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 PASSION AND  RESURRECTION OF CHRIST 
AS  LIBERATION OF  SPIRIT THROUGH SUFFERING 

1s   bold an interpretation  Christian dogma  
say that [tl:e] ine()itable innocence  the spirit, in  

 sullers, is symbolised by the passion and death  
 and  his resurrection? The [!ossible liberation 

 the spirit is not  liberation Irom sullering or death, 
but through sullering and death. This suttering and death 
need not be bloody... (RS, 207). 

36.  f t h e  a s s   a  d t h e R e s u r r e c t   n 
GeneraI 

As the Parables of the previous chapter concern the office of 
Christ as a Prophet, so the Passion and the Resurrection concern the 
two other offices of Christ as a Great High Priest and as a King. «The 
Passion of Christ», says Santayana,  to be understood as a rituaI sac· 
rifice» (ICG, 148). We especiaIIy find this idea  the image of the Lamb 

  the Apocalypse of Saint John (e.g., ReveI. 5:6-13; cp. John 
1:29,36; Isaiah 53:7). As Santayana explains, «He [Christ] was the Lamb 
of God, sacrificed wiIlingly) (ICG, 149). He was at the same time the 
victim and the sacrificerj the Great High Priest who offered  the 
Cross himseIf as a Lamb to his Father. He  the «Lamb sIain» of the 
calypse (ReveI. 5:6). «Yet this Lamb of the Apocalypse  not weak. 

* Continuation from Theologia,  48, July-September 1977,  613. 
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though he appears 'as  slain', he is the Lord of Iords and the King 
of kings, with a hundred and forty-four thousand followers as pure and 
as miracuIously powerful as himself» (ICG, 149; Revel. 14:3, 19:16). 
The characterization of Christ as the «Lamb slain» refers to his Passion, 
and the characterization of Christ as the «King of kings» refers to Ilis 
Resurrection.  this sense, therefore, the Passion of Christ, considered 

  as the victim but also as the sacrificer, concerns his office as a 
Great High Priest, and the Resurrection of Christ, his office as a King. 
So, this chapter  the Passion and the Resurrection as expressing' these 
two offices of Christ is reIated to the ParabIes of the previous chapter 
as also expressing an office of Christ: that of the Prophet. 

There is, ho\vever, another, greater reIation between these two 
chapters than that which is based  the three offices of Christ. This 

reIation is greater not  in the sense that it extends to the MiracIes, 
too, incIuding them, besides the Parables, but especialIy because of its 
reference to the idea of Christ  God  man, which is the main idea of 
this part of our essay. This idea, as we have seen in generaI, concerns the 
two natures of Christ, the divine and human.  viewing from this stand-
point, then, the relation  this chapter to the previous chapter, we can 
find that the Passion, Iike the ParabIes, sho\v forth  a speciaI V\'ay the 
human nature of the divine Christ, whiIe the Resurrection, IiI{e the 
Miracles, manifests  all his divine nature. As the Parables express 
more obviously the human than the divine nature of Christ in the 
sense that they are characterized bytheir author's imagination, which 
is  of the richest endowments of human psyche» (ICG, 132), so 
«some of the words uttered by Christ upon the cross show forth 
especialIy this same nature)). Thus, Santayana finds Christ  expressing, 

 God, my God, why  thou jorsaken me? «the truer man for doing 
So»1.  the other hand, the Resurrection puts its stress  the divine 
nature of Christ, for «J esus could not possibly have been the Christ if 
he had not risen frOlll the dead»2. 50, from this point of view the 

1. 1CG, 133. Though  a different sense from that of Santayana, the gnostic 
Valentine ernphasizes also the human nature  the Passion of Christ  believing, 
like Basilides, that «the Soter [the divine nature), at the passion, left the psychical 
Messiah [the human nature)  himself"  Neander.  History   Chris-

 Religion  Church, Boston: Crocker & Brewster, London:  & Putman, 
    4.30). This was a clearly heretical view. 

2. 1CG,  We are reminded here again that by the two different names 
«Jesus» and «Christ» Santayana usually distinguishes the human nature of Christ 
from his divine nature. 
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Resurrection, as (ethe central miracle of the whole history of Christ» 
(ICG, 159), is related to the Miracles in general «as signs of Christ's 
power» and «proofs of his divine commissioll» (ICG, 81; also 84). 

Besides this relation, there is also another  between the Res-
urrection and the Miracles, a relation bused   treatment of the 
Miracles, in the previous chapter, as an expression of love. As we ex-
plain in that chapter, «miracles», according to 5antayana's interpretation, 
«belong to [the] natural sphere and manifest the hidden sympathies 
and harmonies between its parts» (R5, 204; also ICG, 80). If this is true 
for the miracles in general, it is true much more for the Resurrection in 
particular as «the central miracle»). 50, like all the miracles, Resurrection, 

 a higher degree, is an expression of love, too. 
But this love, which constitutes the similarity of the Resurrection 

 this chapter with the Miracles  the previous chapter, constitutes, 
 the other hand, the contrast of the Resurrection to the Passion within 

the same chapter. This chapter has as its subject this Resurrection 
and Passion of Christ. Passion ending at death in Christ's case and Res-
urrection as a beginning of a post-mort.allife, as «the first fruits of them 
that slept» (1 Corinth. 15:20), are by their nature quite opposite to 
each other.  Christianity, however, whose main characteristic of love 
of  for another (J ohn 13:35) is also extended to  enemies (Matt. 
5:45), this apparent contrast between death an(! all kinds of sufferings 
and resurrection from the dead disappears; for these two contradictory 
processions are reconciled in Christ's Passion and Resurrection, which  
reality are not hostile but allied, as both being necessary for the salva-
tion of man, since Christ's «followers would experience it [salvation] 
if they shared his passion and his resurrectioll» (R5, 203).  other words, 
salvation is attained through suffering, for Christ would not be risen 
from the dead if he did not die before. 50,   case, too, without this 
suffering and death, which need not be bloody, "ve could not participate 
in his Resurrection and find salvation though him. 5alvation, therefore, 
comes by taking   cross and following him (Matt. 16:24; Mark 
8:34).  this sense, «our sacrifice would be  liberation, because that 
which we had renounced was only a mass of vices and sorrows» (ICG, 
52). 

Thus we find here the same thing as in the case of Christ whose 
Resurrection through his Passion symbolizes  this sense the liberation 
of the spirit through its suffering. «The spirit, in all it suffers)), 5anta-
yana says, «is symbolized by the passion and the death of Christ, and by 
his resurrection)). And, as  his case, this resurrection is realized through 
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his passion, so  tl1e case of the spirit «the possible liberation of the spir-
it is not a Jiberation from suffering and death, but through suffering 
and death. This suffering and death need not be bloody» (RS, 207). But, 
1et us see  more detail  the fol1owing pages this symbolism of the Pas-
sion and Resurrection of Christ, which is the subject of this chapter. 

37.  h e Certain Episodes of the Passion 
of Christ  h e D  s t r a c t   f t h e S  i r  t  f 
Christ by  i s  a s s    

Though «the Passion of C'hrist, as it passed through his mind, is 
expressed for us by the Evange1ists  his prayers» (lCG, 143), as such 
among them Santayana reckons the seven words of the cross, too (lCG, 
133ff.). «It is expressed dumb1y a1so  his demeanour» by «certain epi-
sodes» (ICG, 143). The introdnctory episode to the Passion is that of the 
anointing of the heads of Jesus by Mary4 with a very precious ointment 

 the house of Simon the Leper 8.t Bethany, two days before the Pass-
over". Because «murmurs arise about the waste of money that might have 
been given to the poor, «Christ says: Ye ha(Je the P0ol' always with you; 
but me ye ha(Je not  Fo/'   sl:e  poured this ointment on my 
body she did  for my bU/'ial» (lCG, 144; Mark 14:6-9, John 12:7-8).  
saying these 1ast words «for my buria1», Christ, as Santayana remarks, 
«was a1ready 1iving his coming Passion, his death».  this sense, as he 
conc1udes, «this episode \vas a foreword to the Passion and is intro-
duced, as it were, by chance» (lCG, 144). 

But Christ himself express1y introduces a most unexpected action 
when  the Last Supper he «laid  his garments... and began  
wash his disciplcs' fcet» (lCG, 38,144; J  13:4-6). And this action, 
according to Christ's O"l'vn words, was an examp1e that his discip1es shou1d 

3. According to the nanation  this scene by Saint John, «Mary... anointed 
the feet  Jesus» (John 12:3). Bul" according to Saint Mark, «she brake the box, and 
poured   his head» (Mark  Though Santayana considers both narrations, 
he follo,vs  tJliS point the latter, for he talks of the a]abaster box of  precious 
ointment poured  his head» (ICG,  

4. Santa)'ana  mistal(en  identifying this Mary (John 12:3), Mary Magda-
]ene,  the sistel'  Mal'tlla (ICG,  According to him, «there is, however, 
some confusion  the reports», For this reason, as he explains,  mind \vhether 
there were two  three women,  only one» (ICG,  

5. According to St. Marl( this event tool( pJace two da)'s before the feast of 
the passover (Mark 14:1) and, according to St. John «SiX days before the passover» 

 12:1). 
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do as he had done to them (John 13:15). But, as Santayana points out, 
«the1'e was mo1'e than  example of humilityand se1'vice; the1'e was a 
symbol of pu1'ification» (ICG, 144). Of this Ch1'ist himself said: «He that 
is washed needeth not save to wash his feet, but is clean eve1'Y whit; and 
ye a1'e clean but not all» (John 13:10). Anothe1' o1'iginal,  mo1'e mys-
te1'ious, action was about to follo\v  the Last Suppe1': the institution 
of the Eucha1'ist which, too, is a symbol 6• He1'e «his flesh and his blood, 
that we must eat and d1'ink if we a1'e to have any pa1't  his 1'esu1'1'ec-
tion», symbolize ((the C1'oss that we must take  if we would follow 
Ch1'ist») (ICG, 144). 

