is that which unites the souls of the same religion and tradition. 

This explains why there are distinct afterlives for Christian-Catholics, Theosophist-Reincarnationists, Anglo-Saxons, Arab-Islamic, Hindus, Eskimos, African tribes or Maori. 

In communicating with us, an entity said that it is not at all true that the passage to the other dimension allows us to immediately gain access, in itself, to the absolute Truth. Before arriving at the Truth we have to spend a long time staying, or advancing small steps at a time, in the vast dominion of the subjective truths in plural. 

In the other dimension there is no matter, which here, in our earthly condition, forms an efficacious criterion of reference to the reality against excessive fancies. 

Here I can deny the existence of this wall as much as I like, but if I want to pass through it, I will crack my head open; whereas in the afterlife the wall is there if I put it into being with my thought, otherwise it does not exist at all. 

It is clear, that with the lack of firm, objective points, a soul can create all the worlds it wants by using its own imagination. Not only, but many souls that imagine the same things find themselves together as if in the same dream; and all together involved in the same illusion, they will confirm to one another in the misdirected conviction that this is the truth. 

If this is the way things are, there is definitely a necessity to see the importance of a very careful rational consideration which frees us as much as possible of the subjective conditioning of a dream that is so easily confused with the true reality. 

This is the importance of maintaining one’s rational faculties in order. One should however notice that rationality is not sufficient in itself when the memory does not remember the information to present it. 

It seems that after the passage the soul continues to remember well, always within the limits of the conditionings that took shape during its existence on earth. However, we then too often hear people say that most memories gradually fade away, if not completely. Or better, it is as if they have become suspended. 

This suspension of memories is justified by the fact that they are no longer needed, at least in the phase in progress. Furthermore, it is finalised to the soul’s detachment from the earth dimension, so that it can free itself of all egoism and egocentricity waste to be all and only for God. The soul’s initiation death consists of completely dying in itself to be able to become reborn in God. We have also been told, however, that the suspension of memories fails when they are no longer dangerous for our spiritual ascent, and, on the contrary, they can only complete it. 

This does not mean that there is no possibility that certain memories will be restored in particular moments, even before our evolution reaches its completion. 

Let us imagine that a person passes away and it is suitable for him that one of his already deceased loved ones comes to welcome him on the threshold of the other dimension and perhaps keeps him company for a more or less short or long period. Let us imagine that a disembodied soul is called to communicate with an incarnate soul living on earth. In order to be able to establish a dialogue with the living person, the deceased must necessarily recover its memory, at least as far as the essential facts are concerned, to re-establish the relationship. 

It could also be possible that in recovering its earthly memory, at the same time the soul loses the one with which it normally needs to carry out its own afterworld evolution. There will therefore be a alternation of two memories: one which the soul will keep when it evolves in its own sphere, the other that it will contemporarily pick up again when it communicates or when it establishes a contact with other souls in different spheres or situations. They are all possibilities that are not only conceived in abstract, but can be found in explanations the entities themselves give us. We are however assured that the final aim is the landing to the one truth. Here we will remember everything and we will know everything and we will be able to see and perceive everything in all manners. If the ultimate end of rationality is arriving at a clear, objective vision, of how things really are, then what follows will be definable as a rational knowledge, or better, super-rational, to its utmost capacity. 

Of course, we will no longer know, no longer study in the ancient way, but we will have reached the maximum degree of which those methods of study will only represent the first steps. We will have then reached the top of the ladder, from which we will also be able to once again evoke the experiences accomplished in those inferior stages of knowledge that are still so imperfect. 

The possibility of a panoramic knowledge of every fact and event that is above temporal becoming, is strongly suggested to us by the phenomena of clairvoyance in the future. Here the medium can in advance know such a series of events with such detail, that is practically impossible to attribute the exactness of the prediction down to pure chance. An infinitesimal probability is calculable, which is certainly different from the absolute impossibility, but borders on it. 

No reality can exist if not in relation to a consciousness that thinks it and with the fact of thinking it, it confers it the sense of being. He who tries to “realize” this fact in an intimate experience that is neither brief nor hasty, but intense and profound, will see for himself how a reality that is not supported by any consciousness is simply inconceivable. 

If we, by using our thought, give a sense of being to the realities that appear to us, what thought could confer the sense of being to the reality as it is in itself? Only an all-inclusive Thought, since all the realities are interrelated. And only an absolute, infinite, eternal, divine thought. 

All research of the truth aims at the final achievement of this absolute Consciousness. One could object: “But this divine Consciousness transcends us in a indomitable manner”. Why in an indomitable manner? Could infinite God not also be infinite in His self-devotion? Why should we exclude the fact that the itineraries of single human consciousnesses could come together in the divine Consciousness in the end? 

Therefore, there would be an outburst of an extremely exciting vision for the same man of study regarding what could be our evolution’s final point of arrival. 

To sum up, it is true that the souls seem to lose a lot of personal characteristics during their elevation, in order to detach themselves from earth and with the object of their initiation death. However, it is also true that all us moribund are, in the end, destined to rise again in God. The final universal resurrection is the recovery, in each one of us, of our full humanity. 

The final resurrection of which so much was spoken about during the times of the Apostles and so little spoken about today, is the most beautiful, most gratifying announcement that could be given to us humans: for us it means that nothing of our best aspirations of men will be lost. We will find our loved ones again (and everybody will be dear to us one day) to establish or re-establish a relationship with them, which will become full, profound and perfect beyond all our expectations and imagination. 

We will once again find all the things that had rightly interested and moved us. The final universal resurrection is therefore, the real ultimate term of hope. 

Like Christ rose again and went up to heaven, so we too are destined to collectively rise again to go up to heaven with Him. To a heaven which, as it welcomed Christ in the fullness of his human and also corporeal nature, so it too will welcome us with all our human purified and transfigured in spirit.

68. Pleasure in the perspective of the Christian faith 

 and also of the mediumistic teachings 

Pleasure in the Middle Ages by Jean Verdon, a book which one really reads with pleasure, kept me company on a train journey from Bari to Rome, relieving the tediousness of those long hours that were otherwise unavoidable despite the beauty of the landscape that flew past the window. 

There is an entire literature on pleasure, however I prefer to refer to this book because I would like to speak of pleasure in relation to Christianity and also in concrete terms. 

The civilisation of the Middle Ages proposes itself as the Christian civilisation par excellence, although many applications of the Gospel do not seem quite satisfactory during that epoch. In historical Christianity, the anti-hedonistic stands are frequently renewed: which judge pleasure as sinful and the desire for it as being inspired by the devil. 

How did men of Mediaeval times react? Man is certainly the same in every epoch: the pursuit of pleasure is an inborn tendency in him. And Verdon’s book is a good confirmation, with a learned but suggestive roundup through the range of the pleasures of love and sex, of the table, of games and parties until the more elect ones of culture, arts, music, reading and writing, patronage. They are pleasures that were perseveringly cultivated in those times, just as in all other epochs, without any exceptions. 

At this point, I would like to introduce the element of novelty, comparing those traditional ways of considering pleasure with those that appear on this subject in the mediumistic teachings. It is not the case here for me to dwell on relative reasons: I will restrict myself to saying that I undoubtedly consider communication with the afterlife possible through mediumistic means. Not only, but I am convinced that such communications are particularly reliable. 

I wonder now: what do mediumistic messages essentially tell us with regards to living as a pursuit of pleasure? What teachings are offered to us in a more explicit manner, or can they be deduced? And how can these be compared to the sensitiveness of men, in particular of mediaeval men and with the Christian doctrine? 

I would like to begin this discussion right from the point which seems to be the most irksome. The resolute anti-hedonism of certain Christian authors today is often traced back to a pathological form of sadomasochism. He who reasons in such terms in such an exclusive manner does not understand the real spirit of the ascesis and in particular the Christian ascesis. Just to keep in with the Mediaeval language theme, please let me "break a lance" in its defence!

The Christian saint loves God above everything else and yearns to achieve the perfect union with Him. Therefore, he asks God to fill him totally with Himself: and he is well aware that, in order to obtain this, he must make room for God in his own interior by eliminating all imperfection, all egoism, egocentricity, and therefore all that Kant would call “sensitive inclinations”. 

In order for the “new man”, the deified man to fully fulfilled, the “old man” must die. This is the initiation death. 

In order to be all for God, his Creator and his All, the religious man extinguishes every attachment in himself for creatures, for any creature. 

This does not at all mean that the renunciation of creatures is definitive. The Creator loves his creation in infinite measures and he who loves Him can certainly not despise it. On the contrary: he who really loves God should love every creature as God Himself loves it. 

The contempt of the world (contemptus mundi) is only a means of obtaining that necessary detachment. When, in the end, a soul draws from what the mystics call the "spiritual marriage" with God, it can go back, in God, to creatures. 

At this point, the relationship with creatures will no longer be an obstacle and even less so a danger for the ulterior spiritual ascent. It will only be an integration of it. 

Omniscient God is the ultimate goal of all knowledge in its highest level. The same can be said, for every form of art, of this God, who is the supreme Artist of creation. And of almighty God, for every form of technology aimed at the control of matter. And so on and so forth. 

The result is that the pursuit of humanism, artistic creativity, scientific and philosophical knowledge, technological power of an increasingly better organisation of society cannot but complete and enrich Christian spirituality and the kingdom of God itself. 

Therefore, the repudiation of creatures for the love of God is only an instrumental but nonetheless necessary phase of the elevation of the spirit. Once this phase has been overcome, the spirit will be able – without any danger: on the contrary, with supreme benefit – to go back to the creatures and pleasure itself to enjoy them. 

Let us now direct our attention on the mediumistic messaging. In particular, definite Christian inspiration that corresponds to the experiences of our group of the Convivium of Rome. I cannot explain the complex reasons here, so I will give the best one as the most essential point of reference. I think, in brief, that these revelations about life after life go much further than others. 

What do mediumistic communications say, especially “ours”, about whether or not it is necessary to detach oneself from the world and from its pleasures, from its relative reminiscences and thoughts, once one has reached the other dimension? 

The souls that have passed away loaded with negative waste are destined, for a more or less long period of time, to a decisively unpleasant existence, until they do not gain clear consciousness and repent of the evil they have committed, until the good souls’ aid does not help them reach the “light”. 

On the other hand, the beautiful souls are destined to reach the existence of light immediately. Their mental habits do not enable them to see the realities of the afterlife if not in anthropomorphic and earth-like terms. Therefore, the souls find themselves, with their human corporeal aspects of the past, in a mental environment that is similar to this earth’s environments, even though everything appears, let us say, much brighter and transfigured. 

In this first condition the souls can freely pursue everything they would have ever desired in their life on earth, having been prevented by the circumstances. The existence here is joyful and – one may well say – the pleasures that life on earth had denied continue here. However, the spiritual life assumes a good tone, since the vulgar pleasures are banished. And moreover, with the loss of the physical body there are fewer organs that on earth mediated physical sensations. Therefore, the pleasures that are pursued are all spiritual. 

On the other hand, physical sensations are those that the souls which are still attached to earth look for: the gluttons, the lecherous, the violent etc., who adhere to people living on earth with the same tendencies in order to identify themselves in them and gratify by taking part in their vicious actions, in some way reliving their emotions. 

In the latter case, one pursues an immoderate pleasure, that is certainly definable in negative terms: a pleasure that not only delays evolution, but acts in the clearly opposite sense. That which the souls who live in the previously mentioned light in the earth-like astral environment, is, on the contrary, a pleasure of spiritual nature (an “honest” pleasure, to recall an expression that was used in the past). 

Among the various theologians and philosophers of Mediaeval times, there are those who repudiated pleasure in everything, and those who admitted honest pleasures both of the senses as well as of the spirit. This second type of ethics is undoubtedly fitting for the previously mentioned earth-like astral existence. 

Now, however, if we well consider this particular stage of Life after life, what does not pass unnoticed is the fact that the same souls end up finding it rather inadequate. A little due to the fact that they are urged by their spiritual guides, a little because of their own maturation, the souls are well aware that, sooner or later, their ulterior spiritual progress, their real good requires the abandoning of this condition in order to pass onto an existence of ascetic commitment and absolute mystic trust. 

This is the moment of the total detachment from pleasures. It is the moment in which the principle itself of pleasure is repudiated, or, better, is suspended. 

Let us now try to find an exemplary term of comparison in the attitude of St. Pier Damiani as far as pleasure is concerned, an attitude which Verdon thus characterises in a few words: in these moralists’ thought, the “contempt of the world concerns above all the pleasures of the senses and flesh. However, in some authors it shows itself in more radical forms, in some manner including the pleasures of the spirit. Therefore, according to Pier Damiani the spiritual life consists of absolute renunciation. In fact, in a letter to a man of law from a city in Romagna, he asks his interlocutor to be indifferent to the point of despising every profane reality”.

Here pleasure is contested exactly in principle. And it is how much one can sufficiently well apply to defining this ascesis, that going back to the mediumistic teachings it becomes necessary at least in this phase of the soul’s afterworld evolution. 

Verdon defines that of St. Pier Damiani as “an extreme example”. In the same way of many of his contemporaries, he thinks that men are created to take the place of fallen angels. In the angelic condition, one has pure contemplative life in a spiritual body. On the contrary, in the normal human condition the signs of profound spiritual decay express themselves. 

If the angelic life offers man’s model of existence, this kind of idea materialises on this earth in the life of monks. In his sermon to the students of Paris, St. Bernard urged them to abandon this city, which was already sprawling in those times: “Flee, flee and save your souls; run to the cities of refuge” or rather, find shelter in the rural monasteries. (p. 95). 

The mediumistic communications that come from superior levels, as a matter of fact, reveal to us that in the purest spheres the souls live as angels associated in a community that – not of course in their by now outdated exterior forms, but in the spirit which pervades them – very much so reminds one of the idea of a monastic life that is entirely intended for religious perfection. 

Let us now move on to consider these Mediaeval thinkers who in their consideration of pleasure appear more moderate and possibilist. As far as St. Thomas Aquinas is concerned, the moderate man is he who acts to satisfy his needs and finds pleasure in it, but he does not look for pleasure in itself. He adds that looking for the pleasure of sex, even in marriage, is sinful, even if it is only a venial sin. 

Vernon wonders whether, in given circumstances, pleasure is needed, so that man opportunely relaxes from a tension that cannot be continuous. St. Thomas admits that “the moderate man desires pleasant things to maintain his health or keep his body in good shape”. However, as far as the sexual side is concerned, the problem remains unresolved. 

In 1272 the English Franciscan Richard Middleton presented a defence of pleasure as an end to legitimately pursuing also in the sexual relationship between the married couple, who are not obliged to thinking of procreation every time they make love. Denys the Carthusian, a Dutch monk of the XV century, and Martin Le Maistre, professor of the Sorbonne, also justified the search for sexual pleasure in marriage. 

Going back to mediumistic communications, sexual pleasure could concern the disembodied souls that are still wandering around our world in search of substitutional earthly satisfactions. It no longer concerns those “living in the light”, even when they still stay in an earth-like and anthropomorphic mental environment. Here the pleasures of a body that no longer exists (if not for pure imagination) are definitely outdated. 

The pleasures of the spirit remain, like all gratifying activities on this level. This manner of survival is well suited to the moderate philosophers and theologians’ considerations on the pleasures of artistic creativity, culture, thought and knowledge. Even if rather briefly, let us inspect them. 

In the dialogue De Amore, (Of Love) Andrea Cappellano (second half of the XII century) makes one of his characters say: “Who could doubt that a person who has chosen the pleasures of the higher part should be preferred to another? Seeing that all that touches the other pleasures does not make us at all different from wild beasts… However, the pleasures of the higher part have been, as it were, attributed, on their own, to man…”. 
Cassiodorus speaks of the pleasure that the contemplation of nature gives to man: it is a joy that lifts the soul to the Creator. As far as he is concerned, music loves wise thoughts, measured gestures, beautiful words, and is the symbol of Christian life. God is the Author of all harmony. 

