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Abstract 
 

 
 

Speculation regarding the plurality of worlds and its closely related subject of the 
existence of intelligent extraterrestrials has remained an important question for 
Christian theology from antiquity until the modern age. Advancements in space 
science of the twentieth and twenty-first centuries have revealed a vast universe 
containing trillions of galaxies, as well as new discoveries of exoplanets, which has 
provided an unprecedented greater context and perspective in consideration of the 
place of humanity, possible intelligent extraterrestrials, and the role of divinity in 
relation to creatures. This has led to increased importance to the question 
regarding the relation of extraterrestrials to the Christian doctrines of the 
Incarnation and Redemption, which for centuries has evaded theological resolution. 
Historically, a handful of theologians have given limited attention to the question of 
the redemption of possible extraterrestrials, and since early Christianity have 
proposed several possible solutions, which are categorized according to four types: 
an exclusive view, asserting a single divine incarnation and salvation provided 
solely for humans on Earth, without access to potential extraterrestrials; an 
inclusive view, which includes extraterrestrials within the redemptive sacrifice of 
Christ on Earth; a multiple view, which posits multiple incarnations of the Logos in 
extraterrestrial civilizations for their redemption; and a varied view, which argues 
for the total freedom of divine plans in the salvation of intelligent extraterrestrials. 
This thesis will argue for the varied view in consideration of intelligent 
extraterrestrials, which allows for the ‘omni-properties’ of divinity in the creation and 
redemption of intelligent creatures according to divine prerogative. Examination of 
the history of developments in scientific and theological thought on extraterrestrials, 
from antiquity to the twenty-first century will demonstrate a consistent pattern of 
theological formulations of extraterrestrials and their relation to Christian 
Christology and Soteriology. In the discussion of this subject, an extraterrestrial 
‘anthropology’, psychology, morphological possibilities, sociological compositions, 
extraterrestrial religions, implications of contact, and a ‘divine pedagogy’ of 
potential modalities of extra-mundus supernatural presence and action will be 
considered.  
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                       Introduction 

 

     This thesis will discuss the theological implications of the existence of intelligent 

extraterrestrial life, representing one of the long-unresolved issues of Christianity. 

The presence of life, particularly intelligent life originating outside Earth has never 

constituted a specific area of theological formulation. Historically, scholarship on 

the subject has amounted to sporadic and fragmented speculation, not a 

systematized theology, and presents a quandary that has been cautiously avoided 

by most theologians. However, given our current astronomical and cosmological 

understandings, it is now apparent that humanity and its history represent an 

infinitesimally small part of the universe. For millennia Earth religions have made 

claims that transcend our physical world to encompass the entire universe. 

However, future contact with an intelligent extraterrestrial civilization could call into 

question certain cherished religious doctrines, and result in a recontextualizing of 

our limited terrestrial belief systems. Logic would dictate that we are either entirely 

alone in a vast universe containing trillions of galaxies or the universe contains 

other forms of life, intelligent or otherwise. Either possibility is highly significant for 

scientists and theologians, however for two millennia theology has fully explored 

the former possibility to the near exclusion of the latter, resulting in an 

anthropocentric myopia which is at odds with what recent science tends to suggest. 

Given that our world’s religions were instituted amidst an anthropocentric 

cosmology, even now the magisterium of the Catholic Church, as well as other 

major Christian denominations and world religions, has no official teachings 
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regarding Christian doctrines and extraterrestrial life. The New Testament, while 

speaking of the relationships between God and humanity in a cosmic context, is 

Christocentric and geocentric on extraterrestrial life. For example, Col. 1:15-16 

speaks of Jesus as the “first born of all creation…all things have been created 

through him and for him,” This text will receive particular focus in Chapter 5 Section 

B, in a discussion of hermeneutical issues raised by the possibility of 

extraterrestrial intelligence. John’s prologue echoes Paul, proclaiming the 

preexistence of Christ over the entirety of creation, and Rev. 5:11 records the 

existence of an unknown multitude of angelic beings who act as ministering spirits 

to humankind. In neither case is there reference to other created intelligent beings 

existing outside the heavenly and Earthly realms occupied by angels and humans. 

Consequently, most Christians lack a rudimentary understanding of how to 

synthesize their religious beliefs with the concept of extraterrestrial intelligence. 

Further, despite Christianity’s eventual acceptance of the scientific heliocentrism of 

Copernicus, it has remained theologically geocentric, lagging behind twenty-first 

century scientific advances in astronomy, astrobiology, and knowledge gained 

through space exploration. Theology since the nineteenth century has given little 

thought of the implications of intelligent extraterrestrials in the cosmos and their 

relation to Christianity, and for the past century has been preoccupied with 

grappling with the ideas and changes posed by Darwinism, Freudian psychology, 

new methodologies of biblical criticism; the massive changes as a result of 

multiculturalism, ecumenism, and religious pluralism; the sociological and 

psychological impacts of industrialization and modernism, the sexual revolution, 

secularism, the influence of the internet and mass media, and the general decline 

in religious belief and practice in Europe and North America. This theological 
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narrowness of view ought to have been acknowledged and corrected early in the 

twentieth century with the advent of Einsteinian cosmology, the general 

acceptance of Lemaitre’s Big Bang, and Hubble’s findings of interstellar light 

absorption, distance indicators, and calculations of the age of the universe. A 

responsible and coherent theology must incorporate all reality, and by confining its 

theological systems to terrestrial concerns and ignoring the actual context of 

humanity, Christianity risks a theology and world view that is divorced from reality. 

If Christianity is to speak of reality and maintain its credibility in an environment 

where religion has experienced severe disassociation in our age of technological 

achievements, ever-advancing scientific knowledge, and vast cultural change, it 

can do so only with a theological accommodation of the possibility of a plurality of 

inhabited worlds. The question of the existence of intelligent life within our modern 

understanding of the known universe is one of the most important subjects in which 

science and religious thought interpenetrate, representing the last possible 

consequence of an “extended Copernican principle” that first deprived human 

beings of the geometric centre of the universe, their uniqueness of creation outside 

the biological history on Earth, and the possibility of the centrality of their 

consciousness within the cosmos. Several centuries were required for the 

Copernican revolution to be accommodated, and we remain in the transitionary 

period in our psychological and theological adjustment to the Darwinian revolution. 

The theological reckoning with the new universe is the next phase in achieving a 

true understanding of our place within the established corpus of human knowledge. 

Christian theology must therefore come to terms with this fundamental challenge 

as its reluctance to incorporate the implications of a universe, which may include a 

variety of intelligent life forms more advanced scientifically, culturally, and/or 
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spiritually will render it incomplete and short of realizing its next and natural stage 

of development.   

     Modern scientific discoveries have resulted in the realization that we no longer 

inhabit the Ptolemaic, Copernican, or Galactocentric universes (that is, centred 

upon the Milky Way). We now inherit the scientific discoveries of Galileo, Newton, 

and Einstein, in addition to telescopic advances which reveal a universe, according 

to recent estimates, as ≈13.8 billion light years in extent, full of billions of evolving 

galaxies existing in an Einsteinian space-time. Earth, rather than being the centre 

of God’s attention as in the geocentric models of medieval theology, appears to be 

one planet among billions of others, orbiting an average size star, within a typical 

solar system orbiting a vast but average spiral galaxy. Given the age of the 

universe is estimated at ≈13.8 billion years, and the genus Homo sapiens arriving 

only a short time ago according to cosmic timescales, it is possible that other 

intelligent races exist within the vast cosmos. Humanity therefore occupies an 

undetermined place within the ranks of a possible great continuum of species. 

Clearly, this view has profound implications regarding the Creator from the 

perspective of our terrestrial religious traditions. The understanding of our true 

place within this greater context, realized by scientific achievements beginning with 

the first telescopes, has resulted in a great expansion in technological knowledge. 

The last 50 years represent a historically unprecedented increase in knowledge 

regarding the extent of, and laws governing the physical universe. Most remarkably, 

the possibility of the existence of a plurality of worlds beyond our solar system, 

debated since ancient Greek philosophy until the modern age, has in the last two 

decades been enhanced by the extraordinary discoveries of exoplanets. The new 

Kepler space telescope as of January 2019 has indicated an additional 2,346 



 12 

extrasolar planets exist within a small field of view, within a limited scope of 600-

3000 light years outside our solar system.1  This lends credibility to the decades-

old working hypotheses of the many of astrophysicists and scientists in the growing 

fields of astrobiology and bioastronomy of a universe where planetary systems are 

common, life exists where conditions permit, and this life can be intelligent.2 The 

Kepler findings and subsequent planned telescopic missions are bringing about an 

astronomical revolution in extrasolar planet discoveries, and future evidence of life 

forms on remote exoplanets could lead to a revolution in social and political 

thought about technologically advanced intelligent life in the galaxy and its impact 

on humanity. Clearly these discoveries demonstrate the validity of astrophysical 

theory that solar system formation as a consequence of star evolution is common 

and hence the likelihood of multitudes of rocky planets in our galaxy alone - many 

within the habitable zones of their parent stars. Given the scope of these 

breakthroughs, astronomers, social scientists, historians, and government 

sponsored studies have begun to speculate regarding the political, social and 

cultural, and (with scant attention) the theological implications of a discovery of 

advanced extraterrestrial life. Additionally, Christian leaders have taken historically 

and remain to the present day taking little, if any part in developing a 

comprehensive theological response to the confirmation of the existence of 

extraterrestrial intelligence. Only recently, Vatican astronomers Fr. Jose Gabriel 

                                                           
1  NASA's Kepler Marks 1,000th Exoplanet Discovery, Uncovers More Small Worlds in Habitable Zones, NASA. 
(Retrieved January 6, 2019); http://www.nasa.gov/press/2015/january/nasa-s-kepler-marks-1000th-exoplanet-
discovery-uncovers-more-small-worlds-in/. 
2 David Grinspoon, Lonely planets. The natural philosophy of alien life (New York, 2004); Dick, Steven J. and 
James Strick, The Living Universe: NASA and the Development of Astrobiology ( Piscataway, NJ: Rutgers 
University Press, 2005); Margaret Race, “Societal and ethical concerns.” In Planets and life: The emerging 
science of astrobiology, ed. Woodruff T. Sullivan III and John A. Baross, (CUP, 2007); Frank Drake, 
"Extraterrestrial Intelligence" Science 260 (1993)5107: 474–475; I.S. Shklovskii, I. S and Carl Sagan, Intelligent 
Life in the Universe (Emerson-Adams Press, 1999); Paul Davies, “Biological Determinism, Information Theory, 
and the Origin of Life” in Many Worlds, ed. by Steven J. Dick, (Philadelphia: Templeton Foundation Press, 

2000), p. 15. 

http://www.jpl.nasa.gov/news/news.php?release=2015-003
http://www.jpl.nasa.gov/news/news.php?release=2015-003


 13 

Funes, S.J. and Br. Guy Consolmagno made pronouncements regarding the 

compatibility of Catholic faith and extraterrestrial life,3 and Pope John Paul II was 

known to have made a private affirmation in regard to extraterrestrials.4 An 

intelligence-containing extraterrestrial reality could result in a reformulation of 

certain theological principles, and may wholly redefine many of our conceptions of 

God and creation. Much depends on the mode of contact, information obtained, 

and reactions by individuals and religious institutions. Indeed, a positive outcome 

of contact with intelligent extraterrestrial life could be an expansion of our known 

laws governing the universe, a redefinition of the cosmic context of the human 

species, new understanding of the origin and diffusion of life, the nature of creation, 

and the prehistory of Earth, the solar system, and our galaxy.       

     Apart from the impact on the sciences, evidence of a second Genesis could 

drastically call into question certain Christian foundational theological teachings 

regarding creation, the Incarnation, and the Redemption. Such an event would 

firmly establish that humans are not the biological and therefore theological centre 

of the universe, and, present as it would new and unprecedented information of 

religious or theological significance, would inevitably result in a profound 

reformulation or recontextualizing of theology, requiring it to be expanded to 

accommodate a new “exotheology” – this may represent the next phase of 

Christian theological research. The ramifications for Christian theology are myriad. 

In this case, the theological adjustment will not have as its foundation the place of 

the physical world, as in Copernicanism, nor the biological world, as in Darwinism, 

                                                           
3 The Vatican’s Astronomer http://article.wn.com/view/2015/04/05/The_Vaticans_Astronomer/. (Retrieved June 
18, 2015) 
4 Pope John Paul II, when questioned by a child during his visit to the parish of St. Innocenzo I. Papa e S. 
Guido Vescovo, in the north of Rome on November 28, 1999. Question: “Holy Father, are there any aliens?” 
His answer, “Always remember, they are children of God as we are.”  

http://article.wn.com/view/2015/04/05/The_Vaticans_Astronomer/


 14 

but to the expanse of an immensely vast universe, where time, space, and 

intelligences possibly surpass our species’ physical capabilities and/or spiritual 

perfections. Consequently, more difficult in this adjustment is Christianity whose 

messiah, prophet, and holy men and women of old are centrally linked to person, 

place, and time. Traditional medieval and Renaissance arguments against a 

plurality of inhabited worlds have questioned the unity of the human family in 

conjunction with the extraterrestrial moral position with respect to original sin. 

Existential questions are also raised about extraterrestrial moral beliefs, human 

and extraterrestrial soteriology, the nature of the soul, of good and evil, and of the 

respective theological places of ourselves and other intelligent species within the 

known universe. Belief in the God-human, the Christocentrism of all creation, as 

well as the Trinitarian image of God, present major areas of theological research in 

considering an extraterrestrial reality.   

     Central to this study is an exploration of the possibilities of an extraterrestrial 

economy of salvation, as I discuss in Chapter 5 Sections C and D. The Hebrew 

and Christian traditions affirm the existence of angels, whose existence precedes 

the creation of Earth, is subject to an economy of salvation separate and 

differentiated from that of humanity. This clearly allows for the possibility of other, 

unknown economies.5 This perspective reflects the logical conviction that the 

Creator has His own ways to make himself recognized everywhere and is capable 

of making Himself present within all His creatures. Also of fundamental importance 

is the possible theological ‘anthropology’ of intelligent extraterrestrial life, how their 

‘religion’ compares to human religious perspectives, and how their existence can or 

                                                           
5 Rev 12:7-13. This economy of salvation is understood as the creation of the angels, their test to gain entry 
into heaven, followed by their radical and irrevocable decision resulting in a final and unchangeable state in 
heaven with God or hell with Satan. (cf. Catechism of the Catholic Church 392). 
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cannot be correlated with salvation through Christ due to the universality of God’s 

creation. These questions can only be answered by examining the role of original 

sin or its absence in an extraterrestrial civilization and if extraterrestrials sin – 

whether they have consciences similar to ours, struggle with ethical questions, and 

fear death, as well as the role or absence of the role of Christ’s redemptive death 

for extraterrestrials and the meaning of the transcendence of divine plans beyond 

our geocentric and anthropocentric concerns.   

     An important contribution to contemporary theology would therefore be to lay 

the foundation for a contingency plan in theologically forecasting the consequences 

of an eventual contact or disclosure scenario. Failure to do so may have serious 

and unforeseen consequences for organized religion, most especially Christianity. 

Although recent sociological studies, as such as the Peters ETI Crisis Survey 6 and 

Alexander Report,7 have indicated a high level of confidence on the part of most 

believers and leaders in the resiliency of particular Christian denominations in the 

event of extraterrestrial contact, this confidence is not consonant with historical 

evidence of advanced cultures encountering the lesser advanced. Such a 

prediction may be grossly premature given the unforeseeable content or mode of a 

future contact situation. One need only think of the Native American or the 

                                                           
6 Ted Peters, The Peters ETI Religious Crisis Survey. Pacific Lutheran Theological Seminary (Institute for 
Theology and Ethics and the Centre for Theology and the Natural Sciences at the Graduate Theological Union, 
Berkeley, CA), 2008. Conducted by Dr. Ted Peters, professor of systematic theology at Pacific Lutheran 
Theological Seminary and the Centre for Theology and the Natural Sciences at the Graduate Theological 
Union, Berkeley California, to test the belief that upon confirmation of contact between Earth and an 
extraterrestrial civilization of intelligent beings, the long established religious traditions of Earth would confront 
a crisis of belief and perhaps even collapse. The survey polled over 1,300 religious individuals, including clergy, 
concluding no crisis would result from such contact among individual believers as well as religious institutions.  
7 Victoria Alexander, The Alexander UFO Religious Crisis Survey: The Impact of UFOs and Their Occupants 
on Religion. (Las Vegas, NV: The Bigelow Foundation, 1994). Victoria Alexander surveyed U.S. Protestant, 
Catholic, and Jewish clergy in her 1994 study regarding their religious response to the confirmation of the 
existence of extraterrestrial life. Her conclusions contrasted with conventional wisdom that religion would 
collapse. The Alexander study differs from the Peters study in that the former is associated with Unidentified 
Flying Objects, whereas the latter covered a wider range of religious traditions and was prompted by 
discoveries in astrobiology.  
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indigenous peoples of Mesoamerica, whose experience gave witness to the 

complete transformation, utter destruction, or marginalization of ancient and 

cherished religious beliefs as a result of imperialism and colonialism. In 

accommodating the actual fact of extraterrestrial intelligent life present within 

human society, rather than its mere hypothetical possibility, it is possible that 

subsequent generations after contact may either abandon or make key 

modifications to certain terrestrial religions, as evidenced in historical analogues. 

This project therefore is a preemptive effort to begin to prepare Christian theology 

in its efforts to contend with a possible future discovery/contact event which could 

have wide and long-lasting consequences. 

     In regards to research methodology, this project is an interdisciplinary 

examination of the subject to include themes of philosophy, anthropology, 

cosmology, astrobiology, psychology, and sociology, among others. In Chapter 1 it 

sets out and justifies its theological grounding in the doctrines and traditions of the 

Roman Catholic Church, especially the thought of Thomas Aquinas. The project 

also entails a historical inventory of the plurality of worlds idea from ancient 

philosophical cosmology and theological speculation, to pertinent up-to-date 

astronomical data, space exploration, and recent astrobiological data. The first 

section of Chapter 2 will survey advances in cosmology, astrobiology, and modern 

astronomical technologies, providing the modern scientific context and the 

expanded physical, philosophical, and theological setting, and argue the continuing 

relevance for the contemporary theological discussion. The second section of 

Chapter 2 will discuss key scientific organizations contributing to contemporary 

discussions in consideration of extraterrestrial life, relevant for theology and 

religion. The last section of Chapter 2 will provide a literature review on the history 
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of inquiries on extraterrestrial life, both scientific and philosophical, providing the 

necessary background for the historical theological and Christological discussions 

in Chapter 3.  

     Chapter 3 will include pertinent literature from antiquity to the present. Historical 

discussions on theological and Christological issues arising with the concept of a 

plurality of worlds and related considerations of extraterrestrial life will be examined. 

Discussion of specific Christological formulations of key historical figures, as well 

as biblical, philosophical, ecclesiological, theological, and other influences for the 

rationale of a Christology in consideration of intelligent extraterrestrials will be 

reviewed, serving as a basis for review and evaluation of the later historical figures 

of the twentieth and twenty-first centuries. The literature review will provide 

compelling evidence that the central and fundamental concern for Christian 

theology from Origen to modernity in consideration of intelligent extraterrestrials 

has been the Christological doctrine of the Incarnation, and intimately related 

teachings on Original Sin, the Redemption, and Creation. With regard to the 

historical debate on the plurality of worlds and extraterrestrial intelligence, the 

enduring and continued central and fundamental concern for Christian theology 

given the possibility of the existence of intelligent extraterrestrial beings was and is 

Christological.  

     Therefore, in simple terms, the fundamental historical question for this branch of 

theology, exotheology, can be summed up as: if God created non-human 

intelligences, what is their relation to the Creator, to our terrestrial and human 

economy of salvation, and how would such creatures be saved? How does the 

Second Person of the Trinity figure within the larger, modern cosmological context 

that may contain other, non-human intelligences? Historically most thinkers have 
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been required to either repudiate the idea of plural worlds and extraterrestrial 

inhabitants given the unique and unrepeatable nature of the Incarnation in human 

form on Earth, reject Christianity (as Paine argued) in favour of a naturalistic God, 

or accept one of four ‘solutions’ offered by theologians.  

     This thesis will introduce four soteriological categories of approach to these 

questions. These are explored in detail in Chapter 3 Sections A-C, and Chapter 5 

Section A and may be summarized as follows:8 An exclusive type, one Incarnation 

of Christ on Earth for the redemption of humans alone, regardless of the absence 

or reality of extraterrestrial existence; an inclusive type, one Incarnation of Christ 

on Earth providing redemption for humans and for all intelligent extraterrestrials if 

they exist; a multiple type, where the Logos is incarnate in like manner on other 

planets and within alien civilizations according to their specific forms and nature, as 

had been accomplished on Earth for salvation; and a varied type, where the 

Creator manifests to His creation in a variety of ways according to His own designs. 

For this thesis, specific attention and argumentation in support will be given to the 

varied type incarnational position, which historically has had only a handful of 

proponents and is the least theologically developed; this thesis will develop this 

argument and argue for its superiority over the other soteriological models. 

     The first section of Chapter 4 will provide original material in examining the 

subject of possible extraterrestrials themselves, important for the theological 

discussion. Consideration will be given to xenobiological structures and social 

compositions. This data will be considered on the basis of known types of 

planetary habitats, evolutionary theory, competition models, and behavioral 

analogues according to taxonomical family, among others. The last section of the 

                                                           
8 Taxonomy is mine. 
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chapter will introduce, given the data in the previous two sections, possible 

extraterrestrial religions and theological systems and their relation (or lack of 

relation) to our terrestrial Christological doctrines and Trinitarian theology.  

     Chapter 5 will present new theological formulations of possible intelligent 

extraterrestrial life. The first section will provide extensive theological analysis of 

the four major earlier historical positions (inclusive, exclusive, multiple, varied), and 

argue the thesis that the most positive and fitting solution in reconciling the central 

teaching of the Incarnation with extraterrestrialism is the varied type of 

incarnational theology. The second section will discuss at length the varied 

soteriological position, as well as introduce a biblical hermeneutic of the varied 

view. The third section will present a cohesive, systematic Christology and 

Incarnational theology to accommodate intelligent extraterrestrials. The discussion 

will centre on the theology of Incarnation, and will necessarily include the 

relationship to Creation, Original Sin, and the Redemption. This section will 

propose a soteriology of extraterrestrials that incorporates modern scientific 

knowledge in collaboration with natural theology and Christological doctrine, and 

will be proposed as a necessary and natural expansion of established orthodox 

teaching. The section also endeavors to forecast the possible consequences of 

contact with an intelligent extraterrestrial civilization and its theological import for 

Christian theology. Since an event of such magnitude could result in a paradigm 

shift in our theological world view, and introduce new realities which must be 

accommodated within our terrestrial understandings, Christian theology may 

require a reorientation/reinterpretation to allow it to remain viable within this new 

context. Lastly, given the possibility of new information imparted by civilizations 
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more technologically (and/or spiritually) advanced, an examination of the nature 

and place of humanity within the universe, and the role, history, and possible future 

and destiny of humanity within this expanded theological setting will be introduced. 

The final section of this chapter argues for the plausibility of the varied view as a 

new soteriological formulation for exotheology and its import for traditional 

Christian doctrinal positions.   
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               Chapter 1   A Roman Catholic and Thomistic approach 
 
 
     This thesis is framed within the Roman Catholic theological tradition; the 

Catechism of the Catholic Church, official church teachings, writings of the church 

fathers, and particularly the works of Thomas Aquinas’ Christology and 

Soteriology.9 There are several fundamental bases for an academic rationale for 

utilizing the Catholic intellectual tradition in examining the question of 

extraterrestrial life and theology.  

 

     First, the Church’s claim as an apostolic faith is one of its four essential features, 

in its profession as one, holy, catholic, and apostolic, each which are inseparately 

linked with each other;11 and received from the one divine source in Christ through 

the Holy Spirit and given to the apostles.12 Accordingly the bishops have by divine 

institution take the place of the apostles as pastors of the Church by apostolic 

succession;13 all members of the Church share in this apostolic mission through 

the communion of faith and life with its origin.14 Further, the Magisterium, the 

authority of the College of Cardinals and the Pope, with the assistance of the Holy 

Spirit, claims for itself as guardian and the interpretive and teaching authority of 

divine revelation; derived from the commission given to the apostles in Luke 

                                                           
9 References on concilar creeds include, Norman Tanner, ed., Decrees of the Ecumenical Councils, 
(Washington, D.C.: Georgetown University Press, 1990), pp. 5, 24, 40-60; Leo Donald Davis, The First Seven 
Ecumenical Councils (325-787): Their History and Theology, (Los Angeles: Michael Glazer Press, CA, 1988). 
11 The Church claims the apostolic nature of the Church is founded on the apostles in three distinct ways: it is 
built on those witnesses chosen and sent on mission by Christ himself, the handing on of teaching with the 
assistance of the Holy Spirit, the Church continues to be taught, sanctified, and guided by the apostles by their 
successors, the college of bishops. Catechism of the Catholic Church, 811; Mt 28:16-20; Acts 1:8; 1 Cor 9:1; 
15:7-8; Gal 1:1. 
12 Ad Gentes, 5, Second Vatican Council. 
13 Lumen Gentium 20 § 2, Second Vatican Council. 
14 Apostolicam actuositatem 2, Second Vatican Council, 1965. 
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10:16.15 It is the role of the Magisterium to interpret in a decisive way both scripture 

and tradition, utilizing the consensus of documents and teaching of the Church 

Fathers, councils, encyclicals, and pastoral documents.16    

 

     Second, the Roman Church has provided the longest continuous theological 

and scientific historical inquiry in the debate on the plurality of worlds and 

extraterrestrial intelligence (Detailed in Chapter 2, Section C and Chapter 3 

Sections A–C). Its patristic authors and theologians were the first to offer 

formulations in response to certain theological, philosophical, and scientific 

arguments for or against plural worlds and extraterrestrials while maintaining the 

teaching on the uniqueness of humanity within an expanding knowledge of creation. 

(This presumed fundamental uniqueness as an intelligent species for this thesis 

will be modified to include other potential intelligent extraterrestrials given recent 

advances in cosmology and scientific discoveries of exoplanets, See in Chapter 2 

Sections A and B, and Chapter 4 Section B) as well as increasing discoveries of 

potentially habitable planets in one small sector of our galaxy. (See Chapter 2 

Section A on these discoveries and their import for the varied soteriological view). 

Also, the Church has an extensive legacy of scientific research, led by its Pontifical 

Academy of Sciences, distinctive as the sole supranational academy of science in 

the world; and founded in Rome in 1603 as the world’s first exclusively scientific 

                                                           
15 The Magisterium exists in service to the Word of God; what it proposes for belief as divine revelation is 
drawn from the single depositum fidei. Therefore sacred scripture, sacred tradition, and the teaching authority 
of the Magisterium work together under the action of the Holy Spirit contribute effectively to the salvation of 
souls. Catechism of the Catholic Church, 85, (Liguori, MO: United States Catholic Conference, Inc.- Libreria 
EditriceVaticana, Liguori Publications, 1994); Dei Verbum, Second Vatican Council, 10 § 2, 3. 
16 Catechism of the Catholic Church, 888-892. 
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academy.17 Its heritage of joint scientific and theological inquiry provides long-

standing support for a theology engaged with scientific endeavours. The Vatican 

operates two important observatories, in Castel Gandolfo in Rome and Mount 

Graham, Arizona, as part of its research in space studies and whose 

scientist/theologians, including Vatican astronomers (Discussed in Chapter 3, 

Section C) have expressed, with certain degrees of confidence, the coherence of a 

putative existence of extraterrestrial intelligence with Catholic faith.18 For this thesis 

in a work of Catholic theology engaged with science, data provided by astronomy 

and astrobiology and its consideration of xenologies will be used to inform theology 

as to the possible xenobiology, morphology, and environments of extraterrestrials, 

and to extrapolate potential theological anthropologies of divine action with 

creatures, considered alongside the record of divine action with humans (See 

Chapter 4 Sections A, B on xenology and Chapter 5 Section D on revelation to 

humans).    

 

     Third, Catholic teaching holds two distinct modes of revelation from one 

common source; sacred tradition and sacred scripture.19 The Church’s adoption of 

the modern methods of biblical criticism by The Pontifical Biblical Commission, 

founded in 1901, ensured the proper defence and interpretation of scripture 

according to scientific methods promulgated by Pope Leo XIII’s directive in his 

                                                           
17 First named the Linceorum Academia, of which Galileo Galilei was an appointed member in 1610, and 
reestablished in 1847 by Pius IX as the Pontificia Accademia dei Nuovi Lincei, and given its current name in 
1936 by Pope Pius XI. 
18 Most prominent among these discussed are Thomas O’ Meara, Joseph Pohle, Pierre Teilhard de Chardin, 
Theodore Zubek, Karl Rahner, Yves Congar, John Haught, Guy Consolmagno, José Gabriel Funes, Chris 
Corbally, Marie George, and Ilia Delio.    
19 The Council of Trent affirmed that the depositum fidei passed on orally and in writing by the apostles, 
preserved in the scriptures and unwritten traditions, and continued in apostolic tradition is both a product of the 
early Church and each a component is a foundational means of revelation. Dei Verbum 9, 10, Second Vatican 
Council. Dei Verbum 10 § 1; cf. 1 Tim 6:20; 2 Tim 1:12-14 (Vulg.). 
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encyclical Providentissimus Deus in 1893, and later reaffirmed in Pope Pius XII’s 

Divino afflante Spiritu in 1943. Vatican II’s Dei Verbum, on the Dogmatic 

Constitution on Divine Revelation in 1965 reaffirmed this approach and 

encouraged biblical criticism while asserting divine authorship, with interpretive 

emphasis on the content and unity of the whole of scripture. Accordingly, its 

interpretive framework is not bound by a literalist approach, rendering it more 

capable of evolving to integrate new information from other disciplines while 

remaining in continuity with longstanding teaching and tradition. In contrast, 

fundamentalist faiths in certain mainline churches have typically considered the 

notion of extraterrestrial intelligence contentious given its scriptural absence, in 

approaches based on sola scriptura. However considerable attention has been 

given by certain modern Protestant theologians.20 (Discussed in chapter 3 Section 

C) This approach supports the efforts of exotheology in its engagement with the 

interdisciplinary field of astrobiology in rendering a more comprehensive and 

coherent theological soteriology engaged with modern science which demonstrates 

an ever-expansive universe. Therefore, as the extensive Catholic theological 

record on the subject of extraterrestrial intelligence demonstrates a lack of doctrinal, 

scriptural or traditional prohibitions against the possibility of intelligent life outside 

Earth; a theological reframing and expansion to accommodate outside intelligences 

will be argued in this thesis as a natural (and necessary) growth in the evolution of 

theological understanding of human life and its civilization within a vast and diverse 

universe (Discussed in Chapter 5 Sections B, D). This groundwork allows for new 

development in scriptural interpretation given the recent scientific data; provided in 

                                                           
20 Prominent among these are David Wilkinson and Ted Peters. Others include Wolfhart Pannenberg, Jügen 
Moltmann, Paul Tillich, Alfred Whitehead, Lewis Ford, and John Jefferson Davis. 
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this thesis is a biblical hermeneutic of the varied view in an effort to advance further 

a modern cosmology in conversation with theology. (See Chapter 5 Section B). 

 

     Fourth, the Roman Catholic Church embraces a tradition of the development of 

doctrine, important for theological research in engagement with science.21 Catholic 

theologian Vincent de Lérins’ Commonitorium (c. 434) was the earliest effort to 

formulate two fundamental rules to guide the assessment of the proper growth of 

doctrinal development within orthodox teaching. His first rule argued that new data 

which bears on doctrine should be evaluated and validated by the standards of 

antiquity, ubiquity, and universality, and his second that such development in 

Church teaching must be understood through what precedes it:22 

“…[Progress] must be an advance in the proper sense of the word and not 
an alteration in faith. For progress means that each thing is enlarged within 
itself, while alteration implies that one thing is transformed into something 
else. It is necessary; therefore, that understanding, knowledge, and wisdom 
should grow and advance vigorously…in the whole Church and this 
gradually in the course of ages and centuries. But this progress must be 
made according to its own type, that is, in accord with the same doctrine, in 

the same meaning, and in the same judgment.23 
 

Lerins’ thought was later more fully expressed in John Henry Newman’s, Essay on 

the Development of Christian Doctrine in 1845. Newman’s hermeneutic of doctrinal 

continuity argued that ideas become more true as they develop in time; Catholic 

teaching develops in a progression in accord with new data in order to maintain 

continuity with the old. Newman states, “It changes with them [external 

                                                           
21 Important works on the development of doctrine within the Catholic tradtion are Yves Congar’s Tradition and 
Traditions, trans. Michael Naseby and Thomas Rainborough (Longon: Burns and Oates, 1966); John Noonan, 
A Church that Can and Cannot Change (Notre Dame: University of Notre Dame, 2005); John Theil, Senses of 
Tradition (Oxford: Oxford University Press, 2000); and Terrance Tilley, Inventing Catholic Tradition (Maryknoll, 
N.Y.: Orbis, 2000). 
22 See John Anthony McGuckin, The Westminster Handbook of Patristic Theology (Louisville: Westminster 
John Knox, 2004) pp. 348-349. 
23 Vincent de Lérins, Commonitorium (c. 434), 23.1-12. 
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circumstances] in order to remain the same."24 He argued that the evolution of 

ideas is a natural process; therefore the development of doctrine in Catholicism is 

necessary. This idea is encapsulated in his famous quote, “In a higher world it is 

otherwise, but here below to live is to change, and to be perfect is to have changed 

often.”25 Newman outlined seven ‘notes’ or tests of genuine doctrinal development, 

the first on the ‘Preservation of Type’:  

“All great ideas are found, as time goes on, to involve much which was not 
seen at first to belong to them, and have developments, that is, 
enlargements, applications, uses and fortunes, very various, one security 
against error and perversion in the process is the maintenance of the 
original type which the idea presented to the world at its origin…”26  

 

His second on the ‘Continuity of Principles’ states: 

“Doctrines grow and are enlarged, principles permanent; doctrines are 
intellectual, and principles are more immediately ethical and practical. 
Systems live in principles and represent doctrines.”27  

 

Accordingly, doctrines evolve but their foundational principles remain unaltered by 

new information. Illustrations of this development of doctrine in Catholicism in its 

theological formulations can be determined by examining its theological and 

philosophical record in how it contended with new, transformative modes of 

thought. Examples of these historical paradigms are Hellenism, Aristotelianism 

(preeminent in Aquinas’ synthesis with Catholic theology), Copernicanism, 

Darwinism, the Enlightenment, Modernism, and Ecumenism. Each of these world 

views, to a greater or lesser extent, portended trouble for orthodox teaching. Each 

however in time was accommodated in varying degrees by Catholic theology, to 

the effect that theology was expanded and reoriented; and each new view 

                                                           
24 John Henry Newman, Essay on the Development of Christian Doctrine, (Longman’s Uniform edition, 1845), 

39-40. 
25 Newman, Essay, Chapter 1, Section 1, Pt. 7. 
26 Newman, Essay, 6. Introduction. 
27 Newman, Essay, Chapter 5, Section 2, Pt. 1. 
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significantly influenced Christianity in its dialogue with these new understandings. 