Essentially the Passion of Ch1'ist begins  the same night, when, 
afte1' his Last Suppe1', he went with his disciples to the Ga1'den of Geth-
semane to give the «Gospel of Testament» (John 13:31-16 :33) to them 
and to p1'ay fo1' himself:  my   it be possible, let this cup  
from me; ne(Jertheless not    but  thou  (ICG, 130, 131; 
Matt. 26:39). «And», as St. Luke na1'1'ates, «being in an agony he pl'ayed 
mo1'e ea1'nestly; and his sweat was as it we1'e g1'eat d1'ops of blood falling 
do\vn to the g1'ound» (Luke 27:44). Santayana 1'ema1'ks  this p1'aye1' 
jn the Ga1'den: «it was an agony; the1'e was a sweat of blood» (ICG, 130), 
and a <<tenible st1'uggle. It was division within himself, as al1 m01'al 
st1'uggle must be within oneself. It was the sti1'1'ings of his adopted hu-
manity, 01' 1'athe1' of itR animal pal't, against his fixed pu1'pose» (ICG, 
131). Fo1' this pu1'pose, as we know, he had said befo1'e to «the good Pe-
te1'», \vho had suggested that «Ch1'ist's chosen Passion and death must 
neve1' come to pass». «Get thee behind me,  (ICG, 121, 131: Matt. 
16:23, Ma1'lc 8 :33, Luke 4:8).  othing was easie1' fo1' him than to let that 
cup of his Passion pass f1'om him. But, he p1'efe1'1'ed to submit to his 
Fathe1"s will:  my   this cup  not   from me, ex-
cept   it, thy  be done» (ICG, 131; Matt. 26:51). Even at this 
last moment, when the «g1'eat multitude with swo1'ds and staves» (Matt. 
26:47), led by the bet1'aye1' disciple, was app1'oaching the sec1'et place and 
it seemed to be too late, Ch1'ist could save himself f1'om them if, instead 
of p1'aying as he did in the  he p1'ayed to his Fathe1' to  him 
p1'esently io1' his p1'otection «more  twel(Je legions of  (ICG, 131; 
Matt. 26:53). But, he leaves himself volunta1'ily to be a1'1'ested by his 
enemies. And, to «Pete1', who d1'a\vs a swo1'd to defend him» (ICG, 131; 

6. ICG, 144. Of the symbolic interpretation of the inslitution of the Eucha-
rist as an illustration of the idea of Christ or God  man (ICG, 144-145),   
already tall(ed  this part of our essay   Ch.  sec. 9b). 
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John 18:10) he says: «Peter, put  thy sword into the sheath» (John 
18:11); for, as Santayana explains, «it was vain also to resist violence 
by violence, and  to perpetuate violence and injustice.  they  

 the sword  perish with the s(,f/ord» (lCG, 76; Matt. 26:52; cp. Luke 
22:36,38). 

Christ was arrested by the «braves» of the chief priests and was 
led to «Annas first» (John 18:12), then to «Caiaphas the high priest» 
(John 18:24), and finaJly to Pontius PiIate, the governor (John 18:28ff.). 
He accepted the spites, the buffets, the strikes, and the blasphemies of 
the servants (Matt. 26:67-68, Mark 14:65, Luke 22:63-65); the mocker· 
ies ofthe soldiers, the crown of thorns, and the scourge (Matt. 27:26-
31, Mark 15:16-21, John 19:1-3). The sufferings of Christ were raised to 
their summit by this crucifixion  the Mount of Calvary. There, from 
the height of the Cross the seven words, uttered by Christ, were heard 

 the midst of the greatest plights. «They alJ form integral parts of the 
drama of the Passion» (lCG, 133). Two of them are:  thirst and  
God, my God,   thou  me? (lCG, 133; John 19:28, Matt. 
28: 46, Mark. 15:34). The former expresses added physical pain, besides 
that of the wounds of the nails. The latter, repeated by two of the Evan-
gelists in the original:     expresses spiritual pain, 
«a moral  (ICG, 134), according to Santayana, «a cry of despair» 
(ICG, 133). And, it is especiaIly  this word among the seven vyords ut-
tered by Christ  the Cross that his Passion approached its zenith. 

The main characteristic of Christ's moral suffering   

according to this word, is not struggle within his soul, but loneliness. 
For this reason, the temptation of Christ  the Cross, compared to that 

 the Garden, is much stronger; for, as Thomas Wolfe remarks, «the 
essence of human tragedy is  loneliness, not  confJict»7. Like Wolfe, 
Kierkeg8ard, too, accepts loneliness as the greatest of sufferings.  hi8 
Gospel of Suffering he says: (<The deepest sorrow and sufferng: to walk 
alone and to waJk  one's OWll»8. And he says of Christ  the Cross 
that he suffered «t!le extremest suffering of feeling Himself forsaken of 
GOd»9. The tragedy of Christ is greater than that of every man; even 

? Thomas WoJfe,   Loneliness  take this quotation from Horace 
 KalJen's essay The Book  Job   GI'eek  NewYork,  and Wang, 

1959,   

8. Kierkegaard, The Gospel  Sullering (ChI'istian  .. by  S. 
 and  S.  London, James ClaI'ke & Co., 1955,  16. 

9. KieI'kegaard,  in  tr. by W. Lowrie, PI'inceton,  
 University 1)ress, 1944,  131. 
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greater than the tragedy of J ob, which Wolfe characterizes as «the most 
beautiful expression of loneJiness"lo and to which, for this reason, he 
assimilates the tragedy of Christll • According to Santayana, «the Passion 
of Christ became the greatest of tragedies and the most subJime: God 
offering himself  sacrifice for the sins of his creatures» (ICG, 48). 

As ,ve can see, then, the Passion of Christ approaches the acme 
of human suffering both as moral and as physical pain, for his tragedy is  

. also the greatest in the latter sense, too.  this sense not simply because  
the death by the cross is the most painful and prolonged death but  
especially because of the exceptional innocence and sensibiJity of Christ  
which made his soul and flesh to be more, than any other's, affected by  
the physical pain. 

Now, considering that pain  general  both a physical and mor-
al sense is, according to Santayana, «a first form of distraction» (RS, 
125), for «distraction [is] seen pure in pain» (RS, 125), we can understand 
how the Passion of Christ, as the a.cme of physical and moral pain, sym-
bolizes the distraction of the spirit of which we talked  the sixth chap-
ter of the first part to which this chapter corresponds.  this sense, 
therefore, <ethe spirit in us is... a divine sufferer» (RS, 207), because «of 
the assimilation of man to the idea of Christ  his Passion» (ICG, 154). 

But, «Calvary is not the end; there is the ResurrectiollJ) (RS, 209) 
by which the Cross becomes «a symbol for the true liberation, the uJti-
mate dominion, possible to the spirit  man» (RS, 207), «the symbol 
for all Christian devotiollJ), and «the embJem of the whole Christian faith» 
(ICG, 150). This Resurrection, then, as the symboJ for the true Jibera-
tion of the spirit we come now to taJk about  the folJowing section. 

38.  h e   e a r a n c e s  f C h r i s t with His 
Earthly Body (Transfiguration of the Risen 
C h r  s t). 

As Santayana remarks  the beginning of the chapter  «The 
Resurrection,), the greatest; importance to our theme is what little the 
Gospels telJ us concerning the risen Christ. According to their report, 
Christ, after his death, was buried  a rock-cut tomb  a garden, very 
near the place of the crucifixion (ICG, 156). «In the pJace where he was 

10.  take this quotation a]so from the above mentioned book   Ka]· 
len:  Book of Job as  Greek    

11.    
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crucified there was a garden; and in the garden a new sepu]chre, where-
in was never man yet ]aid. There ]aid they Jesus therefore» (John 19: 
41-42).  this p]ace, then, in the first morning of his Resurrection, 
Chl'ist made his fil'st apprearance to Mary Magdalene. 