Alcuin says that love for beautiful shapes and harmonious sounds. when linked to the love of good, elevates to God, in whom all value and beauty and truth is reflected. 

However, John Scot Eriugena wants the enjoyment of a beautiful thing to be traced back to the divine Beauty. Also as far as Alexander of Hales is concerned, all finite beauty must lead us to contemplating the infinite Beauty. St. Thomas Aquinas acknowledges those works of art that serve good. 

However, one feels the echo of celestial harmony in all that is art, and in particular in music. Jean Verdon quotes an author, who, enraptured, narrates that Charles the Temerarious, Duke of Burgundy, even found time in his military encampment to occupy himself with literature and music. And here are the thoughts that this latter art inspired in him: “Music is in fact the echo of the heavens, the voice of angels, the joy of Paradise, the hope of the air, the organ of the church, the distraction of all sad and desolate hearts, the persecution and destruction of demons” (p. 186). 

Verdon offers us a picture which includes all the most different epochs of the Mediaeval period, where we meet men and women who pursue all the possible varieties of pleasure of the spirit in reading and writing, in writing poetry and creating works of art, in composing music and performing it, in fantasising, in knowledge, in contemplating: in admiring the beauty of people and spectacles of nature, of the countryside landscapes, of gardens and cities, of buildings and churches, of frescoes and sculptures, of instrumental and vocal music, of the songs of birds, of parties and of dancing. 

More “noble” senses are sight and hearing, and the pleasure from these origins are well referable to God. However, the spirituality can also be revealed through the pleasures of the body: in a direct or symbolic manner, smell and touch can also contribute to celebrating the divine glory. 

All of this is quite familiar with the spirit of historical Christianity since the Fathers of the Church. As an example, Verdon mentions Clement of Alexandria who praised the merits of the beauty of flowers, just like Origen exalted the perfume of the cypress, provided that, he added, “the delight of the senses before their enchantment is praise to the Creator”. 

I would say that we are very close to the spirit of St. Paul, ready and willing to die but also to live for the Lord to Whom he is closely united (Rom 14, 7-8), whether awake or asleep (1 Thess 5, 10), whether hungry but also sated, to be abased or to abound (Phil 4, 11-12), in abstaining from food but also in eating everything and with good appetite, in every circumstance giving thanks to God (Rom 14, 6). 

And I would also say that we are very close to the spirit that informs the astral existence of the disembodied souls that live in the light. Qohelet (3, 1-8) says that “every thing has its own time” and therefore, there is “a time for crying and a time for laughing, a time for complaining and a time for dancing”. That of the previously mentioned existence of light in the earth-like astral mental environment is a joyful moment, like a holiday after a life on earth that might have been difficult and hard. 

We are now once again not far from the above-mentioned question, posed by Verdon: whether, in given circumstances, pleasure is needed, because the soul relaxes from a tension that cannot be continuous, without ever resting. 

After this time that the disembodied soul will have dedicated to the pleasure of the spirit (the only one out of the pleasures that it is left with and certainly the highest), after this phase, it will have to start that of the spiritual, ascetic commitment, which could also be rather difficult. 

For as long as this ascetic commitment of elevation lasts, the disembodied soul will be able to enjoy some return intervals to its earthly affections. 

Let us imagine that it has to have one or more mediumistic communications with its own family and friends that have been left on earth, in order to comfort them and be of some help to them. 

Let us imagine that it must receive a loved one on his/her passage to the new dimension of existence and that it must keep him/her company for some time in that same sphere. 

The soul will have to interrupt its course and in certain conditions it will be able to do it without any danger. It will, however, have to be very careful not to lose the fruits of all the spiritual work it has achieved up until that moment. The danger of going back is always there. 

Only when the soul is all of God, only after having celebrated the spiritual marriage with Him and fulfilled the full mystic union, will this soul be out of danger forever. It will then be able to freely go back to enjoy everything that is beautiful, good, true, interesting and elating in the world. At this point, every form of egotism will have been overcome once and for all. There will be no more temptations, no more regressions, no more regressions or falls. The return to consideration, to contemplation, to enjoyment of the created world can bring nothing but completeness for an increasingly integrated and ultimately perfect spirituality. 

The final goal of the spiritual ascesis coincides with the highest degree of knowledge, of power of things, of artistic creativity, of holiness, of the mystic union with the Divinity. The subjects will then be the resurrected men, whose corporeity will be part of that perfection and that joy. Therefore, the maximisation of pleasure at all levels, even physical, will be the integrating and essential element of the supreme happiness of the spirit. 

69. The presence of Christ 

 in the sacraments of the Church

Christianity is the very presence of Christ, the God-Man, God which becomes incarnate in man Jesus of Nazareth. 

 Christianus alter Christus: each Christian is another and new Christ which is added to the others. Disciples gather around Jesus as if to form a collective person by joining him: a mystical body with many limbs, each one of them having its different and peculiar function (1 Cor 12, 12-31; Rom 12, 4-8). 

This body, which is at once multifarious and one, may be compared to a big building made up of many small stones, each one of them contributing to the statics of the whole. Speaking of Christ, which is its cornerstone, in his first letter the apostle Peter says (2, 4-5): "Come to him, a living stone, though rejected by mortals yet chosen and precious in God’s sight, and like living stones, let yourselves be built into a spiritual house, to be a holy priesthood…" (See also Eph 2, 19-22). 

In more dynamic terms, this body – at once multifarious and one – may be compared to a large plant, which is kept alive not just by its roots and trunk, but by each leaf and each flower. 

So Jesus compares himself to the vine, whose shoots are his disciples. A similar sap flows from the vine to its shoots infusing life into them.

The spiritual sap which flows from the vine to its shoots feeds charisma: it feeds the grace which allows each limb to function according to its own specific ability corresponding to its individual vocation (1 Cor 12, 1-11). 

This differentiated gift made by the vital sap is the variety of sacraments. These are the God-Man participating in each human being who joins him. 

Baptism is God himself who, by becoming man, becomes immersed in matter, offering himself totally. Baptism is God Himself, who, by becoming man, becomes immersed in matter, offers himself totally and sacrifices himself until he dies, but in the end he is resurrected to full and perfect divine life, thus establishing his kingdom over every reality.

 Christ does not baptise, but is himself baptised. Thus giving new meaning to baptism administered by John, Jesus is the first one to take that road, which all mankind is called upon to travel after him. 

Similarly to John the Baptist, any man of discernment, even if he is not a Christian, is qualified to baptise, in the absence of a priest, provided that he has the intention of doing what the Church does. But the protagonist of a sacrament is the one who is baptised; he is the one, who, by imitating Christ, travels the same path as he does, following him. 

Paul to the Romans (6, 3-4): "Do you not know that all of us who have been baptized into Christ Jesus were baptized into his death? Therefore we have been buried with him by baptism into death, so that, just as Christ was raised from the dead by the glory of the Father, so we too might walk in newness of life". (See also Col 2, 12). 

Even if he does not baptise them with water, Jesus "confirms" his disciples, who are baptised at least in the desire to join him. He confirms them in the very act through which he infuses his Spirit into them. 

 "Peace be with you. As the Father has sent me, so I send you", says the risen Christ to his disciples. And breathing on them he goes on to say: "Receive the Holy Spirit. If you forgive the sins of any, they are forgiven them; if you retain the sins of any, they are retained" (Jn 20, 22-23). 

Jesus infuses his Spirit not just when he is present in the flesh – as it were – in his resurrected body (as in the episode just mentioned, where he reappears by the lake of Tiberias), but also after his ascension to heaven, every time when he once again invisibly reappears. 

This occurs for the first time at Pentecost (Acts 2, 1-13). Since then, the apostles have expressed themselves like Christ - healing people and working other miracles of the same miraculous nature (Jn 14, 12; Acts 3, 1-11; 5, 12-16; 6, 8; 8, 5-8; 9, 36-42; 16, 16-18; 16, 24-26; 19, 11-12; 20, 6-12; 28, 1-6). 

Another time, in the presence of Peter and other Christians, there was an outpouring of Jesus’ spirit onto Cornelius the centurion and on his family and friends. It is at this point that Peter says: "Can anyone withhold the water for baptizing these people who have received the Holy Spirit just as we have?" (Acts 10, 47). The Acts of the Apostles also recall other outpourings (4, 31; 8, 17-18; 9, 17-19; 11, 11-16). 

Those who receive a similar outpouring are "baptised with the Holy Spirit" (Acts 1, 8; 11, 16). And one can say that in this second baptism, which "confirms" the first, the Baptist is Jesus himself in a certain way. The Spirit "takes" from Jesus (Jn 16, 14), it is "Jesus’ Spirit" (Acts 16, 7) or "of the Christ" or "of Jesus Christ" (Rom 8, 9; Fil. 1, 19), it is "the Spirit of the Son" (Gal 4, 6) and not just of the Father (Mt 10, 20; Jn 16, 15). 

 Confirmation renders the baptised Christian what we have referred to as another and new Christ, using an already mentioned expression, another new “Anointed” or Consecrated, at least partially and embryonically, but increasingly endowed with the same powers. 

A Christian already participates per se in Christ’s priesthood as well as in his prophecy and regality. A priest is, however, a priest in a stronger sense due to his specific function and minister. One can therefore say that Baptism and Confirmation border on the sacrament of the ministry. In the Eucharist Jesus becomes a presence in the bread and wine consecrated on the altar. In this way he takes within himself and his divine-human nature not just bread and wine, but everything that one and the other may mean in the broadest sense: all the products obtained by a man’s work, who acts on nature transforming it, all valid human works, everything man provides as his own contribution to the completion of the kingdom of God. 

In the sacrament of Repentance and Reconciliation, Jesus, the God-Man, forgives our sins re-establishing the flow of grace which we interrupted by killing or at least mortifying the presence of God in our souls. 

In the Anointing of the sick, Jesus gives them the charisma which can heal or at least strengthen them, or, if all else should fail, comfort them. 

 In the sacrament of Ordination, Jesus, by infusing his own Spirit into them, gives some of his disciples, called upon to do so, the charisma to train and guide his brothers, to administer sacraments and to perform other priestly functions. 

 In each of these sacraments it is Jesus’ presence which is at work, through those who are the ministers of each sacrament. 

Jesus communicates himself to every man, making him more similar to Him and more able to participate in his divine nature. Therefore to a various extent and in a different way he enables everyone – to an ever higher degree – to do what Christ himself does (Jn 14, 12), he helps everyone to grow to the stature of Christ (Eph 4, 11-16; cfr. Jn 17, 20-23 e 1 Cor 15, 28). 

Thus, the people Jesus consecrates become the beares, they become the conduits of his holy Spirit, of his royal presence, of his pardon, of his energy that heals and strengthens bodies and souls. 

In Confirmation, Eucharist, Repentance, Anointing of the sick, in Ordination, a priest is the vehicle of grace coming from Christ, who is present and works through him. 

I would say that Christ is present even in Baptism: he is present in the very baptizer, but especially in the one who is baptised, as Jesus was by John the Baptist in the waters of the Jordan.

Christ is also present in the sacrament of Matrimony. Here the one who acts is not so much the priest as the spouses, who are the protagonists and the true ministers of this sacrament. In Matrimony the bridegroom represents Christ, whereas the bride is the Church. And their union is the very union of the Church with Christ, a sacred and indissoluble union, at least in its principle. 

Well, then: Christianity is Christ himself in his living presence among us who are his disciples in close vital union with each one; the sacraments are Jesus participating in each one of us, his joining each one of us. 

However, Christ does not become a presence to us through the priest in all sacraments. In Baptism Jesus directly becomes a presence to the one who is baptised. In Matrimony he becomes a presence especially in the bridegroom; and in the bride, too, who represents that Church which is permeated by the presence of its Founder and is a united whole with him. 

In any case the sacraments are the presence of Christ in a Church which is nothing else but his dilated and multiplied person: dilated and multiplied to welcome each practicing disciple visibly, each man of good will invisibly. 

70. In what way does Baptism save us

Baptism is said to save us: in what way? Indeed the simple fact of having received Baptism and the other sacraments does not seem to be enough, in itself, to sort out a man’s life, to transform it, to make it wholly spiritual. 

Yet, at the end of the day, holiness aims at deification. Saints provide us with a model of a wholly transformed human life, even at physical level. 

 Not all saints achieve the same powers; but if we put all paramystical phenomena together we can conclude that their sum anticipates what man might be at the end of time, at the time of the final universal resurrection. 

So we are faced with a model of a man who moves in space to appear in different places in his entire physical concreteness. A similar man levitates and walks on water and is invulnerable and incombustible; he reads other people’s thoughts and the deep mysteries of being; he does not need to eat, drink, or sleep; he fully dominates not just his own nature, but external nature as well; he can calm down or cause rain and storms, lives together with the wildest beasts who serve him with love. This is the typical feature not exactly of the baptised man, but of the risen man. 

Now what comes to mind is the answer that Jesus gave the two disciples of John the Baptist – whom the latter had sent him from Herod’s prison to ask him: "Are you the one who is to come, or are we to wait for another?" (Lk 7, 20). 

Jesus answered neither yes nor no, nor did he hold a lecture. His reply was to call attention to the fact that a new reality was coming about and taking shape in the world: a new reality of which he was the living demonstration. 

 Let us listen to Luke the evangelist (7, 21-22): "Jesus had just then cured many people of diseases, plagues, and evil spirits, and had given sight to many who were blind. And he answered them, ‘Go and tell John what you have seen and heard: the blind receive their sight, the lame walk, the lepers are cleansed, the deaf hear, the dead are raised, the poor have good news brought to them'…" 

In every act of his life Jesus anticipates the kingdom of God which is coming, which will reach its completion with final regeneration, with universal resurrection, with the return of the Messiah. 

Christ transmits his Spirit to the apostles, who from Pentecost on appear transformed in his likeness to such an extent that they speak with the same inspiration and work the same miracles. 

The words and actions of Christ, of the apostles he left behind so that they could continue his work, indeed the words and actions of saints anticipate the coming Kingdom; and it bears repeating that they anticipate that fullness of the Kingdom that will be as a result of the ultimate events. 

 As to the rest, however, it can be said that humanity is still at the "second-last" stage. There is the Church, there are saints, but most people and believers still live in a way that may be defined profane. 

Through Baptism we become similar to Christ, we become the limbs of his mystical body, we enter into a special communion with him. The other sacraments and acts of worship build on the foundations that Baptism has laid. 

Baptism saves us in the sense that it places us in the best conditions to access paradise. Here we are already "saved", but "in hope" (Rom 8, 24). 

This hope will translate into reality after physical death. It will come about in a special realm, where we shall no longer be allured by the temptations of the flesh". The "sensitive inclinations", to borrow a Kantian expression, will be neutralised. We shall no longer be conditioned by that corporeal nature, which at present still entraps the Spirit. 

At this point what we learned from frontier parapsychology comes to help us. It is psychic research open to the other dimension, sensitive to the voices that seem to come from the after-life. 

These are voices that must be taken with due discernment, of course. They express themselves through mediumism. Mediumistic communications and messages are quite problematic for us, this is well known. But we can’t but note how much they agree in their description of life after life, even though they are received by people who experiment in the most diverse environments, and in countries remote from one another. This is a strong hint of truthfulness. 

Now, these messages insist on the creativity of the mind in a very special way. They say that a thought is in itself very creative in the strongest sense and it can even shape matter. 