Darwinian theory, in particular, is illustrative of this process. The teaching that God 

created the universe ex nihilo, a position founded upon patristic readings of the first 

verses of Genesis; and the special creation of humans from matter on Earth was 

held by the Church for centuries.28 With the development of doctrine as a result of 

information brought forth by proponents of biological evolution, the Roman Church 

in time endorsed theistic evolution, where contingent natural processes can be 

understood as part of God’s plan in the development of the human body;29 while 

maintaining that the human soul remains a special, supernaturally created reality. 

This adjustment is directly relevant to this thesis in considering the evolution of 

planets, their biospheres, potential habitats and an evolutionary process for 

extraterrestrial beings possessing immortal souls and who inherit a creator-

creature relationship (Discussed in Chapter 2 Section A, B and Section Chapter 4 

Section A). In this modification in doctrine God remains principally the creator of 

the body and soul in accordance with established teaching; although the process 

by which the body is produced is developmental rather than instantaneous. For this 

thesis, this thought on the development of doctrine is further implemented in 

Chapter 5, Section A in examining the historical evolution of Christian theology’s 

contending with possible extraterrestrial intelligence in the exclusive, inclusive, and 

multiple soteriological formulations, culminating with the development of the varied 

view in Chapter 5 Sections B, D).  

 

                                                           
28 Dei Filius, can.2-4: DS 3022-3024; Lateran Council IV (1215): DS 800; cf. DS 3025. 
29 See Karl Rahner, “Christology Within an Evolutionary View of the World,” in Theological Investigations, vol. 
V, trans. Karl-H. Kruger, (Baltimore: Helicon Press, 1966), p. 184. The scientific method in certain terms is a 
product of Judeo-Christian revelation; belief in a Logos as the source of rationality and order and by which 
creation manifested, the universality and stability of natural laws, and the principle of creation which affirms the 
reality of physical time and space as derived from a first cause.  
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     For Newman the appropriation of new data within the tradition, if done correctly, 

allows for expansion and congruity with existing knowledge, or dialectic between 

continuity and change in Catholic doctrine. As doctrine develops through gaining 

new insights into what had been revealed through new information, faith continues 

to gradually understand its full significance over the course of history.30 Roman 

Catholicism therefore given the above discussion is uniquely positioned to explore 

the theological possibility of extraterrestrial intelligences in accord with its own 

Christological and soteriological teachings as argued in this thesis. The new 

astronomy (Detailed in Chapter 2 Section A) has brought profound attention to the 

universal claims of a terrestrial religion within an increasingly vast cosmos, 

presenting a new, major shift in world view which bears directly on these claims. 

This thesis will argue that the varied hypothesis continues this legacy of the 

development of doctrine, by offering an evolution in Christological doctrine while 

maintaining the foundational principles of Christianity as a bona fide supernatural 

religion within a context of potential outside intelligences (See Chapter 5 Sections 

A, B, and D).  

 

     Therefore exotheological inquiry as expressed in this thesis represents the 

latest development of doctrine in the accommodation of theology to a new 

contextual paradigm in the discoveries of the space sciences; particularly those 

encompassed by astrobiology, following earlier historical theological engagements. 

This evolution in this thesis is illustrated by arguments on extraterrestrial xenology, 

theological anthropology, and new soteriological formulations with regard to 

extraterrestrials examined in Chapters 4 and 5. Specifically, information discovered 

                                                           
30 Cathechism of the Catholic Church, 66. 
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since the beginning of the space age, and more recently the discoveries of 

exoplanets have motivated a handful of theologians to consider the theological 

implications of the new data to Christianity. (See modern Christological arguments 

in Chapter 3 Section C and Chapter 5 Section A). The new astronomy tends to 

support the arguments of natural theology that creation is not geocentric nor 

anthropocentric as taught for centuries by the Church, but rather God as creator is 

active and present in all places and the sphere of humanity may be a single 

example of many possible places of divine activity; allowing for the possibility of 

environments for other created intelligences. Further, the Catholic teaching of an 

active, omnipotent, and omnipresent Trinitarian God I argue provides for a universe 

where creation of intelligence and salvation are integral parts of divine action on a 

cosmic scale.31 (See discussion on the exotheological metanarrative in Chapter 5 

section D). 

 

     Central for this thesis in considering intelligent extraterrestrial life, and which 

figures prominently in the hypothesis of the varied view is an acknowledgement of 

the ‘omni-properties’ of God, supported by Catholic teaching,32 principal among 

them the absolute freedom of the creator to create. As in the case of human beings, 

I argue for a diversity of intelligent beings, all originating from the same creator and 

each ordered to his glory.33 (These ‘omni-properties’ described in this thesis offers 

                                                           
31 The world created is the best possible for the creator’s purpose of perfecting human beings in a world “in 
staue viae”; it is relatively but not absolutely perfect nor eternal. Cathechism of the Catholic Church, 310; 
Aquinas, Summa Theologica 1. 25. 6; Summa Contra Gentiles 3, 71. 
32 The Fourth Lateran Council defined that God is the sole principle of all things visible and invisible, the 
creator of all, as personal a priori First Cause possessing infinite power and creative productivity, indivisible, 
spiritual, personal, eternal, necessary, immutable, omnipresent, and absolute. Denzinger, Enchiridon 
Symbolorum et Definitonum, 428 (355), (San Francisco, CA: Ignatius Press, 2012); Nothing exists which does 
not owe its existence to the Creator, and all creation is rooted in a single primordial event, the very genesis by 
which the world was constituted and time began. St. Augustine, De Genesi adv. Man. 1, 2, 4: PL 34, 175. 
33 Catechism of the Catholic Church, 340-341. 
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such a cosmic theological perspective, argued in the varied view (See Chapter 5 

Section D). In such a putative biologically diverse universe, God works through the 

natural order in the creation of matter and in the emergence and support of all 

living organisms, in their reproduction and differentiation; in which all creatures 

possess their own particular goodness and perfection; and in the very nature of 

creation material beings are endowed with their own stability, truth, excellence, 

order, and laws.34 (This cosmic perspective is examined in Chapter 2 Section A, 

and the biology and theological anthropology of extraterrestrials in Chapter 4 

Sections A, B).  

 

     The model of the relationship of science and theology used in the thesis 

recognizes the need for a profound and convincing synthesis between faith and 

reason in accordance with Catholic teaching.35 Chapter 2 illustrates the importance 

and relevance of the new scientific data for theology. Chapter 3 provides the 

historical narrative of a Christian theology in dialogue with early, philosophical and 

theological questions and later, with scientific information which impacted long-held 

doctrines, most directly those of Christology and soteriology. Exotheology 

combines divine revelation, reason, and the historical precedents in philosophy, 

theology, and the sciences. By extrapolation, which includes informed speculation, 

this thesis proposes the formulation of certain Christological and soteriological 

possibilities with regard to extraterrestrial life, intelligent or otherwise while 

                                                           
34 Gaudium et Spes, Second Vatican Council, 1965, 36 § 1. 
35 “Even though faith is above reason, there can never be any real disagreement between faith and reason, 

since it is the same God who reveals the mysteries and infuses faith, and who has endowed the human mind 
with the light of reason. God cannot deny himself, nor can truth be ever in opposition to truth.” Second Lateran 
Council V, Eighth session; “Not only can faith and reason never be at odds with one another but the mutually 
support each other, for on the one hand right reason established the foundation of the faith and, illuminated by 
its light, develops the science of divine things; on the other hand, faith delivers reason from errors and protects 
it and furnishes it with knowledge of many kinds.” On Faith and Reason, Vatican Council I, Third session.         
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maintaining the supernatural legitimacy of the Christian religion. (These are 

summarized in Chapter 5 Section A) As science functions in service to theology by 

broadening its vision of creation and enabling more accurate formulations, theology 

provides a critical evaluation of the theories and conclusions of science in relation 

to Christian revelation, and works towards the integration of established scientific 

knowledge with orthodox teaching. (For this thesis, this integration is provided 

according to the varied hypothesis in Chapter 5 Section A, B, and D).  

 

     The physical universe provides the ultimate context of intelligibility within which 

theology, and in this thesis, exotheology operates in conjunction with other 

disciplines and provides formulations which speak to the greater context of a 

potentially widely inhabited universe created and maintained by a divine being. 

Therefore it relies upon dimensions of other theological disciplines, including 

contributions from scholars of other faith traditions. For exotheology, the disciplines 

of astronomy, cosmology, exobiology, and the fields encompassed by astrobiology 

are particularly vital in keeping theology on the forefront of new data that impacts 

Christian faith. (I will discuss and evaluate the modern developments in theology 

and these interpenetrating disciplines in Chapter 2 Sections A and B on 

astrobiology, Chapter 3 Sections A-C on the history of theological developments, 

and Chapter 4 Section A on xenology). Christian theology and science have 

fundamental roles in the unity of knowledge, and for centuries have focused on the 

uniqueness and centrality of human beings within creation; modern scientific 

discovery has revealed a vast universe which continues to provide opportunities for 

discovery for science and Christianity in the broadening of human knowledge. 

Therefore, science and theology remain colleagues as science discovers new 



 32 

realizations of divine creativity in the universe, where theology will be engaged and 

even challenged to provide new understandings of God’s activity and beneficence.  

 

A Thomistic exotheology 

 

     Aquinas’ teachings are foundationally important for Catholic theology, and 

especially relevant for this thesis are his fundamental emphasis on a non-conflict 

between faith and reason,36 his support for natural theology, his incarnational 

theology, and his emphasis on the absolute freedom of the creator in forming and 

redeeming intelligent beings (Aquinas’ soteriological teachings will be reviewed 

and applied to putative intelligent extraterrestrials, primarily in Chapter 5, Section 

C). Aquinas’ principle that truth is to be accepted regardless of its source supports 

the use of the scientific data as it becomes available in the service of theology.37 

His natural theology and its relation to revelation for this thesis can be most 

appropriately described by Aquinas as the “book of nature” or God’s works. God is 

known by reason alone, which is natural theology, and also by what has been 

revealed supernaturally.38 The former remains an object of knowledge, as made 

available through natural reason, the latter remains an object of faith as it is 

revealed: 

 
“Sacred doctrine essentially treats of God viewed as the highest cause, for 
it treats of Him not only so far as He can be known through creatures just as 

                                                           
36 Aquinas, Summa Contra Gentiles, Book 1, chaps. 1-7.; Catechism of the Catholic Church, 159; “Though 

faith is above reason, there can never be any real discrepancy between faith and reason. Since the same God 
who reveals mysteries and infuses faith has bestowed the light of reason on the human mind, God cannot 
deny himself, nor can truth ever contradict truth.”; (De Filius 4: 3017, Denzinger-Schönmetzer, Enchiridion 
Symbolorum, definitionum et declarationum de rebus idei et morum (1965).  
37 “Consequently, methodical research in all branches of knowledge, provided it is carried out in a truly 

scientific manner and does not override natural laws, can never conflict with the faith, because the things of 
this world and the things derive from the same God,” (Guadium et spes 36 § 1.) 
38 Catechism of the Catholic Church, 50. 
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the philosophers knew Him – ‘That which is known of God is manifest in 
them.’ (Rom. I. 19) – but also so far as He is known to Himself alone and 
revealed to others.”39 
 

“The existence of God and other truths about God, which can be known by 
natural reason, are not articles of faith, but are preambles to the articles; for 
faith presupposes natural knowledge, even as grace presupposes nature 
and perfection the perfectible.”40 

 

     Catholic teaching holds that although the ultimate plans and operations of God 

remain mysterious to humans, this does not imply that this mystery is 

incomprehensible or unintelligible if it is revealed. Natural theology thus exists as a 

preamble, secondary to the articles of faith. I will discuss how in modernity natural 

theology operates as an interdisciplinary inquiry, providing new insights into the 

nature and modes of revelation, revealing what can be known by reason while in 

conversation with scripture and the deposit of faith.41 (See Chapter 5 Section B on 

this discussion) Further, natural theology can reveal the reasonableness of faith.42 

In Catholic tradition, natural theology cannot be partitioned from divine revelation; 

rather it builds upon and reinforces what is revealed in special revelation,43 and 

strives to understand divine purpose within a coherent framework, combining what 

is available through special and general revelation. For an exotheology which 

utilizes natural theology there must be an ultimate and intelligible context (in this 

thesis, the cosmos) within which revealed and reasoned truths are contained,44 

and which the modern sciences form an integrated vision of reality combining both 

                                                           
39 Aquinas, Summa Theologica Ia. q. 2. a. 2. 
40 Aquinas, Summa Theologica Ia, q. 2. a. 2. 
41 Paul revealed that “The invisible things of God are clearly seen, being understood from the creation of the 
world and through things that are made, both his eternal power and divinity.” Rom. I:20. 
42 In contrast to the natural religion of deists Thomas Paine and Thomas Jefferson, who argued that God can 

be known through creation in a way which renders scripture unnecessary; pantheism represents another 
distortion where nature is not the expressive creation ofa God but rather an extension of his being. 
43 Thomas Hibbs, Knowledge and Faith in Thomas Aquinas, (Cambridge: Cambridge University Press, 1998), 
pp. 603-622; Eleanore Stump, Aquinas. (New York: Routledge, 2003), pp. 26-32. 
44 Bernard Lonergan, Method in Theology, (Toronto, Canada: University of Toronto Press, Scholarly Publishing 

Edition, 2nd ed., 1990). 
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human and divine elements. This strength of natural theology provides for the 

formulation of the varied hypothesis in this thesis as the best solution to address 

the concerns of Christian dogma and established tradition to provide this integrated 

vision. (This work is described in Chapter 5 section B according to the varied view).  

 

     The Thomist incarnational teaching on the Redemption sees the Trinity, not 

Christ, as the source of grace for the angels and the first humans, and a 

Christocentric redemptive mode for all other humans.45 This Thomist argument is 

expanded in this thesis to accommodate a known greater creation, which suggests 

the possibility of models of redemptive modalities and economies of salvation of 

putative extraterrestrials at variance with our own as in the varied view. (See 

Chapter 5 Sections C, D). Other intelligent creatures accordingly might inherit a 

soteriology not terrestrial-bound nor Christ-centred; as God can operate in other 

non-human civilizations, allowing for diverse types of extraterrestrial economies of 

salvation. This is the most major development of Christian doctrine proposed in this 

thesis. Salvation for all intelligences is not construed as universally dependent on 

the person of Jesus of Nazareth, as presumed by, for example, the authors of the 

Nicene Creed. This departure is carefully argued for in the evaluation of ‘inclusive’ 

and ‘varied’ soteriologies in Chapter 5. (See in particular the discussion on 

soteriologies of angels and extraterrestrials in Chapter 5 Sections C, D). 

Nevertheless, I shall argue that this radical move is in full continuity with Thomistic 

                                                           
45 Aquinas, Summa Theologica III, q.70, art. 4, ad 4; Super Epistolas S. Pauli, ad Ephesios, #29;  III, q. 3, a.7; 
III Pt. 3, q. 3, A 5, A.6. 
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theology.46 Aquinas’ incarnational theology is central to this thesis; his argument 

which allows for multiple incarnations of any person of the Trinity in rational beings 

expands notions of possibilities of divine activity in civilizations outside Earth, and 

which serves to support the varied soteriological view (Again discussed in Chapter 

5 section C). As God is revealed and redeems on Earth through a gradual process 

of supernatural revelation which culminates in the mission of the incarnate Word, 

Jesus, on Earth, thus demonstrated is a definitive pedagogical pattern and 

trajectory of divine work which indicates potentialities of supernatural action in 

places outside the human sphere. Following this thought I shall show that 

revelation can vary considerably according to divine action elsewhere according to 

other histories.47 (These are discussed in Chapter 5, section D on divine covenants 

and economies of salvation). As variations in biology, environment, and histories 

are different, I would suggest in this thesis, therefore, that the theological 

anthropology of creatures can vary; and predispositions to supernatural grace 

might be quite different, therefore differences in divine relation are likely, resulting 

in variant economies of salvation).48 (See again in Chapter 5 section D).49  

 

     The Catholic teaching on the operations of grace, the supernatural gift to 

intellectual creatures for salvation and attained through salutary acts or states of 

holiness,50 in extraterrestrial societies might have a multiplicity of divinely bestowed 

                                                           
46 Aquinas stated “For God, in his omnipotent power, could have restored human nature in many other ways.” 
See Aquinas, Summa Theologica Pt. III, Q 1 Art. 2 
47 Cathechism of the Catholic Church, 53; Revelation is in the broad sense, knowledge of God deduced from 
observations of the natural world (general or natural revelation), (reason) and in the strict sense as divine 
events and utterances (special revelation). What knowledge of God that has been supernaturally revealed was 
not attainable through human reason, and God has revealed all that is necessary for human salvation. Pius 
XXII, Humani Generis, 561: DS 3875. 
48 Catechism of the Catholic Church, 1987, 1996.  
49 Council of Trent: DS 1533-1534. 
50 Grace is distinguished into two types; actual grace, a temporary help to aid in holiness; and sanctifying grace 
or habitual grace, meaning creation of a state of holiness and justification. Actual grace consists of a passing 
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forms serving a range of purposes. In Chapter 5 Sections B, D I will argue that 

divine revelation, creaturely participation, the workings of grace, and creator-

creator unity could manifest themselves differently; the operations of actual and 

sanctifying grace and creatures’ reception to it within a plurality of supernatural 

religions might have great diversity. Each mode would act in accordance with the 

ultimate function of supernatural grace to enable the elevation to supernatural life 

and redemption. For this thesis, the Catholic teachings on the works of grace will 

be extrapolated to address the distinctiveness of non-human intelligences’ life and 

relationship to forms and actions of divine grace. (These are explored in Chapter 5 

Section B) Accordingly, following Aquinas, as grace and nature are dialectical due 

to the necessary contingency of creatures, the nature of a subject would receive 

supernatural grace according to the particularities of its unique nature.51 The 

provision of grace and knowledge of God is only possible through the workings of 

the Holy Spirit, who according to Christian faith has been at work from the 

beginning of creation to the culmination of all in its union with the creator. The Spirit 

as argued in this thesis rules, sanctifies, and animates a potentially diverse 

multitude of intelligent and non-intelligent life. Although every action of a divine 

Person is attributed to the entire Trinity, the Spirit acting as an independent agent 

serves as God’s manifest and powerful activity in beings and worlds who provides 

grace and gift (although its action and powers may manifest in different ways than 

                                                                                                                                                                                 
influence on the soul and preordained for the end of one’s eternal salvation. The relation between them is of 
action and state, not of actuality and potentiality. Grace serves to dignify humanity and makes it the image of 
God, as mankind can only claim his fundamental endowments as those qualities above nature are complete 
gift. 1 Cor 2:7-9; Catechism of the Catholic Church, 1998, 2000; Actual grace is that unmerited interior 
assistance from God, in virtue of the merits of Christ, confered upon fallen man in order to strengthen, on the 
one hand, his infirmity resulting from sin and, on the other, to render him capable, by elevation to the 
supernatural order, of supernatural acts of the soul, so that he may attain justification, persevere in it to the end, 
and thus enter into everlasting life. The end purpose of all actual grace is directed to the possession of 
sanctifying grace, from which holiness and sonship of God solely depend. The Catholic Encyclopedia, vol. 1 
(New York: Robert Appleton Company, 1909). 
51 Aquinas, Summa Theologica, I.I. 8.2, Gratia non tollit naturam, sed perficit.  
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with humans). Therefore this thesis argues that an individual and communal 

journey of the spirit in unification with divinity is likely to be ubiquitous in 

extraterrestrial beings given a creaturely nature and a biological life-cycle. (Aspects 

of the Spirit within extraterrestrials are discussed in Chapter 5 Sections B, C, and 

D). 

     In summary, this chapter has presented the credentials of a Thomistic approach 

within a Roman Catholic framework as a grounding for the exploration of the 

problem of possible extraterrestrial intelligences. The theological basis for the 

exploration in this thesis is as follows: The Catholic intellectual tradition has a long 

track-record of engagement with historical inquiries on extraterrestrial intelligence 

with scientific research, and is therefore well qualified theologically to provide new 

formulations in the present context in accordance with scripture and tradition. The 

new data in the space sciences has suggested challenges to long-held terrestrial 

Christological and soteriological doctrine, as well as the teaching of the 

fundamental uniqueness of humanity in creation, motivating theology to re-engage 

scripture, tradition, and science, in order to provide an informed account of God’s 

works in a larger creation. This is argued in Chapter 5 in which the varied view is 

evaluated and shown to be superior to competing positions. Also, the Church’s 

adoption of the modern, scientific methods of biblical criticism allows for a re-

reading and development of scriptural interpretation in accord with modern 

scientific discoveries, providing the development of a biblical hermeneutic which 

provides for a soteriology of extraterrestrial intelligences – again this is to be found 

in Chapter 5. The Catholic approach, as described above supports the efforts of an 

exotheology engaged with the interdisciplinary field of astrobiology and other 

disciplines in developing its formulations on extraterrestrials and theology, as 
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discussed in Chapters 3 on theological developments, and Chapter 4 on xenology 

and theological anthropology. The Church’s established tradition of a development 

of doctrine, and as argued in this thesis, an evolution of soteriological formulations 

addressing the possibility of extraterrestrial life leads to the evolution of varied view 

in Chapter 5. Lastly, the recognition of the importance of the ‘omni-properties’ of 

divinity, with Aquinas, in considering extraterrestrial intelligence and divine work in 

a larger cosmos; and the theological engagement with Aquinas’ Christology, 

soteriology, and teaching on natural theology, while preserving congruity with 

established teaching supports the conclusions of exotheology according to the 

varied view. 

 
 
 
 
 
 
 
 
 
 
 
 
 
Chapter 2 Cosmology, astrobiology, and modern astronomical     

technologies 
 
                                   Section A  The new cosmology 

 

     This section will include study of the scientific advances in cosmology and 

astrophysics that have provided a clearer picture of the early history, development, 

and structure of the universe, as well as galaxy, star, and planet formation. Critical 

to our discussion will include, within the last few decades, the unprecedented and 

long-awaited discoveries of extra solar planets, which has led to the establishment 
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of a new field - astrobiology, whose aim is to determine the conditions for life and 

assist in the development of space initiatives seeking extraterrestrial life forms. 

These environmental conditions and their relation to the development of 

extraterrestrial life, extrapolated from terrestrial studies, will figure prominently in 

the astrobiological section, which will be relevant to the discussion on possible 

extraterrestrial biologies in Chapter 4. The section will conclude with review of the 

telescopic advances which have revolutionized astronomy, primarily telescopes 

Kepler and Hubble, and discuss the most important soon to be launched program, 

the James Webb Space Telescope, capable of discerning extraterrestrial 

biosignatures on certain extrasolar planets.    

     As mentioned in Chapter 1, the new scientific understandings of the twentieth 

and twenty-first centuries in cosmology have dramatically altered our inherited 

near-eastern Judeo-Christian anthropocentric view of the universe. The 

cosmological model of an early universe, existing in an extremely hot and dense 

state and exploding in a theorized Big Bang, followed by an expansion around 

≈13.8 billion years and resulting in the creation of a hundred billion galaxies with 

each containing around a hundred billion stars now dominates our scientific 

worldview. Now considered primitive are the early geocentric attempts of the 

Ptolemaic, Copernican, and Galactocentric74 universes designed to accommodate 

scriptural accounts of creation and maintain mankind’s unique and central cosmic 

role. The new universe, as illustrated by the Hubble Ultra Deep Field (HUDF) 

image, completed January 2004, reveals a universe approximately 13.8 billion light 

years in extent, composed of billions of evolving galaxies, nebulae, and stars, and 

                                                           
74 All geocentric models. Galactrocentrism was proposed by William Herschel in 1785 whose observations 
indicated the Milky Way was a separate disk-shaped galaxy with the Sun in a central position. This was proven 
incorrect by Harlow Shapley in 1918.  
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having no discernable centre. The Kepler mission, now in service since March 

2009, and having studied only an infinitesimal fraction of the sky in the northern 

constellations of Cygnus, Lyra, and Draco, has confirmed the existence of 2,332 

extrasolar planets in more than 400 stellar systems, and as of January 2019, has 

also detected 2,424 planet candidates yet to be confirmed.75 There is presently a 

total of 3,885 exoplanets discovered via Kepler and other ground-based telescopes. 

Extrapolating from the Kepler data, in November 2013 astronomers reported there 

could be more than 100 billion planets, and 40 billion Earth-sized planets orbiting in 

the habitable zones of sun-like stars and red dwarfs within the Milky Way Galaxy, 

11 billion of which may be orbiting sun-like stars.76  

     These astronomical findings are the result of three new techniques used by 

Kepler in coordination with ground-based telescopes. These are the radial velocity 

method, the transit method, and the microlensing method. The radical velocity 

method is an indirect technique which looks for the gravitational influence of 

planets on their parent stars. This gravitational pull creates a very small but 

discernible wobble effect on the star which indicates the presence of a planet. 

Additionally, this wobble has another effect of splitting the light from the star into its 

spectral lines, and the resulting Doppler shift of these is used to measure the 

gravitation pull of a planet on the its star.77 Use of this technique from radial 

velocity and combined with knowledge of the star’s mass, astronomers can then 

calculate the radius of the planet. One difficulty with this method is as the orbital 

                                                           
75 NASA’s Exoplanet Archive KOI Table, NASA. Exoplanetarchive.ipac.caltech.edu. Retrieved Jan. 20, 2019. 
76 Dennis Overbye, “Far-Off Planets Like the Earth Dot the Galaxy.” New York Times. Retrieved November 5, 
2013; 17 Billion Earth-Size Alien Planets Inhabit Milky Way (Retrieved January 8, 2013); 

http://www.space.com/19157-billions-Earth-size-alien-planets-aas221.html.; Erik Petigura, “Prevalence of 
Earth-size planets orbiting Sun-like Stars.” Proceedings of the National Academy of Sciences of the United 
States of America. (Retrieved November 5, 2013), www.pnas.org/content/110/48/19273.abstract. 
77 David Wilkinson, “Searching for Another Earth: The Recent History of the Discovery of Exoplanets,” (2016) 
Zygon, 51 Issue 2, p. 417. 

http://www.space.com/19157-billions-earth-size-alien-planets-aas221.html
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plane of a planet is unknown from our distance, only the minimum mass of the 

planet can be determined.78 If a planetary tilt happens to be oriented 90 degrees 

from Kepler’s line of sight, this will render the Doppler measurement impossible. 79   

     The transit method was first successfully used in 2003 to identify a planet 5,000 

light years away. This technique looks at a planet’s orbit where it passes in front of 

its parent star, resulting in a slight dimming effect of its light. During this period 

which is termed an occultation, the atmosphere of the planet will absorb some 

radiation emitted by its star creating absorption lines which are then are detectable. 

These lines are able to indicate to astronomers the compositional makeup of a 

planet’s atmosphere.80 For the Kepler telescope, its instruments need only to 

discern a dip in light of 84 parts per million to detect a planet’s presence. Once a 

transit is detected a planet’s orbit can then be calculated from its period and mass 

of the star using Kepler’s third law of planetary motion. The actual size of the 

planet can also be determined by drop in light and size of star. Therefore, from the 

orbit of the planet and the temperature of its parent star, the temperature of the 

planet can be known, which determines its habitability.81 Astronomers have 

determined that stars hosting planets have to be less than about 1.5 times the 

mass of our Sun to provide the lifespan required for a stable planetary environment 

for life to form. As Kepler measures stars continuously, at least three planetary 

transits are required to verify a planet’s presence, and then Earth based telescopes 

are utilized to review those findings, which are later confirmed by computer 
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80 Wilkinson, “Searching”, p. 418. 
81 Wilkinson, “Searching”, p. 418. 
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simulation programs to rule out other phenomena which could mimic the presence 

of a planet.82  

     The microlensing method takes advantage of the fact that a path of light can be 

bent by the gravitational field around a massive body such as a star or planet. This 

method detects planets over a wide range of mass and further from their stars. 

Microlensing is a technique where the light from distant stars produces a temporary 

brightening due to presence of mass between star and observer. It is not as 

sensitive technique as radial velocity or transit methods where planets have to be 

massive or close to their star.83 When the gravitational field of a host star combines 

with the gravitational pull of a planet, this acts like a lens, which magnifies the light 

of the background star. With proper alignment of the background and lensing star, 

a planet can brighten the effect of the background star. This technique was used to 

find 19 exoplanets as of late 2019.84 An important finding using these methods is 

that rocky planets appear to be plentiful in our Galaxy, with current calculations that 

25% of Sun-like stars have an Earth-sized planet in a habitable zone, there could 

be 10 billion potentially habitable Earths in our Galaxy.85  

     This new data provide us with unprecedented evidence that planetary systems 

are a common and necessary corollary of stellar formation, and consequently, 

greatly increase the possibility of an eventual discovery of other simple and 

complex life forms, and potential contact with non-terrestrial biological intelligences 

in the future. Biological and geological evidence on Earth shows that life is highly 

adaptable and extremely varied, and that species evolve in diverse environmental 

varieties of temperature, atmospheric pressure, access to sunlight, available 
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oxygen, and other variables. Therefore most scientists and astrophysicists have 

accepted the thesis of a universe where biological evolution follows stellar 

evolution, when conditions allow.  

 

                        The Science of Astrobiology 

     Astrobiology is an interdisciplinary study encompassing the fields of geology, 

chemistry, biology, molecular biology, ecology, geography, astronomy, physics, 

and planetary science in the research and study of the origins, evolution, 

distribution, and future of life - intelligent or otherwise within and outside Earth. In 

1982, the international scientific community granted astrobiology’s research official 

status, being established as Commission number 51 of the International 

Astronomical Union. This commission undertakes theoretical and experimental 

reconstruction of the processes understood to be responsible for life’s origin on our 

planet so as to better understand its occurrence on a cosmic scale. Published 

information includes proceedings of international conferences, to include 

Papigiannis,86 Shostak,87 Batalli Cosmovici, et al.,88 Grady,89 Goldsmith, Owen,90 

Dick and Strick,91 and Meech, et al.92 The discipline of astrobiology occupies a 

central and comprehensive role in the human quest for possible intelligent 

extraterrestrial life, in conjunction with SETI radio telescopes and the Pioneer and 

Voyager probes, launched with a partial role of seeking extraterrestrial contact. 
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Through examination of those environmental conditions conducive to the existence 

of extraterrestrial life as well as models drawn from terrestrial physical and cultural 

anthropology, astrobiology has through extrapolation, begun to provide data on 

possibilities pertaining to non-intelligent as well as intelligent alien biology, 

psychology, and sociology, which is valuable for theologians. Historian Steven Dick 

asserts that most astronomers and origin of life researchers accept life’s cosmic 

abundance as the most likely scenario and the working hypothesis of those in the 

growing hybrid fields of bioastronomy and astrobiology.93 

     Astrobiologists have calculated the mathematical constants of galactic, stellar, 

and planetoid formation necessary to determine the physiochemical conditions for 

the development of environments capable of supporting life. There is still debate 

whether the emergence of life is a chance event, as described by Jacques Monod, 

or a necessary consequence of the proper conditions, as suggested by Christian 

de Duve.94 Astrobiology has followed the assumption that extraterrestrial life forms 

will be based on carbon chemistries, as on Earth, as carbon allows for the building 

of long and complex molecules more than any other, although silicon-based 

chemistries are hypothesized.95 According to current evolutionary theory, the 

period of time on Earth from the simplest forms of life to the appearance of 

synapsids was not more than 3.5 billion years.96 Liquid water was probably critical 

to extensive biological evolution as it provided a fluid medium in which material 

could move and aggregate. Microscopic cellular life must have arisen about a 
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billion years since the formation of Earth as fossils of methane-producing bacteria 

were found in 3.4 billion year old rocks from South Africa in 1977.97 The precise 

dating of the earliest life forms on Earth remains controversial. One review of the 

data lists the earliest fossil stromatolites, colonies of blue-green algae, at 2.7 billion 

years old from Canada to Zimbabwe.98 The earliest probable evidence is 

stromatolites from Western Australia, which are between 3.4 and 3.5 billion years 

old; and the oldest possible evidence is a 3.7 billion year old rock containing 

carbon isotopes of possible biological origin from western Greenland.99 Life is 

unlikely to have evolved much before 4.1 billion years ago due to intense early 

meteoritic bombardment and the possible magma ocean covering much of the 

Earth’s crust. Gould has indicated that primitive life seems to have arisen “as soon 

as it could.”100 For the first 2 billion years, most life remained in the ocean where 

liquid water provided a supporting and protective environment, with early life forms 

consisting of mostly soft-bodied organisms which rarely produced fossils, so their 

development is difficult to trace. The flourishing of stromatolites and early plant 

forms 2.5 to 2.0 billion years ago helped boost oxygen production.101 Therefore the 

atmosphere evolved towards toward being dominated by oxygen compounds. 

Biologists consider that the evidence of the adaptability of life forms and the rapid 

proliferation of advanced species once they evolved is indicated in the geological 

time scale: the fossil record of Earth demonstrates that it experienced about a one 
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billion year evolution from nonliving organic chemicals to small organisms, and 

then a much more rapid evolution to species with conscious intelligence.102   

     Crucial to the understanding of the environmental conditions for life is to 

consider the number of geological and astronomical processes that could have 

caused massive climate change and affected the course of biological evolution: 

planetary convection causing plate tectonic crustal splitting, resulting in landmass 

drifting, (such as the separation and isolation of Australia, allowing for different 

species to evolve there), changing sea levels, ocean currents, wind patterns, and 

seasonal extremes. Volcanic eruptions could have spewed dust into the 

atmosphere resulting in a dimming of sunlight, which could cause extreme climate 

change. Slight changes in the planet’s orbit and tip of the planetary axis plane of 

the ecliptic caused by gravitational forces could result in major climactic changes 

such as ice ages. Changes in the Sun’s radiation could result in climate change, 

and, from great distances, irradiation from a nearby supernovae are also capable 

of causing climate change or directly affecting organisms. An asteroidal or 

cometary impact, or atmospheric explosion could have damaged the ozone layer, 

exposing organisms to increased radiation.103 Any of these factors may have 

contributed to the five great extinction events104 evidenced in Earth’s evolutionary 

history, including one, the Permian-Triassic (colloquially known as the Great Dying) 

which is estimated to have occurred about 252 mya,105 causing the extinction of up 
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to 96% of all marine species106 and 70% of all terrestrial vertebrates,107 and known 

to have caused the mass extinction of insects present at that time.108 

     The great variety of ancient and modern species on Earth and the diversity of 

environments in which life flourishes suggest that given time, and with the proper 

conditions necessary, life on other planets could have evolved to fit a wide range of 

environments. Humans can survive certain variations in body temperature, and the 

environmental range covered by all terrestrial species is even greater. Some 

extremophile microorganisms live in Antarctic pools that remain liquid at -20°C as a 

result of dissolved calcium salts. Other thermophiles live in Yellowstone Hot 

Springs at temperatures of 140°C.109 Habitable pressures range over a factor of 

1000: bacteria exist at altitudes of atmospheric pressure of only 0.2 atm,110 while 

more advanced organisms live at ocean depths with pressures in hundreds of 

atmospheres.111 Although still debated, the current upper temperature limit for life 

is 250°C, given that amino acids begin to break down at higher temperatures, as 

demonstrated by the decreased concentration of total hydrolysable amino acids 

when calcareous sediments were heated to determine their thermal stability in 

seafloor hydrothermal systems.112 In October of 2011, based on data from the 

Infrared Space Observatory and the Spitzer Space Telescope, observed within 

infrared emissions in stars and interstellar space were “amorphous organic solids 

with a mixed aromatic-aliphatic structure” which could be created in the region 
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around dying stars and then distributed into space.113 This led many astrobiologists 

to consider that these organic solids could have provided some of the essentials 

for the formation of other organic compounds in young planets.114 In September 

2012, NASA scientists reported that polycyclic aromatic hydrocarbons (PAHs) 

subjected to interstellar medium conditions are transformed through hydrogenation, 

oxygenation, and hydroxylation to more complex organic compounds, which can 

lead to the formation of amino acids and nucleotides (the materials of proteins and 

DNA).115 Also, in August of 2012, astronomers at Copenhagen University detected 

the specific sugar molecule glycolaldehyde in the gas surrounding protostellar 

binary IRAS 16293-2422, 400 light years from Earth.116 Glycolaldehyde is a 

possible precursor of RNA, which may well have been the genetic material which 

preceded DNA,117 and similar in function to DNA. This finding suggests that 

complex organic molecules may form in stellar systems prior to the formation of 

planets, and this may have an effect on the development of other inorganic and 

organic compounds during the early formation of planets.118  According to 

astrobiologists Bjorn Carey and Michael Mautner, more than 20% of the carbon in 

the universe may be associated with PAHs, possible starting materials for the 

formation of life and which appear to have been formed shortly after the Big Bang, 
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are widespread throughout the universe, and are associated with new stars and 

exoplanets.119   

Modern telescopic discoveries and near future missions 

     As mentioned in the introduction, unprecedented findings in the detection and 

study of extrasolar planets and solar systems outside our own have transformed 

astronomy. The Kepler telescope, designed specifically for the detection of 

extrasolar planets has discovered thousands of planets and planet candidates in 

the small region within the constellation of Cygnus. Kepler’s observational 

technology is able to easily discern the presence and properties of larger gas giant 

planets, as well as smaller, rocky, Earth-like planets, and has begun to indicate the 

prevalence of these smaller bodies orbiting many parent stars.120 Since Kepler is 

designed only to discern planets by the transit method, thereby only detecting 

planets orbiting those stars whose orbital plane is in our line of sight from Earth. 