This pious woman with another one, bearing the same name (Matt. 
28:1) came very ear]y in the morning, «when it was yet dark» (John 20:1), 
to  at that pJace, but «they found the stone ro]]ed away from the 
entrance and the tomb empty» (ICG, 156).  the p]ace where «the body of 
Jesus had Jain», the"jT sa\v «tv,ro an.geJs in white sitting» (John 20:12). And 
one of them spoke, saying: He is al'i8ert. He is  hae (ICG, 156; Matt. 
28:6, Luke 24:6). Mary Mag'daJene, standing and weeping outside the 
tomb, because the body had been taken away, met someone who asked 
her: «Woman, why weepest thou?» (John 20:15). He was Jesus, but in 
the beginning she did not l'ecognise him, «supposing him to be the gar-
dener» (John 20:15; aJso ICG, 157). 

This is the first appearance of Christ after his Resurrection. But, 
is it a l'eaJ appearance 01' rather an apparition? «Is it a ghost?  reassure 
his bewiJdered discipJes he must exhibit his hands and his side; seeing 
him and hearing his voice does not suffice» (ICG, 158). So, the eyening 

 the same day, «when the doors were shut where the discipJes were 
assembJed for fear of the J ews, came J esus and stood in the midst, and 
saith unto them, Peace be unto YOu» (John 20:19). «But they were terri-
fied and affrighted, and supposed that they had seen a spirit. And he 
said unto them, ... Behold my hands and my 'jeet, that  is  Inyself,  

me,  see, f01'  Spil'it hath not flesh ancl bones, as ye see me ha()f» (Luke 
24:37,30; aJso ICC, 159). Commenting  these \vords of Christ, Santayana 
remarks: ((Christ takes pains to convince his discipJes that he is  spil'-
it 01' spectre, but the same bodi]y person of fJesh and bone» (lCG, 159). 
«It was essentiaJ, therefore, to prove that Christ had appeared with his 
own body; and the one convincing test was that the apparition shou]d 
be tangible... That would reaJJy prove that the body seen was normaJ, 
and not a ghost» (ICG, 160). But, what kind of body could be that which 
Christ  with him to his disciples «when the doors were shut ?» 
(J ohn 20:19). Santayana gives an interpretation in the Jight of ,,'hat 
Saint PauJ caJls «spirituaJ body»   as distinguished 
from the ((naturaJ body»   (1 Corinth. 15:44). He says: 

That he ]lad raised his dead body to a second Jife, destined  be 
everJasting, he had Jightened it of some of its materiaJ quaJi-
ties and turned it into what Saint Pau], by a contradiction 
that  suppose was voluntary, calJs a spirituaJ body. It could pass 
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through closed doors; it could become at wil1 visible 01' invisible; 
it could blind people to its identity; it could transport itse1f in-
stantaneously from place to place... (ICG, 160). 

Another appearance in another place is also that before «two of 
the disciples, not of the t ....velve, [who] were  their way to Emmaus»12. 
«He is not recognizab1e at al1  the road to Emmaus» (ICG, 158), for 
«their eyes were holden that they should not know him» (Luke 24:16). 

 "\vhen he began to interpret the prophets  what they had said 
about himse1f, their eyes were (iliolden» unti1, «aS he sat  meat with them, 
he took bread aI.d blessed  and brake and ga(!e  them. And tl.eir eyes 
wefe opened, and they knew him,  he (!anished out  their sight» (Luke 
24:30-31; ICG, 161).  this event  Emmaus Santayana remarks: 

There is a pathetic, perhaps unintentional, symbolism in the dis-
ciples' eyes being <iliolden» throughout those surprising interpre-
tations of the prophets and opened  at the blessing and break-
ing of bread, mutely initiating them into a spiritual mystery 
and a spiritual sacrifice. It required a different kind of intuition, 
a metaphysical rebirth, to recognise Christ in Jesus (ICG, 162). 

Among the many appearances  the risen Christ (1Corinth. 15: 
5-8) another  is also that recorded in the last chapter of St. John. 
This scene took place b)T the sea  Ga1ilee where seven of the remaining 

 apostles went for fishing. As St. J  narrates, it was in the 
morning twilight when Jesus stood 012 the shore; but the disciples knew not 
that it   Then Jesus said unto them, Children, hMe ye any meat? 
(John 21 :4-5; ICG, 163). And, because they had not anything though 
they had wOl'ked so hard al1 night to catsh some fishes, he said to them 

. to  the net 012 the right side  the t;hip (John 21:6; ICG, 163). They 
dicl as he advised them and caught so many fishes that «they were not 
able to dl'aw it [the net]>J (John 21:6). So, as Santayana remarks, by this 
«miraculous dl"aft  gl'eat fishes» (ICG, 163) J esus blessed their manual 
labour» (ICG, 164). This miracle opened their eyes so that, when they 
came to the shore and sat down to eat, none  the disciples durst  
him, Who art thou?  that it was the Lord. Jesus then cometh and 
taketh the bread and gi(!eth them, and lish likewise (John 21:12-13; ICG, 

12. ICG, 161. The name of the  of these disciples \\'as Cleopas (Luke 24.: 
18). This appeaI'ance of the I'isen ChI'ist to the two discipJes,  their road to Emmaus, 
which is mentioned  detail by St. Luke  (Luke 24:13-32) and very epigrammat-
icly J)y St. MaI'k (Mark 16:12) is recOI'ded as between the first appearance to  
Magdalene and that to the assembly of the disciples. 
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163). After they had dined, J esus addressing to Peter, asked him three 
times the same question: Simon, son of   thou me? And to 
the contrite protestations of Peter that he 10ves him, Christ appended, 
a1so trice, a new commandment: Feed my sheep, feed my  (John 
21:15-18; ICG, 164).  these words of Christ Santayana finds a symbolic 
meaning; for, according to his interpretation, ((to feed  is to kindle 
[the] spirit in uS» (ICG, 164). This spirit in  as ((the spark of divinity 
within US» (ICG, 154; a]so RS, 208) is in a symbo]ic sense God  man, 
that is, Christ hiInself ,,,ho uJtimate]y and essentia]]y is the who]e ]ife of 
tlle world (ICG, 164-165). So, ((if _ye ]oye Christ in his essence - that he 
is the divine spirit incarnate and crucified in this world - we shaJ1 feed 
his lambs, feed his sheep» (lCG, 165), that is, the «anima]» in us, _Yhich is 
«the emb]em and secret seat of a god» (ICG, 144); for (<there is  place 
where spirit arises more sponanteolls]y than in the heart of man,  
shines more becoming]y than in his face. For spirit is a 1ight that burns, 
and requires the f1esh for its fue]» (ICG, 154). So, to feed  is to kind]e 
the spirit in us, for the ((spirit is grafted  the animal psyc]le and is a 
continua1 hypostasis of natural ]ife» (RS, 209); it is ((the soul transformed 
into spirit» (RS, 212). 

39.  h e S  m b  1i S   f t ]1 e D  u b 1 e  e r f e c-
tion of Christ 

From the point of view of the ((Ch.ristian faith» in genera] the Re-
surrection is of great importance, for ((if Christ rose not from the dead, 
as Saint Paul teJ1s us, our faith is vain, and we are the most miserable 
of men» (ICG, 160; 1 Corinth. 15:17,19).  this sense, therefore, ((aJ1 
Christian yirtl1es, including that charity ,vhich is the cro,\'n of them, 
hang  faith in the Resurrection» (lCG, 160). Because of this impor-
tance of Resl1rrection, ((Easter and the spirit of Easter seem, in some parts 
of Christendonl, the  of the ecclesiastica] year» (ICG, 167). Not 
only from the Christian point of Yiew, but from Santayana's point  
vie'v as concerns the theme  his book  Christ, Resurrection is «of the 
greatest importance» in a symbo]ic sense, ((for it indicates the character 
that was attributed to Christ when he was fuJ1y revea]ed and appeared 
in his double perfectioIl» (ICG, 156). What Santa)Tana means by the 
«double perfection»  Christ through his Resurrection, is the purification. 
of the ]ife  his body and of the life of his spirit,  his human and of 
his divine nature. This is understood since  as every other 
miracle, as we haye seen in the chapter  the miracles, has to do wit]l 
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«health and morality» (RS, 206), the former (health) concerning the body, 
the latter (morality) concerning the spirit. But, let us see separately 
each of these two purifications. 

  of the J ife of Body. Though Resurrection as a 
miracle, the greatest of Christ's miracles, puts the stress  the divine 
nature of Christ  the sense that it is a sign and proof of his divinity, 
it also concerns his humanity in the sense that this miracle in his case 
expresses «true sympathy and tenderness towards his assumed human 
body» by raising it «from the grave» (lCG, 211)13. This true sympathy 
with human nature is expressed by Christ    of his mira-
cles, for the first thing  a miracle is to extricate spirit from outward 
oppression, that is, from  natural disease,  from death itself 
(RS, 206). Santayana says: 

The body is to be accepted and preserved ... He [Christ] was ten-
der towards the body, cured all its diseases, brought it to life again, 
fed it in multitudes by repeated miracles, and when he had taken 
the dead young girl by the hand and raised her from her sleep 
his first word was:  her something 10  He was the word 
made flesh, and accepted the flesh for himself in all its humble 
accidents14• 

We can see this acceptance in the case of Christ, after his Resur-
rection, when «,>,Te are told that he was  disembodied spirit, but pos-
sessed the same body, tangible, material, and capable  eating and drink-
ing» (ICG, 159). «When the risen Christ appears, the urgent test is to 

 that he is not a 'spirit', that is a ghost, but a material body that 
can be touched (or ought not yet to be touched) and that can eat and 
drink» (ICG, 69). Such are all the appearances  Christ after his Resur-
rection. Consider, for example, those appearances  Emmaus and by 
the Lake  Galilee where the risen Christ sat at meat with his disciples 
and gave bread to them (Luke 24:30, J ohn 21 :13). Does not this action 
of Christ in these scenes remind us  what he said in the case  the 
young girl he had raised from the dead: «Give ber something to eat»? 