So with the intensity of thought a subject may bring about transformations: (1) in one’s own body (stigmata, incombustibility, luminosity, odour of sanctity, levitation, bilocation, insomnia, starvation and so on); (2) and not just to one’s own physical body, but to that of other people, too (prana therapy and spiritual healing); (3) and even in the surrounding environment (psychokinetic phenomena, paranormal transports, loving domination of natural forces, elements, animals). 

 But the mind shapes especially those realities that are essentially made up of thought. Such are the realities of the other dimension, in a very peculiar way. The afterlife is a mental world. Our thoughts contribute to shape it. Therefore we can say that everyone creates his afterlife with the quality of his thoughts. 

 Mind you, thoughts can be positive or negative. Prayers are particularly effective as positive thoughts. And good feelings as well: feelings of love, benevolence, hope, wish, that are quasi-prayers. 

What can be said of religious rites, of the holy mass, of sacraments? Here, too, and especially here, there is mental reality that does valuable work. How can such a mind be defined? I would say it is no longer a human mind but a divine Mind, which theologians call the Holy Spirit. 

A similar absolute Mind inhabits the intimate part of the human psyche and from there it expresses itself involving and shaping first the psyche and then through the psyche the physical body and even the surrounding world. 

Who or what is at work in the sacraments? Certainly the divine Spirit, that avails itself of consecrated people. 

God acts through his priests, but also through the reality of nature or the fruits - more or less processed - of the work of man: like the water of Baptism, the bread and wine of the Eucharist. Also sacred paraphernalia and vestments act to bring about a mediation. But the initiative, the original force which is expressed here is God himself. 

The human mind and the divine mind contribute to shaping the mental realities of the other dimension. From the human mind there comes the transforming action of sacraments, which must be properly received and conveyed to be able to act effectively. 

Among the most significant mediumistic manifestations we may recall those of the "youths of light", which especially in Italy has given rise to the Movement of Hope. These are youths of our age who have gone over to the other dimension prematurely as a result of accidents or diseases. They manifest themselves to tell their parents and family that they are still alive in another dimension which is the afterlife of God and of eternal life. In doing so, they renew the substance of the Christian announcement.In their earthly life these youths apparently did not attend religious services very regularly. Their true conversion seems to have occurred after they passed away. Other youths who had already passed away welcomed them on the threshhold of the afterlife and involved them immediately in a quite different way of living, strongly inspired by the values of Christian religion. The merits of the newcomers were their immediate adherence: their ready "yes, here I am Lord", which is also found in so many characters of the Bible. Here I am making an assumption that is perhaps not supported by precise data, but corresponds to my intimate strong perception. 

Now I would like to turn the attention to that Baptism which the above mentioned youths had received a long time ago. Like a seed, the virtue of the sacrament had matured deeply within their being but without proving to be particularly effective in its transforming action. Now I believe that precisely Baptism had started to manifest all its force right at the point in time when those youths had gone from an earthly realm dominated by physical influences to a realm beyond this world consisting in a purely mental world. 

An indirect confirmation of this assumption may come from the fact that quite often the souls ask for prayers and confirm their efficacy, especially the efficacy of masses for the souls of the dead, or more generally, of any good memory, any good thought that those living on the earth may have for them. 

Now, there are spiritual acts whose effects cannot be undone. The doctrine of sacraments says that those who are ordained priests remain priests forever. The same permanent effect may be attributed to the sacrament of Matrimony. Not even Baptism can be undone. 

Baptism is and remains. It remains in all its potentiality also when it is not destined to reveal its whole efficacy immediately on this earth. 

It seems that Baptism must especially manifest its potency at the point in time when the mind freed from every corporeal influence enters the mental world of the other dimension. Certainly it will act all the more powerfully, the more our earthly life is fed with good thoughts (which, as we have seen, are already creative in themselves), good actions (which result from them), and especially from prayer, contemplation, asceticism, attendance of rites. 

It is in this context that Baptism constitutes the first and central sacrament, which, by already inserting us into the mystical body of Christ on this earth, prepares us for heaven. 

71. What can we say said about 

 The “real presence” in the Eucharist? 

The real presence of Christ in the consecrated bread and wine of the Eucharist creates many problems for the intellettualistic mentality of the so-called civilised western men. These imitate the ancient logic of Aristotle, on which modern science itself is based. They say: if every reality is itself, if A is A and cannot be Non A, how can a piece of bread or a host be the body of Lord Jesus? How can the wine contained in a chalice identify itself as the blood of Christ? Logically speaking, either it is one, that is to say bread and wine, or the other, that is to say the renewed presence among us of Man-God. 

Along with the logic of the Greek and modern non-contradiction, there is however, another, which we can call participatory logic that is very familiar to the primitive-archaic mentality. I would say that one and the other integrate with each other very well, when one passes from pure concepts, from numbers, from geometrical figures to actual living realities. 

Whereas the logic of the non-contradiction is aimed at defining each reality by distinguishing it from the others in the clearest-cut manner, the participatory logic places all the interrelations into light. This shows how each reality participates in others which participate in it. It shows how each reality devotes itself to the others and receives something from them. It receives something to feed from: to assimilate it and make it its own, in terms that can be biological but also psychological and cultural. 

We were saying that participation is an idea that is familiar to primitive-archaic. A significant example of this mentality is how a man conceives his own relation with certain people and things. 

Let us consider a chief who is surrounded by his women, his children, his servants, his subjects, his personal property and finally by the entire environment in which all these people live together. He considers, and before anything else, feels that all these people, animals and things that live around him are like his “appurtenances”. To harm one of his belongings is like harming himself, to hurt him, offend him deeply, so much so as to cause, at worst, mortal revenge. 

Therefore the chief’s virtue nourishes his own appurtenances, it makes them prosper. This is the figure of the holy king, whose virtue and righteousness pleases the gods, not only, but already itself makes the kingdom prosper, it makes the land fertile and the sea rich with fish, the herds and flocks prolific, the army victorious. 

This word “appurtenances”, which was adopted by a scholar of primitive mentality such as Lucien Lévy-Bruhl, means: everything that belongs to a man, to be identified with him, always in the participatory sense, as an extension of his personality. 

A modern man regards his property with much more detachment: it concerns this of which he is the owner, of which he has the full right and exclusive availability. As far as a primitive-archaic is concerned, the object of ownership is part of himself. 

Who of the two is right? If we want to examine parapsychology, it puts us in front of phenomena of extra-sensorial perception and its relative experiments, where the medium is aided by the fact that he is able to hold in his hand an object belonging to the person who, by paranormal means, we are trying to find out something about. 

Well, the medium may succeed in identifying himself in the person who is the object of the investigation in the measures in which he manages to identify himself in the object. This occurs due to the fact that the person-target forms a one only thing with its belongings, including the object of use. 

By borrowing a mathematical terminology, we can say that in a sense that is no longer logical-mathematical, but participatory, the person-target is equal to its watch. As far as he is concerned, the medium who is sympathetically submerged in the watch he is holding, is the same as the watch itself. 

Once again, in terms that are not pure logic but participatory, we can mention here what mathematicians call the transitive property: therefore, if A equals B and B equals C, the same A equals C and here the medium is the same as the person-target. This turns out twice, both for deduction as well as for experimental confirmation. 

In certain parapsychological experiments of mine, I have tried to establish a – how can I say? – mediumistic communication relationship with objects that belong to me, chosen from those I was wearing (for example a wristwatch), or however, something I often used (a little book on meditation, a keyboard with which every now and them I compose improvised music, more than anything else as a form of relaxation after studying). 

Every time I asked the object: “Who are you?” And every time it answered me: “You”. “Are you me?” “Yes”. “Me in what sense?” “Your musical creativity” or “Your religiousness”. In answering the usual question to a friend of mine’s wristwatch, his name is Gianni, it answered “Gianni-watch”. 

By conversing in this rather unusual manner with the watch that belongs to me, I realised that in reality I was talking to a part of myself: to that part of me, in which the watch was submerged due to the frequent contact and for the long usage. This is a piece of parapsychological evidence which every self-respecting primitive-archaic profoundly observes and is without doubt willing to testify. 

As we have seen, certain parapsychological experiences confirm that which in the primitive-archaics is a totally spontaneous intuition: the object of daily use is broadly speaking, an integral part of the personality itself of he who owns and uses it; not only, but it identifies itself with this personality. 

Then, to make another two examples, there can also be participatory identification relationships between a person and his name, or image. The primitive-archaics also have a profound feeling for this. And as far as it is concerned, the parapsychological experimentation gives further confirmation: a medium obtains contact much more easily with a person-target when he knows his name and has a photograph of him in his hand. 

Also the modern man, when he abandons himself to his own spontaneity, by kissing the photo of the woman he loves or suffers tremendously if somebody treats this photo with undue respect, or, to make another example, the national flag. He kisses the photo with the same tenderness as if it were the real person. 

And who, or what does he kiss? A piece of paper? In human terms, a piece of paper can never be an object of such warm tenderness! Nobody can deny that it is and will always be a piece of paper; just like nobody can declare that the substance of the paper is suspended or only its mere appearances remain, the species, like Catholic theologians generally say about the bread and wine of the Eucharist. 

Any kind of matter, any kind of reality can be considered not only as a symbol of another reality, but as its incarnation, its real presence, to adopt the term used by the theologians. In our feeling, the image incarnates the person, just like the flag incarnates the country. Therefore, the name also has its importance as the symbol-presence of the reality that corresponds to it. 

By insulting the picture or flag, by cursing the name, somebody could deeply irritate us, he could even upset us, much more than the ill-treatment of any old piece of paper, or three pieces of material sewn together would, and so on. 

Whoever has a picture, or a flag that is dear to him, or fills his mouth with the name of a person and repeats it over and over again with devotion, enjoying the sound of it with deeply loving care and attention, whoever does this enters, in first person, into the real presence of his/her loved one in a matter, which does not for this reason cease being what it was before. 

There is no need to rack one’s brains to elaborate logic gadgets like the theory of transubstantiation. There is no need to force oneself to imagine that the matter assumed as a symbol-presence of the loved woman ceases to be paper and ink so that it changes into the woman itself. For the person who loves her, the piece of paper is the presence of his woman and, at the same time, is and always will be a piece of paper. The same goes for any other valid example. 

One will say: but transubstantiation is by now a part of the Church’s official doctrine. And one will object with the words that the Council of Trent itself (sess. XIII, can. 2) used to define what really happens to the bread and wine during the act of consecration: “Jesus becomes present in the Eucharist by means of the conversion of the entire substance of the bread in the body and of the entire substance of wine in the blood, with only the species being left of the bread and wine” (in other words, only the appearance is left). 

However, one can reply to this: the idea of a substance that totally changes whilst only the accidents remain unchanged, comes from a development of concepts of Aristotle’s philosophy, which turns out to be more than worn out today as centuries and centuries have passed by. 

The crisis of the Aristotelian formulations does not in any way involve the crisis of a truth of faith, which in the bread and wine of the Eucharist essentially wants to declare the real, substantial, personal and strong presence of Christ, and worries much less about what could have exactly happened to the matter of bread and wine as such. 

In rational terms, the participatory logic justifies any participation of a reality to other realities, any self-devotion of a human subject to others, any act with which a subject could assume other realities as its own appurtenances. 

Giving one’s own money is an act that is more external than giving an object that the donator has made with his own hands, compared to the gift of his own work. 

We can invite someone to lunch in a restaurant, or even in a high-class restaurant, but inviting someone to our own house to eat lunch cooked by our wife or mother, is without doubt much more participatory. 

I can make someone read my book, my printed circular, thus increasing the number of my readers by one unit. But if I talk with him, especially after having closely listened to him, if I grant him my time and, before that, my attention, the participatory level of my gift will certainly be higher. 

Finally, what can one say about donating one’s own body in a context of authentic love? What can one say about the sacrificing one’s own life, or the gift of an entire existence dedicated day by day to a person, to a cause, to the service of the Divinity itself? 

Here I devote, or donate myself to another person, making myself present to him (or her) in person in the strongest sense of the word, whilst still remaining myself; or also, while always remaining who I am, I receive the other person’s gift and in the gift I receive the person itself. The two people remain different from one another and nevertheless they reciprocally participate in one another, they give themselves in person. The food I give and receive (food also in the cultural and spiritual sense of the word) stays what it is in its materiality, yet, nevertheless, I feed myself of that person, of that culture, of that spirituality and in exchange I give something of my own, I give myself for the others to feed off. In conclusion, the real presence of Our Lord in body and blood and soul and divinity in the bread and wine of the Eucharist could be an irksome concept only for a modern mentality (that is inspired by the logic of the non-contradiction), but never for a pre-modern mentality (that is inspired by the participatory logic). 

One could ask oneself why the Catholic Church and the orthodox Church insist so much on the real and not only symbolic presence of Christ among us and in the Eucharistic sacrifice, to the point of making it such an important and essential question. 

The fact is, that entire Christianity is nothing more than the person of the Man-God, who saves and transforms us, sanctifying us, deifying us in an effective manner that is not purely ideal, formal and symbolical. 

The kingdom of God is not a mere promise for an even further future; it is not the promise of future goods, which leaves today’s realities as they are. The kingdom of God is indeed a reality that is still embryonic, but it is very much alive, concrete, already efficaciously operative from this moment. 

God that Christianity adores is a God creator in the strongest sense of the word, and equally as strong is the sense of the incarnation of God amongst men, with the aim of deifying men themselves and the entire creation as an extension of humanity, as his collective body. The Eucharist is a symbol and embodiment of all this, of this strong idea of God, of His creativity, of His incarnation and operating and redeeming presence. 

72. The Holy Mass

 mutual total offer

 between people and God

Mass is a sacrifice. What does this mean? The idea of sacrifice is very familiar to the religious experience of all peoples, of all times. In the Holy Liturgy (as the Eastern Churches call it) or Holy Mass (as the Latin Church calls it) this idea is finally expressed in a very particular way. 

Religious experience aims at participating in divine life as much as possible. In order to make room within oneself for this new life, a religious man feels the need to eliminate his egotism completely. Hence sacrifice, renunciation, that offering of one’s things which is best expressed and realised in offering oneself totally. 

A man who starts off on a spiritual journey feels that to truly travel a spiritual path he has to access the new life, he has to die an initiating death. So the “old man” within us must die for the “new man” to be born and develop. 

At the beginning sacrifice must be divine. Already through creation God with an act of love donates himself, sacrifices himself, limits himself to make room for His creatures: which therefore can determine themselves freely choosing between good or evil. 

Again God donates himself in His infusing as Spirit into His creatures, in His inhabiting each one of them, and in a very special and unique way, in the inner life of man. In infusing His Spirit into us and in inhabiting our inner life God becomes small to be able to grow within us, to be able to deify us and possibly deify the whole creation. 

Finally God donates himself in his becoming incarnate. God incarnate offers himself totally embracing His human condition in everything, up to the extreme limit, up to the most terrifying and shameful death. The incarnation of God is sacrifice, made with the purpose of fostering man’s deification: so God became man so that man may become God. 

The degrees of God’s kénosis have been considered: of his “emptying”. The emptying of God should be accompanied by the emptying of man. Just as God empties himself to donate himself, so man must deprive himself of all egotism to become suitable to receive the gift of divine life, to become one with God, to raise to divine life in its fullness. 

The sacrifice of God and at the same time of man are expressed strongly and clearly in Mass. Here the High Priest and Mediator between God and the people is Jesus, who offers himself, his flesh and blood, his human and divine nature, coadjuvated by the priest who represents both Christ and the Christian people. 