This suggests the likelihood of many more planets which exist, but which Kepler 

cannot see. Based on Kepler's mission data, astronomers have stated there could 

be about 40 billion Earth-sized planets orbiting sun-like stars and red dwarfs in the 

Milky Way Galaxy, of which "at least 500 million" are in the habitable zone.121 Using 

the Kepler data, astronomers at NASA's Jet Propulsion Laboratory reported that 

about 1.4 to 2.7 percent of all sun-like stars are expected to have Earthlike planets 
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"within the habitable zones of their stars." 122 This translates to, conservatively, two 

billion Earth analogs in our own Milky Way galaxy alone. Jet Propulsion Laboratory 

astronomers also noted that there are 50 billion other galaxies within the 

observable portion of the universe, potentially yielding more than one sextillion 

Earthlike planets, that is, if all galaxies have similar numbers of planets to the Milky 

Way. In January 2012, an international team of astronomers speculated that each 

star in the Milky Way Galaxy may host “on average…at least 1.6 planets," 

suggesting that over 160 billion star-bound planets may exist in our galaxy 

alone.123 Of those planets discovered thus far, 207 are similar in size to Earth, 680 

are super-Earth-size, 1,181 are Neptune-size, 203 are Jupiter-size and 55 are 

larger than Jupiter. Moreover, 48 planet candidates were found in the habitable 

zones of surveyed stars. The Kepler team estimated that 5.4% of all stars host 

Earth-size planet candidates, and that 17% of all stars have multiple planets. 

These authors conclude: 

"A clear trend toward smaller planets at longer orbital periods is evident with 
each new catalog release. This suggests that Earth-size planets in the 
habitable zone are forthcoming if, indeed, such planets are abundant.”124  

     The Kepler catalog database now holds over 200 Earth-size planet candidates 

and over 900 that are smaller than twice the Earth’s size, which makes for a 197 

percent increase in this type of planet candidates, with planets larger than 2 Earth 

radii increasing by about 52 percent. 30 planets in the habitable zone are near 

Earth in size, and the fraction of host stars with multiple candidates has grown from 

17 to 20 percent. The single most remarkable finding of the new research on 
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extrasolar planets is that an enormous variety of systems exist—a diverse range of 

often-bizarre environments that is considerably broader than had usually been 

imagined before the first one was discovered.125 The new results have driven 

important refinements to models of planetary formation and evolution. Apart from 

the Kepler findings, the Hubble telescope, in service since 1990, has provided 

unprecedented and detailed visible light images of deep space and time, and many 

of its observations have led to breakthroughs in astrophysics, including an accurate 

determination of the rate of expansion of the universe. One of the most important 

of those imaged, the Hubble Deep Field (HDF) image covers an area 2.5 arch 

meters across, about one 24-millionth of the whole sky, equivalent to the size of a 

grain of sand held at arm’s length. The field is so small that very few stars in our 

galaxy lie within it, and almost all of the 3,000 objects in the image are galaxies, 

the youngest and most distant known. By revealing such large numbers of very 

young galaxies, the HDF has become a landmark image. Three years after the 

HDF observations were taken, a region in the south celestial hemisphere was 

imaged in a similar way and named the Hubble Deep Field South. The similarities 

between the two regions strengthened the belief that the universe is uniform over 

large scales and provided further confirmation of the cosmological principle that the 

Earth occupies an ordinary region in the universe and that at its largest scales, the 

universe is homogeneous. In 2004 a deeper image, known as the Hubble Ultra 

Deep Field (HUDF), was constructed from a total of eleven days of observations. 

The HUDF image was at the time the most sensitive astronomical image ever 

made at visible wavelengths, showing an estimated 10,000 galaxies, until the 

                                                           
125 NASA’s Kepler Releases New Catalog – 2,321 Planet Candidates March 2, 2102. (Retrieved March 10, 

2012); www.nasa.gov/mission_pages/kepler/news/kepler-newcatalog_prt.htm.        
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Hubble Extreme Deep Field was released in 2012. Images from the Extreme Deep 

Field, or XDF, were released on September 2012 to a number of media agencies. 

Images in the XDF show about 5,500 galaxies within its smaller field of view, now 

believed to have formed in the first 500 million years following the Big Bang.126 

 

                          Hubble Ultra Deep Field Image (HUDF)  {{PD-USGov-NASA}} 

The Transiting Exoplanet Survey Satellite (TESS) was launched on April 18, 2018 

and designed to search for exoplanets utilizing the transit method in a field 

                                                           
126 Hubble Goes to the eXtreme to Assemble Farthest Ever View of the Universe September 25, 2012. 

(Retrieved Sept. 28, 2012); www.hubblesite.org/newscentre/archive/releases/2012/37/fastfacts/.  

http://www.hubblesite.org/newscenter/archive/releases/2012/37/fastfacts/
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encompassing 400 times that of Kepler. TESS is designed to survey the brightest 

stars nearest Earth for a period of two years and will study the size, mass, density, 

and orbit of smaller planets hosted by these stars. As of October 2018, TESS has 

received data on 54 planet candidates. The James Webb Space Telescope 

(JWST), three times larger than Hubble, is scheduled for launch in 2021 and will be 

able to identify those planets with a small or intermediate mass, and through 

infrared spectrometry, determine the makeup of their atmospheres and hence their 

capacity for sustaining life. This will include imaging star-forming clusters, studying 

debris disks around stars, direct imaging of planets, and spectroscopic examination 

of planetary transits. The JWST’s unprecedented resolution and sensitivity from 

long-wavelength visible to the mid-infrared are designed to fulfill its two main 

scientific goals – studying the birth and evolution of galaxies, and the formation of 

stars and planets.127 From these recent astronomical studies, it has become 

evident that planet formation as a consequence of stellar evolution is a relatively 

common phenomenon. Future projects will utilize interferometric radio telescopes 

in orbit around the Earth or on the far side of the moon where interference from 

Earth will no longer inhibit the ability of ground-based telescopes to discern 

extrasolar planets and their conditions. In Chile, The Giant Magellan Telescope, 

planned for the Las Campanas Observatory in southern Atacama, will enable 

images of the universe ten times sharper than Hubble; it will also be utilized in the 

continuing search for exoplanets, and is set to begin operation in 2023. Scheduled 

to become operational in 2024, the European Extremely Large Telescope (EELT) 

also in Chile, is a revolutionary new ground-based telescope, having the aim of 

                                                           
127 Maggie Masetti and Anita Krishnamurthi, James Webb Space Telescope Science April 28, 2009. (Retrieved 

May 14, 2013); http://www.nasa.gov/topics/technology/features/jwst_game_prt.htm. 
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observing the universe in much greater detail than even the Hubble Space 

Telescope. A mirror of approximately 42 meters will allow direct imaging of larger 

extrasolar planets as well as the study of their atmospheres.128 By means of 

examining elements present in the atmosphere, especially those of nitrogen 

dioxide and ozone, these possible signs of industrial pollution and Earth-like 

environments can indicate the presence of intelligent civilizations.129 It will also 

perform "stellar archaeology" - measuring the properties of the first stars and 

galaxies, as well as probing the nature of dark matter and dark energy. The Wide 

Field Infrared Survey Telescope (WFIRST), designed by NASA and set for launch 

in the mid-2020’s, will use a 2.4 meter wide field telescope with a 288-megapixel 

multi-band near-infrared camera, allowing for images comparable in sharpness to 

Hubble, but with a 100 times larger degree field of view. WFIRST primary mission 

will centre on study the expansion of the universe, large-scale cosmic structure, 

measuring dark energy, the consistency of general relativity, and the curvature of 

space-time. Secondly, it will contain a high contrast coronagraph which uses 

starlight suppression technology in order to detect planets only 0.1 parsecs from 

their host stars. These new telescopic technologies and resulting discoveries are 

leading a new era in cosmological understanding, providing new information 

valuable to astrophysics and the burgeoning field of astrobiology, and, as mission 

data continues, the possible detection of microbial, simple plant or animal life, or 

even intelligent life in the next few decades. Following this summary of the modern 

scientific astronomical and cosmological advances, we now consider the work of 

                                                           
128 E-ELT The European Extremely Large Telescope — The World's Biggest Eye on the Sky (brochure). ESO. 
Available at: http://www.eso.org/public/images/ann12096a/; An Expanded View of the Universe- Science with 
the European Extremely Large Telescope E-ELT Science Office. Available at: 
http://www.eso.org/sci/facilities/eelt/science/doc/eelt_sciencecase.pdf.  
129 Robert Rosbury and Fei Yan, “High resolution transmission spectrum of the Earth’s atmosphere-Seeing 
Earth as an exoplanet using a lunar eclipse,” International Journal of Astrobiology vol. 14 (2015): pp.255-266. 

http://www.eso.org/public/products/brochures/e-elt/
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two key organizations important research undertaken by in the search and study of 

extraterrestrial life, the National Aeronautic and Space administration (NASA) and 

the Search for Extraterrestrial Intelligence (SETI). 

 

 

       Section B      Science and extraterrestrial intelligence 

 

     At the beginning of the space age, the National Aeronautic and Space 

Administration (NASA) sponsored an important and exhaustive study performed by 

the Brookings Institution in 1960 entitled ‘Proposed Studies on the Implications of 

Peaceful Space Activities for Human Affairs,” prepared in collaboration with the 

Committee on Long-Range Studies of NASA, and submitted to the House 

Committee on Science and Astronautics of the United States House of 

Representatives in the 87th United States Congress. This study, now known as the 

Brookings Report has become well-known for its most often cited brief section titled, 

“The Implications of a Discovery of Extraterrestrial Life.” In this section, the report 

acknowledged the (then) recent new efforts in detecting extraterrestrial messages 

via radio telescope by SETI, and conceded the real possibilities of the existence of 

semi-intelligent life as well as the likelihood of advanced intelligent life: 

“It is conceivable that there is semi-intelligent life is some part of our 
solar system or highly intelligent life which is not technologically 
oriented, and many cosmologists and astronomers think it very likely 
that there is intelligent life in many other solar systems. While face to 
face meetings with it will not occur within the next twenty years 
(unless the technology is more advanced than ours, qualifying it to 
visit Earth), artifacts left at some point in time by these life forms might 
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possibly be discovered through our space activities on the Moon, 
Mars, or Venus.130   

 
     In considering the potential impact to human society in an encounter with other 

life forms in space, the report referenced the resulting social consequences within 

historical exchanges between disparate human cultures, referring to impacts on 

indigenous peoples during national expansions of European colonialism and 

imperialism: 

“Anthropological files contain many examples of societies, sure of 
their place in the universe, which have disintegrated when they have 
had to associate with previously unfamiliar societies espousing 
different ideas and different ways; others that survived such an 
experience usually did so by paying the price of changes in values 
and attitudes and behavior.”131  

 
     More specifically, since the report considered within its scope the possibility of 

radio contact with intelligent extraterrestrials, the forecasted consequences here 

focus primarily on the psychological impact: 

“It has been speculated, of all groups, scientists and engineers might 
be the most devastated by the discovery of relatively superior 
creatures, since these professions are most clearly associated with 
the mastery of nature, rather than with the understanding and 
expression of man. Advanced understanding of nature might vitiate all 
our theories at the very least, if not also require a culture and perhaps 
a brain inaccessible to Earth scientists.” 132  

 
     Much can be added to this statement given the inherent variables of the mode 

and means of contact, and whether an advanced extraterrestrial civilization would 

assume a cooperative, ambivalent, or other relationship with Earth leaders and 

scientists. Importantly, the report discussed religious reactions to a 

discovery/contact with an extraterrestrial life form or artifacts, considered in relation 

to those denominations with fundamentalist or literalist theologies: 

                                                           
130 “Proposed Studies on the Implications of Peaceful Space Activities for Human Affairs.” Washington, D.C.: 
Brookings Institution, NASA Document ID: 196005311944; NASA Report/Patent Number: NASA-CR-55640, p. 
215, Retrieved October 15, 2012. 
131 “Proposed Studies on the Implications of Peaceful Space Activities for Human Affairs.” p. 215. 
132 Proposed Studies”, p. 103, n.34.  
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“The positions of the major American religious denominations, the 
Christian sects, and the Eastern religions on the matter of 
extraterrestrial life need elucidation. Consider the following: ‘The 
Fundamentalist (and anti-science) sects are growing apace around 
the world…For them, the discovery of other life – rather than any 
other space product – would be electrifying…some scattered studies 
need to be made both in their home centres and churches and their 
missions, in relation to attitudes about space activities and 
extraterrestrial life.”133 

 

     The Brookings report concludes with recommendations for further research, 

with a caution that given our limited knowledge of human behavior under even an 

approximation of unprecedented circumstances such as discovery/contact, study of 

historical analogues, as well as contemporary sociological studies should be 

conducted: 

“Continuing studies to determine emotional and intellectual 
understanding and attitudes – and successive alterations of them if 
any – regarding the possibility and consequences of discovering 
intelligent extraterrestrial life.”134 
 
“Historical and empirical studies of the behavior of peoples and their 
leaders when confronted with dramatic an unfamiliar events or social 
pressures. Such studies might help to provide programs for meeting 
and adjusting to the implications of such a discovery. Questions one 
might wish to answer by such studies would include:  How might such 
information, under what circumstances, be presented to or withheld 
form the public for what ends? What might be the role of the 
discovering scientists and other decision makers regarding release of 
the fact of discovery?135 

 
     Since the publishing of the Brooking Report in 1960, little if any of the 

recommended research on the religious impact to human society has been 

produced. A handful of scientists and astronomers have however, considered the 

probabilities that such intelligent civilizations exist in our own galaxy, as well 

endeavored to contact intelligent extraterrestrials using radio frequency technology. 

                                                           
133 Proposed Studies,” p. 102, n.34. The Peters ETI (Extraterrestrial intelligence) study, referenced in the 
introduction, was one such study, and clearly indicated fundamentalist doctrines to be the most challenged by 
discovery and/or contact with an extraterrestrial race with superior technological, cultural, and spiritual 
development. 
134 Proposed Studies”, p. 216. 
135 Proposed Studies”, p. 216. 
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The following year after Brookings, in 1961 astronomer Francis Drake developed 

what is now termed the “Drake’s equation,” as an attempt to formulate the 

probability of encountering intelligent extraterrestrial life within our galaxy. His 

formula consisted of a computation of statistical probabilities, and when multiplied, 

provide an estimate of the number of possible galaxies capable of communicating 

with humans. In the formula proposed by Drake, N= R*fp·ne·fl·fi·fc·L. N indicates 

the number of advanced civilizations in the Milky Way galaxy whose 

electromagnetic emissions are detectable. R* indicates the rate of formation of the 

central stars with adequate energetic properties for the development of intelligent 

life; fp the fraction of those that could have associated planets; ne the number of 

those planets with conditions suitable for life to develop; fl, the fraction of suitable 

planets in which life actually appears; fi, the fraction of those planets in which 

intelligent life appears; and fc, the fraction that could develop the technology to 

indicate their presence to other civilizations. The last factor L, regulates the 

“average life” of a technological civilization on a planet capable and interested in 

emitting signals of presence. The estimates for N are very diverse. According to 

Drake’s original calculation that resulted in an approximate value of N=100,000, 

other scientists have proposed a value of N = 100, and still others have speculated 

there be only one active technologically advanced civilization for every 300 

galaxies.136 As some have correctly remarked, the equation lacks a realistic model 

of scientific basis in which to perform the proper calculation. As of yet astronomers 

are just beginning to figure the fraction of stars which possess planets, based on 

the discovery of exoplanets gleaned primarily from Kepler data, but remain without 

a proper model of the parameters governing planetary formation from rotating star 

                                                           
136 "Life on Other Planets?" Sydney Morning Herald, November 8, 1959. 

https://news.google.com/newspapers?nid=1301&dat=19591108&id=s39WAAAAIBAJ&sjid=5eQDAAAAIBAJ&pg=2212,2112869&hl=en
https://en.wikipedia.org/wiki/Sydney_Morning_Herald
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clouds. Latest calculations of the equation from NASA and the European Space 

Agency indicate R, the rate of star formation in our galaxy of 1.3 to 5 per year;137 fp, 

those systems having associated planets, and analysis of microlensing surveys 

indicate this value approaching 1,138 meaning on average, most stars host planets. 

Based on new Kepler data, it has been estimated there are 40 billion Earth-sized 

planets in the galaxy orbiting the habitable zone of their host stars.139 Given there 

are about 100 billion stars in the galaxy, fp·ne has been assigned a value of about 

0.4. Therefore only the first two of its variables (R and fp)140 can be established 

observationally at this time, while the remaining conjectured and fall beyond our 

current technology and observational abilities.   

     Drake later became one of founding members of SETI institute (The Search for 

Extraterrestrial Intelligence), begun in 1984, which searches for radio signals from 

potential technologically advanced alien civilizations via radio telescopes in the 

centimetre and decimetre wavelengths. The SETI program utilizes the neutral 

hydrogen electromagnetic radiation spectral line at 21cm (1420 MHz), chosen as a 

reference point for other technological civilizations given hydrogen’s intensity and 

wide diffusion throughout the universe. SETI received its conceptualization from 

the suggestions of Cocconi and Morrison,141 in the hopes of receiving a signal from 

an intelligent alien civilization outside our solar system. The hypothesis among 

radio astronomers is many technological civilizations may populate our galaxy and 

                                                           
137  Thomas P Robitaille, Barbara A. Whitney, "The present-day star formation rate of the Milky Way 
determined from Spitzer-detected young stellar objects". The Astrophysical Journal Letters. (2010). 710 (1): 
L11 
138 J. Palmer, "Exoplanets are around every star, study suggests". BBC. Retrieved 2012-01-12. 
139 Eric Petigura, Andrew Howard, Geoffrey Marcy, "Prevalence of Earth-size planets orbiting Sun-like 
stars,".Proceedings of the National Academy of Sciences of the United States of America. (2013) 110: 19273–
19278. 
140 The Kepler telescope observational data indicate that one out of ten stars hosts a planet; therefore fp would 
be the first variable to be determined (at 0.1). Df. N.M. Batalha, “Exploring Exoplanet Populations with NASA’s 
Kepler Mission, “Proceedings of the National Academy of Sciences of the USA 111 (2014): 12647-12654. 
141 Guiseppe Cocconi and Philip Morrison, “Searching for Interstellar Communications” Nature, (1959) Vol. 184, 

Number 4690, pp. 844-846. 

https://www.bbc.co.uk/news/science-environment-16515944
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https://en.wikipedia.org/wiki/Proceedings_of_the_National_Academy_of_Sciences_of_the_United_States_of_America
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the universe, and would have a communication network through which they may 

initiate and receive messages from other civilizations with similar radio telescope 

technology. Begun at the dawn of radio-astronomy, and formerly in collaboration 

with NASA, it now operates on a budget sustained by researchers and private 

funding sources. Presently, terrestrially produced radio waves beginning in the 

early twentieth century from commercial, industrial, and government broadcasting 

have unwittingly been sent into interstellar space to a spherical distance of 

approximately 80 light years. Having at present received no messages, and given 

this distance so far transmitted and time for a signal to travel back to Earth, SETI 

researchers assume there may be no intelligent life (or ability or desire to respond) 

within a distance of 40 light years. Radio transmissions in binary code were sent 

from the Aricebo radio telescope in Puerto Rico towards the centre of the galactic 

globular cluster M13 in 1974, decodable in a black and white image containing 

information on Earth and human biology. No responding message has been 

received to date. Future envisioned SETI projects in this century include 

interferometric radio telescopes in orbit around Earth and on the dark side of the 

moon, in order to block Earth signal-noise and increase the power of resolution and 

sensitivity for receiving extraterrestrial signals.      

     The SETI Academy Committee of the International Academy of Astronautics 

dedicates some of its work to the study of the social and cultural consequences of 

contact with intelligent extraterrestrial civilizations, and creates protocols if 

communication is established. Noted research is this area has been conducted by 
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Vakoch,142 Harrison and Dick,143 Tough,144 and Michaud.145 However, these 

studies have not seriously nor systematically considered the particular religious 

implications of discovery/contact. It is noteworthy that SETI’s contingency plans 

only include a contact scenario entailing messages received by long-distance 

messaging through radio telescopes. The possibility of a meeting or discovery of 

any other contact mode or scenario is categorically dismissed by almost all SETI 

researchers given several anthropocentric assumptions: the vast distances 

required for an extraterrestrial race to travel to our solar system would encounter 

the same difficulties as our current understandings of physics and space travel 

dictate; extraterrestrial motivations for journeys to remote locations such as our 

Earth; and the biological characteristics of potential visitors. Alien races thousands, 

tens of thousands, or hundreds of thousands of years more advanced could use 

methods of travel completely foreign to us given our current understanding of 

physics, just as our modern space travel technologies would have been 

inconceivable to humans 10,000 years ago. Our notions of extraterrestrial 

motivations for contact could, in many cases, be psychological projections of our 

own needs and fears based upon our own biology, social and cultural structures, 

and human history. That is not to say speculative scenario analysis is not valuable, 

however given that we know little other than human conjectures and extrapolations 

we cannot assume a specific mode of contact and agenda. Extraterrestrial beings 

(especially those who may initiate contact) could have life expectancies far 

                                                           
142 Douglas Vakoch, “Reactions to receipt of a message from extraterrestrial intelligence: A cross-cultural 
empirical study.” Acta Astronautica, Vol. 46, (2000), pp. 737-744. 
143 Harrison and Dick, Contact: Long-Term Implications for Humanity, Section II. Foundation for the Future, 
Washington, 2000; Steven Dick, “The Societal Impact of Extraterrestrial Life: The Relevance of History and the 
Social Sciences.” Astrobiology, History and Society, (Berlin: Springer-Verlag, May 2013), pp. 227-257. 
144 Allen Tough, ed. When SETI Succeeds: The Impact of High-Information Contact. (Bellevue, Washington: 
Foundation for the Future, 2000). 
145 Michael Michaud, Contact with Alien Civilizations: Our hopes and fears about encountering extraterrestrials, 

(New York: Copernicus, 2007). 
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advanced from that of humans, allowing for lengthy excursions into space, and use 

generations space vessels, capable of traversing large spatial distances which 

allow for varying types of contact with other races.  

     Earlier speculation on the potentialities of the existence of extraterrestrials in the 

late 1940’s led to the question “Where are they?” by Italian physicist Enrico Fermi 

at Los Alamos National Laboratory in 1950, when discussing the lack of evidence 

given the high probabilities of advanced civilizations in our galaxy. Theorists in 

support of Drake have argued that if any one extraterrestrial technological 

civilization began deploying slower than light vessels that would settle on host 

planets and develop colonies, and in turn a few generations later send out other 

vessels to other habitable places within the galaxy, that civilization could have 

colonized all the habitable planets in the galaxy. Therefore, where is the evidence 

of this colonization? Many solutions to the problem of lack of evidence have been 

offered, and most recently, Steven Webb compiled 75 potential answers to the 

question.146 These can be summed up in three main categories: intelligent 

civilizations are rare, where the Drake values for R * f·ne·fl·fi have much lower 

values than have been argued by proponents; there exist intelligent civilizations, 

however they may be too distant to communicate or are unable or uninterested in 

communicating with humans; or the lifespan of advanced civilizations is shorter 

than projected, either by self-destruction, by natural events, or other unknown 

reasons. There remains the possibility that alien intelligences prefer to interact with 

other societies furtively, where humans are unable to detect their presence. 

Spatially, if there were a million such civilizations in our galaxy alone, they would 

                                                           
146 Steven Webb, If the Universe Is Teeming with Aliens ...Where is Everybody?: Seventy-Five Solutions to the 
Fermi Paradox and the Problem of Extraterrestrial Life, (New York: Springer International Publishing, 2015).  
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be separated by an average of 100 light years, clearly providing challenges for 

communication for certain species.  

     We now turn to an examination of the history of philosophical and scientific 

explorations of possible extraterrestrial life, from the rudimentary telescopic 

observations of Kepler, Brahe, Galileo, to the most recent and proposed future 

space missions of NASA. Within the chronology of the development of 

observational techniques, philosophical and metaphysical conjecture of the early 

scientific age gradually is replaced with scientific rigor and discipline.   
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Section C      Ancient and early medieval philosophy on the Plurality of 
Worlds 

 

     This section will consider the historical thought pertaining to the concept of a 

plurality of worlds [hereafter just ‘plurality’ and later equated with the possibility of 

extraterrestrial beings] from Greek antiquity to the beginning of the twentieth 

century - beginning as a philosophical concept, to a medieval metaphysical 

construct and theological possibility, to scientific probability in the late seventeenth 

century. As indicated in Chapter 1, the Roman Catholic Church has been 

prominent in this exploration since the Middle Ages. 

Upon entrance into the scientific age, the subject of other worlds containing 

intelligent extraterrestrial life continued as a matter of philosophical inquiry as well 

as an object of scientific endeavour through advances in astronomy and space 

research, as well as major advances in cosmology due to greatly enhanced 

observational technologies. The focal point of the discussion will be to understand 

the philosophical, metaphysical, theological, and scientific arguments and 

evidences first for a plurality of worlds; and later in the history, the possibility of 

extraterrestrial life. It will discuss how these are directly relevant to the twenty-first 

theological discussion of intelligent extraterrestrials, presented in Chapter 3. 

     The question of other worlds and their possible inhabitants is not a twentieth-

century idea as many may assume, but rather extends back to ancient Hellenistic 
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philosophy, received its Christian formulations in the medieval period, and later 

support by the sciences at the beginning of the seventeenth century. The plurality 

of worlds debate (inhabited or uninhabited) has been well documented by Dick,147 

Crowe,148 Darling,149 and Angelo.150 The ontology of the early Greek atomistic 

philosophy argued a plurality, developed first by Leucippus, (fl. 480 B.C.), and his 

student Democritus (c. 460-370 B.C.), two of the most radical innovators of 

philosophical and early scientific thought, consisted of a universe with an infinite 

quantity of atoms, each infinitesimal, indestructible, and eternal, too small to be 

seen and in perpetual motion. Given the infinite expanse of the universe, these 

atoms were likewise capable of an infinite number of combinations, which 

Leucippus believed must result in an infinity of worlds. Diogenes Laertius, a 

compiler in the early Christian era, made an early reference to the earliest atomist: 

“Leucippus holds that the whole is infinite…part of it is full and part void…Hence 

arise innumerable worlds, and are resolved again into these elements.”151 Another 

teacher of atomist thought, Epicurus (341-270 B.C.), modified and presented the 

atomist argument in its final classical form, and was first to consider the possibility 

of the existence of intelligent life outside Earth. In his “Letter to Herodotus” he 

wrote: 

“There are infinite worlds both like and unlike this world of ours. For the 
atoms being infinite in number, as was already proved, are borne on far 
out into space. For those atoms which are of such nature that a world 
could be created by them or made by them, have not been used up 
either on one world or a limited number of worlds, nor again on worlds 

                                                           
147 Steven Dick, Plurality of Worlds: The Origin of the Extraterrestrial Life Debate from Democritus to Kant, 
(Cambridge: Cambridge University Press, 1982); Steven Dick, The Biological Universe. The Twentieth Century 
Extraterrestrial Life Debate and the Limits of Science, (Cambridge: Cambridge University Press, 1996). 
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Antiquity to 1915: A Source Book, (Notre Dame: University of Notre Dame Press, 2008). 
149 David Darling, The Extraterrestrial Encyclopedia, (New York: Three Rivers, 2000). 
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 66 

which are alike, or on those which are different from these. So that there 
nowhere exists an obstacle to the infinite number of worlds.” 152 

 

     As the atomists believed they had naturally deduced the necessity of a plurality 

of worlds as a result of an infinity of atoms, a void, and random motions, Aristotle’s 

theory of elements and his assumptions of natural motion and natural place 

provided the basis for his rejection of an infinity of worlds, let alone a plurality. 

Aristotle supported his denial of a plurality from what he called his “arguments of 

first philosophy,” taken from his Metaphysics that a plurality of worlds would 

necessitate a plurality of first movers.153 To illustrate his conception of the universe, 

Aristotle adopted the Pythagorean two-sphere universe devised in 540 BC which 

consisted of the Earthly realm as a central sphere containing the four elements. 

The celestial realm, that of the area between the sublunar sphere and the outer 

sphere of stars, was the realm of the ethereal (a fifth element) containing the Moon 

and planets Mercury, Venus, Sun, Mars, Jupiter, and Saturn, each attached to 

translucent spheres which rotated about the Earth.  

 

  

 

                                                           
152 Cyril Bailey, Epicurus: The Extant Remains, ed. and trans Cyril Bailey, (Oxford: Clarendon Press), p. 25, 
1926. 
153 F.M. Corrnford, Plato’s Cosmology: The Timaeus of Plato, (New York: Hackett Publishing Co., 1937), pp. 

277b 10ff. 
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Peter Apian’s Cosmographia. Renaissance woodcut illustrating the 

Ptolemaic system, 1524  {{PD-US}}     

  

     The Aristotelian rational cosmic system of the antiquity dominated the 

Mediterranean world from the fourth century B.C. to the third century A.D., 

combining philosophical, scientific, and ethical principles. After its translation and 

presentation to the Latin West in the Middle Ages, and in combination with the 

scriptures synthesized by Aquinas, Aristotelian thought comprised the core of 

knowledge available to philosophers and theologians. The cosmology of De caelo 

went essentially unchallenged for a century following its introduction, until Paris 
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Godefroid of Fontain, Henry of Ghent, and Richard of Middleton argued for the 

possibility of a plurality, each world determining its own natural motions.154 

Christianity in the Middle Ages did not implicitly reject the notion of a plurality of 

worlds, according to natural theology, in that it allowed for the possibility for God to 

create ex nihilo according to His unfathomable will. Indeed the Church, while 

embracing the Aristotelian geocentrism insisted that while God had the power to 

produce many worlds, He did not do so - to say otherwise was to deny God’s 

omnipotence.   

     In 1543, shortly before his death, Polish astronomer-priest Nicolaus Copernicus’ 

life’s work, Revolutions of the Celestial Spheres was printed. Copernicus was 

dismayed at the loss of the Platonic ideal of perfect circular motion, which had 

been accepted by Aristotle, but abandoned when Ptolemy introduced equants. His 

radical heliocentric theory positioned a motionless Sun near the centre of the 

universe, with Earth and other planets rotating at uniform velocities in circular paths, 

modified by epicycles to explain planetary retrogression. Further, he reintroduced 

other innovations of the Ptolemaic system, including three distinct motions of the 

Earth: daily rotation, annual revolution, and annual tilting of its axis; including 

calculations minimizing the Earth’s distance from the Sun compared to the stars.155 

Heliocentrism was initially not accepted by most astronomers, requiring further 

epicycles to explain the motion of the heavenly bodies, and hence did not match 

the precision achieved by Ptolemy. Copernicus’ methodology included the 

compilation of millennia-old Greek astronomical thought and proposed a 

heliocentric universe, later transformed into the infinite and centreless Cartesian 
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universe in the seventeenth century, and into the Newtonian universe in the 

eighteenth century. However, his primary aim was not to define the universe as a 

possible abode for extraterrestrials, but rather to provide an accounting for 

observed phenomena by way of a system based on consistent principles and 

hypotheses and terrestrial and planetary motion. At the beginning of the 

seventeenth century we come to the end of the purely philosophical speculation on 

a plurality of worlds, and with the advent of the first crude telescopes developed in 

the Netherlands and improved by Galileo and others. 

 

History of scientific searches for extraterrestrial life 

 

     The development of the optical telescope for astronomical observation during 

the seventeenth century led to a resurgence in the theme of a plurality of worlds, 

given the multitudes of new stars which were revealed. Johannes Kepler, (1571-

1630), German mathematician and astronomer, using the accurate observations of 

Tycho Brahe, gave credence to Copernican theory and allowed him to develop his 

laws of planetary motion and hence a more accurate model of how the solar 

system functioned. Kepler reviewed the first lunar and stellar observational reports 

of Galileo Galilei (1564-1642), published in his Siderius Nuncius in 1610. Within it, 

Kepler saw details of the Moon, the Jovian moons, and a multitude of stars. In 

response, Kepler speculated regarding our relation to possible inhabitants on the 

moon and elsewhere in the universe: 

“Well, then someone may say, if there are globes in the heaven similar 
to our Earth, do we vie with them over who occupies a better portion of 
the universe?  For if their globes are nobler, we are not the noblest of 
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rational creatures. Then how can all things be for man’s sake? How can 
we be the masters of God’s handiwork?” 156 

 

     Kepler, in his Dissertatio cum nuncio sidereo conjectured the possibility of 

extrasolar inhabitants, including those on the Moon as well as the visible planets 

and their moons, although he insisted on the primacy of Earth’s inhabitants.157 

Later, in his posthumous Somnium (1634), Kepler detailed his belief in inhabitants 

on his favorite astronomical object, the Moon, as well as the other planets and their 

satellites visible at that time. In his defense of Copernicanism, Kepler argued a 

lunar observer would consider the Moon motionless among the stars just as 

terrestrial observers do – calling into question the accuracy of observation. It was 

his belief that the Copernican system implied the existence and motion of other 

planets similar to Earth, and that the doctrine of heliocentrism would be accepted 

only when a plurality of worlds was accepted.158 He postulated a physical system 

incorporating a plurality of worlds stemming from heliocentrism where the Earth, 

Moon, planets, and stars shared in common elements, motion, and purpose. For 

his part, while Galileo was reticent to consider the idea of other inhabitants, he 

realized the heliocentric system put the Earth in a position possibly similar to other 

planets of the solar system, which later brought him into conflict with Church 

authorities due to the theological implications related to the special creation of 

Earth as the centre of God’s attention.159     

     In the latter half of the seventeenth century, Bernard le Bovier Fontenelle (1657-

1757), a French poet, dramatist, and later member of the French Academy, wrote 

                                                           
156 Edward Rosen, Kepler’s Conversation with Galileo’s Sidereal Messenger, (New York and London: Johnson 
Reprint Corporation, 1965), p 43. 
157 Rosen, Conversation, p. 42. 
158 Dick, Plurality, p. 8.  
159 Galileo to Cesi, (January 25, 1613), Opere, XI, 467. 