13. This sympathy towards his body is also expI'essed by ChI'ist a few days 
before his death by allowing Mary to anoint his head and his feet   precious 
ointment (ICG, 143-144). The attitude of Christ to this action of Mary shows, of 
course, a recognition of her devotion, but at the same time it shows a]so a respect 
and.sympathy to,vards his o,vn body. 

14. ICG, 75. Concerning the resurrection of the young gir], which Santayana 
mentions here, see Luke 8:48-56; a]so Matt. 9:18-19, 23-26. 
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What he had commanded there he himse1f did in the two scenes in Em-
maus and by the Lake of Ga1i1ee, by sitting at meat with his discip1es 
and giving bread to them. Santayana emphasizes both these scenes (ICG, 
161-165), and especia]]y the 1atter, the scene by the 1ake, in which Christ's 
feeding of his discip1es is re1ated by Santayana to the words he said to 
Peter: Feed my sheep, /eed my  As Santayana remarks, 

He [Christ] does not now say,  Iny gospel... He prefers to 
think on1y of fostering and succouring 1ife at its humb1est, at its 
roots ... The 1itt1e 1ambs and the stupid sheep shaJl not perish un-
cared for.  every form 1ife has its appointed perfection, its 
innocent health and natural joy (ICG, 164). 

This behavior of the risen Christ appearing to his disciples with a 
real body capab1e of eating and drinking, shows a respect toward earthJy 
Jife, a sympathy toward his own body, that human body which he 
raised from the dead. Christ after his Resurrection \\'as not a disembodied 
spir1t, that 1S, a ghost, but he possessed a real human body, for his hu-
manity had been adopted by him, not feigned (ICG, 38).  other words, 
his human1ty was not a mask or a deception, like that of the gods, for 
example,  Greek mythology. «In Christ it was a dire reaJity... And in 
assuming human nature, instead of mocking it he had sanctified it; and 
he will carry it back with him to heaven» (ICG, 154). This sanctification 
was rea1ized by his Resurrection, \\'hich is «a bridge from Christ  earth 
to Chr1st in heaven.  earth, he is man suppressing his div1fiity; in heav-
en, he is a god sub1imating his humanity» (ICG, 165). «It was necessa-
ry to create [this] bridge between existence and eternity, between man 
and Godj but not by destroying man... )) (ICG, 122), for «a divine person 
who. assumes a human soul and body and enacts an earthly 1ife  his 
free accord ... cannot hate or despise matter» (ICG, 74). So, in his case, 
«the life of the body, in time and  the bosom of nature, is loved, puri-
f1ed, and preserved» (ICG, 76). «It was  v1ew  1mmortality that he 
loved and redeemed mortal 1ife» (ICG, 76). «And it is the resurrection of 
the body, not the immortaJity of the sou1, that figures in the Christian 
creed» (ICG, 69). 

Th1s immorta11ty fQr the individual man, with an an1maJ body and 
animal psyche, with a body lightened in some  its material qualities, 
or what Saint Paul caJls a sp1ritua1 body, is a g1orification in a second 1ife, 
a bodily 1mmortaJity, like that  the first man  Paradise, which is re-
stored by the Resurrection of Christ who carr1ed  him 1ntO eternity 
his earthy body strange1y tranfigured» (RS, 203). Thus, «all important... 
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is the fact of the Resurrection of Christ with the same material body yet 
with changed aspects and powers; for this is the model of the Resurrec-
tion that all men may hope for and of their everIasting life» (ICG, 159). 

This perfection of the Iife of the body has, of course, a symbolic 
meaning for Santayana. It means the possible perfection of this tempo-
ral Iife its innocent heaIth and natural joy (ICG, 164). It is a perfection 
besides that of the spirit. Thus, the perfection of the bodily Iife is not 
destroyed by the perfection of the spirit. Spirit preserves and purifies 
the Iife of the body  the bosom of nature. Far from destroying the other 
eIements of human nature, spirit «presupposes them, as it does  Christ, 
and mereIy coordinates and purifies them, so that they may be perfect 
instruments and not impediments for the spirit» (ICG, 253). But, what 
is this perfection of the spirit? 

b.   the Lile  Spirit (The Two   the Liber-
 Spirit: Tlze ResulTection  the Spirit  lls ldentity  Pure Spir-

 Besides the perfection of  Iife of the body, the other kind of 
double perfection  the post-mortal Iife, the Iife after the Resurrection, 
is also the perfection of spirit of which Santayana taIks  The  

 Spirit, at the end of the eighth chapter entitIed «LiberatiollJ), where 
Santayana illustrates the Iiberation of spirit by the Resurrectionof 
Christ. Thus, the perfection of the spirit concems its liberation, which  
the «post-mortal Iife has», according to Santayana, «two stages, or two 
dimensions». «Spirit may be Iiberated, first historically, by resurrection 

 reincarnation» (RS, 209), and  the second pIace mystically, by iden-
tification with pure spirit» (RS, 211). 

The   or dimension, as Santayana expIains, «is a rebirth 
by expansion and reincarnation  all those phases of spirit  which 
the spirit is free, and therefore self-forgetful» (RS, 209).  a spiritual. 
sense, therefore, resurrection is the same with rebirth, for both concern 
a new or second Iife. Such a resurrection into a new Iife is, for exampIe, 
that which Tolstoy describes  his novel Ressurrection,  the person of 
the main hero, Prince NekhIyudov, who, when he was conscious of his 
sin, (q,he God within him awakened  his consciousness. He feIt himself 

 with Him, and therefore feIt not only the freedom, fulness and joy of 
Iife, but all the power of righteousness.   the best that a man 
can do, he feIt capabIe of doing»15. As such resurrection, Iike rebirth, 

15. L.  Tolstovo, Voskreseniye, Pt.  Ch.  (See Resurrection by Leo 
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is a sa1vation by repentance 01' metanoia (Gr.  a thorough 
. change of heart and mind, «(a comp1ete new birth of the souI» (ICG, 47). 

 this sense, by his repentance the ProdigaI Son, who « was dead» be-
fore  alive again» (Luke 15:24,32); and besides him, aII the othel' prod-
igaI sons are alive again wIlen by their repentance they «(arise from the 
dead» (Ephes. 5:14). 

 view of this we can understand that  this stage of rebirth 
01' resurrection man ren.ounces his oId seIf, and especiaIIy pride, among 
aIl his vices, which is the source of every eviI, and Iives in 10ve with 
others. SeIfishness and envy are abolished and we  in every  who 
has ever Iived».  this stage, therefore, (CWe are now supposed to have 
overcome» «distraction» from «the endless eviIs and suffel'ings». «The 
distracted spirit in the world wiII be succoured with charity, and not 
hated even  its madness; but only the Iiberated spirit wiII be embraced 
with joy» (RS, 209).  this embrace «as  tl'Uths faIl together into 
the truth and are perfectly welcome to the inteIIect, aII errors being un-
derstood and rejected,  aII sane joys add themselves together uncon-
taminated in the heart, when the heart  pUl'e; while the sorrOws and 
hatreds, though perceived, cannot be shared» (RS, 209-210). Thus,  
this stage of freedom the spirit, in its outlook and virtuaI attainment, 
is Iifted «into the presence of aII good, wherever this good may be reaI-
ized».  this presence of a11 good the seIf «ceases to intercept intuition, 
yet continues to make intuition a possible temporaI and 10caI fact, and 
determines its point of view, language and perspectives» (RS, 210). 

This fil'St stage 01' dimension of spirit, the stage of spil'itual re-
SUI'rection 01' rebirth, seems to Santayana to be «symboIized in the risen 
Christ appearing unannounced, unrecognized, in various disguises; a 
real body, yet not as it was; the same person, and yet escaped from his 
trammeIs, having finished his mission, transmitting his work, without 
regret 01' anxiety, into other hands» (RS, 210). Such is the case, for exam-
ple, in the appearance of the risen Christ to the two disciples  their 
way to Emmaus, who did not recognize him at aII (ICG, 158; aIso 161), 
for their eyes were «holden» throughout those surprising interpretations 
of the prophets and opened only when he sat at meat with them (lCG, 
161-162). «It required a diffel'ent kind of intuition, a metaphysicaI re-
birth, to recognize Christ in Jesus» (ICG, 162). . 