God incarnate donates himself, but also the people participating in the sacrifice do so. They offer the produce of nature and of their human effort to God, and God himself, becoming incarnate, accepts these gifts coming from His creation and takes them up into heaven, in his kingdom, infuses his divinity into them, converts them into His own “flesh and blood”, transforms them into parts of Himself and of his “mystical body”, transforms them as extensions of his integral personality. 

Mass expresses this mutual offer between God and man, between God and his creation in the form of a rite. 

But allow me to repeat myself a little to better emphasize and clarify what I am saying. It is our Creator who loves us first and who is the first to offer himself to us by creating us. Then he infuses into us as Spirit. Finally he becomes incarnate among us: he becomes a man among us, so that each one of us may become God. 

This gift of Himself that God gives us is a gift we return by offering ourselves to Him and offering Him everything we have. We return the gift offering to Him the produce of nature and of the whole creation, which we administrate. We return the gift offering each one of our efforts, every act which aims at the truth, beauty and the good, offering every collaboration so that the creative process may reach completion with the advent of His Reign. 

All this finds its ritual expression in the offertory of Mass and in the following oblation of bread and wine, which is then followed at the appropriate time by the consecrations of those human and earthly offerings which are turned into the body and blood of God who becomes a man and which are therefore assumed into His very divinity. 

In the same way as God, who loves us first and offers Himself to us, donates himself, man’s life offered to God is a Holy Mass, just like that creative and evolutionary and historical process is a Holy Liturgy aimed at that final achievement which is universal sanctification and deification.

73. The sacrament of Reconciliation: 

 everlasting validity, necessary updating

CONTENTS: 1. Conversion and the forgiving of sins. - 2. Forgiveness comes from God through the Church, the people of God consisting mainly in lay people. - 3. Histo-rical circumstances have excessively clericalised procedures for repentance. - 4. In-conveniences, frustrations, intolerance and a crisis in the sacrament’s traditional form. - 5. The validity of collective confession and absolution but also the convenience of a priestly guide albeit in adequate forms and contexts.

1. Conversion and the forgiving of sins

Turning to God, converting, means changing one’s mentality and therefore changing one’s attitude and behaviour. This is the metánoia, to which John the Baptist invites us. A "change of mentality" is precisely what metanoèite means (Mt 3, 2), and the translation "repent" or, worse, "do penance" can be misleading. 

Men who are far from God are invited to convert to Him; from the aversio a Deo to the conversio ad Deum. 

God calls us to Himself, also through the words of His prophets, and He Himself helps us, enlightening us and inspiring us with the necessary strength. 

God re-establishes us in His grace. And we feel relieved, renewed and filled with intimate joy. What was a desert inside us becomes a flourishing garden. This is how we perceive the mark of divine forgiveness. 

At this point one should observe that on the other hand conversion, and obtaining forgiveness, are only the first act of a long and difficult process of freeing oneself from the slavery of sin 

Jesus says that "everyone who commits sin is a slave to sin" (Jn 8, 34). And Paul defines his own brothers as "slaves of sin" before their conversion (Rom 6, 6 and 20). 

Slavery to sin makes us experience the vital need to become emancipated once and for all. And yet not even forgiveness allows us for the moment to feel totally free. 

We will only experience liberation and total redemption in paradise. We are "saved" here on earth, but only "in hope" (Rom 8, 24). 

For as long as our human condition lasts, even the most saintly among us will always be able to say together with the Apostle Paul: "…The law is spiritual; but I am of the flesh, sold into slavery under sin… PRIVATE "TYPE=PICT;ALT=Gk sold under sin"I do not do what I want, but I do the very thing I hate… I delight in the law of God in my inmost self, but I see in my members another law at war with the law of my mind, making me captive to the law of sin that dwells in my members. Wretched man that I am! Who will rescue me from this body of death?" (Rom 7, 14-24). 

The most fundamental sin consists in turning one’s back on God placing false gods, idols, at the center of one's attention, and also at the centre of one’s existence. Hence we develop passions for many things that are not worthy and are simply illusions and vanity. 

"Vanity of vanities… All is vanity,” says Qohèlet (Eccl 1, 2); but the Imitation of Christ completes this saying: "Except for loving God and serving only Him". 

Pursuing vanities means walking towards death, it is living as if dead: that is the sin. 

We are slaves of vanities. To free ourselves it is not sufficient to be persuaded that they are worthless. Being attracted by what is vain is an instinct: an instinct that however remains deeply rooted within us. It is the consequence of an original sin that corrupted the entire creation. 

Being forgiven for sins committed is the effect of our reconciliation with God. But we will never achieve real sanctification until sin is totally eliminated from within us, even as just a tendency. 

For the moment we can only be reconciled with God to tend towards Him with all our strength. The forgiving of sins has already cut some of the ropes keeping us prisoners, and our will has now stated its fundamental option. For the rest may the Lord have pity of us who totally entrust ourselves to Him. 

This is what is important: to live for our Creator, to fall in love with God, to tend towards Him, to place ourselves in His hand with trust, to place Him at the centre of our lives, to refine the meaning of His presence to perceive it also in creatures, in values, in every truth and beauty and in every brother human being. 

To repent for sins committed means repudiating our previous life, it means rejecting the vanities and absolute falsehoods to live only of the true and only Absolute and for Him, at His service. 

This is our choice of faith: this means choosing God to belong only to Him, to place all hope in Him, to love and serve exclusively Him, to love and serve his creatures only in Him. This is conversion, this is metánoia. 

2. Forgiveness comes from God through the Church 

 the people of God consisting mainly in lay people 
We are all inveterate sinners. But there are sins and sins. There are sins that do not interrupt our relationship with God, and others that decidedly make us abandon this condition of union with Him in Christ and in the Church. Hence we once again fall into a state of sin and can only rehabilitate ourselves by once again going through another conversion. 

Sin offends God and, to an extent kills Him, of course not in His absoluteness, infinity and eternity, certainly not in His being per se, but certainly as far as His presence within us is concerned. 

Sin does not only offend God, but also the Church, where the presence of God within human beings is as if concentrated in the heart of humankind. 

The sinner, who breaks off his relationship with God, thereby abandons his communion with the Church. He must therefore be reconciled not only with God but also with the Church itself. 

The Church is reconciled with the repented sinner readmitting him into communion. 

The Church actually elects the men to guide her. It is therefore to them that ministries and sacraments are entrusted in a very particular manner. And it is right that they should be the ones to represent the Church, to personify her not only for administering the sacraments in general, and some of them exclusively, but also for the reconciliation of sinners. 

This is a special office entrusted to priests, not because all Christians as such are not priests, but because from the very beginning bishops and priests have been entrusted with functions and received particular graces which, so to speak, make them the specialists of priesthood. 

Hence their "ministerial priesthood" is very different from the universal priesthood of Christians, extended to all believers who are baptised. 

In fully and profoundly accepting God, and Christ Man-God, all sincere Christians establish with Him a relationship of such intimacy that it transforms them into the limbs of His Body and the shoots of his vine to receive the lymph of divine life and mature in Jesus Christ Himself to achieve the same stature (Eph 4, 11-16). 

Jesus’ real disciples are the mystical body of Him; a body of which every limb has a particular charisma. Everyone participates in the priesthood of Christ, just as they participate in His prophecy and regality. 

Functions are however different depending on the different charisma bestowed upon each person according to his/her personal vocation. Through the particular contribution provided by each person, the whole Church united in Christ expresses herself and acts, and Christ himself acts and expresses Himself there too. 

The Church is also each and every one of us. Each person is also qualified to reconcile not only others but also himself with the Church that he is a living part of. 

Hence each individual is qualified to reconcile other brothers. He can do this on the basis of his own spirituality, which confers upon him moral authority acknowledged by his brothers when spontaneously turning to him to confide his mistakes and ask for advice and guidance. 

All this is part of the Christians’ universal priesthood. We all participate in priesthood, n the prophecy and regality of Christ. Hence we are all priests, prophets and kings, just like Christ, in His name, thanks to His gift, only to a very relative degree and nonetheless an increasing one in proportion to the degree to which one matures in Christ. 

In popular tradition, which is often misleading, one tends to identify the Church with the clergy, forgetting that in Greek, o kléros means "the part", while God’s people consists in almost only lay people: a word that comes from the Greek láos, that precisely means "people". 

In apostolic times the role of lay people was incomparably stronger than nowadays. The people chose the Church’s first seven deacons. It was not the apostles who elected them; the electors were "the whole community of the disciples". 

Only after choosing the seven men commonly acknowledged as the most worthy and suitable for that new office, the gathered disciples "had these men stand before the apostles, who prayed and laid their hands on them" (Acts 6, 1-6). 

The Christian People’s role was also more emphasised in particular in the sacrament of reconciliation. This was a role that common Christians exercised both when assembled in an ecclesial assembly and as individuals. 

When Saint James exhorted "Confess your sins to one another, and pray for one another, so that you may be healed" (Jas 5, 16), it appears that the apostle wished to refer to ordinary Christians, each one qualified to listen to confession and to transmit, through Christ, divine forgiveness. 

One must first of all specify that the Gospel itself calls not only the Apostles to exercise the ministry of reconciliation, but also the faithful as such. 

In Chapter 16, Matthew (verses 18-19) says that the power to bind and to release (hence to bestow forgiveness but also to condition it to certain obligations) is entrusted to Peter. But a little further down, in chapter 18, this faculty to bind and to release is extended to all Christians. 

The singular you is changed to a plural 'you': "Whatever you bind on earth will be bound in heaven, and whatever you loose on earth will be loosed in heaven," recites verse 18. 

But let us reread those that precede it (15-17): "If another member of the churchPRIVATE "TYPE=PICT;ALT=Gk If your brother" sins against you, PRIVATE "TYPE=PICT;ALT=Other ancient authorities lack against you"go and point out the fault when the two of you are alone. If the member listens to you, you have regained that one. But if you are not listened to, take one or two others along with you, so that the evidence of two or three witnesses may confirm every word. If the member refuses to listen to them, tell it to the church; and if the offender refuses to listen even to the church, let such a one be to you as a Gentile and a tax collector". 

Philippe Rouillard observes that: "Whatever the explanations presented by the exegetes may be… one must at least acknowledge that each of Christ’s disciples, both as an individual or as a member of the community, has the responsibility and real power in what is known as fraternal correction, but also in the process of exclusion and reintegration. A similar 'word of the Gospel', differently perceived in the course of the centuries, could today be applied in a different manner" (Ph. R., Storia della penitenza dalle origini ai nostri giorni [The history of penance from its origins to modern times], Queriniana no. 265, Brescia 1999, p. 20). 

Carlo Collo comments that, according to this evangelical passage, "to obtain the forgiveness of sins it was enough to accept a private warning from a brother, a number of brothers or the community and to stop sinning. If the sinner listened to the Christian-Brother it was no longer necessary to ask the community to intervene. As some contemporary exegetes suggest, one must acknowledge that the individual did not act privately, but as a member of the ecclesial community that he, with his correctional action regards to his brother, made present and operational" (C. C., Postface for Rouillard’s book, pp. 198-199). 

"Without immediately turning to the Church this brother represents her; this is a fraternal correction but not a private one", states one of the aforementioned exegetes. And another: "…The reprimand does not derive from the personal conscience of another, but from a brother, representing the ecclesial reality gathered around him in the name of Jesus" (see p. 199, note 6).

The evangelical passage addressed here envisages the intervention of the common faithful both as individuals and in small groups or as the ecclesial assembly. It is in this third form that Paul encourages, on two separate occasions, the intervention of the Christians in Corinth. 

The first is for a case described as concerning "immodesty, and an immodesty not found even among pagans… a man living with his father’s wife". 

And the apostle wrote to the Corinthians: "When you are assembled, and my spirit is present with the power of our Lord Jesus, you are to hand this man over to Satan for the destruction of the flesh, so that his spirit may be saved in the day of the Lord" (1 Cor 5, 1-5). 

About another sinner, certainly alienated by the community, but whose reintegration was recommended, Paul once again wrote to his brothers in Corinth: "This punishment by the majority is enough for such a person; so now instead you should forgive and console him, so that he may not be overwhelmed by excessive sorrow. So I urge you to reaffirm your love for him" (2 Cor 2, 6-8). This is still an exhortation addressed to the entire Church of Corinth, to encourage a communitarian initiative. 

A similar concern worried Saint Policarpus, Bishop of Smyrna, when addressing the case of a Christian from Philippi and his wife, guilty of having used to their own advantage some of the community’s money. This was what he wrote to the Philippians: "Do not treat them as enemies, but as suffering and misguided limbs, welcome them back to cure your whole body" (Letter to the Philippians, 11, 4). Here too the author of this letter obviously refers to a shared penance for the entire community. 

Since actually in principle it is the Christian community as a whole that implements reconciliation. 

As far as lay people are concerned, the Church has effectively acknowledged, in addition to the commitment to cooperate with priests, also the faculty to replace them, not only in preaching and in certain liturgies, but also in administering baptism and, to a certain extent also in reconciliation. History provides us with many examples of this substitution. 

One should not forget how, in exceptional circumstances, ever since ancient times, in the absence of a priest it was the custom to confess one’s sins to another layperson. 

Saint Benedict's monastic rule, in chapter 46 states that, since monks are all lay people, not particularly serious sins committed by those who did not cause scandal should be confessed "only to the abbot or to spiritual Fathers, capable of treating their own wounds and those of others and neither reveal them or make them known". 

Since this is a lay confessor, there is certainly the absence of sacramental absolution; however one presumes that the person hearing confession is not only capable of giving the correct advice, but is also in a certain sense the vehicle for divine pardon. 

Similar things happened in all those monasteries in which there were no priests, and the role of confessor was entrusted to spiritual Fathers, hence monks that were especially wise and experienced. 

During the 8th and 9th centuries authors such as the Venerable Beda and the Bishop Jonas of Orléans recommended the faithful to confess their serious sins to a priest to obtain absolution, and small sins to a layperson to find the comfort of prayer and spiritual advice. 

10th and 11th century chivalric literature is filled with stories about warriors who, before dying, in the absence of a priest, confess their sins to a comrade in arms. 

Due to a hunting accident Ernest Duke of Alemannia was about to die, and so he ordered a soldier to approach him – symbolically standing in for the priest who was absent – and confessed his sins to the comrades standing around him. 

Bishop Thietmar of Merseburg concludes his moved story about this episode with the recommendation: "…Whoever is the confessor when the last moment comes, the sinner should not delay making a contrite confession so that he may find benevolent forgiveness in heaven" (T. of M., Chronicles, 7). 

Saint Thomas Aquinas approved and recommended that in case of need one should confess to a layperson. He writes that this is an act that is in some way sacramental, although it cannot be described as a perfect sacrament (Summa Theologiae, Supplementum, q. 8, a. 3). 

In our times too there are many cases concerning both male and female secular people who receive confidences very similar to confessions. Among these people there are nuns who work in hospitals and in prisons, and none of them are priests endowed with the power to absolve the repented sinners reconciling them with God within the Church. Should we place limitations on divine mercifulness? 

In these days in which there is a serious lack of priestly vocations certain bishops tend to send lay people on missions to the chantries of hospitals, prisons, universities and high schools, so that they may listen to confessions although they cannot give absolution. 

In all these situations the real sacrament is lacking. Nonetheless who would dare exclude the possibility of envisaging divine forgiveness and reintegration in spiritual life? This would real mean placing restrictions on divine mercifulness. 

3. Historical circumstances have excessively 

 clericalised procedures for repentance

The New Catechism of the Catholic Church also acknowledges that "over the centuries the concrete form in which the Church has exercised this power received from the Lord has varied considerably (no. 1447). 

During the very first centuries the pastoral theology of reconciliation was authoritatively documented in three books: The Shepherd by Hermas, the Treatise on Penance by Tertullian and the Didascalia Apostolorum, respectively written in Rome in about 150, in Carthage in 203, and in Syria between 220 and 230. 