 71 

Entretiens sur la pluralité des mondes in 1686. A critically important work that 

attracted a large audience, Entretiens tied the existence of innumerable planets to 

the image of Cartesian vortices, or planetary motion as the result of circulating 

bands composed of atom-sized globules and debris, whereupon are lodged 

planets which rotated around their host suns.160  

Fontenelle expresses his concept of a plurality tied to these vortices:  

“[…If the fix’d Stars are so many Suns, and our Sun the centre of a 
Vortex that turns round him, why may not every fix’d star be the centre 
of a Vortex that turns round the fix’d star? Our Sun enlightens the 
Planets; why may not every fix’d Star have Planets to which they give 
light?” 161 

 

     The frontispiece to the first and other subsequent editions of the Entretiens 

provided an illustration depicting a multitude of planets orbiting fixed stars, 

showcasing Fontenelle’s belief in a plurality of planetary systems.   
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                               Frontispiece of Fontenelle’s Entretiens  {{PD-US}}     

 

Nonetheless, he made efforts to avoid conflict with Christian doctrine by ignoring 

religious issues, instead concentrating his arguments on varying planetary 

conditions and their comparisons to Earth. Fontenelle’s colloquial promotion of the 
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Cartesian vortices, joined to the new Copernican astronomy, and cast within the 

expanse of the plurality of worlds concept had high appeal to the masses, and 

popularized the idea of a plurality in France and England. A second important 

writing of the period to consider the plurality was the posthumous work of 

prominent Dutch mathematician and astronomer Christiaan Huygens (1629-1695). 

His Kosmotheoros, sive de terres coelestibus earumque ornatu conjecturae (1698), 

was translated into several languages. Huygens is best known for his accurate 

explanations of the rings of Saturn and his early (albeit later to be determined 

inaccurate) non-periodic theory of light.162 Huygens was educated in Cartesian 

thought all his life but never accepted the Cartesian cosmology to the extent 

Fontenelle did: 

“All that I shall do more is to add somewhat of my opinion concerning 
the world, as it is a place for the reception of the Suns or fix’d Stars, 
every one of which I have show’d may have their planetary systems 
about them. I am of the opinion that every Sun is surrounded with a 
whirlpool or vortex of matter in very swift motion; tho not in the least like 
Cartes’ either in their bulk or manner of motion.” 163 

 

     In Kosmotheoros the idea of a plurality did not depend entirely upon the 

plausibility of the Cartesian vortices. Huygens formulated his evidence, “[…to 

reason from what we see and are sure of, to what we cannot…wherein from the 

Nature and Circumstances of that Planet which we see before our eyes, we may 

guess at those that are farther distant from us.”164 Huygens indicated our Sun as 

merely a star in close proximity, and explained with his limited scientific 

understanding (what we now term ecospheres or habitable zones around each star) 

that by considering that heat, water, and air were necessary for life on any given 
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planet. From these variables, he extrapolated the possibility of extraterrestrials on 

the visible planets based on these judgments of planetary habitability. Using Earth 

as a model, he argued for the existence of extraterrestrials from three points: the 

uniformity and diversity of nature, the Copernican likenesses between the planets 

and Earth, and similar to Cusa, Bruno, and Huygens as we will see in the next 

section, the concept of plenitude.165   

     In 1687, Isaac Newton published his first edition of Principia Mathematica, 

which abandoned the Cartesian vortex cosmology in favor of his natural philosophy, 

in which he insisted that God had produced the kinetics of the solar system, 

although he clung to the basics of atomist thought (revived by Walter Charlton)166 

as regards the infinity of atoms.167 This can be highlighted in his letters of 1692-

1693 with English theologian Richard Bentley, where he argued a theistic atomist 

cosmogony: that an infinity of matter with an active God in the universe would 

make such a thing possible.168 There are several important direct references to 

Newton’s advocacy of extraterrestrials: A passage from “General Scholium” of his 

1713 edition of Principia contains the hypothetical statement “if the fixed stars are 

the centres of other like systems, these, being formed by the like wise counsel, 

must all be subject to the dominion of One…]”169 A second passage, published by 

David Brewster in his 1855 biography of Newton related to the final judgment:  

“[Christ]…will give up his kingdom to the Father, and carry the blessed 
to the place he is now preparing for them, and send the rest to places 
suitable to their merits. For in God’s house (which is the universe,) are 
many mansions, and he governs them by agents which can pass 
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through the heavens from one mansion to another. For if all places to 
which we have access are filled with living creatures, why should all 
these immense spaces of the heavens above the clouds be incapable 
of inhabitants?”170  

 
     A third reference comes from a record made by John Conduitt, husband of 

Newton’s niece, two years prior to Newton’s death. In conversation, Newton 

conjectured that distant stars can serve as suns for host planets containing 

extraterrestrial inhabitants, given the providence of the Creator, and that these 

beings may be demigods, angels, or other type of life.171  

     For Newton, the creation of our solar system, as well as that of other stars 

systems was impossible without an active God, and the concept of other world 

systems were a non-integral part of the principles of his mechanistic philosophy, of 

which he remained an uncommitted believer. Following Newton, the continuing 

expansion of astronomical understanding during the latter seventeenth century 

stimulated further speculation on extraterrestrial life by several well-known 

astronomers and scientists. The first scientist of repute in the eighteenth century to 

support publicly the idea of a plurality was William Herschel (1738-1822), a British 

astronomer and composer, who is best known for his formulation on the structural 

characteristics of the galaxy by means of his study of the distribution of stars using 

astronomical spectrophotometry, the discovery of Uranus, and of infrared radiation. 

He was highly devoted to the plurality of worlds concept, and defended his 

convictions in several papers published between 1783 and 1784.  He commented 

that Mars and the Moon were not unlike the Earth in climate, and even speculated 
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that the Sun was populated, as he believed that its surface was cool and its heat 

produced only upon sunlight entering Earth’s atmosphere.172 Further, he postulated 

that every distant star hosted a multitude of populated planets: 

“[…since stars appear to be suns, and suns, according to popular 
opinion, are bodies that serve to enlighten, warm, and sustain a system 
of planets, we may have an idea of numberless globes that serve for the 
habituation of living creatures.” 173 

 

Herschel’s support of a plurality of worlds has been termed purely metaphysical,174 

and he answered objections to his odd belief in solar inhabitants by means of 

analogical comparisons between the surfaces of the moon and Earth, each having 

their own stable habitats. More accurately, and eventually more scientific, he 

defended the plurality theory according to the adaptability of creatures to their 

specific environments, and the uniformity and diversity of nature (the latter in 

accord with Huygens).175 Hershel’s main supportive argument for his belief in a 

plurality of worlds was likely his attraction to James Ferguson’s176 claims of lunar 

life, which he sought to detect directly. His ambiguous early observations 

compelled him to build larger and more accurate telescopes in efforts to confirm his 

pluralist hypotheses.  

     Following Herschel, the major scientific figure in support of inhabited worlds was 

French Astronomer Camille Flammarion (1842-1925), who main work, La pluralite 

des mondes habites was published in 1862. Exposed to the thought of Darwin and 

Lamarck and spiritualist churches sprouting throughout Europe as a youth, he later 
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abandoned his Catholic beliefs due to its supposed irreconcilability with 

Copernicanism,177 becoming a devotee of trans-planetary reincarnation as 

promoted by Jean Reynaud in his Terre et ciel (1854).178 Reynaud’s doctrine of 

indefinite perfectibility, that is, souls passing upon death from the terrestrial to 

higher states, from planet to planet for eternity, left Flammarion “obsessed by life 

after death, and on other worlds, and [he] seemed to see no distinction between 

the two.”179 Following the thought of Reynaud, Flammarion’s Darwinism was 

applied on a cosmic scale, where he argued “all planets would attain life in due 

time.”180  
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                                                Flammarion Engraving    {{PD-US}}     

 

His passionate belief in a plurality was nurtured by authors as Fontanelle, Huygens, 

and Brewster, and his books were extraordinarily popular on both sides of the 

Atlantic. His Le pluralite reprinted 33 times. His most popular work, Astronomie 

populaire sold in excess of 100,000 copies, where he professed his evolutionary 

ideas and the likelihood of the superiority of inhabitants on celestial bodies over 

those of Earth.181 Arguing for a plurality of worlds inhabited by a variety of beings in 

body and immaterial spirits in evolution, he can be considered a double-pluralist: 

“Plurality of worlds; plurality of existences: these are two terms which complement 
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and illuminate each other.”182 Flammarion is most noted in the development of the 

idea of plurality of worlds for his metaphysical presuppositions rather than scientific 

observations, plenitude arguments, or use of natural theology. He was heavily 

criticized by W.H.M. Christie, Astronomer Royal of England, in his tendency “to mix 

fact and fancy” and his “hasty inferences from doubtful observations.”183 However, 

it can be argued that his linking of metaphysical ideas to a “cosmic” Darwinism 

supported the idea of varied planetary conditions resulting in diverse 

extraterrestrial forms, (both adopted by astrobiology), and final causality. He was 

also (somewhat paradoxically given his predilection for conjecture) a devoted 

advocate for the science of astronomy through his Flammarion societies.184     

     A contemporary of Flammarion, Italian astronomer and science historian 

Giovanni Schiaparelli (1835-1910) provoked controversy. A strong believer in a 

plurality, he reported visualizing canali, or “channels” on the Martian surface, drawn 

originally by Angelo Secchi (1818-1878), a Jesuit astronomer.185 The English 

translation of canali as “canals” was picked up by the press, giving rise to a variety 

of hypotheses, speculation and folklore about the possibility of intelligent life on 

Mars.186 Scientists Camille Flammarion and Percival Lowell, among others 

accepted the artificial canal hypothesis, and although Schiaparelli’s claims were 

later disproved as the effect of pareidolia,187 many works of fiction and nonfiction 
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emerged from 1877 and thereafter, speculating on the possibilities of intelligent life 

there, including Edgar Rice Burroughs’s Human-Martian hero John Carter. The 

writings of Schiaparelli, in La via sul pianete Marte: tre scritti su Marte e I marziani, 

with Flammarion and others, created the cultural mindset whereby inhabitants of 

other worlds were termed “Martian.”188 The opinion of a non-astronomer on the 

question of the plurality, Alfred Wallace (1823-1913), British naturalist and parallel 

discoverer of natural selection, was published in his Man’s Place in the Universe: A 

Study of the Results of Scientific Research in Relation to the Unity or Plurality of 

Worlds in 1903. In contrast to many of the aforementioned pluralists, he argued in 

favor of an anthropocentric universe, concluding Earth to be the single planet in the 

solar system capable of supporting life due to its unique habitat with liquid water – 

known today as the “Rare Earth” argument.189 He supported this conclusion by 

criticizing the claims of Schiaparelli and Percival Lowell that Martians had 

constructed canals by performing his own research of the Martian climate and 

atmospheric conditions, and concluded by means of spectroscopic analysis that 

Lowell had overestimated Mars’ surface temperature, rendering liquid water on the 

surface impossible, let alone any large-scale irrigation.190  

     The concept of the plurality of worlds and extraterrestrial inhabitants endured 

with the beginning of the twentieth century. It saw the theme of life in the cosmos, 

for millennia the subject of philosophical speculation (and during the previous 

century still rife with metaphysical presupposition and unreliable observational 

equipment and techniques), supplanted as a purely scientific endeavor by way of 
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improvements in telescopic technologies, space research, and advances in 

astrophysics. However, the concept of the discovery of intelligent life beyond Earth 

continued to be served by the powerful motivators of anthropology, philosophy, and 

religion, however implicit. Eminent astronomer Paul Davies has remarked on these 

aspects as humanity ventured deeper into space in search of life:   

“The powerful theme of alien beings acting as a conduit to the Ultimate 
– whether it appears in fiction or as a seriously intended cosmological 
theory – touches a deep chord in the human psyche.  The attraction 
seems to be that by contacting superior beings in the sky, humans will 
be given access to privileged knowledge, and that the resulting 
broadening of our horizons will in some sense bring us a step closer to 
God. The search for alien beings can thus be seen as part of a long-
standing religious quest as well as scientific project. This should not 
surprise us. Science began as an outgrowth of theology, and all 
scientists, whether atheists or theists, and whether or not they believe in 
the existence of alien beings, accept an essentially theological world 
view” 191  

  

     One of the most notable figures of this new age of astronomy, Edwin Hubble 

(1889-1953), the discoverer in 1923 of galaxies outside our own within an 

expanding universe due to red shift, in 1929 confirmed Belgian Monsignor Georges 

Lemaître’s Big Bang theory of the origin of the universe, which fundamentally 

altered the scientific perspective of the cosmos and the possibilities contained 

wherein.192  

     With the establishment of NASA in 1958 by President Dwight Eisenhower, early 

missions of Mercury, Gemini, and Apollo manned space flights culminated with the 

moon landing in 1969.  Many following missions have been explicit searches for 

extraterrestrial life, simple or complex, on the planets of our solar system: The 

space probes Pioneer 10 and 11, launched in 1971 in 1973 became the first to 
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venture outside our solar system,193 containing a message on a plaque with the 

image of a human couple and some coded scientific data, in the hopes of a future 

interception by intelligent extraterrestrials. Pioneer 11 lost contact with Earth in 

2005 due to reduced battery power and its remote distance, and similarly, Pioneer 

10’s last transmission was in 2003; it continues its journey into space.194 The 

Voyager probes, launched in 1977 to study the outer solar system, included a 12” 

golden phonograph record containing pictographs embodying an interstellar 

message, Earth sounds, and a symbolic map for possible aliens to trace its 

terrestrial origin. As of August 2012, Voyager 1 became the first man-made object 

to enter interstellar space,195 and Voyager 2 was expected to reach the same 

frontier by 2016.196  

     By the mid-century Mars became a primary object of interest for exploration by 

both the Soviets and the U.S., due to the earlier discovery of polar ice caps by 

Herschel and its proximity to Earth. It was first explored with the surveyor probe 

Mariner 4 which showed the first close-up images of Mars, and then the Mariner 6 

and Mariner 7 flyby missions from 1964-1971. Mariner 9 achieved orbit above Mars 

along with Soviet orbiters Mars 2 and 3. The first successful soft surface landings 

came with Viking 1 and 2 in 1976 and Viking 3 in 1977, which provided the first 

direct surface images, and included retrieval of data on any biosignatures, and 

meteorologic, seismic, and magnetic properties.197  The later 1997 rover 

                                                           
193 R.O. Fimmel, W. Swindell, and E. Burgess, “Pioneer Odyssey.” Washington, D.C.: NASA-Ames Research 
Centre, (Retrieved January 9, 2011). 
194 The Pioneer missions. NASA. (Retrieved November 14, 2014); 
http://www.nasa.gov/ceters/ames/missions/archive/pioneer.html. 
195 “Voyager Enters Interstellar Space - NASA Jet Propulsion Laboratory”  (Retrieved September 9, 2013); 
jpl.nasa.gov.  
196 At last, Voyager 1 slips into interstellar space – Atom & Cosmos   Science News. (Retrieved September 17, 
2013); https://www.sciencenews.org/article/last-voyager-1-slips-interstellar-space. 
197 Giorgio Bianciardi, Joseph D. Miller, et al., "Complexity Analysis of the Viking Labeled Release 
Experiments," IJASS 13 (2012) 1: 14–26.  

http://history.nasa.gov/SP-349/ch8.htm
http://www.jpl.nasa.gov/interstellarvoyager/
http://www.sciencenews.org/view/generic/id/353199/description/At_last_Voyager_1_slips_into_interstellar_space
http://ijass.org/PublishedPaper/year_abstract.asp?idx=132
http://ijass.org/PublishedPaper/year_abstract.asp?idx=132


 83 

reconnaissance missions starting with the probe Pathfinder proved a successful 

airbag landing system, exploited in the subsequent rover missions.198 Both the 

Viking and Pathfinder missions sought to discover evidence of extraterrestrial life 

forms, of which none were found. More recent initiatives for Mars explorative 

missions have included the Mars Reconnaissance Orbiter, also in 1997. This was a 

highly successful mission which has provided images of the entire Martian surface, 

and studied the atmosphere and interior.199 In 2001, NASA’s orbiting probe Mars 

Odyssey effectively used spectrometers and imagers to glean data regarding past 

or present water; however the European Mars Express, launched in 2003 lost 

contact with Earth upon entering the atmosphere. NASA’s famously successful 

rovers Sojourner, Spirit and Opportunity, which landed on the surface in January 

2004, confirmed the past existence of liquid water; and the Phoenix mission, which 

landed in May 2008 have provided further data on the Martian surface and geology. 

Water present on Mars in the remote past has been evidenced by large empty 

channels and riverbeds, and evidence of water ice was discovered by the Phoenix 

lander in the summer of 2008. In 2011 the Mars Science Laboratory mission was 

launched and delivered the Curiosity rover, as well as the Opportunity rover of the 

Mars Exploration Rover mission launched earlier. Both rovers provided 

unprecedented, detailed images of the planet surface as they search for evidence 

of habitability, taphonomy,200 and organic carbon.201 The MAVEN (Mars 

Atmosphere and Volatile Evolution) orbiter, launched in 2013, was designed to 
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explore Mars’ upper atmosphere and ionosphere. In 2016, the ExoMars mission 

consisted of an orbiter and lander, designed to monitor trace gases in the Martian 

atmosphere from a 400 km orbit. The lander delivered a science payload designed 

to take atmospheric measurements, as well as act as a relay for the 2020 ExoMars 

mission, currently under development as an astrobiological robotic mission by the 

European Space Agency in collaboration with the Russian Federal Space 

Agency.202 NASA’s most recent mission, the InSight (Interior Exploration using 

Seismic Investigations, Geodesy and Heat Transport) mission landed on Mars in 

November 2018 and will conduct surface observations for one Martian year. NASA 

is currently reviewing a concept rover mission for 2020 to obtain more data on 

Mars’ habitability. An important part of this mission is to estimate possibilities for 

future colonies to collect CO2 and derive oxygen from it, as well as rocket fuel.203 

To date, although it has been determined that the possibility for life forms is likely 

excluded from other planets of our solar system due to the prohibitive chemical and 

physical conditions, there is renewed interest in some of the larger satellites of the 

bigger planets. Images obtained from the Pioneer and Voyager probes in the 

1970’s and 80’s, and from the Galileo mission, launched in 1989 (which released a 

probe to Jupiter in 1995) and the Cassini-Huygens, launched in 1997 which began 

its orbit of Saturn in 2004, have brought attention to the Jupiter satellite Europa due 

the discovery of water there, as well as to Saturn’s satellites Enceladus and 

Titan.204 Clearly, the significant resources brought forth to explore and understand 

                                                           
202 ExoMars: ESA and Roscosmos set for Mars missions  European Space Agency (ESA). 14 March 2013. 
(Retrieved March 14, 2013); 
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2014); http://www.nasa.gov/press/2014/july/nasa-announces-mars-2020-rover-payload-to-explore-the-red-
planet-as-never-before/. 
204 Jia-Rui Cook, Clay-Like Minerals Found on Icy Crust of Europa  NASA. (Retrieved December 11, 2013); 

http://www.nasa.gov/jpl/news/europa-clay-like-minerals-20131211.html. 
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the history of Mars, as well as other space missions, has important implications for 

our theme of humanity’s understanding of extraterrestrial life and the implications 

of its discovery. A mere finding of  independently evolved microbial life would have 

important meaning in determining if there is or is not a universal biology, and 

scientists could begin to consider the provenance of life a cosmic process rather 

than an improbable event. In the event of the discovery of intelligent life, the impact 

would be much farther reaching and expansive. Most unquestionably, terrestrial 

theological systems would require a shift, institutionally and individually, away from 

any remaining anthropomorphic notions regarding creation, to consider the larger 

context of God’s creation of intelligences of which humanity may comprise a small 

part. In the next section, we will see how Christian theologians considered such a 

possibility, and ways the institution of the Roman Church reacted to these and 

other deep theological issues that appeared to threaten the long-standing 

geocentric faith.  
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    Chapter 3   Historical literature on the theology of extraterrestrial life 

Section A      History of Theological Developments on Extraterrestrial Life:  
Antiquity to Nineteenth century 

  

      

Imago Mundi (Courtesy of British Museum)   {{PD-US}}     

     The Old Testament writers inherited their cosmology from the civilizations of 

Ancient Near Eastern peoples of the ancient world. One example of such an ANE 

cosmology is that depicted on a Babylonian clay tablet world-map known as the 

Imago Mundi from about 600 B.C. Depicted is a flat, round world with Babylonia at 

centre, encircling an Earthly Ocean, and eight outer regions beyond the waters, 

shown as equal triangles. These outer regions, according to Babylonian cosmology, 

were said to form bridges between the Earthly Ocean and the Heavenly Ocean, 

http://en.wikipedia.org/wiki/File:Baylonianmaps.JPG


 87 

wherein are the various animal constellations, eighteen mentioned by name. 

Beneath Earth existed an underworld for the passage of the Sun, Moon, and 

planets. The later Hebraic cosmology of antiquity was composed of a flat, disc-

shaped Earth floating on an ocean of water, supported by massive submerged 

pillars, preventing the land from sinking into the sub-Earth waters of chaos. Rising 

above the land, the expanse of a great vault, containing within it the sky or 

firmament with the Sun, Moon, stars, and clouds, rested on foundations beyond the 

limits of vision.205 Surrounding the Earth were the original waters of chaos (or 

cosmic ocean), spoken of in Genesis which God separated from the land’s oceans 

at creation.206 The waters over the Earth existed above the firmament, such that 

the sky (or raqia) a solid inverted bowl, could be seen beyond the clouds - coloured 

sapphire blue from the heavenly ocean above it. Rain, snow, and hail were 

supposedly kept in storehouses outside the raqia, having windows which released 

onto the Earth their contents (i.e., Noah’s flood).  Beyond the waters above the 

firmament was the realm of “heaven of heavens,” or shamayim, the dwelling place 

for God and His angels.207 The heavenly realm was believed to extend down to, 

and be coterminous with, the farthest edges of the Earth208 - it was understood that 

people looking up from Earth could see the floor of heaven and what they believed 

the base of God’s throne.209 A hidden, morally neutral underworld sheol, the abode 

of the dead, existed below the landmass. However absent from this model was any 

                                                           
205 Paul H. Seely, "The Firmament and the Water Above," The Westminster Theological Journal 53: (1991): pp. 
227–40. 
206 Gen. 1:6-8. 
207 Gen. 1:2-8. 
208 Deut. 4:32. 
209 Johnathan T. Pennington, Heaven and Earth in the Gospel of Matthew (The Netherlands: Koninkijke Brill, 
Leiden: 2007), p. 42; Edward J. Wright, The Early History of Heaven (University of Arizona, Oxford University 

Press, 2000), pp. 56-57; Also see Exod. 24:9; Job 22:14; Ezek. 1:26; cf. 10:1; Ezek. 1:28; Prov. 8:27. Exod 
24:9 speak of a floor of heaven, composed of lapis-lazuli (bluish) brick as clear as sky under the feet of God; 
Ezek 1:26 describes the divine presence in a vision of “above the firmament which is over their (the cherubs) 
heads an appearance like lapis-lazuli stone as a throne,” where on this throne was seated “the appearance of 
the likeness of the glory of Yahweh.”   
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place which could be inhabited by extraterrestrials apart from the heavens, 

populated by an angelic hierarchy and God. It was not until 

                                                                        

  Ancient Hebriac Cosmology   (Used with permission by the artist: Michael Paukner) 

 

after the Hellenistic period circa 330 BC that the Hebrews abandoned the older 

three-level cosmology and adopted the Aristotelian concept of a spherical Earth 

suspended in space at the centre of a number of concentric circles containing the 

planets and stars.210 The early Christian Church had no formalized cosmology, and 

                                                           
210 David Aune, "Cosmology," Westminster Dictionary of the New Testament and Early Christian Literature 

(Louisville, KY: Westminster John Knox Press, 2003), p. 119. 

http://books.google.com.au/books?id=nhhdJ-fkywYC&printsec=frontcover&dq=Dictionary+New+Testament&hl=en&sa=X&ei=3Mn2TpmZBtKbiQeE4I2jAQ&ved=0CDgQ6AEwAQ#v=onepage&q=cosmology&f=false
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adopted the biblical narrative of a single creation by God of a distinct race on Earth, 

encapsulated within the dominant Greek cosmology. The earliest and most well-

known theologian to support the idea of other worlds, later termed a plurality of 

worlds, was Origen of Alexandria (c. 185-254 AD). Essentially a Platonist, and in 

contrast to the inherited Hebraic cosmology and scriptural silence on the subject, 

he postulated God could create worlds other than our own:  

“[…but that a diversity of worlds may exist with changes of no 
unimportant kind, so that the state of another world may be for some 
time unmistakable reasons better (than this), and for others worse, and 
for others again intermediate.” 211 

 

     Origen viewed the universe as populated with stars, planets, and angels – each 

alive, rational, spiritual beings ranging from high angels to fallen ones - which we 

cannot equate in our modern sense with extraterrestrials. With a belief in these 

outside intelligences, his Christian apocatastatic redemption was extended beyond 

the terrestrial and included all intelligences: “The altar was at Jerusalem, but the 

blood of the victim bathed the universe.”212 As this theological history will show, 

Origen stood as a remarkable figure in affirming within Christian tradition a 

theology adapted to a type of inhabited plurality before the thirteenth century, due 

to the early Church’s objections to the atheistic atomist philosophy and its general 

acceptance of Aristotelian cosmology and philosophy. The foremost theologians 

following Origen in the third century were Hippolytus; in the fourth century 

Eusebius, bishop of Caesarea; and Theodoret, bishop of Cyprus in the fifth century; 

all of which rejected the plurality.213 St. Augustine of Hippo (354-430 AD) in his 

work City of God also denied the idea of other worlds, basing his objection on the 

                                                           
211 Origen, De Principiis, v2, Book II, Chap. III, Sec. 4. 
212 Origen, Homily I, on Leviticus, nº 3. 
213 Grant McColley, “The Seventeenth Century Doctrine of a Plurality of Worlds,” Annals of Science, I, (1936), 

p. 393. 
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prevailing scriptural interpretation of humanity’s special creation.214 He equally 

objected to the Stoic doctrine of successive worlds, as well as the concept of 

simultaneous worlds and the principle of plentitude: 

“For they imagine infinite spaces of time before the world during which 
God could not have been idle, in like manner they may conceive outside 
the world infinite realms of space, in which, if any one says that the 
Omnipotent cannot hold His hand from working, will it now follow that 
they must adopt Epicurus’ dream of innumerable worlds?” 215 

 
Similarly, Augustine also considered it heretical to believe in the existence of a  
 
population in the Antipodes, as it would compromise the unity of the human race,  
 
and thus universal redemption: 
 

As to the fable that there are Antipodes, that is to say, men on the opposite 
side of the Earth, where the Sun rises when its sets on us, men who walk 
with their feet opposite ours, there is no reason for believing it. Those who 
affirm it do not claim to possess any factual information; they merely 
conjecture that, since the Earth is suspended within the concavity of the 
heavens, and there is as much room on the one side of it as on the other, 
therefore, the part which is beneath cannot be void of human inhabitants. 
They fail to notice that, even should it be believed or demonstrated that the 
world is round or spherical in form, it does not follow that the part of the 
Earth opposite to us is not completely covered in water, or than any 
conjectured dry land there should be inhabited by men. For Scripture, which 
confirms the truth of its historical statements by the accomplishment of its 
prophecies, teaches not falsehood; and it is too absurd to say that some 
men might have set sail from this side and, traversing the immense 
expanse of ocean, have propagated there a race of human beings 
descended from that one first man.216 

 
   Continued rejection of the plurality concept within Christendom in the eighth 

century can be illustrated by Pope Zachary (741-752) in his letter to St. Boniface 

where he mentions Virgil of Salzburg, a priest who taught on the plurality of worlds. 

Zachary recommends his defrocking and expulsion from the Church in his Quod 

                                                           
214 Augustine, City of God Book trans. Marcus Dods (New York: Random House, 1950), XI, Chap. 5. 
215 Augustine, City of God book XI, chap. 5. Also book XII, chaps. 11-15, 19, and book XIII, chap. 16.  
216 Augustine, City of God book XVI.9. 
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alius mundus et alii homines sub terra sint, seu sol et luna as punishment for 

heresy:217    

“As for this perverse and abominable teaching, which he [Virgil] has 
proclaimed in opposition to God, and to his own soul’s detriment-if the 
report of his having spoken thus be true-that is, that there are another 
worlds and other men beneath the Earth, or even the sun and moon: 
(“Quod alius mundus, et alii homines sub terra sint, seu sol et luna”) 
take counsel and then expel him from the church, stripped of his priestly 
dignity.”218 

 

     Zachary’s motivation for dispelling this idea was to counter the apparent 

difficulty in considering non-terrestrial humans created by God but not descended 

from Adam and free from original sin. This condemnation was in addition to 

censure Virgil’s similar teaching on the existence of the Antipodes, the hypothetical 

inhabitants of the southern hemisphere believed in and taught by the pagans. It 

was these supposed peoples that the Church would not consider “descendants of 

Adam” until about the twelfth century,219 and which as we will see in a later chapter, 

are highly relevant to our discussion on intelligent extraterrestrials and Christianity. 

Albertus Magnus (1193-1280), another prominent theologian initially interested in 

the plurality concept, famously questioned, “Since one of the most wondrous and 

noble questions in Nature is whether there is one world or many…it seems 

desirable for us to inquire about it.”220 However, he and his pupil, Thomas Aquinas 

(1225-1274) both ultimately decided against the idea, with Aquinas following the 

Aristotelian argument in his Summa Theologica that only one world existed. 

Aquinas derived his understanding of a world from Plato, which held that it would 
                                                           
217 Epistula XI ad Bonifacium, PL : 89, 946-947; Steven Dick, Plurality of Worlds in Encyclopedia of Cosmology, 
ed. by N. Hetherington,  (New York: Garland, 1993), pp. 502-512. 
218 On Virgil’s life see, e.g., Bruno Krusch, MGH SSrerMerov 6:517-520; Paul Grosjean, “Virgile de Salzbourg 
en Irlande,” Analecta Bollandiana 78 (1960): pp. 92-123; James Kenney, The Sources for the Early History of 
Ireland Ecclesiastical, 2nd ed. (New York: Octagon, 1966), pp. 523-526. 
219 Armand Rainaud, Le continent austral, (North Carolina: Nabu Press, 2011), pp. 133-134, 159-165. This 
date has been questioned; see Philippe Delhaye, Le microcosmus de Godefroy de Saint-Victor: Etude 
théologique (Lille, 1951), pp. 282-286. 
220 R.C. Bless, Discovering the Cosmos (Herndon, VA: University Science Books, 2012), p. 686. 
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be more in accord with God’s omnipotence that He created a single perfect world 

than many others comparatively imperfect, as division implied imperfection.221 He 

makes his argument in the Summa Theologica: 

“This world is called one by the unity of order whereby some things are 
ordered to others,” and as it is axiomatic that “whatever things come 
from God, have relation of order to each other, and to God 
himself…hence it must be that all things should belong to one world.”222 

 

     Aquinas’ simple argument against other worlds can be made as follows: if God 

created other worlds, they would either be similar or dissimilar to ours. If similar, 

they would be in vain and contrary to divine wisdom. If dissimilar, none would 

contain all things and thus none would be perfect, as an imperfect world is 

incompatible with a perfect Creator.223 Of important note is the contemporary of 

Aquinas, the great Italian scholastic dogmatic theologian St. Bonaventure (1221-

1274), who as a writer of the Franciscan school was more accepting of the idea of 

a plurality than the Dominican followers of Aquinas. In his speculative and mystical 

writings he asserted God could create other worlds: “He was able to make a 

hundred such worlds, one in a higher place than another, and, still more, one 

embracing all of them. And too God could make a time before this time and in it 

make a world.”224 Bonaventure, along with Francis Mayron and especially, William 

Vorlong, (discussed below) comprise the better-known dissenters against the 

Aristotelian cosmological monopoly against a plurality. Not three years after 

Aquinas’ death, many questionable ideas held in the universities emerged as the 
                                                           
221 Plato, Timaeus, 31b. 
222 The Summa Theologica of St. Thomas Aquinas, trans. Fathers of the English Dominican Province, (London: 
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223 St. Thomas Aquinas, Expositio in Aristotelis libros de caelo et mundo, (Turin, Romae: Marietti, 1952), Lectio 

XIX, p. 94. 
224 St. Bonaventure, Commentaria in quatuor libros sententiarum, lib. 1, dist. 44, art. 1, quaest. 4 (Opera 
Omnia 1, 789), (Quaracchi: Collegium S. Bonaventurae, 1882); Grant McColley, and W.H. Miller, “Saint 
Bonaventure, Francis Mayron, William Vorilong, and the Doctrine of the Plurality of Worlds,” Speculum 12 

(1937): pp. 388-389.  
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wholesale adoption of Aristotelianism appeared to threaten certain Christian 

doctrines. For example, Aristotle’s teaching on the eternity of the world conflicted 

with the day of judgment; and while conceding that the Earth is truly a sphere at 

the centre of the universe, the Church denied the Aristotelian argument that God 

could not move the Earth if he willed, or could not create other worlds if He 

willed.225 Ecclesiastical authorities grew alarmed, and in 1277 Pope John XXI 

directed Etienne Tempier, the bishop of Paris to investigate the intellectual 

controversies. Within three weeks the bishop condemned 219 propositions, with 

excommunication the penalty for holding even one of the heresies. The thirty-fourth 

article denounced Aquinas’ earlier teaching that the First Mover could not create 

other worlds, while asserting that He did not do so, thereby protecting God’s 

omnipotence and freedom. In making this declaration in view of Aristotelian physics, 

thinkers in the aftermath of the condemnation could conclude that God could 

create such worlds either by supernatural suspension or modification of the laws of 

nature as defined by Aristotle. Further, the condemnation gave rise to the idea that 

God could have created the world in a different manner but with the same 

observational effects, which implied that no particular hypothesis could be insisted 

upon. Historians Pierre Duhem226 and Richard Dales227 maintain the condemnation 

had a positive effect in the early development of science by not relying on an 

uncritical acceptance of Aristotelian philosophical works.228    

     An early example of this greater freedom from an overly-strict Aristotelianism for 

Christian philosophers and theologians is the thought of Jean Buridan (1295-1358), 
                                                           
225 Edward Grant, A Source Book in Medieval Science, (Cambridge, Massachusetts: Harvard University Press, 
1974), 48. 
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rector of the University of Paris, in his questions on Aristotle’s De caelo et mundo 

where he argued for God’s ability to override limitations of natural law and create 

different effects, or other world(s) of a different form, not ordered to ours but 

according to their own elements and their own natural place. This formulation 

provided compatibility with Aristotle and the requirements of Christian theology’s 

free and omnipotent God. William of Ockham (c. 1287-1347), an English 

Franciscan friar and scholastic theologian, also addressed the subject by 

relativising Aristotle’s anti-pluralistic stance.229 He writes in his commentaries on 

Distinction XLIV of Peter Lombard’s Sentences: 