Tolstoy;  by Louise Maude, The World's Classics, London, Oxford University 
Press, 1959,  114). 
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The second  or dimension is an idea1  mysticaI 1iberation 
by identification with pure spirit. The first stage is a «resurrection of 
spirit horizontaIlyn  historicalIy, but the second stage is 1iberation of 
spirit simu1taneous1y  ideaIly  the vertica1 direction. Of this 1ibera-
tion of the second stage, besides that of the first stage, Santayana says: 

There is a1so, and simultaneous1y, a possib1e 1iberation ideaIly,  
the vertica1 direction, when at any moment,  habitualIy, the 
spirit  a man recaI1s its universa1ity, its mere1y momentary 10dg-
ment here,  preoccupation with this troub1e, and expands intui-
tive1y into the equi1ibrium of aIl moments, and the convergence 
of alI insights, under the intense firmament of truth. Here there 
is  longer any pang of 10ss, any dubiousness   any 
groping  the twi1ight of birth and death. Birth and death have 
become integra1 to 1ife... (RS, 210-211). 

 this stage the emphasis is  the deity, not  the humanity, 
for it is an initiation into «the mystery of Christn. Santayana says: 

 Adam,  the human psyche, the spirit is secondary; ... but  
Christ,  the spirit that enters into us, the opposite happens. 
There the centre is divine, and what is put  1ike a garment  a 
dramatic mask is human nature ... The humanity that can coexist 
with divinity  the same person must be a singular1y chastened, 
subordinated humanity (RS, 211; cp. 1 Corinth. 15:45-49). 

So,  man  Adam) the center is human, that is, the psyche, 
but  Christ, being God, the center is divine, that is, the spirit. This 
means that  opposition to Christ,  whom «the divine nature ... is orig-
ina1 and persistentn,  man «what  origina1 and persistent is the ani-
ma1 psyche» (ICG, 227). The a,nimaI psyche, therefore, as the center  

man and the divine spirit as the center  Christ must be understood, 
according to Santayana, «geneticaIly and substantiaIly», that is,  an 
onto1ogica1 sense. Now, especiaIly concerning man  reference to his 
1iberation, Santayanan says: «Sa1vation comes by shifting the centre of 
appreciation from the human psyche to the divine spirit» (RS, 207-208). 

 the case of man, then, this shift of the center from the psyche to the 
spirit is «for appreciation» on1)' and not «genetically and substantially» 
because, as we said,  an onto1ogical sense the psyche as  

remains a1ways the center  man (RS, 208), but, if the spirit, bein g the 
center for appreciation  cou1d be the center  an onto1ogica1 sense, 
too, then we wou1d have a tota1 disregard and neg1igence of the psyche. 
And this is exact1y the case with the second stage of the 1iberation of 
the spirit; for there   this stage an endeavor of the spirit to 1iberate 
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itse1f by shifting the center from the psyche to the spirit, not   an 
appreciative  but also  a substantial and ontological  

The union with God, therefore, which is attained by a liberated 
spirit in the second stage, is not «a union of man with God, in "Yhich God 
remains God and man remains man» (ICG, 154), a union  which «the 
human soul remains the same soul» (lCG, 247; also RS, 208).  other 
words, in the mystical stage the union with God is in reality a «fusion 
with the Absolute» (RS, 219), a dying to the world, a se1f-mortification 
by which «liberated spirit accepts life ascetically» (RS, 211).  vie"v of 
this we can understand why the Kingdom of God  this stage of libera-
tion is not a kingdom to come  earth, a kingdom, like that of Caesar 
(RS, 212), for examp)e, in which Christ could become a national hero, 
like Joshua  Sqlomon  Ezra (RS, 212).  the Kingdom of God is 
not such a material kingdom; it is a spiritual kingdom within man, a 
transformation of the soul.  this kingdom, then, «in the true kingdom 
to come, in the soul transformed into spirit, there would be  anxiety 
about place    marriage  giving  marriage,  pride  

knowJedge  power,  rebellion against suffering» (RS, 212). 
It is in this stage especially that Christianity is characterized 

by Santayana as «a fundamentally new religion, a religion of the 
spirit» (RS, 212). His understanding of Christianity, therefore,  the 
second stage of Jiberation is Jike that of Kierkegaard's who says aJso 
that «Christ is spirit, his religion that of the spirit». But, «what is 
spirit?» asks Kierkega:ard. «Spirit», he says, «is: to Jive as though dead 
(dead to the world))16. This definition of spirit in. terms of self-mortifi-
cation. remin.ds us of Plato, who by defin.ing philosophy  his  
as «the study of death»   recommends to the phi-

16.     ed. by  Dru, New York, Harper and Broth-
ers, 1959,  254. What Kierkegaard means by living «as though dead" is 
cation through suffering. He says: «The significance of the religious suffering is that 
it is a dying away from immediacy" (Kierkegaard, Concluding Unscienti/ic Post-
script; tr. by D. F. Swenson and W. Lowrie, Princeton, Princeton University Press, 
1941,  446; also  445). This religious suffering, tllen, is identical with «the suffer-
ing  the spirit, which  existence is the sure sign that  exist  spiriv' (Kierke-
gaard, Concluding Unscientilic Postscript,  160). Thus, as we can see, Chris-
tianity as a religion of spirit (spirit,  course, as is defined by Kierkegaard  terms 

 mortification) is the same for him as  characterization of Christianity by 
others as a: religion of 10ve, for  be loved by God and to love God is", according  
Kierkegaard, «to suffer", that is, «mortification» (The     
226; see also  227). 

17.  81a. 

  MW,  4. 58 
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losopher the ascetic discipline of dying to the sensible worldl8 , a 
thought which, according to W. Lowrie,   also in the New 
Testament-and not merely in ascetic theology»19. Kierkegaard, there-
fore, in his definition of the spirit in terms of self-mortification, besides 
the influence of Plato's doctrine of «the philosophical dying to the 
world»20, accepted also the influence of the Christian doctrjne itself as 
he understood it21 , though he does not ignore the doctrine of the  dians22, 
too. 

  of this characterization of Christianity as a religion of 
mortification through suffering, we can understand in the case of Santa-
yana why in the second post-mortal stage ofthe spirit he especialIy fiQds 
Christianity «resembled Neo-Platonism and Buddhism» (RS, 212). The 
doctrine of mortification in Buddhism is related to the ideal of desire-
lessness as a means for allaying the will, which so much influenced Scho-
penhauer23 . This deslrelessness 01' will-lessness is the «entrance to Nir-

 according to Buddha's saying:  the will, renounce pref-
erence, and you  entel'ed  So, by the mortification of 

18. Ibid., 66a. It is Plato's  about the body as a source  eviI  
66b,  493aff.) that makes him recommend the phiIosophicaI dying' to 
the world, that is, the mortification  the desires from "'hich Iiberated, the phi-
Iosopher is raised   with the object of his knowJedge. This is what Plato 
teaches a]so  the leg'end  the chariot  the  (246a-249d), which legend 
was regal'ded as «the locus  for the Forms as objer,ts of mystical contempla-

   1947,  18,  55). 
19. See Notes,  8,  150  Kiekegaard's The Concept   tr. with 1n-

tr'oduction and Notes by Walter Lowrie, Pr'inceton, Princeton University Press, 
1957. AJ> for the Ne\v Testament see especially the teaching  St. Paul  his Epis-
tles, e.g'. «mortify YOUI' members which are  the eal'th ...» (Colos. 3:5). 

, 20. See Kier'kegaard, The Concept    80. 
21. Kiel'kegaard finds that Christianity is «truthfulIy presented as suffering» 

(The     209; see aIso  225-227). 
22, See \vhat Kierkegaard says  his  about mortification through 

suffering  his comparison  his own views with those  Schopenhauer  234-
236) and  the Jatter with 1ndian Brahmanism  236), 

23.   Philosophy; ed. by D. D. Runes, Littlefield, Ames, 10wa, 
Adams & Co., 1958,   AJ> for Schopenhauer' himself see what he says  the de-
nial  the   his principal work, The World as    tr'. from the German 
by R.  Haldane and J. Kemp, London 1896,   Bk. 4,  530-532. Santayana, 
though he does  uphoJd this Buddhist ideal, accepted  general a great ilnfuence 
from Buddhism through Schopenhauer, who was one  the favourite philosophers 

 his youth. (About the relation  Santayana  Schopenhauer  general see what 
we said  this essay Pt  Ch.  sec. 10). 

24. RS,  see aIso what Santayana says  the same book about wilIessness 
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desi1'es  attains union with Ni1'vana 01' with pU1'e Being in gene1'aJ, 
which is the «u1timate idea» of  spi1'it».  this imm01'taI union 
«death has  te1'1'o1's fo1' pu1'e spi1'it»25, fo1' spi1'it in its deJive1'ance is vic-
to1'ious ove1' death by mo1'tification "vhich, as we can conclude with 
Dasgupta f1'om the 1'eading  the sto1'ies of R  is an exp1'ession 
of the belief that this mo1'tification is itself «a sou1'ce of g1'eat powe1', and 
that by it  could gain any desi1'e, be it an immo1'taI Iife in Heavefi»26. 