The concept behind all this was the idea that those who converted were forgiven their sins through baptism; and it was assumed that having received baptism, the newly baptised Christian would not to return to his previous lifestyle, nor commit serious sins; there where however many cases of betrayal of the Christian ideals, which per se put the guilty party outside the Church. 

Now, faced with the sincere repentance of sinners and their sorrowful request to be forgiven and reintegrated, feelings of charity and mercy could only be really expressed through rehabilitation. The Bishop played an important role in this, but in close unity with the assembly of the faithful. 

In the mid 3rd century, Pope Cornelius started a pastoral of the reconciliation of the lapsi, of those who had "fallen", addressed at rehabilitating those who terrified by persecutions, threats and torture had recanted Christ making sacrifices to idols, or in other cases obtaining a certificate, albeit an untrue one, stating that they had complied with the orders of the Roman authorities. 

This became an implemented repentance procedure. Initially the repentant confessed his sins to the bishop, who established the length of the penance. 

Then there was a long period of atonement, also lasting many years during which the sinner joined the order of the repentants submitting to harsh restrictions (abstaining from eating meat, chastity, attending services in a separate group at the doors of the church without permission to take communion, the prohibition to be appointed to any public offices such as joining the army). 

At the end of this, in front of the assembly of faithful gathered in the church, the Bishop placed his hands on the repentant as an act of public reconciliation. 

The sinner was readmitted to communion, but the aforementioned regime of restrictions lasted until the end of his earthly life. 

The repentance process was considered a second baptism; in addition to the humiliations and the shame, a sort of novitiate similar to that of catechumens preceded reconciliation. Furthermore, like baptism, this is unique and non-repeatable. 

Such a sever process dissuaded many from confessing, postponing such an action to when they were close to death. 

The initiative taken by Irish monks, introducing “tariff penance”, discouraged sinners less": following what was established in repentance books published between the 7th and 8th centuries, every sin had a specific form of expiation. 

The point that sinners appreciated most of all was certainly the fact that this procedure was renewable without restrictions. 

There is no doubt that a confessio secreta, already recommended by Pope Saint Leo the Great in the year 429 (see Denzinger, 323) also reduced greatly the penitent’s unease and his sins remained secret and entrusted to the confessor’s discretion and the "sacramental seal": the priest’s sacred commitment to never reveal them in any way. 

Public confession was certainly far more embarrassing but, in making the assembly of the faithful one’s addressee and co-participant, this acknowledged its, let us say, more democratic role. On the other hand, auricular confession while relieving the sinner of experiencing shame in front of everyone, also involved strengthening the power of control exercised by the clergy over lay people. 

When public confession took place, the sins to be confessed were generally reduced to those considered extremely serious at the time; not only murder, but also for example idolatry and adultery (this last one considered by the Jews as punishable with death by stoning). 

With the advent of auricular confession on the contrary the administration of this sacrament was repeated to the extent that it became frequent, and the sins to be confessed increased until they included less serious and even venial ones. 

In this new type of confession of sins, priests increasingly began to ask questions, questions the repentant felt obliged to answer also providing detailed information. 

One question asked may well have been the one that I was personally asked in the midst of the 20th century, not by a village parish priest, but by a Dominican member of a college of confessors in one of Rome’s most important basilicas: which daily newspapers did I usually read. Instead of standing up, politely saying goodbye and leaving, I had the humility to answer: "Il Messaggero". I received a reprimand, against which I protested. 

Returning to the Middle Ages, one can observe that in those days already the tariff penance system was abused, albeit in a different manner. It attempted to obviate a "Carolingian" reform of penance. In the end a compromise was reached through the co-existence of traditional public penance for very serious sins known to everyone and tariff penance for those kept secret. 

Various circumstances favoured an increasing use of auricular confession, which slowly changed from a simple sacrament of reconciliation becoming also a sacrament of purification and spiritual progress. 

Auricular confession however also became a means for controlling lay people, in times of frequent lesser heresies such as those of the Waldensians and the Catharists (13th Century), and then during the era of far more widespread Protestant reformation (16th Century). 

For example, the 4th Lateran Council summoned by Pope Innocent III in 1215, established that every believer was obliged to confess all his sins (regardless of how serious these were) at least once a year to the parish priest or suffer excommunication. The sacrament of penance therefore became a means for controlling the orthodoxy of the faithful and their observance. 

The Council of Trent (1545-1563) instead, summoned to cope with Protestantism, sanctioned the obligation to confess all serious sins at least once a year, or this would result in committing a mortal sin. As previously mentioned, the confessor was allowed to interrogate the sinner as he wished and to remind him of certain obligations to obtain in exchange specific commitments, or absolution was denied. 

It is sufficiently clear how confession perceived in such a manner could become a means also used for political pressure, could encourage oppressing clerical interference and contribute to keeping God’s People, as such, in conditions of eternal minority. 
6. Inconveniences, frustrations, intolerance 

 and a crisis in the sacrament’s traditional form
How many times had the sacrament of penance even been used as a blackmailing weapon! Of course it is not a suitable thing to use the sacrament as a means for applying psychological pressure, even if addressed at a good objective. 

I also believe that it is not suitable to insist and emphasise in attributing to this the characteristics of an act of judicial authority, making it the sentence closing a kind of trial. "Judicial Act", yes, the council of Trent also reminds us of this (Canons on the sacrament of penance, 9), but as “judgment" sui generis. 

It is true that one speaks of divine judgment and of Christ the Judge and so on. However, if one wishes to interpret the Gospel and the entire Scriptures and Tradition in a more spiritual sense than simply according to a "letter" which "kills" (as Paul says, 2 Cor 3, 6), one can only address everything at the spiritual objective of the deification of humankind, the triumphing of the Kingdom of God over the whole creation at all levels. 

Now Divine Judgement is fundamentally that manifestation of the truth, dissolving all falsehoods, all humankind’s mistakes and illusions. The final and definitive, total and achieved manifestation of the truth involves each human being developing awareness. Divine Judgment involves self-judgment by each human being. 

Once we have achieved what the final judgement means in spiritual terms, the only ones that are of interest in a spiritual research such as one involving God, we are also encouraged by this to free ourselves of the old judicial rubbish that comes from the Jewish culture with models that Roman juridical civilisation could only reassert. 

Let us abandon once and for all the kings, or royal magistrates, judging from up high on their seats and the devils that acting as prison guards and executioners drag the condemned to the rows or circles where they will endure eternal punishment that now appears self-finalised. 

Let us abandon the confessionals with their Nun of Monza style grilles, invented at the time, hiding from one another people who absolutely do not know each other, and among them, with the exception of clairvoyant confessor saints, could only exchange vague and generic words. 

How can someone who does not know me, judge me, if he knows nothing about me and does not even look into my eyes? What can he say to me if not pre-established words that fit me just as they would fit anyone else, like a cloak covering everything? 

The old judicial mental associations should be dropped. One should always emphasise the exquisitely spiritual functions of the sacrament of penance, addressed at helping the repentant to become aware of his mistakes to ask for forgiveness and make amends, and correct his entire life, to better turn his path towards God. 

Auricular confession is nowadays experiencing a serious crisis. In certain sanctuaries, places of pilgrimage or monasteries, it still achieves or maintains elevated levels, but in general nowadays it seems to be totally neglected. In certain countries instead, the number of practising Catholics who never go to confession seems to be very high and also increasing. 

The few and over-worked priests themselves are hard to find. Usually they show little desire to listen to confessions that have now become a habit and stereotyped. There are also few believers who approach the sacrament taking this initiative themselves: the impersonal and almost mechanical characteristics that confession all too often presents no longer satisfy or convince them. 

On the other hand no one could state that the crisis experienced by auricular confession can be totally due to an eclipse of the Sacred. If this was the only reason, it should restrict the number of those taking communion, a number that in terms compared to attendance of Holy Mass, are instead greatly increasing. 

I understand well the humiliated feelings experienced by a person approaching the confessional booth to confess to someone they do not know, a person who can say very little that is really helpful for his spiritual progress, always a very personal issue that need to be known within the reality of the situation the repentant is experiencing. 

This is a humiliation that many, even if not all, repentants experience and not so much due to their shame for the sins they have committed, but rather – it is irrelevant now to know whether they are right or wrong – for the unease felt in fulfilling in a decidedly anachronistic place, what they see as a formality anything but convincing as well as very frustrating from a psychological point of view. One could accuse them of being mistaken, wrong, or lacking in humility. But the very fact that far too many people experience these feelings is not at all helpful in seeing this sacrament as an encouragement for their conversion.

7. The validity of collective confession and absolution 

 but also the convenience of a priestly guide 

 albeit in adequate forms and contexts

I fully understand how many prefer to follow the words of the Confiteor and those of the priest that precede and follow, considering them per se as valid in representing the confession of sins and their remission. 

Priest: "My brothers and sisters, to prepare ourselves to celebrate the Sacred Mysteries, let us call to mind our sins". 

Confiteor: "I confess to Almighty God, and to you my brothers and sisters that I have sinned in my thoughts, words, actions and omissions, through my fault, my fault, my own great fault…" 

Priest: "May the Omnipotent God have mercy on us, forgive our sins and lead us to eternal life". 

In the ritual of the old Mass the priest pronounced the same concluding words, saying "you" instead of "us", while now he rather more kindly includes himself among the sinners. Then he would add in a very significant manner: "May the omnipotent and merciful Lord bestow upon you forgiveness, absolution and the remission of your sins". 

This is absolution in a non “predictive” form ("I absolve you…") but "deprecative" (of prayer: "May God absolve you, forgive you; may He have mercy of you, of us"): it is however an absolution. 

There are the words of a full expression of the mandate to remit sins and they are very clear, what more could one want? 

A very well-known theologian from the Pontifical Gregorian University, the Jesuit Father Zoltan Alszeghy, in an article published in La Civiltà Cattolica (July 7th 1979) asked himself why a believer, having received collective absolution, in the presence of a serious sin, should be obliged to auricular confession to confess it again and this time to a priest. Was the previous absolution perhaps only half a forgiveness? 

This author admits that those who faced with this imposition feel greatly perplexed are not entirely wrong. This is a remark that leads the Hungarian Jesuit priest to face this problem from a different point of view, in a manner he – and I too – considers more correct. 

 Father Alszeghy observes that the confessor pursues the full and total conversion of the repentant. This means that the personal conversation between the two, with a more in-depth analysis of the sins that the repentant clearly confesses, is needed to promote in him a greater awareness and a stronger commitment to change his life. 

Let us ask ourselves this however: are the forms, modalities in which the sacrament of penance is today administered really the most suitable to encourage such a pedagogy in the most convincing and therefore effective manner? 

This is what the theologian himself questions, and ends his article with the following words: "…The aforementioned precept… requires not only that the faithful complete the sacramental celebration of penance with a specific confession, but furthermore requires that the meeting between the minister of penance and the repentant should once again become a real dialogue as well as the announcing of the Word of God, applied to the sinner’s real situation". 

The entire community must be educated to all this: "not only the faithful, but first of all the clergy, that it be capable of finding the time, the opportunity to establish and hold a real pastoral dialogue with the repentants". 

This hope is also confirmed in another author quoted by Carlo Collo: "Rather than press the button involving something compulsory regards to auricular confession, the Church should try and make it desirable. But this requires the difficult activation of pastoral means: the training of priests suited to this task, the restoration or creation within large urban centres of places in which the faithful can easily meet a priest with the necessary time, and even the material creation of these places…" (B. Sesboué, in Rouillard, p. 220). 

I too believe that spiritual dialogues of this kind can find a suitable quiet location, where a human encounter can take place, rather than in a baroque confessional in front of which there is a queue of people quickly dealt with following the tempo of a “I absolve you, go in peace… next please!". 

And I still wonder whether instead of mentioning “confessors” and “repentants” it would not be a little less lugubrious and mortifying to speak of spiritual fathers and the faithful in need of spiritual guidance; a category, that of spiritual guides, which we could and should all belong to. 

The time has come to discuss another aspect of this issue. We mentioned serious sins. And of course there are also those known as mortal sins that really kill the presence of what is divine within us. But which ones are they? Which state of mind is really needed to for these sins to be considered mortal in the full sense, and not in the spirit of the healthy terrorism until now used with the good intention of making all the faithful stay in line behave while also digging deep trenches next to them, that seem ready to swallow them even if they relax for a moment? 

According to Saint Thomas Aquinas, mortal sin is distinguished from venial sin because it interrupts life’s orientation with the final objective of moving towards God (Summa theologiae, I-II, q. 88). It is here that sin is really and fully qualified as aversio a Deo et conversio ad creaturas, according to a well-known expression used by Saint Augustine (De libero arbitrio, I, 6): a turning one’s back on God, to concentrate on creatures the exclusive attention we should instead address to our Creator. 

Sin does no seem to me as one single action, bur rather as an attitude. It consists in the attitude, for example, of experienced atheism: living as if God did not exist. Of course any attitude is then expressed through a series of actions, which, if not conforming, comprise it or even annul it. 

One can therefore speak correctly of individual sins, even serious ones, that annul what was a correct attitude regards to God, or at least they suspend it seriously endangering the soul. Above all however one must speak of the attitude of sin that should be totally abandoned to adopt the opposite attitude of faith, hence entrusting oneself to God and placing oneself in His hands to belong only to He who can save us and really fulfil us. 

The good Christian’s fundamental problem when approaching the sacrament of penance is not so much to obtain absolution, but rather to be converted, to achieve a profound and authentic conversio ad Deum, to change attitude, to become consolidated within the faith, to progress in the spirit. I am saying with an involuntary messing up of words that absolution should not be absolutised. No fetishism regards to absolution as an end unto himself. 

Perfect confession is that of those who only want to turn to God and put themselves in His hands so as to never abandon Him again, to strengthen this adhesion every single day. 

Those who have really turned their backs on God, to follow a path of death, must as quickly as possible become aware of this evil and the dangers linked to it. The same, through one or more actions, must deal with whoever compromised his relationship with God and his state of grace. 

It is therefore best that the sinner (to use the correct word), once he has really understood his own alienation, should get in touch with an intelligent, saintly and educated priest and confide in him. It would be best that he kept in touch with this priest afterwards, and not only as a repentant, but above all as a believer committed to following Christ, electing that priest as a permanent advisor and spiritual guide. 

I believe that to conclude this discussion one could say that the sacrament of penance, or reconciliation, is fully justified and valid in principle, but should be represented in different and far more suitable terms. 

74. Religion, blind faith and hypnotic rituals 

The religious experience matures the deepest intuitions. They are intuitions that one would later want to corroborate by comparing them to each other and likewise with data: with inwardness data and also with that which offered by the external world is studied by the various range of natural and human sciences. 

However, it is precisely this verification work that is lacking in the religious practices where rationality is suspended and one solely appeals to emotionality. 

The same can be said of many para-religious rituals of politics, especially of the totalitarian parties and governments. 

In different ways, according to the cases, in such religious or para-religious practices, the following can prevail; music, psalmodies and songs, dances, processions and parades, theatrical gatherings, pompous speeches or heartbreaking sermons, both bursting with unreservedly extravagant rhetoric, attractions and threats, praise, even of the spectacular kind, of the Chief, dialogues between Him and the crowd with questions requiring unequivocal answers, blaring trombones or ringing bells, mantras or slogans repeated infinitely or pronounced with growing obsessiveness, modulated and rhythmical recitative in such a manner as to exercise the most lively and profound suggestion. 

One could say that all these rituals pursue a hypnotic aim. However, one must also recognise that in various measures, they all tend to maintain man’s religiousness at a marked infantile level. 