“The reason for this is that God could produce an infinite number of 
individuals of the same species as those which now exist, therefore God 
could produce as many individuals and many more than are now 
produced, and of the same species; but he is not limited to producing 
them in this world, therefore he could produce them outside this world 
and make a world of them just as he made this world from those things 
which he produced here now.”230 

 

     In even stronger dissension from Aristotle, Ockham justifies how “natural place” 

for any object does not have to be a unique natural place, allowing for multiple 

worlds: 

“I say that although all individuals of the same species can be naturally 
moved to the same place and number, yet if they should occupy the 
same place outside their natural place, at least successively, then it is 
not necessary that they always be moved to the same place in number 
naturally, but it is possible that they could be moved simultaneously to 
different places according to number.”231 

 

     Nicole Oresme (1325-1382), who later became Bishop of Paris, composed a 

French commentary on the De caelo, taking even further Ockham’s argument 
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against Aristotle’s theory of natural place as well as Aquinas’ argument that all 

things in the universe must have relation to each other: two worlds sufficiently 

separated do not necessarily have relation to each other, only to their own parts; 

and apart from God’s specific act of creation of another world, natural laws 

remain.232 This was a defining moment in the history of the plurality of worlds idea, 

that the motions of celestial bodies were governed by their individual place and 

surroundings, and a clear denunciation of Aristotle. While Buridan, Ockham, and 

Oresme were the first in the scholastic tradition to argue for a theological and 

natural possibility of a plurality, they ultimately appealed to the dominant medieval 

conservative religious authority by denying its reality.233 An additional difficulty for 

late-thirteenth and fourteenth century thinkers in their consideration of a plurality of 

worlds was a hesitancy to contemplate the possibility of extraterrestrial 

inhabitants.234 William Vorilong (c. 1390-1463), French philosopher and scholastic 

theologian, was the first to consider the possibility of extraterrestrial beings within 

the context of the Christian doctrines of the Incarnation and Redemption. He wrote, 

“Infinite worlds, more perfect than this one, lie hid in the mind of God,”235 and “It is 

possible that the species of each of these worlds are different from those of our 

world.”236 While these quotes do not suffice as definitive formulations, he did 

develop much more concrete opinions. While he did not hold that extraterrestrial 

inhabitants are complicit in original sin, he viewed Christ as a universal figure 
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capable of redeeming all intelligent beings. In his commentary on the Sentences of 

Peter Lombard he postulated,  

“If it be inquired whether men exist on that world, and whether they 
have sinned as Adam sinned, I answer no, for they would not exist in 
sin and did not spring from Adam. As to the question whether Christ by 
dying on this Earth could redeem the inhabitants of another world, I 
answer that he is able to do this even if the worlds were infinite, but it 
would not be fitting for Him to go unto another world that he must die 
again.”237      

 

Although this commentary reveals Vorilong as a true innovator in considering the 

foremost consequences for Christian theology given rational extraterrestrials unlike 

humans, he followed earlier scholastics in concluding God did not create other 

worlds. Nicolas of Cusa (1401-1464), German philosopher, theologian, and 

astronomer, showed no fear of Church authorities when he conceived of a 

cosmology of an edgeless, homogenous universe without absolute centre, thereby 

de-centreing Earth within creation. As he phrased, its “centre is everywhere and its 

circumference nowhere.”238 A centreless universe would include as many centres 

of attraction as there are planets, a significant departure from Aristotle’s theory of 

natural place. The introduction of the important concept of “centres of attraction” in 

the universe created a marked shift in the plurality of worlds tradition, later to be 

verified and systematized by Newton. In his Of Learned Ignorance, Cusa also 

developed philosophical formulations attempting to describe the relationship other 

worlds and their inhabitants would have with humans, and considered their 

physical and intellectual natures. His conclusions were expressed: “These possible 

inhabitants…wherever they are, do not have any proportion with the inhabitants of 
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our world”239 He asserted the proposition at the time that life could exist throughout 

the universe:   

“Life, as it exists here on Earth in the form of men, animals and plants, 
is to be found, let us suppose, in a higher form in the solar and stellar 
regions. Rather than think that so many stars and parts of the heavens 
are uninhabited and that this Earth of ours alone is peopled-and that 
with beings, perhaps of an inferior type-we will suppose that in every 
region there are inhabitants, differing in nature by rank and all owing 
their origin to God, who is the centre and circumference of all stellar 
regions.”240 

Also: 

 “It is convenient to regard the Earth as the centre of the universe, 
although nothing in reality compels us to do so.”241   

 

     Cusa’s writings signaled a crucial shift in departure from Aristotle’s natural 

philosophy, as for the first time he envisioned a hierarchy of living beings from 

beyond the Earth to include the entire universe:  

 “And we may make parallel surmise of other stellar areas that none of 
them lack inhabitants, as being each, like the world we live in, a 
particular area of one universe, which contains as many such areas as 
there are uncountable stars.”242 

 

     He further asserted that while Earth and its inhabitants were within this vast 

hierarchy of intelligent beings, and believed by virtue of the enlightened inhabitants 

of the Sun, humans retained their nobility compared to other inhabitants:  

“[…even if inhabitants of another kind should exist in the other stars, it 
seems inconceivable that, in the line of nature, anything more noble and 
perfect could be found than the intellectual nature that exists here on 
this Earth and its region.”243 
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     Cusa is significant in the history of the plurality of worlds concept as being the 

first theologian to divinize the atomist and atheistic plenitude concept that infinite 

atomic matter in infinite space must result in an infinite number of combinations 

and possibilities: that the Creator must realize His omnipotence in all creation, that 

where God creates there is meaning. In essence, God does not waste space. This 

teleological form of the “principle of plenitude,” would provide much philosophical 

and theological support for a plurality of worlds and their inhabitants throughout the 

succeeding centuries. Arthur Lovejoy has described it thus:  

“No genuine potentiality of being can remain unfulfilled, that the extent and 
abundance of the creation must be as great as the possibility of existence 
and commensurate with the productive capacity of a ‘perfect’ and 
inexhaustible ‘Source,’ and that the world is better, the more things it 
contains.”244 

 

Cusa’s hierarchy of intelligent beings throughout the universe was an expanded 

form of the Platonic and Aristotelian (in his Historia Animalium) “Great Chain of 

Being” of antiquity.245 In it, rather than God placed at the top of a hierarchy of 

heavenly beings, humans, and animal life, He was enthroned at the centre of all 

places of creation, maintaining His rightful place among all extraterrestrial beings.    
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Cusa saw no dogmatic incompatibility with this new vision. Further, he viewed the 

terrestrial Jesus of Nazareth, the divine Logos, as an omnipresent, immanent, and 

divinely transcendent reality in a universe in which Earth did not lose its primary 

importance despite losing its physical centrality in the cosmos.246 He based his 

conjectures on a metaphysical system completely antithetical to Aristotelian  

natural philosophy, gleaned from his consideration of the hotness of the Sun, 

elements of the Moon, and weighty elements of the Earth. Although Cusa’s 

propositions for a plurality of worlds were far from scientific, as observed by 

Lovejoy, his metaphysical system included natural theology, and the principles of 

plenitude and sufficient reason.247 Even before Copernicus published his 

heliocentric proposal, Philip Melanchthon (1497-1560), a thoroughly biblical and 

less scientific theologian of the Protestant Reformation, was aware of the new 

cosmological considerations, and while agreeing with Vorilong on the inimitable 

nature of the Incarnation on Earth, warned of dangers in considering Christ’s 

sacrifice applicable to sinful extraterrestrial inhabitants: 

“[the Son of God is One; …Jesus Christ was born, died, and resurrected 
in this world. Nor does he manifest Himself elsewhere, nor elsewhere 
has he died or resurrected. Therefore it must not be imagined that 
Christ died and was resurrected more often, nor must it be thought that 
in any other world without the knowledge of the Son of God, that men 
would be restored to eternal life.” 248 

 

     These new theological possibilities inherent to the concept of a potential non-

geocentrism would become obvious to many only well after its acceptance in the 

seventeenth century, and Copernicus was careful to publish his thesis as he lay 

dying, expecting criticism of his ideas. In fact, an unauthorized forward to 
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Copernicus’ De revolutionibus orbium caelestium presented the heliocentric theory 

as convenient mathematical fiction in order not to offend Church censors. De 

revolutionibus was dedicated to Pope Paul III, in his hope that “My labors 

contribute somewhat even to the Commonwealth of the Church…for not long since 

the question of correcting the ecclesiastical calendar was debated.”249 Even before 

its publication, Copernicus’ teaching on heliocentricity circulated in manuscript form 

and was known by astronomers and others, and was immediately recognized to 

contradict the prevailing biblical understandings. Certain scriptures were central to 

this conflict of ideas: “[…the world also shall be stable, that it be not moved”; “[the 

Lord] who lay the foundation of the Earth, that it should not be removed forever” 

and “the sun also arises and the sun goes down, and hastens to his place where 

he rose.”250 Martin Luther, prior to the publication of De revolutionibus, cited 

scripture against the new cosmology and warned, “This fool wishes to reverse the 

entire science of astronomy; but sacred scripture tells us that Joshua commanded 

the Sun to stand still, and not the Earth.”251 However, it was not until the Galileo 

episode in 1633 that heliocentrism was formally condemned by the Catholic 

Church. Prior to the Counter-Reformation, the Catholic Church was more relaxed 

in its biblical interpretation and willing to accept the Copernican theory being taught 

in some universities, and indeed the theory was incorporated in the new calendar 

promulgated by Pope Gregory XIII in 1582.252   

     In 1584 Giordano Bruno, an Italian Dominican friar, philosopher, mathematician, 

and astronomer, arrived in Oxford and began preaching with missionary zeal of an 
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infinite homogenous universe containing worlds inhabited by extraterrestrials - 

going well beyond Copernicanism and Ptolemaism to transform every celestial 

body into another populated world. Bruno proclaimed that the Sun is merely 

another star, among countless other stars with infinite numbers of inhabited worlds 

populated with intelligent beings. Similar to Cusa, he asserted a homogenous 

universe, and proposed a Christianized version of the Epicurean universe, that is, a 

universe of infinite extent, populated with numberless planetary systems, all 

teeming with life. This type of an infinite universe was Bruno’s and not an 

established notion of heliocentricity.253 The following quote sums up his position on 

the plurality question:    

“God is infinite, so His universe must be too. Thus the greatness of God 
magnified and the greatness of His kingdom made manifest; He is 
glorified not in one but in countless Suns; not in a single Earth, but in a 
thousand, I say, an infinity of worlds.”254   

 

Bruno stated it was only he who “has penetrated into the heavens, past the 

frontiers of the world, [and] shattered the fantastic walls of the spheres (Aristotelian 

and Ptolemaic)…]”255 His works, known as the six “Italian dialogues,” which 

included the principal cosmological writing De l’Infinito Universo et Mondi, 

published in 1584, in fact make no mention of Copernicus. Bruno’s cosmological 

views were his own, stemming from another work entitled De la causa, principio et 

uno (also 1584) in which he expounded his metaphysical principle of a unity of all 

creation, juxtaposed to the dichotomic Earthly/celestial realms of Aristotle which he 

repudiated,256 and the idea that God is compelled to realize His omnipotence 
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through the plenitude of nature.257 According to Bruno, each star was a sun around 

which revolved any number of worlds, imperceptible to terrestrials due to their 

great distance. De l’ infinito was the product of Bruno’s years in England. In this 

work as well as his later Latin work De immenso et innumerabilibus, he 

systematically refuted the arguments of Aristotelian cosmology:258   

“Concerning this question, [of Aristotle whether beyond this world there 
lieth another] you know that his interpretation of this word world (mondi) 
is different from ours. For we join world to world and star to star in this 
vast ethereal bosom, as is seemly and hath been understood by all 
those wise men who have believed in innumerable and infinite worlds. 
But he applieth the name world to an aggregate of all those ranged 
elements and fantastic spheres reaching to the convex surface of that 
primum mobile…It will be well and expedient to overthrow his 
arguments insofar as they conflict with our judgment, and to ignore 
those which do not so conflict.” 259 

 

     Here, Bruno provided a new connotation to the term world, extended to mean 

that of an infinite homogeneous universe with innumerable celestial bodies, and 

because the universe was infinite it must be populated with “imperfect” intelligent 

beings.260 His principle of unity, which he perceived as more natural and perfect 

than plurality (in the Platonic sense), was expanded beyond the Platonic and 

Aristotelian models, creating a vision of the universe in which the Earth and other 

planets became their own centres of attraction, each with its own system within a 

universe of infinite diversity.261 Bruno, a singular thinker, sought to fundamentally 

deconstruct the Aristotelian cosmology that had dominated the scene within most 

of Europe. After the publication of his Latin works between 1589-1590, Bruno was 

unable to obtain a permanent teaching position in the universities, and, having 
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worn out his welcome due to his lack of tact and diplomacy in intellectual debates, 

moved to Venice, serving as a tutor for Giovanni Mocenigo on mnemonics in 1592. 

When after a few months Bruno announced his intent to leave Venice, Mocenigo, 

unhappy with his teachings, had him turned over to the Venetian Inquisition, where 

he underwent a prolonged interrogation and trial. After an extended imprisonment, 

he was burned at the stake in 1600 for heresy in claiming, among charges of 

holding opinions contrary to the Catholic faith pertaining to the Trinity, the divinity of 

Christ and the Incarnation, to include the belief in a plurality of worlds throughout 

the universe. Since the time of Bruno’s execution, the Vatican has made some 

statements after the discovery of some of lost trial documents. In 1942, Cardinal 

Giovanni Mercati, who made this discovery, related his position that the Church 

was justified in condemning Bruno. On the 400th anniversary of Bruno’s death in 

2000, Cardinal Angelo Sodano declared Bruno’s death to be a “sad episode,” while 

defending his inquisitors in their “desire to serve freedom and promote the common 

good and did everything possible to save his life.”263 Bruno’s opposition to the 

prevailing Aristotelian geocentric cosmology, and more so certain heretical beliefs 

regarding the true presence and the divinity of Christ sealed his fate, not 

necessarily his belief in other worlds. Additionally, the Roman Church saw Bruno’s 

views and rhetoric dangerous as it sought to reestablish authority after the 

Reformation. Hegel in his Lectures on the History of Philosophy remarked that 

Bruno represented a rejection of all Catholic beliefs which rested on mere 

authority.264 Bruno and Cusa both demonstrated, albeit Bruno more systematically, 

the possibility of planetary systems containing inhabitants using a metaphysical 
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system synthesizing several elements: the principle of cosmological unity and 

individual centres of attraction, the a priori atomistic principle of a plenitude of 

nature, a natural theology supporting God’s omnipotent use of creation, and 

sufficient reason. Unfortunately for Bruno, it would take four hundred years before 

his beliefs in the plurality of worlds were confirmed by science.  

     The plurality concept and its implications for theology remained highly 

problematic at the end of the sixteenth century, as it questioned the centrality of 

humanity in God’s plan, and more seriously, the accuracy and validity of God’s 

communication through the scriptures. This grave concern was centred on the 

belief of a single, unique, and unrepeatable incarnation of the divinity on one planet, 

to one singular species that was the sole focus of God’s attention, to which 

speculations of a plurality, hosting certain extraterrestrial beings was heresy. In 

1600 there existed no official Catholic position on the Copernican system.265                                                  

Anglican Bishop John Wilkins, a Copernican and anti-Aristotelian, and one of the 

founders of the Royal Society,266 sought to reconcile his belief in the plurality of 

worlds with Christian doctrine in his 1638 Discovery of a World in the Moone. 

Writing the Discovery within the framework of the new cosmology, he made his 

case for a world in the Moon by following an ordered set of thirteen propositions 

from the general to the specific, notable among which were a) that the strangeness 

of the idea did not disprove it b) that possible inhabitants cannot contradict reason 

or faith, (only Aristotle) and c) the Moon has seas, land, and atmosphere.267 

Although Wilkins carefully avoided doctrinal formulations such as original sin, he 
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confidently stated one cannot argue against the plurality from the “negative 

authority of Scripture,” a position considered heretical in antiquity by what he 

termed “ignorance of the period.”268 By advancing the plausibility of the Moon as 

“another Earth,” Wilkins argued the Copernican system implied the possibility of a 

solar system with other worlds. Discovery was convincing to many other 

philosophers and observers, and a Moon “world” became a critical part in the idea 

of a plurality concept for empiricist thinkers. By the mid-seventeenth century the 

plurality of worlds concept had gained more natural philosophical and theological 

viability due to the growing dissatisfaction with Aristotelian cosmology, commented 

upon and critiqued throughout the Middle Ages, and a rising consensus of the 

validity of heliocentrism for several reasons. The influence of Bruno’s advocacy of 

a plurality and extraterrestrial life within his “unity” of infinite diversity; the 

metaphysical notion of the plenitude advocated by Bruno and Cusa, attached with 

it the notion of a “Great Chain of Being” of which humanity was a small part; and 

newer empirical observations of the Moon by Galileo and Kepler. These 

observations revealed not the perfectly polished sphere as Aristotle taught, but 

rather conditions similar to Earth and hence another world, further undermining the 

Aristotelian view for more scientifically-minded thinkers as Wilkins. 

      The second half of the seventeenth century saw Bernard le Bovier de 

Fontenelle’s Entretiens sur la pluralité des mondes, written within the Cartesian 

tradition, placed on the Roman Church’s Index of Prohibited Books in 1687 for its 

support of extraterrestrial lifeforms. He had reasoned, not unlike Vorilong, that 
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inhabitants of other worlds did not descend from Adam, were not in fact humans,269 

and thus did not partake in his sin. Despite the Church’s censure, Entretiens was 

immensely popular in Protestant Europe, eventually with many editions in nine 

languages. A few years later, Richard Bentley’s 1693 A Confutation of Atheism 

from the Origin and Frame of the World, showed his agreement with Wilkins on the 

negative authority of the scriptures.270 He echoed Fontenelle in proposing that 

rational extraterrestrials did not necessarily take the form of humans, with some 

higher in natural perfections, others inferior to humans, rendering moot (in his mind) 

the question regarding their relation to the human family and related implications to 

the Incarnation and Redemption. For Bentley, the primary force supporting the 

plausibility of a plurality and extraterrestrial inhabitants was the force of the 

principle of plenitude: “[heavenly bodies] were formed for the sake of Intelligent 

Minds…why may not all other Planets be created…for their own Inhabitants which 

have Life and Understanding?”271   

     In contrast to the Roman Church’s anti-pluralist stance, many European 

Protestants in the beginning of the Enlightenment accepted a belief of a cosmos 

containing extraterrestrial life, as a form of reconciliation of science and religion, as 

well as an enhancement of a natural religious perspective. This prevailing view can 

be attributed to three main factors: Huygen’s Kosmotheoros, and more so 

Fontenelle’s Entretiens, which were both highly influential among natural 

philosophers and theologians; the principle of plenitude continued to demonstrate 

its strength in many European countries; and many astronomers supported the 
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concept (Lambert, Herschel, Schröter, Bode, Laplace, Lalande), although much 

was based upon conjecture rather than science.272 It was in this positive 

environment that Emanuel Swedenborg (1688-1772), scientist turned mystic, 

revealed his revelations,273 which included those of highly spiritually evolved 

extraterrestrials on our moon and other planets, and which recognized Jesus Christ 

by means of spiritual intermediaries. He argued the existence of these otherworldly 

beings through the philosophical analogy between terrestrial and extraterrestrial 

environments, and from plenitude. His mystical excursions to other planets 

conveniently included only those unknown to science at the time and given the 

nature of his revelations, they were least likely to receive invalidation in his time. 

His visions, which he intended to be taken literally, became a portion of the basis 

for the New Jerusalem or Swedenborgian Church. It was to those who found a 

satisfaction in the mystical and open-minded embracing of extraterrestrials that 

deist Thomas Paine (1737-1809), in his Age of Reason of 1794 caused serious 

doubt. In it, Paine questioned the validity of the Christian notions of the divine 

Incarnation and Redemption within a universe populated by a multitude of 

intelligent beings: 

“From whence…could arise the…strange conceit that the 
Almighty…should…come to die in our world because, they say, one man 
and one woman had eaten an apple! And, on the other hand, are we to 
suppose that every world in the boundless creation had an Eve, an apple, a 
serpent, and a redeemer? In this case, the person who is irreverently called 
the Son of God, and sometimes God himself, would have nothing else to do 
than to travel from world to world, in an endless succession of death, with 
scarcely a momentary interval of life.” 274   
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     Paine’s book was very popular in Britain and America, and generated more than 

fifty published responses opposing his objections to Christianity.275 His chief 

argument involved his disbelief in a revealed religion with an incarnated God (he 

considered Christianity a “pious fraud”),276 and instead advanced a natural religion, 

whereby if the Christian religion claims title to a God-human redemptive figure for a 

sentient race, it cannot be compatible with intelligent extraterrestrial life. Paine had 

turned the argument on its head, arguing the implausibility of Christianity on the 

basis of a plurality. Astronomers of that time, Thomas Wright (1711-1786), Johann 

Lambert (1728-1777), and William Herschel (1738-1822), all pluralists, disagreed 

with Paine’s assessment on the basis of plenitude and metaphysical arguments. 

However, most notable among Paine’s challengers were the theological works of 

Scottish minister and theologian Thomas Chalmers’(1780-1847) Astronomical 

Discourses (1817); Thomas Dick’s the Christian Philosopher (1823); and Timothy 

Dwight’s (1752-1817) Theology Explained and Defended in a Series of Sermons 

(1818). Most significant of these for our discussion was Chalmers’ seven 

discourses (five of which deal with the plurality question), which provided several 

arguments in support of Christianity and pluralism using natural theology. 

Chalmers reasoned the likelihood of extraterrestrial existence due to the vastness 

of the universe and the basic similarity of other planets in composition to Earth, 

citing “other mansions” mentioned by Christ;277 that it was impossible to assert the 

moral status of otherworldly beings or their salvation history;278 and proclaimed 

unfounded the idea that creation was intended exclusively for Earth. Therefore he 
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disputed the idea that human beings were the centre of God’s attention and hence 

the Fall not was a universal event, which rendered Christ’s multiple deaths 

unnecessary. Conversely, he stated it incompatible with God’s omnipotence and 

omniscience to ignore a small Earth, noting God’s attention to the lilies of the 

field.279 Chalmers provided a more comprehensive Christian theology to 

incorporate extraterrestrials when conservative theologians were wrestling with the 

serious implications raised by Paine; however for much of the public, scientists, 

and Christians, belief in the plurality persisted.280             

     In 1853 William Whewell (1794-1866), British scientist and Anglican priest, 

published an anonymous book entitled Of the Plurality of Worlds: An Essay, 

arguing against the natural philosophy and theology of Chalmers. His main position 

concerned the new geological assertions that humankind appeared only recently 

compared to the extreme age of the Earth, and provided evidence against the 

plenitude argument, that God would not be wasting space on other heavenly 

bodies due to the lack of intelligent life, analogous to Earth where no life existed for 

long geological periods, concluding that not all divine power must be actualized. 

His essay initiated a bitter debate with Scottish physicist Sir David Brewster and 

other intellectuals, as well as many common people over the plurality question in 

Victorian England. The debate was extensive; however the significant elements in 

relation to extraterrestrials were Whewell’s often impressive scientific bases 

against a plurality. He indicated that variable stars and gravitation around double 

stars would not be conducive to planets capable of supporting life, the same being 

true of eclipsing binary star Algol, and similarly dismissed the outer planets as 
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abodes of life given their low temperatures or low density, as well as the inner 

planets due to their close proximity to the Sun’s heat. He regarded the new 

geological findings regarding the extreme age of the Earth and the relative recent 

appearance of humanity as evidence of the likelihood of non-intelligent life in the 

cosmos, which raised questions regarding the non-contemporaneous existence of 

extraterrestrial intelligence. His primary theological position was anthropomorphic 

and geocentric – the uniqueness of the Incarnation for humanity necessitates 

Christianity’s incompatibility with other worlds and beings. Though Whewell agreed 

that there may exist other inhabitants, they were not created in the image of God; 

while under His jurisdiction as creatures, they could not enjoy a special relationship 

with the Creator. In response, Brewster supported the traditional belief of the time 

that the Incarnation applied to all people, past, present, and future, including the 

people of the antipodes as well as those populating the cosmos, claiming the 

atonement of inhabitants of other worlds was simply a logical progression.281 

Further, Brewster claimed Whewell’s conception of God omnipotence was 

inadequate, and that the plurality was necessary to complete the Christian faith. 

Although Brewster had less scientific support and exhibited poor biblical exegesis 

for his position, the debate served to strengthen the possibility of the plurality 

among the religious minded. In the long-term, the exchange of Whewell and 

Brewster will be seen (in retrospect to later theologians) as a beginning of framing 

the central Christian doctrines of Creation, Incarnation, Original Sin, Sanctification, 

and the Redemption in respect of non-terrestrial beings.   

     In America, a second figure emerged after Swedenborg to experience visions 

involving alien beings and a theology incorporating extraterrestrials. Ellen G. White 
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(1827-1915), a prophetess of the Seventh-Day Adventist Church was former 

member of the Millerite movement.282 In 1846 she related a theology of 

extraterrestrials (based upon her own revelations) detailing that among the vast 

number of intelligences in the universe, only the inhabitants of Earth sinned – thus 

God’s Incarnation within human society was a one-time event unrepeated 

throughout the universe:   

“It was the marvel of all the universe that Christ should humble himself 
to save fallen man.  That he who has passed from star to star, from 
world to world, superintending all…[should take] upon himself human 
nature, was a mystery which the sinless intelligences of other worlds 
desired to understand.”283 

 

     White’s treatment of the doctrine of original sin sees some resolution here, 

following the earlier formulation of Whewell. Shortly after White, in 1851, Joseph 

Smith’s Church of Latter-Day Saints endorsed a teaching where other worlds and 

extraterrestrials were given a principal theological role. Their scriptures 284 

advocated a universe of many inhabited worlds of human beings; that some worlds 

have ceased to exist and others have yet to be created; that all humans, terrestrial 

and extraterrestrial, are subject to the kingdom of the same Jesus; and that God 

Himself dwells on a specific star or planet known as Kolob. Further, Mormonism 

scripturally and theologically addressed Augustine’s concern regarding the 

salvation of the people of the Antipodes, teaching that Christ, after his resurrection 

appeared to the peoples of the New World and spread the gospel.285 
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     French theologian Monseigneur de Montignez between 1865 and 1866 wrote 

nine essays which contended with extraterrestrial intelligence and the doctrines of 

the Incarnation and Redemption. In his fourth essay he provided a simplistic and 

poetic expression: “The blood which flowed out at Calvary has gushed out on the 

universality of creation,”286 echoing Origen’s “The altar was at Jerusalem, but the 

blood of the victim bathed the universe.”287 Further development of the 

Christological thought with extraterrestrials was provided by Catholic Neo-

Scholastic German theologian Joseph Pohle, who published in 1884 Die 

Sternenwelten und ihre Bewohne, where he employed metaphysical arguments in 

conjunction with empirical astronomical data to make several claims in support of 

extraterrestrial beings. His first and second were plenitude arguments, wherein 

God created the universe for His own glory, and that the highest form of that 

glorification comes from the creation of intelligent beings. In his third argument, 

using Aquinas and Secchi as sources, he asserted a universe populated with 

intelligent beings is more perfect than one consisting of “unadorned deserted 

wastelands.”288 Fourthly, he inferred given the creation of a diversity of lifeforms on 

Earth, that God would have acted similarly on other planets; and finally, God would 

create other worlds and extraterrestrial intelligences better disposed to worship 

Him due to the great evil of humanity.289 Pohle treated briefly but importantly 

Christ’s relationship to supposed extraterrestrials: 

“Concerning the dogma of the Redemption of fallen men through the 
God-man Christ, it is not necessary to assume as probable also the fall 
of species on other celestial bodies. No reason…obliges us to think 
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others as evil as ourselves. However even if the evil of sin had gained 
its pernicious entry into those worlds, so would it not follow from it that 
also there an Incarnation and Redemption would have to take place. 
God has at his disposal many other means to remit a sin that weighs 
either on the individual or on an entire species…]”290 

 

     Pohle’s treatment of the central doctrines impacted by possible intelligent 

extraterrestrials constituted the most extensive to that historical point, providing a 

more precise definition to other possible modes of grace and sin, and non-

competing economies of salvation for extraterrestrial races. Another Roman 

Catholic theologian, Januarius De Concilio (1836-1898), priest and professor, 

argued from a position of theological geocentrism in favour of extraterrestrial life 

from the principle of plenitude, that “[God] must, if He would follow the 

requirements of wisdom, draw from the given forces to be created all the possible 

good in view of the end…],” claiming that extraterrestrials exist as an intermediate 

species between humanity and angels, are created in and through Christ and attain 

their eternal end, and are redeemed by Christ’s Earthly sacrifice,291 dissenting with 

Pohle by the inclusion of other intelligent races within the Christian redemptive 

framework:  

“God, in His infinite goodness, wanted to make the universe an infinite 
expression of Himself, at least by union. His divine Word, the infinite 
expression of His grandeur, came to reside in the universe by uniting to 
Himself the human nature in the body of His own personality, and thus He 
divinized the whole universe, inasmuch as human nature represented all its 
existing species.”292 

 

     Following Pohle, theologians of the twentieth century continued to consider the 

issue of extraterrestrials within the Christian dogmatic structure, albeit in much 

                                                           
290 Pohle, Die Stemenwelt, pp.457-458. 
291 Rev. Januarius de Concilio, Harmony between Science and Revelation (Whitefish, Montana: Kessinger 
Publishing, 1889), 207, 215. 
292 David Weintraub, Religions and Extraterrestrial Life: How will we deal with it? Springer Praxis books in 

popular astronomy, (London: Springer Press, 2014), p. 94.  
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smaller numbers due to the advent of planetary exploratory missions, which 

brought increasing evidence substantiating the absence of life outside Earth in our 

solar system, and lack of any indications of extrasolar planets which may contain 

lifeforms. Modern thinkers of the latter twentieth and twenty-first centuries would 

have more significance for our contemporary discussion on the implications for 

Christian theology and intelligent extraterrestrials.  

 

       Conclusion 

 

     By 1916 the plurality of worlds and the question of extraterrestrial life had 

produced, by Crowe’s calculation, about 140 books, not including thousands of 

essays, papers, and reviews by not unlearned thinkers. Perhaps three-quarters of 

astronomers and possibly almost half of the most prominent Western intellectuals 

of the eighteenth and nineteenth centuries took part in the discussion of the 

possibility of extraterrestrial life,293 the overwhelming majority which served as its 

advocates. Crowe294 and Dick295 have pointed out that the history of the debate, 

beginning in antiquity and an important subject to philosophers, theologians, and 

scientists, and throughout virtually every century to the present, repudiates the 

view that the question of other worlds and extraterrestrial life are a mere product of 

the space age. Often, the plurality question appeared as a necessary outgrowth of 

cosmological systems and others’ attempts to validate or invalidate them with 

recourse to metaphysical arguments, appeals to religious doctrine, or scientific 

observations. In every instance, the plurality concept showed remarkable resilience 

                                                           
293 Crowe, Debate, p.547. 
294 Crowe, Debate, p.547. 
295 Dick, Plurality, p.1. 
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and adaptability to fit new philosophical and theological environments that either 

threatened or supported its plausibility, largely due to it being an unfalsifiable 

hypothesis given limitations in observational technology to confirm or deny its 

reality. Astronomers lacking empirical evidence designed metaphysical conjectures 

to support their advocacy of extraterrestrials, and as negative evidence about life in 

the solar system grew in the nineteenth century, pluralists modified their opinions 

rather than discard the idea. From a scientific viewpoint, early scientific-minded 

thinkers misconstrued what later has been determined as the necessary conditions 

of life, many assuming that a mere atmosphere sufficed to support lifeforms. These 

conditions have now been quantified with much more precision, and remain the 

subject of intense research among astrobiologists with discoveries of 

extremophiles, habitable zones, and the possibilities of extraterrestrial organic 

chemistries based on carbon, and conceivably, silicon. In addition to these, the 

strong historical advocacy of plurality and of intelligent extraterrestrials within the 

broad range of thinkers and periods can be considered in no small part a religious 

quest to confirm the existence of other beings, existing beyond the “heavenly 

realm” of older cosmologies. These beings, by their non-existence, served to 

confirm humanity’s special and solitary creation, and unique relationship with God 

in support of biblical and orthodox theology; and by their possible existence, 

affirmed the ancient longing to know that we are not alone in the universe, and that 

humanity coexists with beings who may serve as helpers or mediators more 

spiritually advanced, carrying divine messages to bring us greater understanding of 

ourselves and the Creator.   

     Review of the aforementioned thinkers who considered the plurality of worlds 

concept from antiquity to the end of the nineteenth century indicates a varying but 
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nonetheless consistent conceptual pattern in support of a plurality of worlds, and 

later, extraterrestrial inhabitants. Preeminent within this array, as we have seen, is 

the argument from the teleological and metaphysical “Principle of Plenitude.” 

Plato’s first postulated powerful ontology of a “Great Chain of Being,” the earliest 

known form of the plenitude, which entailed the “necessarily complete transition of 

all the ideal possibilities into actuality,” became an enduring and powerful force for 

the plurality.296 The early Greek atomists were first to argue a plurality from the 

idea of infinite potentialities of infinite matter, and can be credited with the concept 

of the plenitude, albeit in embryonic, atheistic form. The notion that God must 

actualize His potential power, that there exists a divine purpose to all creation 

where God achieves the greatest results by the least possible means, and of a 

natural or theistic universe thus compelled to contain all possible forms of 

existence, became a definitive teleological Christian form for later theistic thinkers. 

The plenitude concept received greater recognition and theological refinement with 

the condemnation of 1277, when in an effort to protect God’s freedom and 

omnipotence against false and heretical propositions, the Church affirmed that God 

could create other worlds if He so willed in a direct declaration against Aristotelian 

physics and cosmology, while denying that He did so. This was reinforced by 

developments in natural theology led by growing distaste on the negative authority 

of scripture; increased support for heliocentrism; clearer observations of the moon 

that did not reveal a perfectly polished sphere as Aristotle claimed; and analogical 

and empirical arguments which enriched the image of God in the seventeenth 

century as active throughout the universe in creating other worlds and inhabitants. 

As a result, the ontological form of the plenitude concept was further strengthened 

                                                           
296 Arthur Lovejoy, The Great Chain of Being (Cambridge, MA:Harvard University Press, 1936), p.50. 
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in the eighteenth century by the addition of the metaphysical notion of cosmic 

uniformitarianism.297 In the late nineteenth century, Pohle’s thesis exemplified the 

Christian synthesis of the plenitude argument: that the Creator’s greatness and 

incomprehensibly vast universe are a priori compatible with the genesis of life 

(specifically intelligent life), each extraterrestrial civilization having its own, unique 

relationship with the Creator; and that God’s creation is completely fulfilled in the 

contemplation of rational beings.  

     The plenitude concept in modernity has received much attention in the cosmic 

discoveries of other galaxies, quasars, black holes, dark matter and others, and 

most importantly in the detection of exoplanets. The question of the plurality of 

worlds, debated since antiquity, has been answered in the affirmative by science. 