Now, the second post-mo1'taI stage of spi1'it cha1'acterized by 
Santayana as a stage whe1'e «bi1'th and death have become inte1'g'aI to 
Iife» (RS, 211), w}te1'e the1'e is {(no 1'ebeIIion against suffe1'ing», fo1'  dis-
ciples should volunta1'ily {(taI{e  thei1' c1'oss, and folIow him [Ch1'ist]» 
(RS, 212), and whe1'e in gene1'aJ «Iibe1'ated spi1'it accepts ]jfe asceticaIIy» 
(RS, 211) conce1'ns what we said about mo1'tification in gene1'aI th1'ough 
suffe1'ing by which we gain an immo1'taI life  Heaven. Conside1'ing this 
we  unde1'stand that this second stage, may be symboIized by the 
Ascension, which, as Santayana 1'ema1'ks, «is t1'agic: a second fa1'eweJJ, 
almost a second death, 1'athe1' than a second Resu1'1'ection and t1'iumph» 
(ICG, 165). Though  a 1'eaI sense fo1' Santayana, the Resu1'1'ection itself, 
Jike Ascension, is a fa1'eweII, too, in a symbolic sense, this Resu1'1'ection 
conce1'ns the fi1'st stage  which «spi1'it may be Iibe1'ated histo1'icaJIy by 
1'esu1'1'ection» (RS, 209), which is a «1'esu1'1'ection of spi1'it ho1'izontaJIy» 
(RS, 210); while the Ascension,  the othe1' hand, conce1'ns the second 
stage in which spi1'it may be Iibe1'ated (cideaIIy,  the ve1'ticaI di1'ection» 
(RS, 210), fo1' it is by the Ascension that «Ch1'ist, 1'eti1'ed to heaven, 1'e-
mains with us only ideaJIy» (ICG, 159). 

The t1'eatment of the Iatte1', as the second stage, besides the fo1'-
me1' as the fi1'st stage of post-mo1'taI Iife, does not mean, of cou1'se, that 
Santayana accepts f1'om his own point of view this stage, too; fo1' he 1'e-
jects the stage of Ascension  choosing' fo1' himseIf the stag'e of the Re-
su1'1'ection because he finds this stage to be  p1'ope1' to his natu1'aI-
ism.  othe1' wo1'ds, the stage of spi1'itual 1'ebi1'th 01' 1'esu1'1'ection sym-
bolized by the appea1'ances of the 1'isen Ch1'ist an earth is 1'eal and exist-

 Brahmanism (RS, 104),  this sense, therefore, mol'tification is also I'elated to 
the tapas  Yoga (8.  Dasgnpta, Hindu Mysticism, Chicago-London, Northwest-

 University, 1927,  96-97). 
25. RS, 154; see also what 8antayana says   Realm  Essence  61,65) 

about this immortal  01' ecstasy of which mystics speak, and which has al-
ways been the goal  religious discipline». 

26. Dasgupta, Hindu Mysticism,  94, 8antayana  his Platonism and SpiI'it-
ual Lile considers also the same \"riter's History  lndian Philosophy (PSL,  
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ential, but the other stage symbolized by the Ascension of Christ, who 
disappeared in  is unrea1 and nonexistentia1. So, these two stages 
which in a symbolic sense both concern Christianity, in a real sense, the 
one, as more natural, refers rather to the Greeks, while the other, as more 
mystical, to the Indians; for it is the mystica1 element that character-
izes especially the second stage in which spirit may be liberated 
cal1y, by identification with pure spirit» (RS, 211). But, «pure spirit», 
as Santayana explains in his   Mente  «does not exist» 
(PS, 569). For this reason, he says: «As for me,  frankly cleave to the 
Greeks and not to the Indians, and  aspire to be a rational animal 
rather than a pure spirit... in going into the Indian wilderness to contem-
plate pure Being... We must honour the poets as poets and the saints 
as saints, but  occasion [we are] not forbidden to banish them»  
65). 

40.  h e  e a n i n g  f S a 1v a t i  

   the  sense. As we can see from the previous 
section  general, the purification of the life of body and of the life of 
spirit is something which, according to Santayana, concerns the possi-
ble perfection of man in a natural and in a moral sense. That perfection 
must be understood in this doublesense is evident from the «double per-
fection» of the risen Christ, which «is also the character that every Chris-
tian would aspire to develop in himse1f» (ICG, 156). This is also under-
stood from Christ's Resurrection itse1f as a miracle which symbo1izes 
another miracle, that of the spiritual resurrection of man. Though we 
have talked before about the double meaning of the miracles in general, 
we must repeat here  again, for it is very important from San-
tayana's point of view, that, like every miracle of Christ, the Resurrec-
tion, too, which is the greatest of them, regards both the health and 
the morality of man, that is, the extrication of the spirit from outward 
oppression  natural disease (in the case of the Resurrection from death 
itse1f) and from inner madness  gui1tiness (RS, 206). This guiltiness 
in a religious sense is because of the violation of the law of God, that is, 
because of the sin. «St. Paul tel1s  that Christ liberates us from the law, 
and therefore from  (RS, 206), Christ as «God offering himse1f in sac-
rifice for the sins of his creatures» (ICG, 48). But, what is the meaning 
of the liberation from sin in a Christian sense? 

According to St. Paul's teaching, physical death is a result of 
sin, for 1e says: «As by one man sin entered into the world, and death 
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by sin; and  death passed  all men, for that all have sinned» (Rom. 
5:12). This sin is that which separates  from the infalJib1e God with 
whom we are reconci1ed by the death of his Son. And «if, when we were 
enemies, we were reconci1ed to God by the death of his Son, much  
being reconciled, we shall be saved by His 1ife» (Rom. 5:20). Christ him-
self says:  am the resurrection, and the 1ife; he that be1ieveth  me, 
though he were dead, yet shall he 1ive» (J  11 :25), but «if ye be1i eve 
not that  am he, ye shall die  your sins» (John 8:24). Here is, there-
fore, what is meant by sa1vation in the Christian sense: sa1vation from 
death, as a resu1t of sin, by the Resurrection and 1ife of Christ. FOl' this 
reason, St. Pau1 thanks «God through J esus Christ  Lord» who de1iv-
ers  «from the body of this death» (Rom. 8:24-25)27. 

This de1iverance from both physica1 and spiritua1 death does 
not mean, of course, destruction of the body, for the same St. Pau1 says 
a1so that this body wiJl be raised to a second 1ife as «a spiritua1 
body» (1 Corinth. 15:44)  according to Santayana's interpretation, a 
body «lightened of some of its materia1 qualities», as for examp1e,  the 
case of the risen Christ, who «had raised his dead body to a second life» 
(ICG, 160). And it is this perfection of his body, besides the perfection 
of his spirit, «that was attributed to Christ when he was fully revea1ed 
and appeared  his doub1e perfection», which is a1so «the goa1 of 
Christian morals and the life to be hoped for by the saints  heaven» 
(ICG, 156). This doub1e perfection, then, is the meaning of liberation  
salvation  the Christian sense. It is a 1iberation  a doub1e sense; not 
only a 1iberation from spiritua1 death, that is, from sin, but a1so from 
physica1 death, which is the resu1t of origina1 sin. 

b.  in  «The Soul Redeemed by   
 The Christian meaning of 1iberation as a double perfection is 

also very important for Santayana, but  a symbo1ic sense, since «suf-
fering and death need not be b1oody» (RS, 207). Santayana says: «The 
Cross is a symbo1 for the true liberation, the u1timate dominion, possi-
b1e to the spirit  man. Salvation comes by shifting the centre of ap-
preciation from the human psyche to the divine spirit. It is a shift with-
in the psyche, otherwise it wou1d not enter at all into  1ives» (RS, 
207-208).  this «shift within the psyche» Santayana wants to empha-

27. Because of this delivel'ance from death, St. Paul also charactel'izes the Lord 
as «second man» and «Last Adam»  comparison to «the first man, Adam» by whom 
dea,th entered  the world (1 Corinth. 15:45-49). 
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size that the shift must be «for appreciatioll»  and not a shift in a 
genetical and substantial sense.  other words, «by shifting the centre 
of appreciation from the human psyche to the divine spirit» he means 
that if the spirit  its salvation becomes «the centre of appreciatioll», 
then the psyche must «merely become, for appreciation, peripheral»; 
«for genetically and substantially,) the psyche is «not peripheral but pri-
mary)) (RS, 208). Thus  an ontological sense the case  man is differ-
ent from that of Christ, «for  Christ», as Santayana explains else-
where, <dt is the divine nature that is original and persistent and that as-
sumes the human nature as an apanage or appendix ...  man,  the 
contrary, what is original and persistent is the animal psyche» (ICG, 227). 

 this sense, therefore, «in Adam,  the human psyche, the spirit is 
secondary; ... but  Christ,  the spirit... the centre is divine», for  him 
«the humanity that can coexist ,vith divinity» is a «subordinated hu-
manity» (RS, 211). 