Let us even use the word infantile if it is true that the characteristic of man’s adult age is the complete development of criticality. In hypnotic rituals the criticality is on the other hand alienated and reduced to a minimum, it is basically cancelled. 

What essentially operates hypnosis? It blocks the activity attributed to the brain’s left hemisphere, in other words it stops the rational and critical activity, so that the right hemisphere, known as the cerebral site of emotionality and imagination, can unrestrain them together, without any limits, in the direction that the hypnotist wants. 

Once the criticality has been suspended, the emotionality is all concentrated on that which the subject, always with the hypnotist’s intention, has to absorb and assimilate well. 

The role of faith is very well known, faith that prepares the individual for any commitment, it heals him, transforms him and makes his actions strong and efficacious. Faith even develops paranormal powers in a subject. It can even allow him to walk on water, and even if it does not actually allow him to move mountains, it allows him to produce very important psychokinetic phenomena on the surrounding nature. 

The rituals concerned induce the subject into a hypnotic state, where faith is very much strengthened. And we must admit that: only a strong faith makes the subject capable of strong action. 

On the contrary, a mild reasonableness does indeed make the individual better balanced but risks transforming his religious faith into religious opinion. The intensity of his commitment suffers as well as its impact, its transforming incisiveness. 

I remember what Giuseppe Mazzini noticed by comparing the strength and spirit of sacrifice of the first Christians with the weakness and lability of commitment of too many supporters of the Risorgimento during the nineteenth century. Summed up, his conclusion was: “They had faith, we only have opinions”. 

Is it possible to conciliate faith and reasonableness in the same individual? Is it possible to make the impetuous enthusiasm of the very young live together with the wisely self-critical equilibrium of the really adult and mature man? 

First of all, let us say that one builds faith on the data of intuition. 

This is therefore the faculty that the individual will make sure of improving, by purifying itself of all egoistic waste and every subjective prejudice, to open itself up as much as possible to listen to the Absolute that lives in his heart of hearts. 

The intuition data should, in some way, be comparative, verified, well-grounded: here there is the need to base the discussion in terms that are not so much rationally abstract (remember Pascal’s esprit de géométrie), as rather rationally concrete, flexible, comprehensive and penetrating, nourished by esprit de finesse. 
Once they have been critically examined, the intuitive data are assimilated by the subject to become an integrating part at all levels: to become flesh and blood. Here a form of hypnosis would be a good thing: however, it is necessary to specify exactly which one. 

It no longer concerns a hetero-hypnosis practised by a second subject that operates from the outside to his own purpose, of which the first subject may not know anything. It will no longer concern a hetero-hypnosis that the subject has to limit itself to sustaining. 

Self-hypnosis is clearly distinguished from hetero-hypnosis. This is freely wanted and decided by the person concerned. The subject who will practice self-hypnosis on himself knows well what he wants and on which terms to block the attention. After having exercised self-criticism, he knows how to stop it at the opportune moment, for the simple reason that it could obstruct all process of consolidation of the faith entrusted to self-hypnosis. 

In the broadest sense of the word, self-hypnosis could be a synonym of autogenous training, called in this manner because it is wanted and carried out by the same subject on himself. It is clear that autogenous training and self-hypnosis exclude any form of dependence. 

This is not the place to describe the various psychic techniques through which the subject can strengthen his own attitude of faith. Generally speaking, it is enough to say that the subject, by relaxing, can suspend the call of his physical senses, as well as certain emotional needs that could obstruct and the continual agitation of the objectifying conceptual thought. 

Once he has neutralised what could obstruct, or distract, the subject will be able of exclusively concentrating all his attention and receptivity on what has now become the object of his faith, so that he can join himself to it not only with his intellect, but with his entire own being at all levels. 

 This is the secret of faith’s transforming power. Of a faith that will no longer be blind, but lit up by the inner experience and examined by critical reason. 

There will be no more need to authoritatorily indoctrinate the subjects by alternating profusion of rhetoric and dispensing terrorism, so that the finished product will be a mass of human termites willing to “believe, obey and fight” without ever posing themselves any problems that are not of a pure technical-executive nature. 

What one will try to spontaneously make blossom in souls is a convinced faith, a faith that is nourished by inner experience, a faith of previously analysed and verified contents, even if within the limits of what is possible. 

This kind of faith will be strengthened by the hypnotic techniques, in moments that due to circumstances beyond one’s control remain different to those in which it will have to aim at critically corroborating itself. They are the alternating steps through which a journey of faith advances, one that wants to be strong and decisive, but at the same time, enlightened and even justified in the best rational terms. 

75.   A more deepened image of God

        for a more adult religiosity

By his very nature, man is opened to an experience of the absolute, where it is certainly God who reveals himself; but this does not warrant us that such a revelation is wholly adequate. 

Man certainly grasps, in some way, the divine revelation in itself, but as far as he can receive it, that is to the extent of his inner maturity. 

Man grows up just like any living being. At first he passes through the phases of infancy and adolescence, where maturation reveals itself to be a process of growth, but still far from its goal. 

In the first phase of gestation the new individual forms one being with his mother. Then, when he is born, he detaches himself from her, but nevertheless he remains dependent on her for all his necessities. The attention of this new being is all con-centrated on this sweet maternal figure, from which the child is expecting everything. 

As he has got over the infantile stage, the individual is more independent; but he cannot yet do everything himself, so he shifts his attention to the figure of his father, who becomes his hero and model. 

It is the figure of the chief, who establishes the law, to whom all obedience is due. This is the figure from which an individual who has just got over the infantile stage but is still immature waits for both approval and reproach, prize and punishment for acts which he feels able to perform, but not able to regulate. 

A regulation of his own behaviour would be possible only to a person who understood the exact function of any particular act of his in order to achieve his ultimate goal. Only the person who has a clear idea of the reason and finality of each single action could state what has to be performed, and what has to be avoided, with a full awareness. 

How does this father hero, legislator and judge characterise himself? Certainly not as an innocent, mild and good being, loving and suffering beyond any limits for his unlimited love. Certainly not as a weak person, who is not even able to make himself respected. On the contrary, he will appear as a powerful and dominant lord, who imposes his law and makes everybody observe it by virtue of his own force. Law is such, only because it springs from the will of such a lord, who is not tied by any other principle or rule. 

The father is loved and feared at the same time, without any contrast, just because the boy needs a chief to be feared and venerated and imitated at the same time as well. A boy who doesn’t succeed in seeing in his father that hero whom instinctively he waits for, a boy who is disappointed by a father who is not able to make himself respected and appreciated, a boy who even goes so far as to contest his father, looks for another chief, and can find him either in a teacher who has prestige and is estimated even if severe, or in another boy of a stronger personality. 

Not only the individuals, but the peoples as well, have their infancy and pre-adolescence. In certain stages of their history, analogously to the individuals, also the peoples aim more to a power policy, where power can appear the supreme motive of prestige either in their eyes or in the eyes of their neighbours. Also the religiosity of an individual or people is influenced by its infantile or pre-adolescential mentality. 

I am certain that these introductory considerations can offer a key to explain the heavily infantile or pre-adolescential character that human religiosity assumes even too often. 

Why do I prefer to mention pre-adolescence rather than adolescence? This one already brings something to maturation, whereas my purpose is, here, to focus just on the phase of the greatest immaturity of any individual who is in the process of growing. 

In the immature human being, whether it is a man or a woman, there is a psycho-logical need not only of having somebody who protects and defends it from any evil, but also of obtaining instantly all good things: everything at once!

It is a typically infantile need, just like that of being reassured at all moments and at all costs. The need of concealing the terrible reality of evil from oneself, appears to be of the same psychological nature. Such an attitude is connected with the incapacity of facing evil in a determined and strong way, confronting it just as it is, calling it by its proper name. And it is also connected with the incapacity of assuming one’s own responsibilities. 

The responsibility which one agrees to assume is by no means that of autonomous creative initiatives (although, of course, finalised to ultimate ends according to the divine will): it is the simple responsibility of obeying precise rules, which are imposed from above, it doesn’t matter for what reasons. It is the pure and simple responsibility to obey orders without questioning them. 

Maybe one doesn’t understand at all why and how such accomplishments can open a way to those highest goals. It doesn’t matter. The essential thing is that one obeys that rule because it is an expression of the divine will. Only for this reason. Looking not at its spirit, that is at its purpose, at its “why”, but only to its literal formulation. 

The chief, who is strong and imposes his law, wants it, and that’s enough. And we, faithful subjects, must obey him in sign of respect. Our obedience will be rewarded. On the contrary, all disobedience will be inexorably punished. 

Our responsibility is to obey without asking for explanations for it. Only obeying, without wondering whether the commands attributed to the Divinity are for the sake of our health (like those of a medical doctor), or for the development of our personality (like those of a teacher), or more generally for our good and happiness (as those of the parents). 

A God conceived in such a way, as many boys see their heroes and maybe their fathers too as far as these adhere to that model, such a God appears to be very similar to a great barbaric king.

As it was already hinted at, whoever obeys such a powerful God is rewarded with all good and luck, whereas whoever disobeys him is punished with all evil. However it is what decidedly does not happen to poor Job, who complains about all his troubles in extremely grief-stricken terms. 

Three friends of his substantially agree in giving an explanation of this kind: “You are punished in such an atrocious way because you are not a righteous man, but, on the contrary, a great sinner”. Nevertheless Job insists in professing himself to be innocent and just, unworthy of such a reward. 

Finally it is God in person who intervenes. He has nothing to object to Job’s innocence. Why God appears to be so unjust is a question which God anticipates with another one: “How can a creature judge its Creator? What can it know of his real thoughts and projects, of his most inscrutable mysteries?” 

Here is, again, a God who in front of us affirms the superiority of his power, which acts hidden within his mystery and doesn’t want to listen to any reasons. “So one wants, where one can / what he wants, and don’t inquire anymore” (Dante’s Inferno, III, 95-96). 

Two requirements are put in silence here: that of having an idea of God in more general terms, by deepening a metaphysical-theological research; and that of having a more specifically moral idea of Him, so that we may conceive Him as a good God. 

The baby adores his mother, who constitutes for him the ideal figure of an omnipotent being, from whom he can obtain everything by simply asking for it. 

The little boy admires and venerates his father. He sees in him a sort of hero, a chief, a powerful being who reigns, legislates, judges, awards and punishes as he likes, only, or mainly, because of his strength: of a strength which constitutes the supreme value according to the immature mentality of those boys and, unfortunately, of so many adults as well. 

It is true that, in such a vision which the child, or the little boy, has of his own father, other motives of superiority begin to make their way, among which there are goodness, righteousness, a sense of justice and so forth; however it is a fact that the motive of admiration which largely prevails is the prestige of his strong personality. 

God is the Supreme One, the Greatest One. The concept we humans have of God is largely influenced by our idea of what the supreme value is. For the baby the supreme being is his mother, who gives him everything, on whom everything depends, and the maternal tenderness is the supreme value and comfort. 

But let us pass, now, from the infantile stage of the cult of the Mother to the pre-adolescential one of the cult of the Father. However I must admit that the ideal of the strong man is widely spread. It is an ancient cliché, fed by the cycles of legends and myths of the most different peoples, and then by the novels, and still now by a large film production and, more generally, from the media. 

It is very true that a strong man can also be generous and beneficial, until he becomes the protector of a whole town, as, for instance, Batman. However the idea that mainly attracts, the central one, is that of the pleasure, of the sense of fullness that power in itself, power as such can give, when used to dominate others, and, in certain situations, to treat them in the most brusque and visibly destructive way. 

Hitting, wounding, beating somebody to jelly, even killing him if possible, and breaking, shattering, splitting everything all around: what a passion, what a pleasure, all this “is beautiful”. 

Those films which consist of a progressive breaking and wreaking here and there must satisfy a demand of the audience; otherwise one could not understand by any means why such a frenetic destruction is performed in addition to the cost of a normal production which, already as such, is anything but light. 

In short, there is an age in which we like all this. Generally speaking, we like to live all this: even if not always in person, at least seeing it at the cinema. There are men who go beyond that phase of growth, and there are others who stay there notwithstanding the years which pass ageing their aspect without adding anything in terms of mental age. 

I hope that nobody will deny the statement that there is in man a very strong trend to admire that model of a hero as the most sublime creation in which the human inventiveness is able to express itself, and that such a model of man has even influenced our image of God.

The Eternal is therefore represented as a very powerful king. His manifestation is roaring, even if it doesn’t appear to be so actually in all instances. 

A famous passage of the first book of the Kings (19, 11-13) expresses an aspiration to deepen things, to go beyond. Here God is compared to a strong wind which shakes the mountains and breaks the stones, then to an earthquake, then to a fire; but, set in front of such a succession of spectacles, the prophet Elias realizes better and better hat God is neither in that hurricane, nor in that earthquake, nor in that fire, but in the whisper of a light breeze which is finally perceivable in a less resounding and more discreet but substantial way. 

Anyway the Deuteronomy (5, 22) offers us an extremely roaring representation when, at the end of the Decalogue, it comments: “These are the words which Jehovah, on the mount [Sinai], in the midst of the fire, of the clouds, and of the nimbus, with his powerful voice has addressed to your assembly”. 

The many images the prophets propose of God when they speak about the advent of the day of the Lord are extremely powerful and roaring as well. Here too the type of man that the mind of the prophet spontaneously choses as a figure of God is that of a warlike powerful king. 

But is there anything more that one can and must say about the supreme Deity, through human figures which in some way symbolise it? First let us consider that idea of the maternity of God, of which the Second Isaiah (c. 66) offers a significant suggestion: well, we can say that God is for us not only a Father, but a Mother as well. He is both a Father and a Mother for us, that’s right, but in the sense that all life which comes to us from such a Being helps us to live, helps us to realise ourselves in a more and more autonomous way. 

God is a Mother who supports our first steps so that we learn to walk by ourselves as soon as possible: God is a Mother who wants each of us to be an adult. He creates us so that we learn to co-create the universe till its ultimate completeness. 

We need God, and He needs us as well. In the development of the creative process we are called to assume our responsibilities. 

The highest model of humanity which is proposed to us is decidedly virile. It also fits women, if it is true that “donna” (Italian for “woman”) comes from the Latin “domina”, which means “lady”, who decidedly dominates the situations, in a very different way from the “femina” who even too much allows herself to be carried away by her moods and visceral shakings. “Femina” is a word which rather indicates the female of an animal, and, in human terms, a week and mean woman. So “vir” is to “homo” (who can be “human too human” also in the most low-grade sense) as “domina” is to “femina”. 

The highest model of humanity is decidedly that of an adult humanity, in which also religiosity is worthy of mature women and men and not of children and boys with their head full of strange fantasies, ill-bred by bad examples, bad teachings, bad speeches and sermons, bad readings, and bad films. 

An adult mentality discerns good from evil. And defines both of them as realities that are such in themselves: not because of some will (human or divine whatever), which decides arbitrarily what is good and what is evil. 

But is not God omnipotent? He is certainly such in some way, but He cannot contradict his own nature. God is the Supreme Good, He cannot do evil. Nor can He permit it, according to the well-known distinction, not exempt from a subtle hypocrisy, that so many theologians make. 

God is good and wants all good because it is good. And what is good, in concrete terms? It is truth, as the finishing line, as the ultimate goal of all forms of knowledge: of the scientific knowledge, of the historical, philosophical, religious, and mystical one. Good is also each form of creativity, art, and beauty. It is also that domination of matter that is obtained by the technologies and is crowned by the psychical techniques which cooperate to spiritualise matter at any level, at an inner level too. It is the religious and moral experience, it is goodness, it is wisdom, with any attainment which may be defined an affirmation of spirit. 