However, the intimately linked and much-debated subject of extraterrestrial life 

remains a profound question, as do the major religious and theological 

consequences in the event of its discovery or contact with extraterrestrials. As 

extraterrestrial life has not yet been scientifically proven to exist (or not exist), the 

modern debate continues to employ scientific, as well as philosophical, 

metaphysical, and religious arguments. Given that humanity lacks verifiable 

information confirming the exact conditions and genesis of life on Earth, and while 

the argument over the twentieth and twenty first century has become more 

science-centred, the possibility of extraterrestrial life and thus the veracity of the 

plenitude concept continues to be debated along with juxtaposed ideologies of 

chance and necessity.        

                                                           
297 Also known as the Doctrine of Uniformity, refers to invariance in foundational scientific principles in nature, 
in physical laws governing matter, time, and space, and as a constancy in causality. 
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     Until the general acceptance of Copernicanism within the intellectual world of 

the seventeenth and eighteenth centuries in western Europe,298 and the removal of 

Copernicus’ De revolutionibus from the Catholic Church’s list of forbidden books in 

1758,299 the cosmology of Judeo-Christian tradition remained geocentric and 

anthropocentric as well as universal and transcendental, and the scope of God’s 

creation within the original context of the formation of scripture limited to a 

Ptolemaic universe composed of a spherical Earth surrounded by a finite sphere of 

fixed stars, itself surrounded by an infinite void.300 Wholly missing was any 

conception of a cosmos and deity that would allow for a theology that included the 

existence of extraterrestrial life forms, apart from Giordano Bruno’s teaching of a 

populated homogenous edgeless universe in the latter sixteenth century. 

Copernican theory by the seventeenth century and well into the twentieth had 

generated a passionate search for other solar systems, albeit a difficult one due to 

formidable limitations of observational technology, lending itself to ambiguous 

results with competing interpretations. With highly sophisticated astronomical 

equipment and a century of careful observation, the premise of Copernican theory 

had been affirmed and expanded from heliocentrism, to Wallace’s galactocentrism, 

to our modern sense of a centreless homogeneous universe composed of like 

elements and subject to consistent and definitive laws based on Newtonian and 

Einsteinian physics.  

     Early scientists of the telescopic era, inheriting the arguments in support of a 

plurality of worlds of the Middle Ages, often sought to confirm their predilection for 

                                                           
298 Elizabeth Haldane, Descartes, His Life and Times (New York: Cornell University Library, 1905), p.292. 
299 Maurice Finochiario, Retrying Galileo (Berkeley and Los Angeles, CA: University of California Press, 2007). 
300 Craig Fraser, The Cosmos: A Historical Perspective (Santa Barbara, CA: Greenwood Press, 2016), 14. The 
basic tenets of Greek geocentrism were well established by the time of Aristotle, and the Ptolemaic system 
was further developed and standardized by Hellenistic astronomer Claudius Ptolemaeus in the 2nd century A.D., 
and superseded only until the advent of Copernicanism. 
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the existence of extraterrestrial inhabitants by means of conclusions drawn on 

often imprecise observations, while building upon the older arguments their 

metaphysical presumptions. In the seventeenth century, metaphysical concepts 

such as the plenitude became significant only when consistent evidence from 

observation and better established physical theories were accepted. These 

metaphysical presumptions of centuries past and their influence on astronomy in 

the search for extraterrestrial life have now been supplanted by modern physics, 

including relativity and quantum theory, and the disciplines encompassed by the 

field of astrobiology.      

     The absence of scriptural references to extraterrestrial life, its emphasis on 

humanity’s special creation and Earth’s central role in the cosmos and the 

scriptural account of one incarnated divine being were, until only the early 

eighteenth century provided prima facie evidence of a single world populated by 

intelligent beings created in the image of God. The serious implications for 

Christianity in relation to systematic and biblical theology - specifically the doctrines 

of the Incarnation and Redemption in consideration of intelligent extraterrestrials, 

were positioned in direct confrontation with established orthodoxy, as best 

expressed in Paine’s Age of Reason. The majority of Christian theologians prior to 

the thirteenth century, with the exception of Origen and William of Ockham, saw 

the plurality as wholly incompatible with doctrine, and due to fear of Church 

censors few of its advocates are notable until the seventeenth to nineteenth 

centuries with the gradual acceptance of Copernican cosmology. 

     The Reformation imposed a solely biblical perspective until the Enlightenment, 

where liberal theologians began to consider a more philosophical perspective of an 

intelligible universe and a plurality of worlds. During the first decades of the 
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twentieth century, theological interest in intelligent extraterrestrials waned in 

comparison to the more intensive debate of the eighteenth and nineteenth 

centuries due to the advent of the space age, including rocketry and satellite 

capabilities, telescopic and radio technology, and planetary probes which brought 

unprecedented knowledge of our local system and the composition of the universe, 

which have laid to rest the scriptural, theological, metaphysical, and pseudo-

scientific objections against the existence of other worlds from pre-scientific era. 

We now know they exist, via the Kepler telescope and other Earth-based 

telescopes, and in great numbers. However there remain arguments against 

complex extraterrestrial life, premised on some of the old Whewellian arguments. 

In planetary astronomy and astrobiology, the Rare Earth hypothesis argues an 

improbable combination of fortuitous geological and astrophysical events is 

required for an Earth-type habitat to form, hence humanity is either alone or 

excessively rare in the universe.301 However, new data on exoplanets continues to 

emerge at a rapid pace and this issue may be closer to resolution in the near future. 

A successful SETI message or exchange, as well as future telescopic missions 

designed to spectrographically detect signs of industrialization in extraterrestrial 

atmospheres would eliminate these doubts. The theological objections to 

extraterrestrials from the beginning of the space age have loosened according to 

popular opinion (see aforementioned Peters and Alexander surveys in the 

introduction); but have not been resolved theologically for two main reasons: we 

have not had contact with an extraterrestrial civilization which could provide the 

appropriate amount of credible information needed to devise the corresponding 

                                                           
301 See Simon Conway Morris, Life’s Solution: Inevitable Humans in a Lonely Universe (Cambridge: 

Cambridge University Press, 2004). 
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theological response; and in anticipation of possible future extraterrestrial 

discovery/contact, Christian theology has not deliberately and systematically 

examined the implications and possible adjustments/clarifications that might be 

necessary.     

 

Section B      The Plurality of worlds and Christian theological formulations   

 

     This section will provide a new classification of the historical theological 

approaches to the consideration of intelligent extraterrestrials in conjunction with 

the doctrines of the Incarnation and Redemption. Acceptance of the plurality of 

worlds concept and its later, closely associated outgrowth of the postulate of the 

existence of intelligent extraterrestrial inhabitants of other worlds experienced 

major obstacles within the framework of Church authority and Christian theology 

before the early eighteenth century. Subsequent development within Protestant 

natural theology led to supportive opinions where the plurality was embraced as 

evidence of God’s omnipotence and magnanimity among a variety of philosophical 

and religious systems, most notably evangelicals. Meanwhile, three new groups 

fully incorporated the plurality and extraterrestrials into their theological canons: the 

Swedenborgians, Seventh-day Adventists, and Mormons – each claiming new and 

divinely inspired mystical revelations affirming Christ’s redemption of humans and 

cosmic inhabitants. From antiquity to the early twentieth century, the plurality had 

evolved from Greek philosophical atheistic atomism, to metaphysical and 

philosophical possibility, to Christian theological heterodoxy, to early scientific 

hypothetical probability, to alternative religious orthodoxy. Despite the Roman 

Church’s and Protestantism’s eventual acceptance of heliocentrism and relaxation 
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of natural theology with reference to extraterrestrial beings, the theological 

integration of extraterrestrial intelligences with the directly associated doctrines of 

the Incarnation and Redemption of Christ had evaded final or satisfactory 

resolution in the minds of many thinkers. The majority of plurality advocates up to 

1900 (and following, to be discussed in next section) formulated incarnational and 

soteriological theologies comprising several consistent historical distinctions. This 

thesis will propose that each historical approach can be classified according to four 

basic forms. These can be termed the inclusive, exclusive, multiple, and varied 

types or positions.302 The inclusive type303 are those holding one incarnation of 

Christ on Earth within a cosmos of fallen, sinful or sinless extraterrestrials - where 

the salvific effects of Christ’s work on Earth encompass all intelligent free beings 

universally. In this scenario, extraterrestrials may or may not have knowledge of 

their redemption won on Earth, some writers therefore postulate a future space-
                                                           
302 Taxonomy is mine. 
303 Prominent inclusive type Incarnationists include: William de Vorilong, also known as Vaurouillon, Vorilongus, 
Vaurillon, or Vorrilon; see Ignatius Brady, William of Vaurouillon, O. Min Miscellanea Melchior de Pobladura 1 
(Rome: Institutum Historicum O.F.M. Cap., 1964) 291-315; Tommaso Campanella, Apologia pro Galileo, 
published in Latin by (Impensis Godefridi Tampachii, Typis Erasmi Kemfferi in Frankfort, Germany, 1602); 
Henry More, Divine Dialogues vol. 1 (London: James Flesher, 1668), 523-536; Beilby Porteus, sermon, On the 
Christian Doctrine of Redemption, in Works, vol. III (London, 1811), 59-86:78; George Adams, Lectures vol. IV 
(General Books LLC, 2012), 244; Barrthold Heinrich Brockes, Irdisches Vergnügen in Gott in 9 volumes (1680-
1740), Vol. I, 435; Andrew Fuller, The Gospel Its Own Witness (1799), 1961 (Arkansas Cave Springs, AR: 
Sovereign grace reprinting, 1961), 270-283; Rev. Edward Nares, An attempt to Shew How Far the 
Philosophical Notion of a Plurality of Worlds Is Consistent, or Not So, with the Language of the Holy Scriptures 
(London, 1801), 18; Comte Joseph de Maistre, Soirées de Saint-Pétersbourg (1821), II: 319-320; Sir William 
Rowan Hamilton, according to Robert Perceval Graves’s Life of Sir William Rowan Hamilton, vol. II (Dublin 
1885), 383; Samuel Noble, Astronomical Doctrine of a Plurality of Worlds Irreconcilable with the Popular 
Systems of Theology, but in Perfect Harmony with the True Christian Religion (London, 1838), 33-48; Thomas 
Chalmers, Astronomical Discourses, Discourse II 69 – 70; Discourse III 89 – 90; Discourse IV 130, 134 – 135; 
Rev. Thomas Rawson Birks, in Modern Astronomy (London, 1850) p. 61-62; Hugh Miller, Geology versus 
Astronomy: or, The Conditions and the Periods; Being a View of the Modifying Effects of Geologic Discovery 
on the Old Astronomic Inferences Respecting the Plurality of Inhabited Worlds, (Glasgow, 1855), 33; Rev. 
Josiah Crampton, Testimony of the Heavens to Their Creator: A Lecture to the Enniskillen Young Men’s 
Christian Association (Dublin, 1857), 19-23; Camille Flammarion, La pluralite des mondes habites, chapter 
heading “L’humanité dans l’univers” p. 340ff; Johann Ebrard, Der Glaube an die heilige Schrift und die 
Ergebnisse der Naturforschung (1861) and Apologetik (1875), trans. W. Stuart and J. MacPherson, (Edinburgh, 
1886), 355-356; Rev. Januarius de Concilio, Harmony between Science and Revelation (1889), 215; Sir David 
Brewster, More Worlds than One the Creed of the Philosopher and the Hope of the Christian (Berkeley, CA: 
Library of the University of California, 1894); Rev. Baden Powell The Unity of Worlds and of Nature: Three 
Essays on the Spirit of Inductive Philosophy; the Plurality of Worlds; and the Philosophy of Creation (London, 
1856), 291; Msgr. De Montiqnuez, The Eorie chre Etinne sur la pluralite des mondes, Archives théologiques 
(Paris: Ménard et Desenne, 1866), Essay 10, 274-275; Peter Courbet, Cosmos, (1894) 4th ser., 28: 273-276; 
Theophile Ortolan, Astronomie et Theologiei ou l’erreur géocentrique. La pluralité des mondes habités et le 
dogme de l’Incarnation (Paris: Bloud, 1894), pp. 320-321. 
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faring humanity with an imperative to evangelize extraterrestrial civilizations. Major 

figures espousing this view were Vorilong, Brewster, Henry More, George Adams, 

and Montignez. Secondly, an exclusive type304 are those holding one exclusive 

incarnation of Christ on Earth for sinful humans among multitudes of unfallen, 

sinless extraterrestrials or in some instances, fallen, sinful ones, with redemption 

limited to humanity, unnecessary for sinless extraterrestrials, or unavailable to 

those with sin.305 Advocates for this type included William of Ockham, Whewell, 

and Campanella. Thirdly, a multiple type306 are those holding that Christ, in the 

Creator’s free offer of redemption, in the form of the Logos incarnates and takes 

the form of each fallen and sinful intelligent extraterrestrial species throughout the 

universe. Prominent figures holding this view include Baden Power, who attempted 

to find a middle ground between Brewster and Whewell, Abbe Jean Terrasson, and 

R.M. Johuan. Fourthly, a varied type307 those maintaining the position that God 

                                                           
304 Prominent exclusive type Incarnationists include; Bernard le Bovier de Fontenelle, Entretiens sur la pluralite 
des mondes, 1688 English translation by Joseph Glanville, A Plurality of Worlds, in Leonard M. Marsack, The 
Achievement of Bernard  le Bovier de Fontenelle, (New York and London: Johnson Reprint Corporation, 1970), 
125; Richard Bentley, A Confutation of Atheism from the Origin and Frame of the World (London, 1693), in 
Newton’s Papers and Letters, 359; Timothy Dwight, Theology Explained and Defended (Middletown, CT, Clark 
and Lyman, 1818), V: 509; Friedrich Gottlied Klopstock, Hans Wöhlert, Das Weltbild in Klopstocks’s Messias, 
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305 Christian faith’s enumeration of God’s attributes renders incoherent a theology of extraterrestrials where the 
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Morality and Christianity Illustrated from a View of the Universe, and Man’s Situation in it (New York: Gale 
ECCO, Print Editions, 2010); R.M. Jouan, La question de l’habitabilité des mondes étudiée au point  de vue de 
l’histoire, de la science, de la raison et de la foi (Saint-Ilan, 1900); Abbe Jean Terrasson, Traité de l’infini créé, 
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(Amsterdam, 1769); Fr. Joseph Pohle, Die Sternenwelten und ihre Bewohner, 2nd ed. (Cologne,1899), 457-458. 
307 Prominent varied type Incarnationists include: John Keill, Introductio ad veram astronomiam (Oxford, 1718); 
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manifests or makes Himself known within alien societies in a variety of modes 

according to His own desires and ways, not necessarily by incarnation. Advocates 

of this type include Fontenelle, Bentley, John Keill, and Chalmers. In the next 

chapter, each of these views will be evaluated in turn with discussion of twentieth 

century theologians from the beginning of the space age to the present. Specific 

attention will be given to exploring the varied type. Following this summary of the 

work in the history of the pursuits of other planets and extraterrestrial life before the 

twentieth century, we now turn to consider the relevant modern theologians and 

scientific opinion.      

 

Section C:     Theological thought on extraterrestrials in the twentieth and 
   twenty-first centuries                       
 

     The preceding sections on the historical and contemporary scientific and 

theological thought provide the physical and conceptual setting for a serious 

consideration of intelligent extraterrestrials within the context of twenty-first century 

Christian religion. The discovery of multitudes of galaxies by means of more 

advanced telescopes in the early twentieth century such a the 1897 Yerkes 100 cm 

refractor in Wisconsin, the 1917 2.5 meter Wilson reflector telescope in California, 

and in 1949 the 200 inch Hale telescope at Palomar in California led the way to the 

later, more advanced telescopes Hubble and Kepler, which greatly expanded our 

view of our place in the universe by determining the age and extent of the cosmos, 

as well as the existence of exoplanets. In the last 100 years, we have realized the 

true vastness of an expanding universe, with better understanding of the formation 

of galaxies, stars, and planets due to advances in astrophysics, increased 

knowledge of habitable extraterrestrial environments from astrobiology, and 
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confirmed data on multitudes of exoplanets from space and Earth-based 

telescopes. Each has contributed to provide an unprecedented awareness of 

humanity’s place within an immense cosmos, demonstrated the limitations of 

philosophical and theological anthropocentrism, and enhanced the potentialities of 

discovering extraterrestrial habitats and life. Research performed by key 

organizations as NASA’s astrobiology institute and SETI have indicated the vital 

importance of future studies of the possibility of extraterrestrial life, and its impact 

on science, culture, and religious structures. Some of these have been performed 

and contingency plans have been developed, however these only consider radio 

message transmissions and pertain strictly to scientists – no governmental 

protocols have been established to date. Among those studies which feature 

significant social science research, little or no consideration or input has been 

provided by theologians in forecasting consequences for religious dogmas or 

religious institutions. 

     In regards the thought of Christian theologians in our modern era, this chapter 

will demonstrate that of the twentieth and twenty-first thinkers who have considered 

the aforementioned doctrinal positions with regard to intelligent extraterrestrials, 

most have merely re-presented variations of the medieval and renaissance 

arguments, while none has proposed a comprehensive, systematized formulation 

to accommodate intelligent extraterrestrials within established Trinitarian and 

Christological doctrine. For this thesis, specific attention will be given to the varied 

type incarnational position, which historically has had only a handful of proponents 

and the least theological development (in fact only a few sentences or paragraphs 

in each source). As the discussion has shown, the Roman Catholic Church since 

the seventeenth century has not considered the possibility of intelligent 
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extraterrestrials antithetical to the Christian scriptures or theology; however precise 

definitions regarding extraterrestrial relation to the Christian religion remain 

incomplete, unformulated, and unresolved to the present time.  

Exclusivist 

The exclusive view represents the “classical” approach by theologians, most 

prominent in pre-scientific worldviews, and exemplified best by the thought of 

Augustine, Aquinas, Brewster, White, and Whewell. By the middle of the twentieth 

century, this perspective had lost favour among the few theologians, astronomers, 

and philosophers who considered intelligent extraterrestrials in a rapidly advancing 

scientific era, as evidenced by the works of Mascall, Raible, and McHugh 

(discussed below). Among the handful of theologians who have published on the 

subject, this perspective has few proponents. This approach took one of the 

following forms: a) most noted among pre-scientific age theologians is the position 

that the Incarnation of God in Christ is a one-time unrepeatable event on Earth for 

the edification and salvation of humans in a universe where no other intelligences 

exist; b) among more modern theologians, that the Incarnation is for humans only 

as extraterrestrial beings, if they exist, are without sin and need no saviour; or c) 

the Incarnation is exclusively for humans, and alien beings, if they are sinful are 

without redemption due to their non-relationship with Christ. As indicated earlier, 

this hypothesis did not represent any real effort to reconcile Christianity with the 

existence of intelligent extraterrestrials, and typically relied upon philosophical, 

theological, biblical, or scientific “arguments of absence” against the existence of 

extraterrestrials. Joseph Breig in his 1960 article “Man Stands Alone” was the 

earliest writer of the period defending the exclusivist position by claiming a singular 

divine act in all creation: “…[That there was only] one Incarnation, one mother of 
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God, one race into which God has poured His image and likeness.308 Likewise, 

Jesuit Paul Steidl in his 1979 book The Earth, the Stars, and the Bible, rather than 

contend with potential relations between humans and a second genesis of 

intelligence, provided a popular, simplistic exclusivist argument by merely 

dismissing any possibility of extraterrestrial existence: 

“He is moving his home to Earth permanently in a wonderful marriage of 
heaven and Earth. What does this mean for our question of life on other 
planets? It shows God’s ultimate eschatological plan is Earth-centred. In the 
end, God, the Lord of the Universe lives on Earth. Does this mean that 
intelligent races on other planets will come up to planet Earth to worship 
God just as the Gentiles came up to Jerusalem to worship Israel’s God? 
Again, the simpler solution is to reject the notion that there is life on other 
planets.”309 

 
Although Steidl makes an oblique reference to a possible inclusivist approach of 

incorporating non-human intelligences under the headship of the earthly 

Incarnation of Christ, his ‘simpler’ solution is a refusal to consider the actual 

implications by affirming a single intelligent creation. Brian Hebblethwaite also 

defended the exclusivist position based on the denial of extraterrestrial existence. 

In his article “The Impossibility of Multiple Incarnations” he rejects the idea of other 

incarnations of Christ, arguing that if the Earthly, human Jesus is the same person 

as the divine God the Son in the hypostatic union, then other incarnations must 

also be in that form; for the Second Person to have another simultaneous form 

would be nonsensical. He writes, “One individual subject cannot, without 

contradiction, be thought capable of becoming a series of individuals, or, a fortiori, 

a coexistent community of persons…[therefore] only one human subject can be the 

incarnate, human form of that one divine life.”310 As there could only be one 
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310 Brian Hebblethwaite, “The Impossibility of Multiple Incarnations,” Theology, (2001), vol. CIV, no. 821, pp. 
323-334. Reverend William Letich in his 1862 God’s Glory in the Heavens, argues similarly, stating in God’s 

Incarnation on Earth within the context of a vast cosmos, “He will forever bear his human nature.” Lutheran 



 129 

Incarnation of the divine Son in a finite personal form, according to Hebblethwaite, 

it would make more sense to suppose that humanity is the sole instantiation of 

finite personal life in the universe, and as extraterrestrials are without access to 

Christ’s redemption they cannot receive salvation; they must not exist. In his 

argument, Hebblethwaite rejects the possibility of any further human as well as 

extraterrestrial incarnations. However, as the Second Person of the Trinity is a 

divine, infinite person, multiple thinkers discussed below will maintain that an 

unlimited, divine being can unite itself with a variety of beings simultaneously and 

over vast expanses of space and time, manifesting in any manner desired; to 

argue a human incarnation poses limits to God’s ability to incarnate would be 

considered incompatible with God’s omni-properties. In accord with Hebblethwaite 

and Breig, Aristotelian-Thomist Marie George, in Christianity and Extraterrestrials? 

A Catholic Perspective also rejects the idea of the existence of extraterrestrials by 

referencing Aquinas’ denial of extraterrestrial beings in her advocacy of human 

Christocentric exclusivity. She indicates that lacking our scientific perspective, 

Aquinas did not consider intelligent inhabitants of other planets as he believed 

Earth analogues did not exist in the first place; if there were extraterrestrials in the 

universe, he believed they may exist as animated celestial bodies containing an 

intellectual substance (as philosophers of his time believed).311 As such, he did not 

envision our modern notion of the biological extraterrestrial. Given our present 

                                                                                                                                                                                 
Johannes Brenz observed that the communication idomatum in the person of Christ requires us to think of the 
humanity of Christ as forever conjoined with his divinity. ‘For if the deity of Christ is anywhere without his 
humanity, there are two persons, not one.’ Karl Rahner, De personali unione duarum naturam in Christo 
(Tubingen, 1561, 3-4, quoted by Robert Jenson, Systematic Theology Vol. 1: The Triune God, (Oxford: Oxford 
University Press, 1997), 203, n40. 
311 Summa Contra Gentiles II 94; DQDA 3. Aquinas derived his understanding of celestial spheres as 
possessing a soul and intelligence. In his Treatise on Separate Substances, he states, “…between us and the 

highest God, there exist only a two-fold order of intellectual substances, namely, the separate substances 
which are the ends of the heavenly motions; and the souls of the spheres, which move through appetite and 
desire.” (Inter nos et summum Deum non ponitur nisi duplex ordo intellectualium substantiarum, scilicet 
substantiae separatae quae sunt fines coelestium motuum, et animae orbium quae sunt moventes per 
appetitum et desiderium). 
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knowledge confirms celestial bodies are not life forms, George maintains the 

exclusivity of the Incarnation for humans amidst a non-existence of outside 

intelligences.312 The exclusivist view makes no attempt to incorporate intelligences 

outside Earth into divine Earthly revelation, and reveals the difficulty of holding an 

exclusive argument for a singular divine election of humans, forcing the question 

as to whether it is more plausible (and responsible) for Christian theologians to 

deny the existence of extraterrestrials and/or God’s involvement with other 

intelligences and state the Incarnation of God on Earth was the only instance of 

divine activity within an inconceivably vast universe of ≈13.7 billion light years; or to 

acknowledge and provide some accounting of the actual theological possibility of 

other, outside divinely created creatures. As discussed below, inclusivist thinkers 

would consider more fully divine activity among an array of other putative beings 

within established Christian doctrine.   

 

Inclusivist 

The inclusivist view represents the first modification of the exclusivist ‘classical’ 

approach to the consideration of putative intelligent extraterrestrials within an 

orthodox Christological framework. It extends the salvation won by Christ on 

Calvary to intelligent beings throughout the cosmos while maintaining the 

singularity and uniqueness of the Christ event for humans on Earth. Inclusivists 

generally deem original sin as universal and extended throughout the universe if it 

be inhabited by intelligence, with varying views on the locale, impetus, extent, and 

nature of that sin throughout space, time, personages, and civilizations. The 

Pauline hymns in Colossians 1:15-20, Ephesians 1:20-23; and references to 
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Hebrews 2:7-9; and Rom. 6:10, according to inclusive thinkers, reveal a 

Christocentric universe, and are often cited as scriptural justification for a ‘Cosmic 

Christ’ in domination of all creation, earthly and otherwise. For some thinkers, such 

as Jürgen Moltmann the doctrine of original sin may not be universal or cosmic in 

scope, however the redemption wrought by Christ is. As we have seen, by the 

fifteenth century theologians considered the possibility of other worlds real, and 

considered whether Christ in his terrestrial sacrifice could achieve redemption for 

intelligences on other worlds. Christ could not suffer and die again on another 

world as inclusivists would cite Hebrews 9:25-26 that Christ “suffered once and for 

all.”313 It is worth noting that a majority of Roman Catholic and Anglican theologians 

discussed below who have speculated on the Christological implications of 

intelligent extraterrestrials in the twentieth and twenty-first century occupy the 

inclusive axis, such as Milne, de Chardin, and Consolmagno, each having 

abandoned the rigidity of the pre-scientific classical solution offered by the likes of 

Aristotle, Augustine, Aquinas, and modern exclusivists discussed above.   

     British astrophysicist Edward A. Milne’s solution to the problem of Paine’s 

disdain for the notion of a single and unique “planet hopping” suffering messiah 

was to insist on the singular and unrepeatable divine act on Earth within a universe 

populated by other possible beings. In his 1952 Modern Cosmology and the 

Christian Idea of God Milne continued the tradition of systematic avoidance of the 

possibility of potential divine acts or absence of such acts with other intelligent 

races, or consideration of their ultimate spiritual relationship and destiny: 

“God’s most notable intervention in the actual historical process, according 
to the Christian outlook, was the Incarnation. Was this a unique event, or 
has it been re-enacted on each of a countless number of planets? The 
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Christian would recoil in horror from such a conclusion. We cannot imagine 
a Son of God suffering vicariously on each of a myriad of planets. The 
Christian would avoid this conclusion by the definite supposition that our 
planet is in fact unique. What then of the possible denizens of other planets, 
if the Incarnation occurred only on our own? We are in deep waters here in 
a sea of great mysteries.” 314  

 
Milne’s assertion of a single divine intervention in one species within the universe, 

while maintaining the existence of outside divinely created intelligent beings but 

without possessing a means to redemption locally, created a quandary where 

salvation of extraterrestrials is unavailable until the creation of a remote humanity, 

spatially and temporally, and the advent of a single, terrestrial saviour. By insisting 

on the uniqueness and unrepreatability of the Christian message, salvation of 

extraterrestrials, according to Milne, could only be accomplished through the efforts 

of humans spreading the gospel throughout space. Given the isolation of humanity 

in the cosmos and by the use of the then new radio telescopic technology, humans 

could make known to other civilizations our salvation history and the specialness of 

the Incarnation so as to motivate these others to accept a Christian religious faith:  

“In that case there would be no difficulty in the uniqueness of the historical 
event of the Incarnation. For knowledge of it would be capable of being 
transmitted by signals to other planets and the re-enactment of the tragedy 
of the crucifixion in other planets would be unnecessary.”315  

 

Milne failed to acknowledge that radio waves, which travel at the speed of light, 

diffuse and scatter given the vast distances in interstellar space, and hence would 

be unable to reach most of the supposed inhabitants of the universe. Anglican 

theologian E.L. Mascall, in his book Christian Theology and Natural Science 

criticized Milne’s cosmic evangelization scheme in requiring humans to carry out 

messages to other distant civilizations, regarding it as nonsensical, adding that 
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God was fully capable of making himself known to all creatures. Mascall was open 

to other ways that God could redeem a creature beyond Incarnation, as discussed 

below among multiple thinkers.  

     A more comprehensive accounting of the mechanisms of redemption available 

to putative intelligently created extraterrestrials was developed in the works of 

Jesuit priest and paleontologist Teilhard de Chardin, who held both inclusive and 

multiple incarnational views. Several of his works were suppressed by the Roman 

Church during his lifetime in the early twentieth century, and only later 

acknowledged. The central teaching of his principal work, The Phenomenon of 

Man, argued for an evolution of the universe from stages of inorganic matter, to the 

organic, to life, and to the human; with the divine purpose to advance matter from 

an inanimate stage to a conscious stage. Within this framework on cosmic 

timescales, De Chardin proposed the historical, Earthly Jesus as the new summit 

and purpose of divine creation, the Logos fulfilling the goal of divine creation by 

uniting the human with the divine, made present and revealed in every creative 

evolutionary process.316 He also postulated that evil was “universal” in the cosmos 

and existed in all realms and epochs, while not explaining, if universal in scope 

within creation, its definitive and ultimate origin. Teilhard de Chardin maintained a 

Christocentric universe, while emphasizing the action of a third “cosmic” nature of 

the Word in Christ whose duty was the work of recapitulating in Him all creation 

and all beings which belong to it.317 However, Teilhard de Chardin struggled to 
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demonstrate how this recapitulation and resulting redemption of all creatures 

throughout the cosmos is accomplished:  

“The hypothesis of a special revelation, in some millions of centuries to 
come, teaching the inhabitants of the system of Andromeda that the Word 
was incarnate on Earth is just ridiculous. All that I can entertain is the 
possibility of a multi-aspect redemption which would be realized on all the 
stars. There were worlds before our own, and there will be worlds after 
it…Unless we introduce a relativity into time we should have to admit, surely, 
that Christ has still to be incarnate in some as yet unformed star? There are 
times when one almost despairs of being able to disentangle Catholic 
dogmas from the geocentrism in the framework of which they were born.”318   

 
 
Teilhard de Chardin argued for a redemption is available to all creatures, and that 

humanity cannot be considered the sole location for salvation from spiritual death: 

“The idea of an Earth chosen arbitrarily from countless others as the focus of the 

redemption is not one that I can accept.” He encountered the same predicament 

articulated by Paine in maintaining a Christocentric universe, while the Christian 

redemption remained inapplicable to extraterrestrials. To resolve his dilemma, he 

realized he must argue for a Christ incarnated on other planets, or maintain that 

the Christian redemption only concerned humans. He was uncomfortable with 

either solution, and concluded that Christ on Earth was one of a multiplicity of 

incarnations among a variety of beings in the universe.319 A later inclusivist, 

Cistercian Roch Kereszty in an appendix titled “Christ and Possible other 

Universes and Extraterrestrial Beings” to his 1991 book Jesus Christ: 

Fundamentals of Theology, did not examine the issue of universal redemption as 
                                                           
318 Teilhard De Chardin, Hymn of the Universe, Modern Spiritual Masters Series, (London: Fontana Books, 
1971), p. 44. 
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creation but which, nevertheless, needs to find corporeal expression in a particular place on a particular 
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conclusion. “Christ’s redemption is but a single activity; nevertheless, on the supposition that the universe 
contains a plurality of inhabited worlds, its presence must be multiplied throughout those worlds…Such a 
multiplied presence presupposes a multiplicity of Incarnations on the part of Christ…New knowledge about the 
physical cosmos leads to new suggestions about what a fully cosmic redemption entails.” p. 214. 
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thoroughly as Teilhard de Chardin, conceding the possibility of extraterrestrial 

beings as “theologically possible but not more probable than their non-existence.” 

He argued that intelligent extraterrestrial beings would have been created “in the 

image of the Son of God…because they are endowed with intellect and 

freedom…in some sort of communion with God the Father through the Son.”320 

However, Kereszty provided no formulations on this “communion” between divinity 

and creature according to his Roman Catholic faith. Similarly, Brother Guy 

Consolmagno, Jesuit Vatican astronomer in Astronomer: Adventures of a Vatican 

Scientist makes the claim of a cosmic Christological reality, however like Kereszty, 

he provides no articulations of the relationship between extraterrestrials and the 

Christ as understood by humans. “It is not just humankind, but the whole of 

creation, that was transformed and elevated by the existence of Christ…finding any 

sort of life off planet Earth, either bacteria or extraterrestrials, would pose no 

problem for religion.”321 This gross assertion and oversimplification without 

justification is problematic given the historical paucity of exotheological research, 

current deficit of knowledge of actual extraterrestrial life forms, and absence of 

comprehensive social studies on religious responses to contact/discovery. 

Consolmagno avoids the fundamental question of original sin for extraterrestrials, 

and offers no explanation how the message of Christ’s redemption for all would be 

known universally: 

“St. Paul’s hymns in Colossians 1:15-20 and 1 Ephesians make it clear that 
the resurrection of Christ applies to all creation. It is the definitive salvation 
event for the cosmos. Another bit of biblical evidence is the opening of 
Johns Gospel, who tells us that the Word (which is to say, the Incarnation of 
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God) was present from the Beginning; it is part and parcel of the woof and 
weave of the universe.”322  

 

Consolmagno affirms salvation for all beings through a preexistent cosmic Christ of 

all creation, and admits “ET’s may not be aware of the idea of an Incarnation, or 

they may have their own experience of the matter. Their experience may be so 

alien from ours…that we will never be able to share, nor they share in our 

experience.”323 This projected geocentralized and universalized Christology is 

shared by Fr. George Coyne, S.J., a colleague of Consolmagno, who also 

suggests a single Incarnation on Earth as applicable to all created intelligences: 

“…God chose a very specific way to redeem human beings…There is 
deeply embedded in Christian theology…especially in St. Paul and St. John 
the evangelist, the notion of the universality of God’s redemption and even 
the notion that all creation, even the inanimate, participates in some way in 
his redemption.”324  

 
Episcopal priest and physicist George Murphy in his article “Cosmology and 

Christology” argues similarly to Hebblethwaite, in regard to a Second Person of the 

Trinity limited to one incarnation given the uniqueness of the hypostatic union. He 

thus describes the Logos as the universe’s ‘pattern maker,’ whereby Jesus as 

Logos cannot be just one aspect of the divine nature, one actualized pattern 

among many potential patterns, or he could not be regarded as the fullness of God 

incarnate. Therefore Murphy concludes his nature, to include divine and human 

only, must be the foundation for the whole universe and for all other potential 

universes, whereby multiple incarnations are eliminated.325 This is a reversed form 

of the proposition made by Pittenger, (discussed below with multiple theologians) 
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whereby the Earthly Incarnation of the divinity provides a full, but nonetheless 

corporeal form of an infinite, inexhaustible prosōpon as corporeality entails 

limitedness; thus his fullness cannot be exhausted within the human form. 

Murphy’s position that God’s fullness is limited according to a particular form is 

suspect; God cannot be held to limitations consonant with the forms he chooses to 

manifest among beings, however in the revealing of his ‘omni-properties’ through 

creatures he chooses to incarnate he may limit as he designs. In fact, incarnation 

necessarily entails limitedness, however an infinite being cannot be limited in the 

actuality of its being, despite any appearance. These arguments represent some of 

the subjects of divine representation and actualization in creatures of the inclusivist 

position, and will be explored in more detail in Chapter 5.  