 t is  the light of this difference, then, that we must under-
stand the shift of the centre of appreciation from the hU1uan psyche to 
the divine spirit within the psyche, which psyche genetically and sub-
stantially is primary, for «man is irremediably a human person assuming 
and adopting a divine nature, and not, like the Christ of theology, a 
divine person assuming a human nature added to and subordinate to 
his native divinity» (RS, 208). This religious image as «an unattainable 
limit of aspiratioll» is «hyperbolic». It is an «idea of heavell» (RS, 208), not 
realized  earth. As such, therefore, it is something which concerns the 
Ascension of Christ, that is, the second stage of postmortal life, the stage 
of deification by the identification with pure spirit (RS, 211ff.), which 
pure spirit for Santayana does not exist. «For us to wish to become di-
vine l)ersons like Christ would be chimerical and, for the pious Christian, 
blasphemous; but Christ may come and dwell within us, transfusing our 
human nature with divine light» (RS, 208). Thus, the important thing 

 the salvation of man which is realized by the coming of Christ, that 
is, by «the spirit that enters into us» (RS, 211) is that «the soul redeemed 
by grace remains human» (RS, 208). 

c.  Not by   the World but by   the  
Summarizing  we said about salvation,vhich comes by shifting the 
centre of appreciation from the human psyche to the divine spirit, we 
can say that this salvation is a «shift within the psyche», that is, a salva-
tion  which, though the psyche merely becomes, for appreciation, pe-
ripheral, the centre of appreciation being the spirit, the psyche continues 



The Idea of ChrisL  G. SanLa)'ana 919 

to remo.in genetico.lly o.nd substo.ntio.lly primo.ry, for the origino.1  mo.n 
is not the divine spirit but the human psyche.  other words, the   
mo.n remo.ins human. Thus, so.1vation, o.s So.nto.yano. exp1o.ins, «meo.ns a 
cho.nge of heart,  conversion, momento.ril:y reo.1, but re1apsing and becom-
ing more  1ess nomino.1 o.nd mere1y intended o.s  goes Ofi), (RS, 208). 

 this change  heart, or conversion, w1lich is the true liberation, o.s it 
is symbolized by the Cross, So.nto.yo.no. sa}'s the following: 

The so.1vo.tion ",'orl(ed by the cross is worked by it essentio.lly, 
intrinsically, spiritually, not by accident or 1ego.1 o.rtifice or  the 
interests  the wor1d itself.  t  sa1vo.tion  the spirit out  the 
wor1d, not by a ch.ange  the wor'ld (though some change will 
cidentally occur  it) but by  cho.nge  o.llegio.nce  the heo.rt, 
so that interests  the wor1d will count for 1ess o.nd 1ess  the 
heart, and the interests  the spirit for more and more.  the 
synoptic Gospe1s this spirituo.1 meo.ning  the redemption remo.ins 

 the bo.ckgTound, o.s it no.turo.lly does  the miro.c1es worked by 
Christ during his mission; for it  a hnmo.ne cho.ro.cteristic  
Christio.nity tho.t it begins \vith works  corporo.1 mercy and then, 

 possib1e, proceeds towo.rds  spirituo.l regenero.tion. And this 
recognition  the bod}' o.nd its necessities, o.nd even  its fundo.-
mental plo.ce  the life  the spirit, is not o.bo1ished even  
heaven (ICG, 152-153). 

Who.t Santayano. means by saying  the o.bove passo.ge tho.t so.1-
vo.tion   change  o.llegio.nce  the heo.rt,  tho.t the interests  the 
wor1cl wiJl count for 1ess o.nd 1ess  the heo.rt, o.nd the interests  the spir-
it for more o.nd more» (ICG, 152) is tho.t which we found before  to.1k-
ing  «sa1vation [whichJ comes by shifting the centre  o.ppreciation 
from the humo.n psyche to the divine spirit» (RS, 207-208). This 
shift  appreciation  the so.me thing ""ith the cho.nge  the interests. 
However, o.s we explo.in there, this «shift [is] within the psyche» (RS, 
208);  o.s we find here, it is  change  the o.llegio.nce  the heo.rt» 
(ICG, 152) which meo.ns  «recognition  the body o.nd its necessities» 
(ICG, 153). 

So.1vo.tion, therefore, comes «not by  change  the world» but 
«by a chang'e  aJlegio.nce  the heo.rt».  other ",'ords, it is not  so.1-
vo.tion from the world, tho.t  esco.pe from the world, but salvo.tion 
within o.nd through the wor1d by o.ccepto.nce  its institutions and cir-
cumsto.nces. «So.1vo.tion could never come by  change  circumsto.nces. 
It cou1d come only by  profound tro.nsformo.tion  the wiJl and the 
o.ffections, a new understanding and self-transcending love, snch as mo.y 

 the   its supreme moments» (ICG, 50-51). So, «liberation as a 
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Christian should desire it, cannot be liberation from fortune  domina-
tion  it)) (RS, 203), like that, for example, expected by the Jews in 
the person of a Messiah a century  two before the time of Christ, dur-
ing which they «had been anxiously looking for him to deliver them 
from Greek and Roman domination)) (ICG, 42-43).  opposition to this 
expectation, Christ, by accepting a human body, «accepted [also] the 
larger institutions of society and the statej they were doubtless inevi-
table and not worth rebelling against, and it was simpler to return their 
coin to those who had minted it))28. Christ accepted these institutions and 
rendered «unto Caesar the things which are Caesar's)) because he had un-
derstood that «salvation was not to come by the clash of armies nor by a 
new Deluge  by a })etter go-vernment of mankind. It was to come by 
suffering itself, repentance itself, martyrdom itself)) (lCG, 44). Salvation, 
therefore, comes by the of the human soul throngh suffer-
ing and  [which] truly and intrinsically redeem it)) (ICG, 149), for 
«our sufferings will chasten and transfigure  attachment to the cir-
cumstances Md passions that caused those sufferings») (RS, 207). 

True salvation, then, lies in change of ourselves by accepting 
suffering, that is, through suffering, and not in change of the distracted 
world into a world released from suffering, for escape from suffering is 
impossible  the natural plane of life. As Santayana remarks: 

Christianity has come into a world fulI of suffering and vice.  t 
neither abets that suffering and vice, as if they were prior condi-
tions for the existence of Christian virtue,  merely ignores and 
eludes them, as pagan virtue attempted to do. Christianity re-
cognizes them as data: the question is how to confront them, and 
how to draw individual souls out of them as far as possible. Christ 
did not become man in order to enjoy the world  in order to 
destroy it,  even in order to reform it, in the sense of turning 
it into a perfectly heaIthy pagan world. He became man in order 
to save it (ICG, 98). 
Christ, being God, became man and «enabled himself to suffer as 

his creatures inevitably suffered)) (ICG, 155), «to suffer the consequen-
ces of [the] evil))  weighs  the world)) (ICG, 122). «He had cho-

 to suffel' and to die before being glorified, because he knew that suf-
fering and death were allotted to the spirit in us alsQJ) (ICG, 49). Doing 
this, he gave  an example (ICG, 49), «for  hereunto were ye 
called; because Christ also suffered for us, leaving us an example, that ye 

28. ICG, 75-76, See a!so Matt. 22:21: «Render therefOl'e unto Caesar the things 
which are Caesar's; and  God the things that are God's», 
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should follow his step8» (1 Peter 2:21). It was Christ who said to any 
man who would like to come after him:  up thy cross  follow me» 
(ICG, 109; Matt. 16:24, Mark 8:34, Luke 14:27). (IFollow me, the cross 
that is to be taken  seems light and the death to be suffered seems 
sweet. With him a complete se1f-surrender means less an escape from all 
evi1 and suffering than a supervening courage that can endure and over-
whelm them. There is militant chivalry  the purity of Cl1rist» (ICG, 
109-110). This militant chivalry and ]leroism must characterize all his 
followers in order to gain inner peace, for ((the more heroical1y they accept 
a]] manner of suffering, the less that suffering wil1 avai1 to trouble their 
inner peace» (ICG, 45). It is a peace gained by obedience and not by 
rebel1ion. «Obedience can disinfect suffering of al1 rebellion and disso]ve 
it into ineffable peace» (ICG, 155). For this reason, obedience to suffer-
ing is better than rebelJion against suffering. So there shou1d be (<110 

rebellion against suffering» (RS, 212), for «nothing wou1d be gained by 
rebeJlioll>J (ICG, 118). 

d. The Joy   t h l'  U g h  The best attitude 
in confronting suffering is not rebeJlion and Yiolence but obedience and 
10ye. Since «suffering and death come from the contrariety of motions 
in nature» (RS, 207), «pain is itself a kind of hatred» (RS, 210).  pain or 
suffering, therefore, must be for the sou1 a kind of enemy. This is, of 
course, from the point of view of the J ewish law of the o]d time, accord-
ing to which, thou sha]t «hate thine enemy» (Matt. 5:43), repaying to 
him «eye for eye, and a tooth for a tooth» (Matt. 5:38).  this sense, 
therefore, you can oppose hate against pain which is a kind of hatred, 
rebellion  is a distraction. of the inner peace of man against pain, 
which is ((a first form of distraction» (RS, 125).  one  you can re-
sist violence by vio]ence. Such an attitude, then, fl'Om this point of view 
is very natura1. But, from the point of Yiew of the Christian law, «Love 
your enemies» (Matt. 5:44), and ((Ye resist not evil» (Matt. 5:39: also ICG, 
119), the case is different. Here, 10ye, as extended to  enemies, must 
be a1so extended to  sufferings which are a lcind of enemies, too.  

this sense, therefore, we must treat and confront sufferings with 10ye, for 
«the distracted spirit  the wor1d will be succoured with charity, and 
not hated even  its madness» (RS, 209). 