To what type of human being may we assimilate such a God, at least in order to create a figure, a symbolical representation of Him, even though inadequate? If we live and conceptualise Him in the most profound way, we could assimilate Him to positive human figures among the most various ones, taken by themselves inadequate but, when taken all together, all complementary to each other. Such a God is Father and Mother in some way, and in other aspects also King and Lord. But he is Doctor and Master. 

If we conceive Him in the whole extension of his attributes, God is also definable as the Supreme Artist of creation. If we consider his omnipotence, we can assimilate Him to the strongest Technological Realizer that human fantasy can imagine. As the Omniscient, He is the ultimate goal of everything man can ever desire and hope to know – in the most adequate, direct, immediate and lively way – by disclosing the range of the most disparate forms of scientific, historical metaphysic and mystical knowledge. 

Finally we may identify another human figure of God with the figure of a saint: a saint who not only lives his relationship with Deity at all levels with the highest possible intensity, but is good and compassionate with men, taking part in their problems and aspirations and being solicitous of the good of each of them. 

If we want to rise to a deepened and adequate consideration of God, it is advisable that we free ourselves from that “too human” which could inhibit us to achieve an adequate comprehension; and it is also a good thing that we get over a certain psychological immaturity of ours. 

Then it is expedient to try to drop from ourselves that need of being reassured at any moment and at any cost: it is a deeply rooted psychological need which also in adult men and women constitutes a clear infantile mark. Nothing and nobody reassures us in front of certain expression of evil in those particular moments in which they rage without finding any hindrance or limit. 

That is evil, evil in full. And it is no use trying not to see it, or calling it with another name, or looking for a justification. A justifiable evil is an almost-good. We must learn to look strait in the face of evil, in order to see it well just as it is, assuming upon ourselves all responsibilities of our own. 

It is necessary we free ourselves from any possible rest of a fatalist mentality. If we say that an illness has to be accepted by us because God, or a mysterious destiny, wants it, or because it is inscribed in a karma which is equally inscrutable, we will end up loosing any effort to recover. 

If we say that the immature death of a child or of a boy is caused by the will of God who wanted to have one more beautiful flower more for his garden, or one more in his paradise, this is a delicately poetical (even if a little mawkish) answer: an answer which can console some depressed mother, but doesn’t mean anything that can induce us to get ahead with a serious enquiry on the real causes of the immature deaths, so that they happen as less as possible. 

If we say that a person is dead because his time has come, and when one’s time has come nothing can be done, the conclusion means renouncing to any initiative to delay that moment, which has been so mysteriously fixed for each of us, nobody knows for whatever reason. 

If we say that a man was born deaf, dumb and blind at the same time, or afflicted by an incurable deformity, or without arms and legs, or wholly idiot, in order to redeem himself from the evil done in previous lives, or because he has chosen to become incarnate in such a way in order to “have that experience” (that nobody understands how it can enrich him), the only thing that spontaneously comes to say is that all this serves him right, and the best thing to do is, for him, to keep living in that condition which has been chosen or deserved by himself. 

If we say that the system of the casts, regulated by karma, is right, we will feel induced to conclude that it is better to let things as they are. Maybe we will end by disapproving also the passionate struggle of Gandhi for the redemption of the “untouchables”. 

If we say that the Emperor of Austria is also King of Lombardo-Veneto “by Grace of God”, this could mean the fall of any engagement to carry out the Risorgimento, so that Italy can become free and independent. 

If we say that, still according to the divine will, the human knowledge has its insurmountable limits, we shall renounce forever to enlarge our knowledge, and then to develop our spirituality for that essential aspect. Such a prohibition would remain without any possible explanation, as it were springing from a pure arbitrary act. 

If we are really convinced that all that happens in this world fully corresponds to the divine will, what motivation could induce us still to engage ourselves, to work and fight for a better world? 

If we look around and within ourselves and search the secrets of our human heart, may we really say that both the external world and the interior one appear wholly pervaded by God’s presence and definable as the reign of God? May we really conclude that such a matter of fact is wholly an expression of the divine will? 

In fact what is both around and inside ourselves, even though it shows itself as a still imperfect positive reality, partly appears to be a decidedly negative one. Next to the imperfect good, there is evil: evil at its pure state, the absurd evil, the evil which remains without any function and sense. Here it is an evil which remains decidedly irreducible to a simple defect of good; to a simple shade, which gives prominence to light; to a simple obstacle we must learn to overcome; to a gymnasium where we exercise both mind and body to the asperity of life, in order to realise the triumph of spirit over matter. 

Here I am talking about an evil which really shows to be such, in the most absolute sense. I am talking about an evil which, far from moulding man, crushes him by reducing him into a subhuman state. One can think of the condition of a prisoner in Hitler’s extermination camps, who, subjected to all brutalities, in his daily surviving to the most intolerable labour, hunger, cold, in the continuous terror which obsesses him, even goes so far as to be ready to sell his loved ones for a piece of stale bread, to betray them to survive a day more. 

Here I am talking of an evil which can attack man at any moment, breaking out maybe purely by chance. I think of a man who has studied and worked for a whole life to develop his personality and acquire a position and create a family of his own, and, having three children, furthers ahead their education in the best way, but suddenly dies, either because of the fall of a piece of a cornice on his head, or of a curve taken badly on a slippery road. 

The unjustified evil without even a shadow of good, the real-evil, the evil which attacks for a blind fortuitousness, unfortunately exists too. And we cannot diminish its extension, and even less we can feign to ignore it. We must consider it as decidedly adverse to the divine will, which is only a will of good. 

We must fight day by day against all forms of evil. We are called to give all our collaboration to God, at his service, also in this daily war against evil. 

In this Christian perspective God is omnipotent in the sense that the final victory belongs to Him. And He is a King and a Lord in the sense that his reign, which “is not of this world” (Jn 18, 36) will also be of this world just as the Lord’s Prayer invokes it in the expression “your kingdom come… on earth as it is in heaven” (Mt 6, 10). 

The divine omnipotence may also have a different meaning, much more suitable to reassure that mentality which wants everything at once from God like a baby from his mother. Such a person also wants to be reassured that he shall be kept out of any risk of whatever evil attributable to a blind case. He can be willing to accept even an evil, but on one of these conditions: such an evil must be either predictable, or justifiable, or chosen by the subject before being born, or required by a karma accumulated in the course of previous lives, or given in sight of a greater good, or allowed (always for good reasons), or proportioned to the tolerability of the struck subject, or deserved and therefore avoidable by a better behaviour. 

Now everything suggests that God doesn’t dominate a situation like this one of the present world, where He rather seems to be crucified. Somebody wondered where God was to be found while the horrors of Auschwitz were perpetrated; and I think He was mainly present in the sufferings of the victims. 

All this can also appear intolerable to the common believer who considers everything according to that mentality which here has been defined “immature”. A type of believer who is largely diffused prefers to see God as a sort of great, supreme barbaric King. In such a vision, God would be a King who makes immediate decisions without any excessive delicacy, but commands respect and appears strong and reassuring after all. Such a God is much preferred to a God who is incommensurably more moral and saint, who is boundlessly merciful, but weak and crucified. 

“But how is it that this God doesn’t reign in the present situation of this world?” wonders that type of believer. “Is He not omnipotent? But what sort of God is He?”

He could also wonder: “But is not God absolute?” One who expresses the point of view which here has been defined more “mature” could reply that God certainly is absolute in Himself, even if He is not equally absolute, to the same degree, in his manifestation. 

We can well express the absoluteness and omnipotence of God in Himself and, at the same time, the weakness of his manifestation in this world and within us human beings, by helping ourselves with the figure of the sun. Also the sun, in its proper domain, emanates light and heat unsustainable and almost incommensurable by our thought; nevertheless, at the distance of 150 millions kilometres from our earth, this same sun makes heat and light come to us in a way which, to be sure, is immensely attenuated. 

In short we can say that the sun, extremely powerful as it is in itself in its proper domain, becomes quite feeble in its manifestation to us: so feeble that a cloud can dim it. How much sun can enter our room in a late winter afternoon? As far as we set ajar the shutters of our window, the presence of the sun will result mortified and finally killed in the act of closing them hermetically. 

Closing the shutters of our room to the bursting out of the divine sun is sin: it is that sin which kills, if not God in Himself, surely his presence in us; it is that sin we may call “mortal” in a way which is anything but improper. 

In the ambit of his absoluteness God is omnipotent, whereas “his reign is not of this world”. Here the reign of God is present only in a germinal way: as a seed of mustard in a phase of germination, whose development will transform it into a large plant.

It is a germ trusted to our care. God is not only our Creator and Father, but in some way, in his being born and making himself present within us and among us human beings, He is our Son as well. The Virgin Mary is called Mother of God, but the same thing might be said, in a larger sense, of each soul, of each human person. 

The germ of the divine presence comes to constitute the most inner spirit of each of us humans, the root of his unique and unrepeatable personality. That germ of divine life which is within us calls each of us to being: to be at his own inimitable creative way, to be at the highest degree. The life of each of us integrates creation, enriches it wich the fruits of its autonomous creativity and contributes to its development till its perfective accomplishment. 

We must become well aware of all this. In the horizon of an immature religiosity we perceive the divine commandments as the expression of a divine arbitrary will, which has to be accepted and respected and complied with for the only reason that God wants it, and there is nothing else to question about. 

We have not yet the faintest idea of the functionality of these directives in order to the ultimate finalities of our human life. We are not yet able to assume any responsibility for a conscious and creative co-operation to that divine work, which aims to achieve the creation of the universe. 

We only feel called to obey those precepts, on the promise that doing so we will be saved from any irrational evil. At the worst we will resign ourselves to undergo some evil reasonably motivated: some evil not so bad, after all; some evil reducible to an almost-good. 

In an atheist perspective men really lack and miss any comfort of a divine presence and protection; but they assume their responsibilities, turn up their shirt sleeves, and work and fight for what they deem their good, even if they are aware that, after all, their realisations are aleatory and ephemeral. 

In the perspective of a more adult Christianity, man doesn’t count anymore on securities that Deity can guarantee them at any moment, by virtue of his presumed continuous omnipotence at any level. Adult Christians lack and miss such a moral support, it is true. Nevertheless, they know that God is omnipotent, even if not in act, at least potentially. Even if He is crucified in this present situation, God is finally destined to resurrect. 

The Christians of such an adult and mature faith see very well that the reign of God, although it is not yet of this world, will finally triumph in the whole creation at any level in all its expressions. It is in such a sense that the Christians of adult faith affirm with the greatest clearness and force that divine omnipotence which, notwithstanding all possible defeats, is an indefectible promise of final victory. 

Trusting in the divine help, they well know that the achievement of that goal depends on them too. Analogously to the just mentioned atheists, also the mature and aware Christians do their best to the highest degree of their human capacities and possibilities, but, differently from those atheists engaged for a better world, they can count on the comfort of inner certainties of a very different nature: although in the midst of their struggles and sufferings, they are well aware to be working and building for eternity.

76.    Suggestive images for metaphysical meditation 

Unfathomable as it is, the divine Trinity is a mystery which even we should approach, in some way or other even if utterly inadequately. 

The Trinity is a plurality of people, who are nevertheless referable to the same individual. This may all appear to be incomprehensible in human terms. 

Nevertheless, we are given a glimpse by the idea of the different qualities that the same person can have: for example, as a citizen, as head of the family, as an employee of a company, as a pedestrian or motorist or passenger of a tram, or train, or a teacher or pupil of a school, or a patient in hospital and so on. 

This woman comes to school X every weekday and receives a salary every month as she is a teacher, not because she is a woman voter, or wife, o mother, or subscriber of Y weekly magazine, or account holder of bank Z. 

There are rights and duties that correspond to each function, whose practice is linked to that specific function. 

The same person is therefore a woman voter, road user, teacher, etc. and she votes as a voter and stops at the red light as a road user, she writes names of those absent in the register and gives marks as a teacher, not as a customer of a given grocer’s or newsagent’s. 

Having said all this, let us consider an individual, who, besides being in more general terms a human with a biological life, who eats and sleeps, is, in particular, a very cultured person, who is very keen on philosophical studies and to earn his living, is a very good carpenter. 

Let us give him a name: Mario. Well, Mario owns a house in the shape of towers, that is subdivided into three large rooms, each one on one floor. 

Mario’s bedroom is on the top floor where he sleeps; then he prepares his food in a kitchenette and eats it in a small dining room all on the same floor. It is here that he lives his biological life. 

On the middle floor, there is a large study whose walls are covered with books. Here Mario, who is very jealous of his private life, retires to study in utmost solitude. 

On the ground floor, there is a large room fitted out as a carpenter’s workshop. And here Mario receives his customers, not only, but also his friends. It is here that all life of relations with the external world and with others takes place. 

Mario is an individual, in other words, a being that is perfectly harmonious in itself, whose own life is nevertheless subdivided into three different ways of being. There is a Mario as a pure biological being, a solitary philosopher Mario and Mario the artisan who works in the world with the others and relates with them. 

Although in an utterly inadequate manner, Mario can, in a certain way, represent a human figure of the Trine God, in other words, of an Absolute that is perfectly one in its nature, nevertheless, of which three different ways of being are distinguishable. 

On the top floor, there is Mario in his pure being. 

On the middle floor there is Mario in his consciousness of all things, and in his way of being, which is less original and more derived, he can from closer express his way of being of the Second Person of the Trinity that of God can be called the eternal all-inclusive Consciousness of all realities and events. 

On the lower floor, there is Mario as he acts in the world in relation with the others, just like the Third Person of the Trinity is God, as he creates the world and operates in space and time relating with His creatures and among them and with them, carrying creation forward to its perfective end. 

In mentioning such divine ways of being – that appear to form a plurality, or rather more exactly, a triad – this is not the place to carry out disquisitions to defend them, and neither to quote mystical texts, theologians and metaphysicians who give their evidence or deal with the problem. It is a task that, in some, if only modest way, I have already carried out in my book I sentieri della coscienza (The Paths of Consciousness). Here, I will now restrict myself to searching for images that in some way can give a suggestive idea, images that can steer the reader’s attention better. 

By developing the discussion, we have already begun and although skipping all reasoning and quotations, one can distinguish a God as pure undifferentiated Self, Thinking yet free of all concrete content of thought, pure Self-transparency. We can call this God's original way of being First Person of the Trinity, as previously mentioned. We can identify Him with the Father of the Christian Trinity or with the One of the Neoplatonic Trinity. Or furthermore, with Brahman of the Hindus. 

On the middle level, as previously mentioned, we can place a Second Person, to be identified with the Son (or Logos, or Word) of the Christian Trinity, in other words with Nous of the Neoplatonic Trinity. Hinduism does not actually indicate us any way of being of God that corresponds to this. If anything, we can find a comparison in the concept of the Tathata, of the “state of being so”, of “this is how it is”, of the “this-ness”, of the absolute Being of Mahayana and Zen Buddhism. At this level, God puts Himself as the One-All: like the absolute eternal Consciousness of all things and all events. 

On the lowest level, as it were, the one closest to us, there is space for an ulterior divine way of being, for the Third Person: the Christians call it the Holy Spirit, the Neoplatonics call it the Soul of the World, the Hindus call it the Divine Mother or the Lord Ishvara. On this level, God operates as the original Source of all creative acts. 

Let us now suggest a further series of images, which may help us a little in giving a sense to the concept of each one of the three ways of being of the Divinity. 

Of the pure Self, and in a wider sense of God Himself as pure Self, we can give ourselves an idea by means of an internal experience to be accomplished on one’s own. By relaxing, we suspend all thoughts that, as it were, could have a concrete content and in this way we try to create a mental emptiness inside ourselves. It is the first step to give us an idea, although inadequate, of what the experience of the divine Self is for a yogi. 