     Another foremost theologian, the late Wolfhart Pannenberg conceded the 

possibility of extraterrestrial intelligence and like Consolmagno, saw no conflict with 

regard to traditional Christology, stating “The as yet problematic and vague 

possibility of their existence in no way affects the credibility of Christian 

teaching…The turning of the Father to each of his creatures…is always mediated 

through the Son.” He continued with the classic argument from geocentric 

anthropocentrism, “The Logos who works throughout the universe became a man 

and thus gave to humanity and its history a key function in giving to all creation its 

unity and destiny.” 326 Pannenberg envisioned, as did Milne and other inclusivists, 

that the salvation history of the Earth and special role of human beings served as a 

focal point to unite with other societies, and in this way communicate and effect the 

salvation of Christ throughout the universe. However, he did not provide specific 
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formulations on how this salvation is accomplished given the remoteness of 

humans and Earth. In considering extraterrestrials in his book Jesus Christ for 

today’s world, Jürgen Moltmann argues for a cosmic Christology combining 

elements of the exclusivist and inclusivist position. He claimed since an evolution 

of intelligent life occurred only once in the universe on Earth, other living beings 

may be found in various evolutionary stages, but will be without divine presence; 

thereby eliminating the need to reconcile Christ’s redemption with divinely created 

intelligences. He does, however include these other living beings as part of the 

divine plan, wherein “The fellowship of all created beings goes ahead of their 

differentiations and the specific forms given to them.”327 His Christology proclaims 

a Christ  

“[who died] “so as to reconcile everything in heaven and on Earth…and to 
bring peace to the whole creation…The transition of Christ…has cosmic 
meaning…through this transition resurrection has become the universal 
‘law’ of creation, not merely for human beings, but for animals, plants, 
stones and all cosmic life systems as well.”328  

 

     By means of Christ, he espouses a cosmic Christocentrism; therefore 

resurrection has become a new, never-before transition to a higher plane of 

existence of creation for all living beings and matter; however he makes no attempt 

to explain how this universal reconciliation is accomplished theologically or along 

vast cosmic timescales or distances. This approach does not in reality present an 

effort to reconcile the Earthly Incarnation and Redemption of Christ with intelligent 

extraterrestrials, as Moltmann has removed their possibility from the equation, 

thereby eliminating any formulation necessary to accommodate them within 

traditional theology. A few years later, John Jefferson Davis wrote in his article 
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“The Search for Extraterrestrial Intelligence and the Christian Doctrine of 

Redemption,” where along with Moltmann and Pannenberg,  affirmed a similar 

hypothesis regarding the cosmic centrality of Christ within the material universe 

and his kingship over all creatures, while maintaining that the uniqueness of the 

hypostatic union in Christ is not an expression of anthropocentrism, but rather a 

consequence of a coherent Christocentrism. That is, the Incarnation of the Word 

constitutes the greatest self-communication of God to creation, even among all 

other possible intelligent creatures, as other possible incarnations of the Word 

would entail a non-Christocentric universe. Davis claims that Colossians 1:15-20 

has received inadequate attention, as it portrays redemption as being cosmic in 

scope, using repeatedly the words “all things, and everything” in support of the 

‘cosmic’ view. He set aside the issue of the possibility of unfallen extraterrestrials, 

those who may have maintained original righteousness;329 and argues from the 

view of the biblical centrality of Christ over the entire material universe and 

headship over all possible creatures. Davis contends that the best theological 

position is to assert the uniqueness of the hypostatic union, which could occur only 

once within the earthly economy of salvation. The result for humanity is therefore 

not merely a geoChristocentrism where we hold the headship of Christ, the God-

man in a “strong sense,” but rather that the Incarnation represents God’s greatest, 

unrepeatable, once-for-all universal self-communication to creation amongst all 

possible creatures in the universe.  

     The late Monsignor Corrado Balducci, theologian, demonologist, and 

parapsychologist who studied the subject of UFO’s and extraterrestrials and 
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discussed the subject of extraterrestrials on Italian television, briefly explored the 

Christological implications of extraterrestrials, again proclaiming a cosmic 

Christocentrism. In reference to Colossians 1:16-17 in an interview he stated,  

“If Christ is the centre and head of all creation, no world exists which 
doesn’t refer to Christ, as everything is under the influence of the divine 
Word and His glory…[Extraterrestrial] existence might very well be 
correlated with the salvation through Christ. Therefore there exists no world 
which is not related to Him. As the Word incarnate, he has, as the Bible 
confirms, an influence on every possible inhabited planet.”330  

 

     Like other inclusivists before him, Balducci did not elaborate on this redemptive 

correlation or manner of Christic influence throughout the universe. Similar to 

Consolmagno, Australian Gerald O’Collins in a National Catholic Reporter article in 

2004 expressed religious and theological optimism in the event of 

contact/discovery of intelligent extraterrestrials, envisioning contact analogous to 

that of the Columbian Exchange. He writes, “I don’t think the discovery of life on 

other planets would pose a qualitatively different challenge than the discovery of 

the New World…we survived that, and in the end it deepened our understanding of 

Christ as a truly universal saviour.”331 O’Collins’ stated definitive position here is 

untenable, as inhabitants of the antipodes after contact were concluded to be 

humans and hence belonging to the same family of man descended from the first 

parents. Therefore the church determined they shared in the same guilt of Adam 

and hence were included within the same Christian divine plan of salvation on 

Earth. Intelligent non-human species would not necessarily inherit original sin, nor 

necessarily participate in the same economy of salvation as humans. In the same 

article, theologian and Bishop Joseph Augustine Di Noia stated in reference to 

intelligent extraterrestrials and an Earth-based economy of salvation for non-
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human intelligences, “If there are other persons in the universe, we can at least say 

that they too are involved in the same divine plan and are intended to share in the 

Trinitarian communion of life.”332 Both theologians conceded a possible future need 

for ‘revising’ the doctrine of original sin upon the discovery of intelligent 

extraterrestrials; and like Davis, to include a Christocentric economy of salvation to 

include all possible beings, however provide no further details. Di Noia makes the 

same error as O’Collins in the flat assumption of a human economy of salvation for 

a non-human being.  

     Physicist Alex Mok, in his 2005 article “Humanity, Extraterrestrial Life and the 

Cosmic Christ in Evolutionary Perspective”  also cites Colossians and argues in a 

similar vein to Moltmann, that Christ has restored the cosmic order and 

transformed the entire creation by means of his death and resurrection. Similar to 

others that espouse the inclusive view, Mok does not consider the historical 

cosmological context of a Colossians text, written in a pre-scientific Aristotelian 

cosmology and which did not include the notion of extrasolar planets contained in 

interstellar space but a rather a “universe” composed of the Earth and an 

encapsulating heavenly sphere. Mok ties the text to De Chardin’s idea of the 

Cosmic Christ:  

“The cosmic character of the Logos is prominent in Colossians 1:15-20. The 
salvation of Jesus Christ is a once-for-all incident and its efficacy extends 
not only in time but also in space. This cosmic Christology of Paul is 
consistent with the conception of evolution that we have so far 
developed…The universal redemption of Christ essentially applies to all 
created beings, including any extraterrestrial intelligent life that might exist 
elsewhere in the universe.” 333  
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Mok dismisses the concept of multiple incarnations of the Logos in beings on other 

worlds as unnecessary because of an earthly unrepeatable and all-inclusive 

Incarnation of the Logos, and like Milne, forecasts space evangelization in the 

remote future, differing only in his space evangelization radio method, 

communication, whereas Mok proposes future human interstellar missionaries:  

 
“We now take this mission to bring the good news to alien civilizations 
should they exist. This is scientifically feasible on account of the 
colonization of the galaxy by our own species in less than 300 million years. 
Applying the space-travel argument to ourselves, we would have colonized 
the entire galaxy well before other intelligent beings could successfully 
evolve on their home planets.”334  

 

Mok falls in line with the thought of Milne, Moltmann, and Pannenberg in 

envisioning humanity as the sole possessor of absolute universal truth, with the 

singular duty to spread the Christian message to all intelligent beings regardless of 

the likelihood, if intelligences exists, how many entire worlds remain without access 

to evangelization while humans work to achieve space flight capable of reaching 

them.  

     A duplicate argument for inclusivism consistent with “cosmic Christ” advocates 

was made by Sjoerd Bonting in his 2005 book Creation and Double Chaos, 

acknowledging “few contemporary theologians show much interest in the matter of 

possible extraterrestrial life.”335 He asserted that while worlds containing life may 

be rare, such life like Earth will have carbon-based chemistries, would not be 

radically different from Homo sapiens in physiology and biochemistry, have brains 

and neuronal systems resembling ours, and possess similar thought processes. He 

proposed that extraterrestrials are sinful and separated from God, but also seek 
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and are offered redemption; however their sin is incomparable to that of the first 

parents as its source is universal, as argued by de Chardin. According to Bonting, 

by the universality of Christ’s sacrifice, the creative work of the Father, the saving 

work of Christ, the communicative action of the Holy Spirit will apply just as much 

to any creature on another planet as they do humans: 

 
“Sinful extraterrestrials will participate in the events in Palestine two 
thousand years ago, without needless repetition on their home planet, and 
as God has enabled the Christian message available to all on Earth for all 
times, he will likewise in his own way make the same message available to 
all intelligent creatures in the universe.”336  

 

Bonting’s phrasing of the “uniqueness of Christ’s one Incarnation” and its “cosmic 

significance and lasting validity” for all beings in creation which “has been groaning 

in labor pains until now”337 encapsulates the inclusive argument among several of 

its formulators. The modus of communication of the Christ event on Earth to other 

planets according to their locales and timescales is not provided by Bonting; 

instead he claims salvation and reconciliation will come to extraterrestrials 

concurrent with humans upon Christ’s return to Earth, and like other inclusive 

redemptive geocentrists, argues for a Christocentric salvation of all creatures. He 

rejects the doctrine of original sin as scientifically unprovable, and that sin is a 

universal phenomenon not originating with Earth inhabitants. Oliver Crisp also 

affirms a single, earthly Incarnation and the possibility of multiple Incarnations: 

 “…Although such a divine act is metaphysically possible – there is no 
metaphysical obstacle to God becoming incarnate on more than one 
occasion – there is good reason to think that the Incarnation is in fact a 
unique event in the divine life…God could have become incarnate more 
than once, but he has not done so.338   

 
                                                           
336 Bonting, “Are we Alone?”, pp.587-602. 
337 Rom 8:19: 22. 
338 Oliver Crisp, “Multiple Incarnations,” in Oliver Crisp, God Incarnate: Explorations in Christology (London: 

T&T Clark, 2009), pp.155-175. 
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Crisp explains that the primary purpose for the earthly Incarnation was the 

reconciliation and redemption of humanity,339 and if humanity had not sinned the 

Incarnation would be rendered unnecessary; therefore the Incarnation is a unique 

and one-time event sufficient for the purposes of human salvation. Further, 

considering the question of extraterrestrial incarnations or divine manifestations, he 

argues that ‘the emergence of intelligent life elsewhere in the cosmos is slim,340 

and therefore does not consider it further. 

 

Multiple 

 

     The twentieth century demonstrated further evolution of the relation between 

Christological thought and the possibility of intelligent extraterrestrials, with 

consideration of possible multiple incarnations of the Logos becoming more 

prominent, dominated by Roman Catholic theologians who began to implicitly 

invoke Thomistic incarnational theology on the non-heretical position of possible 

incarnational multiplicities.341 The traditional doctrine of the Incarnation of God’s 

son on Earth was a unique and unrepeatable divine act, whose purpose was 

twofold: to communicate a divine revelation for the salvation for humans, and 

restore lost sanctifying grace in order to fulfill God’s desire for reconciliation and 

redemption. Arguing from a position of a weak or strong Christocentricity, 

theologians E.L. Mascall, Zubek, Pittenger, Congar, and Delio considered 

repetitions of this motif and mode of a Logos incarnated according to individual 
                                                           
339 Crisp, “Multiple”, p. 155-175. 
340 Crisp, “Multiple”, p. 156. 
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Lewis, On the Christ of a Religious Economy, 3.1, Creation and sub-creation, (Eugene, OR: Wipf & Stock 

Publishers, 2013). 
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species, which raised questions regarding the ultimate purpose for incarnation in 

other species. Multiple incarnations assumes extraterrestrials have fallen from 

grace as did humans, with incarnation considered in primarily two modes taken 

from the human example – as a requirement for atonement and salvific action on 

the part of the deity, and a medium of revelation. The multiple position contains 

several varying possibilities concerning which of the three divine persons 

incarnates; which nature is assumed, when and how many incarnations are 

possible within our understanding of the space-time continuum; if one rational 

nature (in our case extraterrestrial) can be assumed by more than one divine 

person simultaneously; and if more than one rational nature can be assumed 

simultaneously by one or more persons. For the majority of multiple theologians of 

this period espousing this view, only the incarnation of the Word is considered.  

     Bishop Frank Weston was an early proponent of the multiple view and in 1920 

wrote a treatise titled The Revelation of Eternal Love: Christianity Stated in Terms 

of Love, where he explored the possibility of multiple Incarnations on other planets:   

“If other planets supported rational life…I am quite certain that Christianity is 
revealed to them in some way corresponding with its revelation to us. Our 
Christianity is the self-unveiling of eternal Love in terms and forms 
intelligible to us…their Christianity will be self-unveiling of eternal Love in 
terms and forms intelligible to them…It is only those who erect a false 
barrier between the universality of the Word and his incarnate life as a man 
who will boggle at the possibility of his self-revelation in a created form on 
another planet.”342 

 
Weston envisioned the Logos incarnating as a Christ-type figure, revealing an 

identical Christian message and mode of salvation as on Earth. His language of a 

‘false barrier’ speaks to Paine’s central criticism of the unintelligibility of a 

Christianity that claims a single saviour moving among civilizations or multiple, 
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identical Christs on inhabited planets. The ‘terms and forms’ cited by Weston 

represent that another “Christ” need not necessarily suffer and die in a manner 

equivalent to the terrestrial human Jesus; rather an extraterrestrial incarnation can 

take the form God sees fitting and the mode of salvation of each individual species 

or planet be according to their circumstances. A few decades later Anglican 

theologian E.L. Mascall in his 1956 book Christian Theology and Natural Science 

provided a fuller detailing of the idea of multiple incarnations by stating, “The 

arguments of both Ephesians and Hebrews343 rest upon the unquestioned, but also 

unformulated, assumption that there are no corporeal rational beings in the 

universe other than man.”344 He noted the possibility of other varieties of hypostatic 

unions on other planets if deemed necessary by God’s universal will of salvation, 

and if rational corporeal beings sinned and required redemption, the Son of God 

had united (or will one day unite) to his divine person their nature, as he has united 

to it ours. Further, Mascall considered that if the Incarnation took place not by the 

conversion of the Godhead into flesh but by the taking up of manhood into God, 

there seems to be no fundamental reason why, in addition to human nature being 

hypostatically united to the Person of the divine Word, other finite rational natures 

should not be united to that person too.”345 Mascall provided a basic critique 

against the inclusive or Christocentric maximalist position: 

“For the latter, the essence of redemption lies in the fact that the Son of 
God has hypostatically united to himself the nature of the species that he 
has come to redeem…It would be difficult to hold that the assumption by the 
Son of the nature of one rational corporeal species involved the restoration 
of other rational corporeal species (if any such exist)…Christ, the Son of 
God made man, is indeed, by the fact that he has been made man, the 
Saviour of the world, if ‘world’ is taken to mean the world of man and man’s 

                                                           
343 Ephesians 1:20-23; Hebrews 2:7-9. These are references to what later was considered to describe the 
“Cosmic Christ.”  
344 E.L. Mascall, Christian Theology and Natural Science, (London: Longmans, 1956), p. 45. 
345 Mascall, Theology, pp. 39-40. 
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relationships; but does the fact that he has been made man make him the 
Saviour of the world of non-human corporeal rational beings as well? This 
seems to be doubtful.”346  

 

Mascall argued against the kenotic view that the Second Person’s divine attributes 

were scaled down, as he described it, to the limitations of a human being, whereby 

another incarnation would be impossible,347 leaving open the possibility of a 

multiplicity of divine incarnations among intelligent species. A few years after Milne, 

Anglican priest Norman Pittenger in his 1959 book The Word Incarnate: A Study of 

the Doctrine of the Person of Christ, considered the challenge posed by 

“Jesucentrism,” that is, that the Incarnation of the Word in Jesus Christ provided a 

complete knowledge of God. Although Jesus is central to our understanding of God 

in his works, as teacher, as mediator of our salvation, and restorer of our true 

human nature, Pittenger argued these earthly acts did not disclose the entirety of 

an infinite God.348 Further, he questioned whether the extent of the salvation won 

by Christ had application outside Earth: 

“How can the Christian gospel, concerned with the salvation of men in this 
world, have any universal significance when we know that there may well 
be intelligent life on other planets?349 

 

Pittenger was open to the idea of extraterrestrial intelligent life and expected that 

what has been revealed in Christ would be commensurate with what God reveals 

elsewhere. A year later Catholic priest Daniel Raible took a similar position in his 

short 1960 article “Rational Life in Outer Space?” in support of multiple 

incarnations of the Second Person: 
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“Suppose that God intended to demand adequate satisfaction from a fallen 
(extraterrestrial) race. That would necessitate that God become a member 
of a fallen race in order to redeem it. Could it be the same Second Person 
of the Blessed Trinity who became incarnate for our salvation? Yes, it would 
be possible for the Second Person of the Blessed Trinity to become a 
member of more than one human race. There is nothing at all repugnant in 
the idea of the same Divine Person taking on the nature of many human 
races. Conceivably, we may learn in heaven that there has been not one 
Incarnation of God’s son but many. 350 

 

It is worth noting that Raible mentions the Second Person taking on the nature of 

other human races, rather than necessarily non-human intelligences, avoiding 

questions regarding divine salvific action of alien races, cultures, and biologies. Fr. 

Theodore Zubek, in reference to the negative authority of scripture on the matter of 

extraterrestrials, was not reluctant to include an incarnation beyond the human, 

pointing out the existence of such beings is not opposed to any truth of the natural 

or supernatural order in his 1961 article “Theological Questions on Space 

Creatures.” In his view, extraterrestrials would not inherit earthly original sin. “In 

any hypothesis, space creatures, not being offspring of Adam, would not belong to 

the human race and would not have Adam’s original sin…they may be in one of 

several possible states.”351 He briefly speculated that extraterrestrials may be free 

of sin, or if sinful, receive an alternative means of salvation for extraterrestrials, 

“Space creatures could have been punished by God individually and forever, like 

fallen angels…or God could have applied His infinite mercy by simply forgiving the 

sins of such creatures.”352 Zubek cited Aquinas, that the redemption could be 

possible with the incarnation of one of the other two divine personages, and 
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conjectured that Earth religions may have much to gain in an extraterrestrial a 

contact event with extraterrestrials.  

“If we can understand that our way of encountering the universe and our 
views of spirituality only begin to express the range of ways that intelligent 
beings deal with ultimate reality; we are guaranteed to gain something very 
powerful: a more humble, more realistic, and yet paradoxically more 
complete and more extensive understanding of our own place in the  
universe.”353  

 
French Dominican Cardinal Yves Congar in the 1960’s asserted that revelation 

said nothing about astronomy; rather it illustrates God’s generosity and 

autonomous creative act in relationship with humanity, which implies the real 

possibility of other, intelligent beings in the cosmos and that their intelligence, 

knowledge, and free will renders them fitting as images of God. He remarked 

regarding the absence of extraterrestrials in scripture, “Revelation being silent on 

the matter, Christian doctrine leaves us quite free to think that there are, or are not, 

other inhabited worlds.”354 Reasoning from the context of the new age of globalism 

and ecumenism in the second half of the twentieth century, he viewed the 

Incarnation of the eternal Word in Christ to the world as one plan of many given the 

endless love and grace of God.355 Accordingly, he viewed Jesus as not necessarily 

superior to other incarnations, and saw the question about salvation not merely in 

relation to the individual but rather seeking an understanding of how God achieves 

salvation in differing cultures and religions. Further, he warned not to place 
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conditions on an omnipotent Creator, arguing, “Earth should not limit divine power. 

There may well be other incarnations of the divine persons or Trinity of infinite 

persons,”356 and “It is not contradictory, and therefore not impossible, that the Word 

of God, or one of the Persons of the Blessed Trinity, should unite himself to any 

creature.”357  

     Another Catholic, Fr. Francis Connell further affirmed a compatibility between 

extraterrestrials intelligence and Roman Catholicism in an essay entitled “Flying 

Saucers and Theology” in 1967, stressing that it is good for Catholics to know that 

the principles of their faith are entirely compatible with possibilities of life in other 

planets. Further, he briefly outlined potential extraterrestrial powers of mind and will, 

and whether, by means of free will, their ultimate relationship to God: “They might 

be beings like fallen angels, creatures with keen intellects, but with wills strongly 

inclined to evil. But also may have innocence and benevolence greater than 

ours.”358 Connell, like most other theologians who have considered the 

extraterrestrial subject, did not pursue the subject further. However Fr. Kenneth 

Delano in his 1977 book Many Worlds, One God gave the subject of multiple 

incarnations chapter-length treatment, and echoing Aquinas and Congar, 

concluded that any of the three divine persons could become incarnate. He 

stressed humility in regards the transcendence of divine plans, the avoidance of 

any geocentric or anthropocentric attitudes, and respect for the silence of scripture. 

He considered the notion of multiple incarnations of one of the divine persons in 

extraterrestrial beings preferable to that of the inclusive view of a “Cosmic Adam,” 
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where the redemption of Christ on Earth would have equal effect for all beings in 

the universe, and that a multiplicity of incarnations does not impede humans from 

evangelizing and spreading word of our salvation history.359 Franciscan Sister Ilia 

Delio in her article “Christ and Extraterrestrial Life” has given the subject of the 

Incarnation and extraterrestrials more extensive consideration than previous 

modern theologians. She writes regarding the dearth of research in this area,  

“Speculation on the meaning of Christ for extraterrestrial (ET) life has 
received little attention in the science and religion dialogue, despite 
advances in astronomy, astrobiology, and space exploration. Perhaps the 
hesitation in undertaking this pursuit is the fear of disrupting the core 
doctrine of Christian faith, namely, the work of Jesus Christ.360 

 

Delio notes that according to St. Anselm’s satisfaction theory, human sin was the 

principal reason for the Incarnation, and as human sin was an affront to God’s 

honor, divine justice demanded recompense either by satisfaction or by 

punishment. Therefore the infinite magnitude of the offense of sin requires a like 

satisfaction, which can be achieved only by both a divine and human person. In 

reference to Anselm, Delio introduces the incarnational theology of Bonaventure 

and Scotus in providing other reasons for incarnation apart from redemption of 

humans in making the case of other intelligent beings who have not necessarily 

fallen from grace: First, she contends that by means of incarnating in a physical 

being, God’s infinite power, wisdom, and goodness are manifested in a perfect 

manner. Second, incarnation brings perfection to the created order; since the first 

cause should be joined with the last (humans), it is fitting that the divine Word be 

united to human nature. Since the entire created order is related to humanity, it 

finds its fulfillment in the perfect glorification of humanity. Therefore in bringing the 
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world to completion by the Incarnation, God instituted the perfect object for human 

contemplation. Third, the Incarnation was necessary to overcome sin, and in this 

way incarnation completes creation, as Christ and the world are not accidentally 

connected but rather intrinsically connected. This, she argues, is a redemptive 

completion and healing of humanity of its woundedness and restoration within 

divine creation. In regard to extraterrestrials, God’s creative action through the 

Word means that any created reality, wherever it exists, would possess an inner 

constitution in relation to the divine Word. Delio writes,  

“God creates not out of any need but out of desire to manifest something of 
the mystery of the divine truth, goodness and beauty outwardly and to bring 
forth creatures capable of participating in the splendor of the divine life…the 
created order reflects at some level the relation of the Son to the Father 
bound together in the love of the Spirit, for this relation is the ontological 
condition both of creation and of Incarnation.”361  

 

According to Bonaventure, the completion of creation by the Incarnation is not 

contingent on the fallen condition of humanity (contrary to the argument set forth by 

Crisp) but on the mystery of God as love. Delio therefore concludes that given this 

relationship between creation and incarnation, “a world without Christ is an 

incomplete world, [because] creation is structured Christologically.”362 For 

extraterrestrials incarnation must assume a form that includes the material reality 

of that creation, in whatever way that creation is constituted. She emphasizes an 

integral link between creation and incarnation, which form two sides of the mystery 

of God’s self-communicative love. God’s love is ordered, free, and holy – God 

loves his own self in others, his love is unselfish. Thus all creatures are 

predestined for salvation, not condemnation; all beings created with intelligence 

require spiritual transformation, whether or not sin is present, manifest through 
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some form of incarnation. Similar to Teilhard de Chardin, she holds that evil is 

universal, and that for God “creation and incarnation go together.” Christ is the 

divinization of created reality in whatever way the divine Word can fully enter into 

that reality. In short, Christ enters into a created order through an incarnation or 

Word-embodiment and completes that order through a self-giving act of love. Delio 

maintains that while extraterrestrial beings may receive multiple incarnations, there 

remains only one Spirit and one Christ to the glory of God the Father:  

“I suggest that every created life-bearing order is Christologically structured 
so that, following Rahner’s lead, there may be multiple Incarnations but only 
one Christ. The reality of Christ, therefore, is the union of God and creation 
and, as a symbol, mediates the divinization of every created order in its 
relation to God.” 363  
 
“The conditions for the possibility of the Incarnation are the two terms of the 
relation must be capable of entering into such a unique and intense union; 
and there must be a unity of person; for if this were not the case, then the 
history of Jesus would not be the history of the Word but a history only 
extrinsically related to the Word, and granted the possibility from the side of 
God and from the side of man, it is yet required that there be a power 
adequate to effect the union.”364 

 

Delio has identified the terms Christ/Word for humans as identical with an 

incarnation for extraterrestrials, whereas other multiple and inclusivist thinkers 

differentiate between Christ and Word/Logos incarnate in non-human bodies. 

Where multiple theologians require a separation of the God-man Jesus Christ and 

the Word/Logos to accomplish multiple incarnations throughout the cosmos in 

order to maintain the Jesus Christ for humanity, Delio uses the term Christ, the 

Second Person of the Trinity, and Word synonymously (without referring to the 

human Jesus) which incarnates in other intelligent beings under the appearance of 

their natures. As each divine person is an infinite being, inclusive and multiple 
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thinkers consider the Jesus Christ known to humanity as one Incarnation of a God-

man; while the Word/Logos is an infinite, eternal Person, that Person would not 

necessarily be a Christ to extraterrestrials as we understand but a divine 

personification with its own purposes similar to or different than our own.  

     Karl Rahner considered the possibilities of multiple incarnations but was 

reluctant to pursue any concrete formulations or solutions. In his article “Natural 

Science and Reasonable Faith” he writes “In view of the immutability of God in 

Himself and the identity of the Logos with God, it cannot be proved that a multiple 

incarnation in different histories of salvation is absolutely unthinkable.”365 He 

describes incarnation as “the ‘unsurpassable climax of revelation’, when God’s 

self-communication reaches its highest point.366 For Rahner, the Incarnation is the 

final word of God, because in it, God and the world have become one, forever 

without confusion, but forever undivided, and in it, all the plenitude of God is 

included for the world, and nothing of it is excluded.367 He agrees with Delio of 

incarnation as a means of a completion and divinization of creation: 

“Accordingly, the Incarnation can occur once and only once when the world 
begins to enter upon its final phase…In this phase it is to realize its 
definitive concentration, its definitive climax and radical closeness to the 
absolute mystery which we call God. From this perspective the Incarnation 
appears as the necessary and permanent beginning of the divinization of 
the world as a whole.”368  

 
Rahner also argued in the vein of inclusivist thinking by envisioned humanity as 

pivotal to the ultimate fate of the universe: “the human being ‘is a personal subject 
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from whose freedom as a subject the fate of the entire cosmos depends.’369 In this 

view, another incarnation need not be required to further an already accomplished 

cosmic effect. Therefore Rahner’s consideration of multiple incarnations of the 

Logos seems incompatible with his understanding of the work and extent of 

Christ’s role in creation. This is his ‘Christological maximalism’ (I have termed 

inclusive) which works contrary to multiple divine incarnations. Rahner’s reticence 

to speculate on the nature of other intelligence or divine actions outside Earth was 

apparent with the exception of a few generalities. He acknowledged that 

extraterrestrial beings live in their own social and cultural reality, and exist in what 

is collectively known throughout the universe’s space-time.370 “One could say that 

these other corporeal and intelligent creatures in a meaningful way also have a 

supernatural determination within an immediacy to God (despite the totally 

unmerited reality of grace).371 However he did express openness to the hypothesis 

of modes of divine presence in other societies, while refraining to provide definition: 

“That dynamic bringing together of intelligence, matter, and divine presence may 

find realization in multiple ways in the galaxies.372 “A theologian can hardly say 
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more about this issue than to indicate that Christian revelation has as its goal the 

salvation of the human race; it does not give answers to questions which do not in 

any important way touch the realization of this salvation in freedom.”373 Ultimately, 

Rahner did not offer any specific solutions to the Christological problem. He and 

Delio appear as inclusive thinkers while nominally multiple as well.  

     Andrew Davison, in his journal article Christian Systematic Theology and Life 

Elsewhere in the Universe: A Study in Suitability, discusses briefly the history of 

theological development with regard to divine work throughout the universe; and 

notes the paucity of scholarship in this area as theologians have found it difficult to 

integrate the central teachings of Christology and the Incarnation with the notion of 

life elsewhere in the universe. Consistent themes of the possibility of multiple 

incarnations and their plausibility, likelihood, and necessity have been examined by 

Tillich and Polkinghorne (each arguing for the necessity of divine work elsewhere); 

and conversely, on the non-necessity of multiple incarnations according to 

Varouillon, Melanchton, Mascall, or its impossibility according to Hebblethwaite. 

Against this thinking, Paul and Linda Badham claim Christianity is irrational as it 

seems to require multiple incarnations given the possibilities of extraterrestrial life, 

while maintaining the Christological impossibility within that scheme. Davison notes 

in summary, “The Badhams combine soteriological necessity with Christological 

impossibility…[while] Polkinghorne combines necessity and possibility; Vaurouillon 

combined impossibility with non-necessity; [and] Eric Mascall combined possibility 
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with non-necessity…”374 Davison states his agreement with the thought of 

Variouillon, Campanella, and Peters against the notion of a “planet hopping Christ” 

as being unfitting; in this case, God’s assumption of another nature would not be a 

second Jesus Christ known to humans. This would be unsuitable or nonsensical, 

as other incarnations would not be Jesus Christ but “God’s assumption of some 

differently creaturely nature…in a multiple and parallel hypostatic union.” This 

reveals that these approaches are contrasting, and many of them, Davison argues 

are not grounded in a distinct tradition of theology, and therefore lack precision in 

conversation with astrobiology. Instead, the scholastic categories of suitability, 

appropriateness, and fittingness are better tools for the task, in allow for gradations 

of divine work, in which God’s actions are not bound by necessity. In doing so, 

God’s freedom is respected and other possibilities are left to divine counsel. In a 

position shared by Aquinas and Bonaventure, Davison starts from the “position of 

saying that whatever God does, wherever God acts, God does suitably, or 

fittingly.”375 In this way, God’s actions are free but congruent with divine nature and 

creatures; God is not constrained by necessity but only in a sense by the nature of 

things he has made; that is by God’s own nature and actions. God becomes, as 

Aquinas argued, a debtor not to creatures but to himself and his own purpose. This 

was echoed by Scotus to the effect that, “where creatures are concerned, [God] is 

debtor…to his generosity, in the sense that he gives creatures what their nature 

demands.” Davison therefore leaves open the possibility of the fittingness of divine 

work in creation and saving acts of creatures. He does not discuss any of the 

specific theological concerns with maintaining the inclusive or exclusive views with 
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regard to the earthly Incarnation and life in the universe, but rather outlines the 

central questions which have been raised historically with multiple incarnations and 

the restrictive methodologies utilized in its evaluations by theologians. He 

maintains the preeminent role of divine freedom, while maintaining that God’s acts 

will be consistent with his nature, allowing for more flexibility for theologians in 

understanding divine work. His consideration of these more appropriate categories 

of theological arguments allows for the supreme suitability of an earthly incarnation, 

as argued by Aquinas, while maintaining that God’s actions outside Earth will be 

equally suitable. However, this methodology could be utilized to support other 

views with regard to life in the universe. In support of an exclusive view, that God 

found it most fitting to provide a single rational creation of humanity, to the 

exclusion of extraterrestrial life or intelligence (in accordance with the rare Earth 

argument); or for an inclusive view, that one incarnation being the most supreme 

form of divine love, was suitable not only for humans but for all creatures in the 

universe; or in the multiple view, that incarnation is always the most fitting and 

suitable manner to redeem creatures. In these cases, arguments would have to be 

brought to bear on the unfeasibility of those positions as argued in this thesis. 

Overall, his position is most supportive of the arguments for the varied view (to 

include multiple) with regard to God’s work in creation and his dealing with 

creatures.  

 

     This section will consider incarnation as a divine initiative for salvation, divine 

self-communication, and the interaction of these views with the inclusivist and 

multiple views of extraterrestrial soteriology. Rahner explained incarnation as a 

form of divine action when the world has reached its final phase, where it “realizes 
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its definitive concentration, its definitive climax and radical closeness to the 

absolute mystery which we call God…[when] the Incarnation appears as the 

necessary and permanent beginning of the divinization of the world as a whole.”376 

However, when it is questioned how it is necessary to creatures for a divine being 

to incarnate in their natures, contemporary theologians have provided two central 

arguments. In Ted Peters’ recent survey, Astrotheology: Science and Theology 

Meet Extraterrestrial Life (2018) these are presented as the categories of 

revelatory or redemptive, that is, whether incarnation is a fixed principle which 

follows according to the divine will after creation of rational creatures for the 

purposes of completing and perfecting creatures and achieving the ultimate 

possible union with them, or is incarnation a divine prerogative in God’s 

methodology of dealing with deadly sin.  

     The theology of incarnation as principally revelatory has foundation in the 

theology of Bonaventure and Scotus; incarnation has no relation to the Fall as evil 

need not be a central theme for incarnation377 - rather it is a self-communicative, 

completing, unifying action innate to the divine-creaturely relationship which is 

manifested at the proper time. Peters instead supports a redemptive model, 

following Augustine and Aquinas. From an orthodox perspective Vladimir Lossky 

describes this view as follows, “The Fall demands a change, not in God’s goal, but 

in His means. For the atonement made necessary by our sins is not an end but a 

means, the means to the only real goal: deification.”378  

     Both these models have been used to support further arguments of whether 

there is a single incarnation on earth for the entire universe, the inclusivist view, or 
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that of multiple incarnations among other civilizations according to the multiple view. 