Here, again, men must haye as an example Christ himself, who by 
his suffering «showed them how 10ye can render suffering vo]untary» 
(ICG, 155). ((In Christ spirit... was inspired to 10ve and wilJing to suffer» 
(RS, 205). ((It love8, and aJthough it suffers only because it 10ves, it 
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\'IilJs to ]ove and to suffer» (RS, 207). «He even becomes jea]ous of his 
appointed humanity and appointed sufferings, as if they had been a 
special privi1ege. Note the vivacity of 11is protest when the good Peter 
suggests that Christ's chosen Passion and death must never come to 
pass. Get thee behind me,  he cries») (ICG, 121). «He hugged his 
cross with a 10ve tllat did not wish to escape suffering» (ICG, 122). 

 obedience and  Christ subdued his suffering and gained 
victory through the Cross, for «the spirit  which Christ suffered» is 
the «secret spirit of victory throug'h sacrifice» (ICG, 147). This is the vic-
tory of the Resurrection, the victory against death (1 Corinth. 15: 54-
56), the sa]vation of man. So, «spirit, that suffers distraction by the dis-
order of its instruments, rejoices  the sa]vation» (RS, 206), for  

the liberated spirit  be embraced \vith joy) (RS, 209), the joy of re-
demption  this wor]d of  «the joy  being saved» (ICG, 98). 
This joy of salvation is such a joy as that of the innocent chi]dren who 
]augh; it is pure ]aughter of those who became chi]dren again by their 
rebirth, a ]aughter whicll «is a joyous fOl'm of union with our defeats,  

which the spi.rit is victorious» (RS, 248). 

e.  Compar'ed  Dostoiersky on Their Doctrine  Sal-
 throzzgh Sullaing, From what \Ve said  genera] about ]iberation 

 sa1vation  relation to distraction of suffering,  can understand 
that Santayana's attitude toword this important subject js ]iberation 
not Irom suffering but through suffering.  rea1ity, this is the 
attitude of Christ himseJf, who «was God himself become man  order to 
endure the trials \vhich he imposed, and  order to become the pattern 
and mode1 of alJ endurance; a]so of such transformation of the human 
sou] through suffering and ]ove as might tl'U]y and intrinsicalJy redeem 
it» (ICG, 149).  this  therefore, the «inevitable innocence of the 
spirit,  aJ1 it suffers,  symbo]ized by the passion and death of  

and by his resurrection, The possib1e liberation of the spirit is not a 1ib-
eration from suffering and death, but through suffering and dea th» 
(RS, 207). This attitude of Santayana to the problem of liberation 
through suffering is expressed l)y R. But1er as foJ1ows: «Spirit  its 
fight for freedom must suffer, a]beit innocent]y, and that is the true 
significance of the Cross. Sa1vation is possib1e  through suffering, 
but the goal that beckons is a fresh rising of spirit above aJ1 conf1ict-
ing and divided interests - the Resllrrection»29. 

29. R, Butler, The Mind    '122, 



923 The Idea of Christ in G. Santayana 

The way  which Santayana understands salvation as a trans-
formation of the human soul througll suffering reminds us especia]]y of 
Dostoievsky with VlThom Santa)Tana presents a great resembJance  

this subject, though between them there are in general very important 
differences, especiaJly  their interpretation of the person of Christ, 
understood by Dostoievsky in a real and literal sense in opposition to 
Santayana who interprets Christ in a s)TmboJic sense. But putting a-
side these differences, let us see here very briefly Dostoievsky's similar 
doctrine to that  Santayana  the question of salvation through suf-
fering. 

According to  Berdiaev, «no one has feJt human suffering more 
acutely than Dostoievsky, and his heart is ever bleeding»30. «The tragedy 
of Dostoievsl{y, like a]] true tragedy, inyolves purification and release»3I, 
for «Dostoieysky believed firmly  the redemptive and regenerative 
power of snffering»32. Because of this, «there is freeing of the spir-
it and joy to be had from readjng Dostoievsky, that joy that  gets 
from suffering»13. The   the author as reflecting his troubled 
life and the joy that after so many miseries he found finaJly at thc end of 
his life is to be fonnd in his last noyel, The Brothers    

  Vllhich for this reason is lil{e the   Beethoven's 
Nl:nth Symplzony: a «Hymn to J  

 this bool{ Dostoievsky shoVl'ed so  Vllith his psychol-
ogical pOVlTer (,the redemptive and regeneratiye power of suffering»34 
and the «joy through suffering»  those cases of tubercnlous Markel and 
Ilusha,  the great sinner  of l:;'ather Zosima and of the monk 
Alyosha, and especia]]y  the case of the main hero, Dmitri KaraInazov, 
VlTho at the end of the book, as  Simmons remarks, «is wiJling to take 

 his cross...  VI'ant to suffer', he says, 'and by suffering  shalJ purify 
myse]f'»35. According to Berdiaev,  heroes pass through 
he]] and they reach the outer gates of paradise - which are less easily 
seen than he]]»36. «Tt is froJn the KaraInazov world itse]f that the new 

30.   Dostoiers!cy;  D.  New Yor'k, Mer'idian I3ooks, 
1957,  107. 

31. lbid.,  30. 
32. lbid.,  95. 
33. lbid.,  30. 
34.   95;  also  92,109,203. Compare  Cllrist's sayillg  John 

12:24,  Dostoievsy chooses as the mott.o of his book. 
35. EI'nesf J. Simmons, Dos{oie('s!,y, the    NorelI:sl, LOlldoll -  

York -  Oxford  Press, 1940,  354. 
36.  Ber'diaev, DostoI:ers!cy,  109. 
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man has to be born... resurrection  victorious over death  the soul 
of Alyosha and he  born again»37. So, Alyosha followed <ethe path of 
Christ [which] was from Golgotha to the resurrection and victory over 
death»88. This  the path of the book itself which, passing through the 
Golgotha of the miserable  it describes, leads at the end to the light 
of joy; for, as  Simmons remarks, <ethe  ends  the glad note of 
resurrection, when  the funeral of Ilusha] Alyosha informs Kolya and 
his young playmates that the dead will  again»39. 

This hope that the dead will rise again, based  faith  the Re-
surrection of Christ,  the source from which Alyosha derives his joy 
when he stands before the coffin of Ilusha. It  the same hope and faith 
that helps also Dostoievsky himself find at the end of his life joy through 
his many sufferings4  But, Santayana does not believe  the resurrec-
tion and the eternal life  a real sense as Dostoievsky does.  this 
point, therefore, there  a differnce between them, the same· difference 
which, as we said, characterizes  general these two philosophers as con-
cerns their understanding of the person of Christ. But independently of 
this, both, as we have seen, understand salvation  the same manner, 
that is, as something attained through suffering and not by escape from 
suffering. 

 be continued) 
37. Ibid.,  207-208. 
38. Ibid.,  203. 
39.  J. Simmons, Dostoiersky, the Making   Norelist,  362. 
40. Among the many sufferings of Dostoievsky were his exile  8iberia and his 

troubles  his family life, his epilepsy for forty years, as also his chronic tubercu-
Josis, which caused finally his death. Like Dostoievsky, another great sufferer, 
kegaard, reJates also his joy through suffering  the same source of et.ernity.  the 
first discourse of his Gospel  Sullering, having as motto Chrjst's saying: «If any man 
will come after me, let him deny himself, and take up his cross and follow me"  
13ff.; see also  17,19), he explains that  that way where a man follows Christ, 
the height of suffering is the height of glory'), because «here,  this way", «the great-

 the suffering the nearer the perfectionJ' (Ibid.,  23). 80, «greater joy there can-
 be than this -  be able to become what is highest" (Ibid.,  22; also  23,25). 

About this joy Kierkegaard says the following by which he ends his discourse:  
life there is  blessed joy: to follow Christ; and  death is  final blessed joy: 
to follow Christ  Life !", that is,  «eternity» (Ibid.,  26; aJso 23-24). Espe-
cially, Kierkegaard treats joy through suffering  view of eternity  his third dis-
course by the title: «The joy  the thought that the schooJ of suffering forms us for 
eternity» (Ibid.,  47ff.). This joy is aJso the subject of the seven Christian dis-
courses, and especially of the first one,  the «JoyfuJ Notes  the Strife of 8ufferingn 
(8ee Kierkegaard, Christian Discourse; tr. by W. l,owrie,  GaJary Book, New York, 
Oxford University Press, 1961, Pt.   94-163). 