An artist can create many different works. However, let us try to imagine the mind of an artist in a state of absolute rest, before every creation. 

One can see an immense panorama from an aeroplane. Let us now try to remember what we have admired many times as the plane flies over a vast sea of clouds. There is an incredible expanse of cloud castles down below, with the sun shining in a perfectly clear sky. There is no sight of the ground below. Our vision is completely separated, or abstract, from the earth and is concentrated on the pure sky. 

A symbol of progressive abstraction from all inessential content could be the image of an onion which is gradually peeled, layer after layer. 

We can also imagine a person who gradually undresses taking off many layers of clothes until he is left in his underwear; and then he strips himself of his skin, his muscles, his nerves, of his skeleton; and even further, of his sensations, his feelings and thoughts, until he has reduced himself to self-transparency. 

Let us bring a cinematographic projector into the focus of attention, which during the years has projected a variety of countless films. The light that puts the projection into being, is however, always the same, just like one’s self is constantly the same as the Self, which subsequently thinks of countless contents that are all different. 

The Second Person of the Trinity, is, as previously mentioned, the divine Consciousness where all the world’s realities and events are coexistent, including the facts that happen in temporal succession. Everything is coexistent in the absolute Consciousness, included that which we call the present, the past and the future. 

Newton, Minkowski, De Sitter, Castelnuovo, although each one in his own way, have all tried to graphically express, beyond the three classical dimensions of space, the dimension of time, as if it concerned an extra spatial dimension: a fourth, or umpteenth spatial dimension. Each one of the physicists has elaborated his own space-time model. It is a kind of geometrical figure that by looking at it one sees a depiction, although symbolical, of the eternal dimension where space and time appear relative. 

Let us now see whether there is something that can give us a visual image of a contemporary succession. There are loads of possible examples here. One of the most obvious could be the train timetable, with the succession of the train stops all marked out on the same page. 

A different, but convergent example, is the page of a comic, like the one we used to read as children, where we could take in a whole succession of events with one look. 

If I read a novel, or a history book, I can follow the succession of events line by line. But if I contemplate a page, I take in a contemporary succession. If I then pick the book up, I can say that I am holding the whole story contemporaneously. The same thing could be said about holding a record, or reel of film, or a recorded tape, or videocassette. 

Let us suppose that a book – actually a rather large volume! – narrates the entire evolution of the cosmos and in the end the entire history of man. 

Let us imagine again, that the pagination of the book is altered and the fronts of all the pages are stuck neatly all over an immense wall. 

Finally, let us imagine that our power of looking and mind is so great that we have the capacity to read the whole book in a one and only moment. We would be like God, who in the same eternal moment perceives all realities and the entire succession of cosmic and historical events. 

Somebody might point out that this kind of panoramic vision is conceivable as an abstract possibility, but it has never been proved by anybody and is therefore lacking in any precedent in human experience. 

However, it would be all too easy to reply that there happens to be some extremely particular experiences called “border”, where the subject rises to a vision that is spontaneously defined as “cosmic”, since it proposes itself as a visual representation of all existing realities. 

It is clear that here we are dealing with a rather synthetic and anything but all-inclusive vision: imperfect, therefore; we can say symbolic; it definitely exceeds the capabilities of the subject that receives it, yet it is still in some way in proportion to its possibilities and its human limits. 

One can also have “panoramic” visions when near to death. There has been unanimous proof that subjects who were in grave danger, or who had been brought back to life in intensive care, or further, who were, for a moment, as if they were on the threshold of the afterlife and then the next moment they came back to tell everyone what they had seen and felt and it was only after having borne witness that they passed away forever to the other dimension. 

Well, these subjects told how, in very few moments, they had had the vision of their entire life lived on earth. An interesting particular is that certain subjects say that they have seen subsequent events contemporaneously. 

In the variety of paranormal phenomena that parapsychology studies, there are experiences of precognition. It has already been amply proved that the clairvoyant can foresee a future event in such a rich complex of detail, that it makes it only probable in infinitesimal measures, in other words, practically improbable that a future event can be foreseen in all those details by pure chance, or be induced by a rational consideration of the present. The only possible explanation is that the future event is, in reality, contemporary to the present events, so that the medium can pick it up or catch it just like one does with a present fact. 

In any case, men are well aware that their decisions, however conditioned by many different factors, are at least relatively free. In order to save at least a certain level of freedom of will, one must be able to define the “future” events, as, in reality, contemporary. If the future is “already” predictable in too much detail, it strictly follows that it is determined and not free. Therefore, the future does not “already” exist. And nevertheless, it is contemporary to the present: it is present. 

The concept The future does not “already” exist and the concept The future is nevertheless present appear to contradict one another. It however only concerns an apparent contradiction, one that is not real. This is what can be proved in logical-mathematical terms. It can also be made, as it were, visible in intuitive terms. 

In what way? I have thought to graphically express the contemporaneity of all subsequent temporal moments by drawing a circle that reproduces a schematic clock-face. A hand goes round clockwise. The far end of the hand, which moves around the circumference, goes around touching one o’clock, two, three etc. However, an immense clock-face could also hold a series of 24 hours in a day and a series of 365 days in a year, and so on. So the same hand could continue to mark minutes, days, months, years, centuries without ever finishing its rotation, without ever passing by the same spot more than once (as a normal watch does). 

Having drawn a vast portion of the circle, we can connect the points 1, 2, 3 etc. of the circumference to the centre with the same number of rays. Each number can draw the hour one, 2, 3, and so on, day 1° March, 2° March, etc: in other words, it can draw a temporal series of subsequent moments. 

The travelling end of the hand (the hand whose subsequent positions are symbolised by the succession of rays) is continually moving, whilst the opposite far end stays put at the centre of the circle. So the movement of the far end could symbolise the passing of time, becoming, whilst the stationary end could symbolise eternity. The fact that the far mobile end and the far stationary one are connected to the same ray and that one and the other are an integral part symbolises that every moment of the temporal succession is contemporary to eternity. 

In mathematical language, one talks of transitive properties: if A equals B and B equals C, the result is that also A equals C. By applying this principle to the circle, to its centre, to the succession of points of its circumference and to the rays of which we have mentioned, one can say that point 1 (which can symbolise 1° March) is contemporary to the centre (symbolising eternity); and that, therefore the centre (eternity) being contemporary to point 7 (7 May), also the 1° May is contemporary to 7. 

How can a clairvoyant see 7th May from the first? Certainly not directly, the 7th being a future, that does not exist yet. On the other hand, he could see it as a reflected image, passing by that eternity, which is contemporary dimension both the 1st and 7th May (like in any other temporal moment). 

Here we can help ourselves by using another symbolic image. Let us imagine that at the centre there is a mirror, through which from point 1st May of the circumference one can see what happens in the 7th. The events of the 7th, that at the circumference are subsequent to those of the 1st, due to the mediation of the centre they are, instead, contemporary. This is why they can be gathered from the centre and one can however see or glimpse something: although not “face to face”, but “like in a mirror” (to paraphrase using Paul’s language, 1 Cor 13, 12, which comes to me, in a singular way, at the right moment!). 

It would be better now to pass on to considering the level of Divinity that appears to be closest to us: that is to say, the level at which God creates the world and makes Himself present in the multiplicity of spaces and in the succession of times to carry forward the process of creation to its ultimate goal of perfection and completeness. 

Here it might seem that God is different and operates through different moments that pass by one after the other: in other words, He makes Himself finite, manifold and temporal. However, this kind of idea seems to contradict the absolute simplicity of God and His immutability that metaphysicians and theologians unanimously declare. 

This difficulty seems to be solvable by placing a hierarchy of intermediate entities between God and the world’s events: the angels. These would be the divine energies in the way they differ and branch out to draw from the extreme variety of situations. 

The angels can also act in a manner that is different to that of the divine will that has placed them into being and while still supporting them, it keeps them alive: so that one talks of an angelic sin, in which it in fact seems that the really original sin consists. 

What image could help us express how a becoming multiplicity of more or less faithful created beings and more or less deviant can come from absolute unchangeable God? What comes to mind is a vision of an enormous waterfall, from which many rivers, streams and rivulets come from, from water, indeed, pure in its origin but becoming polluted in various measures due to the debris and waste met on the way. 

This image could be of some help to us in better organising the problem of evil. Divine life expresses itself in a one and only act, which is the divine devotion of itself, expressible in the image of an infinite waterfall of good, of truth, of value, of beauty, of every positivity. 

In the immutable eternity of God, there are no evaluations that have the aim of deciding on one behaviour rather than another, for the simple reason that this would lead to a plurality of subsequent acts. 

In His sole act of expressing Himself infinitely, God is refracted in a countless multiplicity of angelic creatures. These pure spirits then differently, some more some less, receive the gift that God makes of Himself, and they support, some more some less, the divine action directed at completing the creation of the universe. The cosmos derives from this divine action, which is the protagonist of the creative process: the cosmos derives from it rather like that which in physics is called the result of a parallelogram of forces. 

The origin of evil is not to be placed in God, but in his creatures who, let us say, are born well but then subsequently deviate and self-determine themselves in wrong, negative directions. Therefore, those who are originally pure spirits cease to feed off the pure Source of spirituality, they whither and decay, ending up crystallised in an increasingly more material condition. 

A symbolic image that suitably expresses this kind of decay could be that of the incandescent sparks that fly out from a fire and gradually burn out until they fall to the ground losing their fiery light as if dead. 

A descent, a fall, a progressive degeneration is in action: that which physicists call a process of entropy. However, at the same time there is a process of evolution in action, which aims up high as if to reconquer it, if only step by step and with a lot of effort and after having overcome many contrasts. 

Forces that no longer receive food and continue to act through inertia wear themselves out until exhaustion. However, in the bosom of all these forces that go towards the “less”, there is an infinite, inexhaustible “More”, which operates and by influencing could invert this regression to change direction: it could change the retreat into an advance. 

It will be an advance that is anything but easy and tranquil. However, as contrasted as it is, this divine Force has the final victory already within its grasp, thanks to its inexhaustible infinity. Although they can achieve some partial and temporary victories, after all “the gates of hell will not prevail”: portae inferi non praevalebunt. 

Throughout the last millions of years increasingly elaborate living forms have come into being on our planet, until man, gifted with consciousness, whose personality one can say the divine Consciousness is in some way embodied. These beings, in which – for the time being and as far as we know – creation finds its highest expression, are called to progress towards an increasingly greater knowledge and overall perfection. 

This progress could have its symbol in the climbing of a mountain. A collective climb, where the single individuals join forces every now and then in a rope climb to help one another, but where, after all, each one covers his own individual, different and unique journey. 

At the end one arrives at the top and from there each one can contemplate everything; and he can see the journey he has covered, not only, but he can make out the journeys accomplished by all the others. 

The climb is the becoming. (To tell the truth, it is not always uphill, but often downhill during the involutional phases). The individual journeys are the existence of the single progressing towards the absolute Truth. The top, or summit is the ultimate, immutable, eternal perfection of the Truth, which has been reached together, from whose peak one can contemplate the entire ascent of the past and each individual path in ascent. Everything can, in this way, be relived and brought back to the present, on the whole but likewise in every single part of it, in every one of its moments, in every one of its singularities, in every one of its even smallest details. 

At the end of the ascent a multitude of subjects contemplate together the panorama of a past that has become a common experience, and yet the individual past of each one and everybody. In this final, conclusive point of evolution, one could attend the convergence of the single human existences in God, the convergence of the individual consciousnesses into an absolute Consciousness. Here there would be no multiplicity, not only, but neither any becoming. What would then become of the individuals, of the single beings as such? 

In the Christian vision, the single person survives as a single person, not only, but rises again forever in the fullness of his human and also corporeal dimension. It is therefore necessary to somehow conciliate the total access of men into God’s eternal life with the existence of each man and woman of his full humanity and of his own corporeity. 

Concerning this I would first of all like to point out that in the global vision of which one now talks about, every fact or event or happening, including that which may appear to us as being the most negligible and ephemeral, is brought back to the present for eternity. This therefore means that nothing is any longer ephemeral and that neither is any individual existence any longer ephemeral. It means that every one of us humans is eternal just as he is individual in his individual biography, in the history of his experience as a single individual, a progressive experience lived from A to z (or better, from Alpha to Teilhard de Chardin’s famous Omega Point). 

Here at last is an image that gives us some idea of how humans can enter an eternal, immutable divine life while maintaining their own individuality, not only, but their own full humanity with their own same concrete, corporeal and material aspect, although transfigured, spiritualised, made “glorious”. It is the image of men and women in ecstasy. It is the image of many people physically reunited in the same place – therefore, obviously with their same bodies – while they are submerged in an ecstasy that involves them all together in the same spiritual experience. An experience where one does not only perceive God, but one enters His omniscience: until he sees, “in that depth”… / in one volume clasp’d of love, / whatever the universe unfolds” (Paradise, XXXIII, 85-87). 

Here an exemplary image is offered to us by the transfiguration of Christ on Mount Tabor. Next to him, Moses and Elijah “appear in glory”. This glorious manifestation begins while Jesus is deep in prayer. Before Peter, James and John, all of a sudden Jesus appears “transfigured before them, and his face shone like the sun and his garments became white as light”. At a certain point “a bright cloud overshadowed them, and a voice from the cloud said: ‘This is my beloved Son, with whom I am well pleased. Listen to him’” (Mt. 17, 1-13; Mk. 9, 2-13; Lk. 28-36). 

Here I would like to remember an episode of the Fioretti (The Little Flowers) of St. Francis of Assisi. St. Clare had many times expressed her desire to have lunch with him one day. The friars intercepted so much that St. Francis finally agreed to concede her this favour that she so coveted. And therefore, Clare with another nun who accompanied her, Francis and his companions met at St. Mary of the Angels, visited this little church and the hour of dinner being arrived, St. Francis and St. Clare, with one of the brethren of St. Francis and the other nun, sat down together, all the other companions of St. Francis seated humbly round them and prayed together.

I will relate what happened by using the Fioretti's truly irreplaceable words (chapter XV): “…As a first dish, St. Francis began to speak of God so sweetly, so sublimely, and in a manner so wonderful, that the grace of God visited them abundantly, and all were rapt in Christ. 

"Whilst they were thus rapt, with eyes and hearts raised to heaven, the people of Assisi and of Bettona, and all the country round about, saw [the church of] St. Mary of the Angels as it were on fire, with the convent and the woods adjoining. It seemed to them as if the church, the convent, and the woods were all enveloped in flames; and the inhabitants of Assisi hastened with great speed to put out the fire. On arriving at the convent, they found no fire; and entering within the gates they saw St. Francis, St. Clare, with all their companions, sitting round their humble meal, absorbed in contemplation…” 

Not only these episodes of the transfiguration of Jesus and of Francis and Chiara’s meal at the church of St. Mary of the Angels, but every kind of ecstasy can consider itself a forecast, or anticipation and prelude of that final and supreme ecstasy that marks the convergence of creatures in the Creator’s perfection, where cosmic evolution and human history reach their ultimate, absolute, non-temporal Goal, where the becoming enters immutable eternity. Here the humans are deified, and nevertheless every man and woman remains as such in the fullness of his/her own humanity and corporeity. 

Up until now, we have proposed a series of images, which can certainly be of some help in giving a better explanation of a metaphysical experience. I do not doubt that, in its meaningfulness of analogies and suggestions, each image will turn out to be at least capable of facilitating a better focalisation of new, more in-depth and suitable ideas. 

Of course, a more analytical work of verification is also necessary, but the first knowledge is of an intuitive nature. Now, the intuition can nevertheless, be in some way stimulated and guided. And the suggestive images could be, with this object in view, an efficacious means that is not to be neglected. 
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