As we shall se, views of incarnation as ontological change to deal with deadly sin 

will tend to be attractive to those proposing that Christ’s incarnation was effective 

‘once for all’ for the whole cosmos (the inclusivist view), whereas views of 

incarnation as divine self-communication, requiring conscious awareness on the 

part of the ‘receivers’, will attract proponents of the multiple view, that God initiated 

incarnations in every planetary civilization as part of the economy of salvation for 

that planet. According to Peters, a single redemptive incarnation for the entire 

universe, incorporating a high Christology rather than a strictly revelatory view is 

most appropriate. He admits this position might lead to accusations of geocentrism 

as our planet given special status. In response, he argues that on Earth we 

received a prolepsis of a cosmic-wide transformation which Jesus promises, and 

that this is the case for the cosmos, whether conscious beings realize it or not.379 

This question, on the importance of the knowledge or ignorance of an economy of 

salvation by creatures will be discussed below. J. Edgar Burns in Peters’ book also 

argues for a single universal incarnation and writes, “The significance of Jesus 

Christ extends beyond our global limits. He is the foundation stone and apex of the 

universe and not merely the Savior of Adam’s progeny.”380 Interestingly, similar to 

the arguments of Milne and Mok as discussed in Chapter 3, he calls for 

missionaries to evangelize extraterrestrials upon discovery to spread news of the 

earthly Incarnation, a notion that has been the subject of much criticism, (notably 

by Mascall). Neils Henrik Gregersen supports the inclusive model in his argument 

for ‘deep incarnation’ that all flesh are included in human redemption, as flesh 
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refers to all material creation. He writes, “The New Testament nowhere states that 

God became human…rather the Logos of God became ‘flesh’ (John 1:14)…God’s 

incarnation also reaches into the depths of material existence.”381 However it 

should be noted that Gregersen does not make any cosmic claims regarding 

extraterrestrial life within this perspective. Joshua Moritz, following Gregersen, 

discusses the meaning of the Incarnation for animal theology where, in agreement 

with Gregersen’s ‘deep incarnation,’ he argues that all biological life is united in the 

one Word to humanity. “Incarnation is the most profound expression of a solidarity 

which encompasses the whole of life.”382 In this way, God becomes flesh with the 

entire world of flesh is brought into communion with God through Christ through the 

resurrection in the flesh.383 Therefore, the Word becomes biological life as the 

purpose of incarnation is the redemption of all biological life in the universe. 

According to Mortz’s view, one man is selected by God  as the perfect imago Dei; 

and the entire cosmos is thereby brought into God’s plan of redemption. 

Extraterrestrials, as the ontological equivalents of humans share in this redeeming 

act, which Moritz sees as a redemption that includes all levels of being in which 

God in Christ participated in.384 Both are in agreement with Gregory of Nazianzus’ 

formula, “That which was not assumed is not healed; but that which is united to 

God is saved.”385  
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     In considering arguments in support of the multiple incarnational view, Peters 

claims that a revelational or exemplarist emphasis on Christology would be more 

supportive of multiple incarnations in extraterrestrial civilizations, as the redemption 

unique in Christ on Earth can be communicated to other species. Robert John 

Russell also argues for multiple incarnations, as extraterrestrials being rational 

beings and composed like humans would be gifted with the imago Dei similar to 

ours, and would share our gifts as well as our proclivities for sin. As a result, God 

would be present to the moral struggle of intelligent life everywhere; his grace will 

redeem and sanctify every species in which reason and moral conscience exist.386 

Karl Barth echoes this idea, in that God wills fellowship with the world, and in this 

context all worlds which he has created through the power of the Spirit. His 

conviction that we humans know of God principally through the revelation in Christ 

– God is revelational in his actions with creatures. This is supportive of the multiple 

view of a God and who would provide analogously for other extraterrestrial 

civilizations. In this view each intelligent being is God’s elected form of expression 

according to their own natures where God becomes God for them.387  

     Russell notes a distinction between the revelational view of the incarnation and 

the ontological view, which emphasizes how God redeems the world and nature in 

a transformative effect into a New Creation away from sin and death. In a 

revelational view, God will offer a normative revelation to each and every 

extraterrestrial species, and that each revelation will be radically species-

appropriate. Peter Hess, another multiple thinker, claims soteriologies since the 

apostolic era have been anthropocentric, terracentric, and carbonocentric. He 
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considers it problematic to rethink Christology and soteriology to include alien 

culture which lived perhaps a hundred million years ago, or one millions of years in 

the future, and asks if the notion of sacrifice is intrinsic to soteriology or extrinsic - 

is it a particularity of the terrestrial sacrificial economy of post-exilic Judaism, and 

could salvation be accomplished on other planets without a sacrificial death?388 He 

concludes that as God is not logically or theologically bound to become incarnate 

only once in the universe, and with Bonaventure and Scotus, sees the reason for 

incarnation as serving to complete what God creates; therefore the saving of 

extraterrestrials is an act of love which brings creatures into divine communion. 

David Wilkinson, in his Science, Religion, and the Search for Extraterrestrial 

Intelligence raises several concerns with regard to the multiple view. He cautions 

that the multiple incarnational argument has the effect of “driving a wedge between 

cosmic Christ and the human Jesus,”389 which can reduce the force of the idea of 

the eternal Logos in the temporal Jesus. Secondly, if he asks if we are to consider 

multiple incarnations in other species, why have these not been witnessed on 

Earth? Although other traditions are acknowledged to contain some divine truths, 

the Incarnation in Christ is considered the fullest manifestation to humans. Thirdly, 

in support of what is termed here the varied model, Wilkinson observes that God’s 

revelation is not simply limited to incarnation in other species, as demonstrated in 

the scriptures by diverse theophanies, communications, and appearances. For 

humans the Incarnation is about revelation and salvation, but as we are the single 

known example of incarnation, he states we cannot say with certainty if incarnation 
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always includes revelation with redemption.390 Peters sees Wilkinson’s concerns 

as cautious support for the inclusive view of a soteriological work of a terrestrial 

Christ for the whole of reality.391 In another critique of the multiple perspective, 

Mark Worthing takes a firm stance against multiple incarnations when he writes, “If 

there is other intelligent life in the universe then God relates to it through Christ-the 

same Christ through whom God reconciles us to Godself. I do not think Christian 

theology can posit a multiplicity of Christs and remain Christian theology.”392  

     Bearing this criticism in mind, the discussion now returns to the inclusive view, 

in which human civilization in the one incarnation and sacrifice of Christ are central 

to the redemption of all beings. Since the Incarnation and atonement applied to all 

creation in the universe, this necessarily includes all sentient beings, including 

those unaware of the Christian message, which nonetheless are held under its 

dominion. However, how would the salvation gifted by God through Christ be 

communicated to other civilizations throughout a vast universe? This has been 

termed the scandal of particularity, the claim that one person saved all persons; 

and that any particular historical event determines the ontological nature of all 

things universally. Here Peters defends himself against criticisms of geocentrism in 

his inclusive soteriology, and instead considers this position theocentrist, in that 

God is the center of reverence, and not Earth. 393 He claims God would 

communicate to rational creatures capable of understanding on other planets the 

divine reality simply to share communion with creatures; and argues, following 
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Tillich,394 that the divine Logos or divine reason maintains the same structure 

everywhere in the cosmos, so rational creatures would be by nature attuned to the 

presence of God, whether incarnated in flesh or merely apprehensible through 

mind.”395 Further, Peters states that as the historical event on Earth might never be 

known elsewhere, this implies we have exclusive access to a cosmic truth, 

although he does later appear to affirm the possibility of other forms of revelation 

elsewhere which might support multiple revelational incarnations.396  

     Robert John Russell however points out several important weaknesses to the 

inclusivist position with regard to its communication and application to distant 

creatures. For those supporting the inclusivist view there cannot be a genuine, 

“personal revelation of the Good News without a historical and ontological act by 

which God redeems the world…without this revelation being received by human 

beings in the context of their lived religious experience.”397 Hence this ontological 

basis must be manifest, appear, and be received by people reflecting the 

specificities and diversity of human history.398 Therefore he supports the 

revelational view of the Incarnation in his argument for multiple incarnations. His 

view requires an ontological incarnation, and for Russell our participation by faith 

requires that this revelation be based on an ontological act of redemption and be 

known to all species needing redemption. Accordingly, a single incarnation is 

insufficient for the redemption of the universe due to lack of participation by 

extraterrestrials; thus multiple incarnations are required.399 Russell lists additional 

arguments against the revelational prohibitions inherent to the inclusivist view. The 
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problem of distance to extraterrestrials is an obvious concern given the size of the 

universe for both the revelational and ontological of dimensions of incarnation. How 

would the gospel be communicated, and how would the universal change across 

and expansive universe be made by the unique initiating event of the Incarnation 

on Earth? Russell also considers what he terms the ‘problem of difference’: how 

can our human salvation history with its certain context, narratives, and languages 

relate to those of extraterrestrials, and to the uniqueness of their lives and natures? 

It seems there would be formidable dissonances between the terrestrial account of 

salvation and extraterrestrial histories and perceptions. Therefore, Russell claims 

extraterrestrials must have their own access to the divine revelation and 

dispensation in their own histories.400 Another problem is his ‘concern about 

absence.’ If there is but one incarnation in the universe, then the implication is it is 

highly unlikely that this single incarnation happened on Earth. The more planets 

with civilizations which exist, the less likely it occurred here on Earth among 

perhaps billions or trillions of civilizations.401 This makes for a strong charge of pre-

Copernican ‘Earth chauvinism’ or geocentrism among those who hold a single 

incarnation for all intelligences.  

     This issue of communication and knowledge of an economy of salvation can 

also be related to the inhabitants of the antipodes. When they were discovered it 

was concluded that the indigenous people belonged to the family of man 

(descended from the same parents) and were included under the one salvation in 

Christ, despite having no familiarity with Christianity; this also applied to the 

Gentiles receiving the teaching brought by Paul and other apostles. On Earth, it 
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was held that certain humans did not need to know about the Christian economy of 

salvation in order to be affected by it due to Christ’s union with human nature. At 

the same time, Christians were given by Christ the divine commission to spread 

the Gospel on Earth;402 in this way, humans cooperate with God to bring the 

message and grace of salvation to other people. However it would be impossible 

for a distant species to receive news of an atonement, and no way for humans to 

carry out that commission, in order for distant extraterrestrials to be affected by it in 

comparison to our salvation history.  

     Since Christ redeemed a particular species by uniting the divine nature to it, all 

who share that nature would seem subject to that particular redemptive mode. But 

according to the multiple view, if Christ redeemed other races, then, it would not 

have been through his human nature but by his divine nature as the Second 

Person (according to the multiple view). There would be a difference between 

those saved in ignorance on Earth, which is few, versus an entire universe of 

beings. Therefore those who argue for a multiple or varied soteriology find it 

impossible for the Christian faith to be communicated to the entire universe by any 

human means if Earth is its sole point of origin.403 Further discussion on these 

reservations of the inclusivist view is found in Chapter 5. Still, the following 

theologians expanded their perspective on what could be considered divine acts to 

redeem extraterrestrials beyond our human understanding of incarnation with the 

varied view. 

 

Varied 
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     The varied position represents the final set of possibilities in consideration of 

God’s potential acts with other intelligences; it maintains the Creator’s absolute 

divine freedom to create, manifest, and redeem as He chooses according to 

particular extraterrestrial beings, societies, and worlds. It proposes that incarnation 

is not necessarily integral to creation as it may not be appropriate to another world 

order, since it means literally taking on flesh, the embodiment of the divine Word in 

a creature. It cannot be assumed other worlds composed of alien societies have 

received a revelation paralleling a Christ event centred on the Second Person of 

the Trinity. Any insistence on incarnation as the only possible modus of divine 

presence is a presumptuous oversimplification of the theological, religious, and 

social constructions of potential intelligent extraterrestrial beings, that every 

created intelligent society must ultimately manifest divine incarnation as a created 

reality. The multiple position makes incarnation a requirement for intelligent 

extraterrestrials rather than a free choice for the divinity to engage as a necessary 

part of the completion of creation and God’s desire to love and plan to deal with sin. 

The inclusivist and multiple arguments assume God will manifest only as an 

incarnate being on other worlds, not in other types of theophanies or divine actions, 

failing to consider the absolute primacy of divine freedom and self-revelation in the 

creative possibilities and myriad modes of interactions with intelligent beings. To 

this point, philosopher David Braine provided a distinction between incarnation 

(God taking bodily form) and indwelling (the spirit of God inhabits another separate, 

non-divine bodily being). Incarnation would be unique and specific, whereas an 

indwelling may occur multiple times and places. C.S. Lewis gave considerable 

thought to the Christological implications of extraterrestrials in several of his 

fictional works and commentaries. He argued against what he termed “theological 
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imperialism,” to which he stated, “To different diseases, or different patient’s sick 

with the same disease, the great Physician may have applied different 

remedies.”404 One of his most important statements on the subject provides his 

conception of the varied view: 

“If other natural creatures than man have sinned we must believe that they 
are redeemed: but God’s Incarnation as man will be one unique act in the 
drama of total redemption and other species will have witnessed wholly 
different acts, each equally unique, equally necessary and different 
necessary to the whole process, and each (from point of view) justifiably 
regarded as ‘the great scene’ of the play.”405  

 

Lewis believed that discovery of extraterrestrials would have no more effect on 

Christianity than Copernicanism, Darwinism, or Psychologism.406 However he did 

predict difficulties with the doctrine of the Incarnation in the event rational and sinful 

extraterrestrials were discovered, putting into question Christ’s salvific role beyond 

Earth. Spanish Jesuit theologian Joaquin Salaverri was one of the earliest 

churchmen to espouse the varied view in a 1953 article titled “La possibilidad de 

seres humanos extra-terrestres ante el dogma Católico,” claiming that a theology 

of humans as the only race of intelligent beings in God’s creation was implausible; 

he argued for a variety of divine relationships with the Creator who might have 

several plans for the salvation of other beings.407 However, he did not provide 

detail on these possible divine relationships. Similarly, Catholic priest Angelo 

Perego in his 1958 article, “Origin of rational extraterrestrial beings” likewise 
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considered the Christian message inapplicable to extraterrestrials in the case they 

be without sin comparable to humans. He wrote that God is free to create any 

being anywhere, in which his freedom, wisdom, power, mercy, providence, and 

justice would be manifest. Extraterrestrials as non-humans would not be the 

descendants of Adam, and therefore would not be guilty of sin, in which case it 

would be unfeasible to bring the message of Christ to other worlds by means of 

space travel as later suggested by Mok.408 Paul Tillich took a similar position with 

regard to revelation and redemption of extraterrestrials, and in his Systematic 

Theology questioned how should we understand the meaning of the symbol ‘Christ’ 

in the light of the immensity of the universe, the heliocentric system of planets, and 

the infinitely small part of the universe which man and his history constitute, 

including the possibility of other worlds in which divine self-manifestations may 

appear and be received.409 He claimed incarnation as unique for the special group, 

race, or planet in which it happens, but it should not be considered unique in the 

sense that other singular incarnations for other unique worlds are excluded, as the 

sphere of humanity cannot claim to occupy the only possible place for 

incarnation.410 While holding the idea of multiple incarnations on other worlds, 

Tillich included the possibility of other types of divine self-manifestations by taking 

example of our remote Earth within a divine plan encompassing the vast scale of 

creation:  
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“The saving power of God is available to all creatures everywhere, and the 
totality of all things “includes a participation of nature in history and 
demands a participation of the universe in salvation…The manifestation of 
saving power in one place implies that saving power is operating in all 
places.”411  
 

Tillich’s view of a God whose saving power if present in one place, must be present 

in all places and can be termed a type of ‘divine homogeneity’ of action and 

relationship among species. Other beings will not be Christians, as argued by 

inclusivists and some multiple thinkers, as they did not inherit human original sin 

nor receive the specific message of Christ; divine revelation would take another 

form fitting to them. Similarly, process theologian Lewis Ford in his 1977 book The 

Lure of God asserted salvation is not just limited to humans but applies to all 

intelligent beings in the universe, which have access to the divine apart from the 

work of Christ. “This creative purpose is hardly invariant in its specific 

manifestations: what God says depends upon the particular situation confronting 

that individual in his own world…God’s dynamic Word knows no single form.” 412 

Twenty years later, another process theologian, Ian Barbour expressed a related 

view in his book Religion and Science in reference to the homogeneity of the 

universe.  

“…[a universe] with identical physical laws everywhere can produce 
intelligent life as it has occurred on Earth, even more advanced than 
humans. The Word of God, [identifying the initiator of divine relationship as 
the Second Person of the Trinity] was creating throughout the 
cosmos…[and] will also have revealed itself as the power of redemption at 
other points in space and time, in ways appropriate to the forms existing 
there.”413  
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Arthur Peacocke in a chapter titled “The Challenge and Stimulus of the Epic of 

Evolution to Theology” postulated that the gradual emergence of humanity renders 

moot the notion of the fall from an “original righteousness,” and that sin, rather than 

resulting from a singular primordial event, is a consequence of our inability to 

transmute our latent animalistic tendencies with our modern sense of morality. 

Therefore, he argues for the revocation of the classical Christian doctrine of 

redemption and advocates a form of panentheism.414 He questions, “What can the 

cosmic significance possibly be of the localized, terrestrial event of the existence of 

the historical Jesus?...Would ET, Alpha-Arcturians, Martians, et al, need an 

Incarnation and all it is supposed to accomplish?...Only a contemporary theology 

that can cope convincingly with such questions can hope to be credible today.”415 

For non-human intelligences, Peacocke holds that sin and Christian redemption is 

unique to humans, and without providing further detail, states that God intervenes 

in the history of other beings in a species-appropriate way. This view gained 

greater recognition in recent times when Vatican astronomer Jesuit José Gabriel 

Funes asserted in an interview in 2008: 

“…a multiplicity of creatures exist on Earth, so there could be other beings, 
also intelligent, created by God…This does not contrast with our faith 
because we cannot put limits on the creative freedom of God. To say it with 
St. Francis, if we consider Earthly creatures as ‘brother’ and ‘sister,’ why 
cannot we speak of an ‘extraterrestrial brother?”  

 
Regarding possible sinful natures of extraterrestrials, Funes explained in 

agreement with Tillich, Ford, and Peacocke that extraterrestrial beings may be 

without original sin,  

                                                           
414 Arthur Peacocke, The Challenge and Stimulus of the Epic of Evolution to Theology” in S.J. Dick, ed., Many 
Worlds: The New Universe, Extraterrestrial Life, and the Theological Implications (Philadelphia, PA: Templeton 
Foundation Press, 2000), pp. 108-115. 
415 Arthur Peacocke, Theology for a Scientific Age, (Minneapolis: Fortress Press, 1993), pp. 65-66. 
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“…We that belong to the human race could be precisely the lost sheep, 
sinners who have need of a pastor. God was made man in Jesus to save us. 
In this way, if other intelligent beings existed, it is not said that they would 
have need of redemption. They could remain in full friendship with their 
Creator.”  

 
Funes considers that the Incarnation is unique to Earth and to humans and does 

not extend to other creatures – if they are sinful, they will be shown mercy in other, 

unknown ways: “Jesus has been incarnated once, for everyone. The Incarnation is 

a unique and unrepeatable event. I am therefore sure that they, in some way, 

would have the possibility to enjoy God’s mercy, as it has been for us men.”416 

Thomas O’Meara, in a chapter of his small book Vast Universe noted that although 

the Word and Jesus are one, the life of Jesus on Earth does not curtail the divine 

Word’s being and life. All three persons could become incarnate because 

incarnation is one aspect of divine power and one divine activity, involving one 

creature as the object of one special divine relationship. It hardly represents all that 

God can do and is doing. He articulated this form of the varied view, whereby 

revelation and grace may have a multiplicity of divinely bestowed forms, serving a 

range of purposes:  

“The cross is not the only theology of redemption, nor is it doctrinally the 
necessary or full purpose of Incarnation as Jesus could have died in many 
ways. If Jesus visited another planet he would be a divine messenger, not 
Incarnation of that species…supraterrestrial roles cannot be ascribed to 
Christ, the human/God, at other planets. The history of sin and salvation 
recorded in the two testaments of the Bible is not a history of the Universe; 
it is a particular history on one planet…the central importance of Jesus for 
us does not necessarily imply anything about other races on other planets. 
Incarnation is a form of divine love, would there not be galactic forms of that 
love?417  

 

Accordingly, the Christian religion is restricted to humans and Earth, and we 

cannot make definitive statements about Christ or the Second Person’s activities 

                                                           
416 The extraterrestrial is my brother. L’Obsservatore Romano. May 14, 2008. 
417 Thomas O’Meara, Vast Universe: Extraterrestrials and Christian Revelation, (Collegeville, MN: A Michael 

Glazier Book published by Liturgical Press, 2012), p. 47. 



 174 

elsewhere within creation. Aquinas wrote, “The power of a divine person is infinite 

and cannot be limited by anything created,”418 and Augustine remarked, “Christian 

doctrine does not teach that God was so joined to human flesh as to lose or resign 

control over a universe as though constricted by a baby.”419 For the handful of 

thinkers holding the varied view, God is free to manifest in a variety of forms, 

incarnation among them; God cannot be restricted to specific modes of presence, 

mediation, communication, and salvation on one specific planet or specific species 

within Einsteinian space-time composed of immense distances and at least two 

trillion galaxies in the observable universe.420  

 

Conclusion 

 

     Some early thinkers argued the potential demise of a terrestrial Christian faith 

with a discovery of outside intelligences (see aforementioned Brookings Report). 

Notably, Arthur C. Clarke in 1951 expressed concern of a loss of religious faith with 

extraterrestrial contact, and brought attention to long-standing concerns inherent 

with a terrestrial faith within the new scientific cosmic context.421 Ernan McMullin 

stated the serious nature of religion’s failure to address the implications of 

intelligent extraterrestrials, as “a religion which is unable to find a place for 

extraterrestrial persons in its view of God and the universe might find it difficult to 

                                                           
418 Aquinas, Summa Theologica III, 7, 3.  
419 Aquinas, Summa, III, 1, 4. 
420 “A Universe of Two Trillion Galaxies” Lindsay Brooke, Royal Astronomical Society. January 16, 2017. 

https://m.phys.org. 
421 In Clarke’s book The Exploration of Space he stated, “[some people] are afraid that the crossing of space, 
and above all contact with intelligent but nonhuman races, may destroy the foundations of their religious faith. 
They may be right, but in any event their attitude is one which does not bear logical examination – for a faith 
with cannot survive collision with the truth is not worth many regrets.  
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command terrestrial assent in the days to come.”422 Conversely, as more data of 

the known extent and composition of the universe became available decades later 

in the second half of the twentieth century, surveys of clergy and laity began to 

suggest attitudes of extreme resilience of the Christian religion in the event of 

discovery or contact with extraterrestrials.423 Theologian Ted Peters has argued 

that “Although there are partial grounds for thinking the Christian faith is so Earth 

centrist that it could be severely upset by confirmation of the existence of ETI, an 

assessment of the overall historical and contemporary strength of Christian 

theology indicates no insurmountable weakness.”424 This is a premature 

assessment, and will be discussed in Chapter 5. 

     A few early theologians, such as Catholic clergy Daniel Raible and T.J. Zubek, 

and Anglican E.L. Mascall, undeterred by the non-confirmation of extraterrestrial 

life in our solar system, simple or otherwise, recognized the scientific advances in 

space as an indication of a possible future discovery of intelligent life beyond 

current space exploration, and contemplated the theological implications within this 

greater context. Philosopher Roland Puccetti however, was pointedly critical of the 

claims of Earth religions within a greater cosmos of other civilizations and echoing 

Paine, openly questioned their declarations of possessing universal truth. In his 

book Persons: A Study of Possible Moral Agents in the Universe he declared no 

single religion can claim doctrinal universality with the existence of extraterrestrials, 

which will inevitably lead to the abandonment of all particularized terrestrial 

                                                           
422 Quoted in John Jefferson Davis, ‘Search for extraterrestrial intelligence and the Christian Doctrine of 
Redemption’ in Science and Christian Belief 9, no. 1 (April 1997), p. 22. 
423 See earlier discussion on the Peters and Alexander surveys. 
424 Ted Peters, “Exo-theology” In The Gods have landed: New religions from other worlds, (Albany, NY: State 

University of New York Press, 1975), pp. 187-206. 
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religions.425 He argued, “…[given] the prospect of extraterrestrial intelligence, 

concerning which the principal sacred writings of Christianity, Judaism, and Islam 

are absolutely silent, generates a profound suspicion that these terrestrial faiths 

are no more than that (belief systems solely limited to terrestrials).” 426 Philosopher 

Ernan McMullin rejected Puccetti’s claim of the destruction of Christian doctrine of 

the Incarnation within an inhabited universe. “There is an odd, ungenerous 

fundamentalism at work here, a refusal to allow for the expansion of concept, the 

development of doctrine that is after all characteristic of both science and 

theology.”427 Astronomer Paul Davies was also reluctant to consider a 

development of doctrine with regard the potential for other divine action, and has 

argued from Paine’s naturalistic position in citing the impossibility of other divine 

incarnations: “The difficulties are particularly about the Christian religion, which 

postulates that Jesus Christ was God incarnate whose mission was to provide 

salvation for man on Earth. The prospect of a host of ‘alien Christs’ systematically 

visiting every inhabited planet in the physical form of the local creatures has a 

rather absurd aspect.”428 Given scientific advances in radio telescopes and 

spaceflight technologies, some inclusive theologians such as Edward Milne 

incorporated their utilization as first steps of a space evangelization in efforts to 

maintain a universal Christocentrism for all creatures. Exclusive and inclusive 

theologians would adopt this “once-for-all” hypothesis to refute the suggestion of a 

planet-hopping saviour visiting a multitude of planets, living and dying repeatedly 

                                                           
425 Roland Puccetti, Persons: A Study of Possible Moral Agents in the Universe (London: Macmillan Press, 
1968), chapter 5, “Divine Persons,” pp.121-145, 125-126. 
426 Puccetti, Persons, p. 135ff. 
427 Ernan McMullin, “Persons in the Universe,” Zygon 15, no. 1 (March 1980), pp.69-89; 88.  
428 Paul Davies, God and the New Physics (New York: Simon and Schuster, Touchstone, 1983), p 71.   
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as sardonically coined by Paine, while multiple and varied thinkers expanded or 

abandoned this concept, respectively. 

     As evidenced above, the latter half of the twentieth and early twenty-first 

century produced a thin patchwork of Christian theological treatments of outside 

intelligences beyond the quite limited hypotheses of preceding centuries. Since the 

Sputnik launch of 1957, the Apollo Moon landings, the development and 

deployment of space telescopes Hubble and Kepler, the launching of over 4,000 

orbiting satellites around Earth,429 the Mars rovers Spirit and Opportunity, 

exponential growth in the discipline of astrobiology, and the unprecedented 

discovery of over 4,000 exoplanets within an infinitesimal region of space, no 

comprehensive foundational principles for a Christian exotheology have been 

developed.430 Nor were the NASA funded Brookings 1960 report recommendations 

for further research into religious and theological implications of space activities 

taken seriously by religious scholars. Rather, theologians have produced isolated 

and fragmented explorations of the subject of intelligent extraterrestrial life by 

means of a handful of journal articles, chapter sections, and sound bites from 

interviews, without any methodological approaches to addressing the subject. 

Similarly, the absence of official church pronouncements, encyclicals, or pastoral 

documents in order to clarify fundamental issues with regard to the core teachings 

of Christian dogma on the Incarnation and Redemption of Christ, the centuries-long 

                                                           
429 “How Many Satellites Are Orbiting The Earth in 2017?” http://www.pixalytics.com 
430 Steven Dick in his book Many Worlds: The New Universe, Extraterrestrial Life, and the Theological 
Implications, to which he contributed the last chapter, sets the essential elements for what he terms a 
Cosmotheology; accordingly he argues as a foundational principle for a Paine-type of naturalistic God to which 
terrestrial, localized Abrahamic faiths will have to dramatically adjust. This hardly suffices as a Christian 
accommodation of the implications of a vast, populated universe of intelligent religious beings. Many Worlds: 
The New Universe, Extraterrestrial Life, and the Theological Implications, ed. Steven Dick, (Philadelphia and 

London: Templeton Foundation Press, 2000), pp. 199-206. 
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central concern of the theme of intelligent extraterrestrials and its relation to 

Christian doctrine, remained. 

     The most notable advancement in consideration of intelligent extraterrestrials by 

theologians in the last century has been a movement away from the classical 

exclusivist position towards acceptance of the inclusivist or multiple types. (See 

Chapter 5 for a summary of these positions). Those holding out for a position of 

exclusivism such as George, Steidle, Puccetti, and Hebblethwaite achieved 

resolution of the question of Christocentrism in an expanding cosmology, in the 

final analysis, by simple denial of extraterrestrial existence based upon a literalist 

reading of Hebrews 9:25-26431 and Colossians 1:15-20, scriptural silence on 

otherworldly beings, and present lack of scientific evidence for their existence; 

Davies reflexively adopted the Paine position without further exploration. As David 

Wilkinson has observed, other contemporary theological thought continued to 

focus, as in previous centuries, on the importance of the central doctrines of the 

Incarnation and Redemption, and the role, or lack thereof, of human original sin 

within a potentially populated universe; and that God’s acts of creation and 

redemption reveal a special concern for humans, however this does not imply that 

God is geocentralized.432 More theologians occupied the inclusive and multiple 

columns, coinciding with the ecumenical movement beginning after mid-century 

(and the belief that the divine can be found in divergent religious traditions), 

globalism, and the rise of multiculturalism in Europe and North America. The 

inclusivist position can be considered the “Cosmic Christ” or Christological 

maximalist model, which make reference to the same scriptural passages as 

                                                           
431 That Christ would not offer himself repeatedly for the salvation of others; at the end of the age he appears 
to take away sin by his sacrifice.  
432 David Wilkinson, Science, Religion, and the Search for Extraterrestrial Intelligence, (Oxford Scholarship 

Online: Sept. 2013). 
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exclusivists: Colossians 1:15-20, Ephesians 1:20-23; Hebrews 2:7-9; and Romans 

6:10 in their argument for a Christocentric universe.433 Pannenberg, Milne, Mok, 

Davis, and Bonting argued for the human Incarnation of the Second Person of the 

Trinity as a unique event taking place only on Earth within the immense cosmos; a 

human Jesus Christ whose sphere encompasses the entirety of creation, and a 

humanity with a central role for the salvation of all intelligences in the universe by 

means of interstellar communication of the gospel. While Consolmagno, Pittenger, 

and Balducci offered no explanation how redemption is accomplished for 

extraterrestrials through Christ on Earth, Milne and Mok offer the possibility of radio 

transmission and space exploration as a means of cosmic missiology. This can be 

considered the ‘scandal of limited access,’ already seen with regard to the position 

of non-Christian religions, and so it is unsurprising that multiple thinkers find 

inclusive arguments unsatisfying due the logistics of transmitting or traveling in 

space and time within a context of possible civilizations billions of years before or 

after the human era, not to mention lack of participation in the human fall. These 

render the human Incarnation of the God-man wholly unfeasible for the salvation of 

other beings. As the Christological verses were written within the context of pre-

scientific Aristotelian cosmology, some inclusivist readers of Paul do not take into 

account that the New Testament scriptures written in a historical setting with a 

limited cosmology into our twenty-first scientific age, leaving themselves open to 

criticism of how the earthly Jesus and singular Christian message is known and 

applied to beings occupying a vast universe in time and distance. As a result, 
                                                           
433 Colossians 1:15-20, an early poetic arrangement, was most likely an early Christian hymn known to the 
Colossians and taken up in the letter from liturgical use. It presents Jesus’ pre-existence, creation of all things 
through and for him; his preeminence among creatures; and reconciliation of all creatures through him on 
Earth or in heaven. Ephesians 1:20-23 refers to Christ’s headship over all creation from his place in the 
heavens, above every power in this age and the age to come. Rom. 6:10 “As to his death, he died to sin once 
and for all; as to his life, he lives for God.” Hebrews 2:7-9, especially verse 8, speaks of ‘subjecting all things 
under his [Jesus’] feet.’  
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neglect of the actual scriptural historical and metaphysical setting of these texts 

and casting them into the modern cosmological era has been a principal cause for 

the limited and dilatory exotheological thought on extraterrestrials to the present. 

This issue it taken up in much more detail in Chapter 5 Sections A, B, and D. 

     Those affirming multiple incarnations, such as provided by Mascall in its basic 

form, moved beyond the rigidity of the inclusivist position, recognizing its limitations 

where Christians cannot claim a human religious imperialism in a cosmocentric 

age and homogenous universe. Multiple thinkers generally affirmed the singularity 

of Christian revelation and its redemption for Homo sapiens on Earth, without any 

bearing on the destinies of other intelligent beings in the universe; all agreed on the 

possibility or even necessity of multiple incarnations of the Word/Logos in other 

rational corporeal beings, with an identical or nearly identical mode of salvation and 

revelation. However, this position remains the projection of a Christological 

composition to the universe, in an effort to subtly affix an earthly and 

anthropomorphized soteriological structure of Christian theology on other creatures 

of all times and places possible. The multiple solution is appealing to those who 

wish to maintain the salvation of extraterrestrials in either a strong or weak 

Christocentric universe or within their own religious heritage, while agreeing with 

Aquinas and Rahner that incarnation is the only and best way to achieve salvation 

of a species or population of a planet. Rahner regards any incarnation as the 

climax of revelation, occurring only once when a world is in its end stages where it 

operates to divinize a world as a whole. It may be claimed that a multiplicity of 

incarnations compromises the singularity of the human Incarnation of Jesus, as 

multiple thinkers such as Congar argue Jesus is not necessarily superior to other 

incarnations of the Word.  
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     As Jesus is particular to humans, the Word/Logos incarnates in natures 

according to the historical epoch which requires it - in a universe of multiple 

incarnations, salvation must take place in ways other than through a single action 

of cosmic healing significance on Earth. The multiple incarnational position 

represented by modern theologians continues on a narrow trajectory by 1) its 

supposition that incarnation in a particular species operates solely as medium of 

revelation and salvation; with the exception of the argument made by Delio in her 

reading of Bonaventure in view of other divine motivations; and 2) that incarnation 

is only considered for the divine Word/Logos rather than possibilities of an 

incarnation of other divine persons either individually, collectively, or 

simultaneously in one or more creatures. Apart from Zubek, little to no attention is 

given to possibilities with regard to varying soteriologies or theoanthropological 

states of beings in conjunction with other incarnations, divine messages, or 

theophanies. While theologians who proposed a plurality of divine personifications 

on other planets can be credited for their efforts to resolve the inherent Paine 

quandary, the majority continued to hypothesize highly anthropomorphized 

extraterrestrial soteriological mechanisms, natures, personages, and media.        

     The varied argument constitutes a complete abandonment of geocentrism, 

cosmic Christocentrism, anthropomorphism, and theological anthropocentrism; 

expressed by Lewis, Tillich, Perego, and Funes in embryonic form. It is the least 

developed as theologians advocating the other types have been reticent to 

consider a potentially competing and parallel, non-parallel, or non-linear economy 

of salvation outside Earth that does not include or historically culminate in 

Incarnation of the Second Person in creatures. Multiple thinkers in particular 

remain tied to soteriological anthropocentrism as incarnation is the greatest 



 182 

example of divine communication and unification humanity has known; the 

assumption is God must incarnate in intelligent creatures if he is to reveal and 

redeem another species. One form of the more comprehensive varied view, 

conveyed by O’Meara and in partial agreement with Rahner, Congar, and Zubek 

do not presuppose this exotheological cosmological pattern. “…The Logos, the 

Second Person of the divine Trinity, indeed has a universal domination, but Jesus, 

Messiah and Saviour, has a relationship to terrestrials existing within one history of 

sin and grace.”434 This can be considered a weak varied view, given the continued 

presumption of the Word/Logos’ capital role in the salvation history of other beings 

without consideration of the activity of the First and Third persons of the Trinity. 

Tillich and Perego make a comparable argument, as aliens did not inherit human 

sin nor receive the message of Christ; therefore salvation must take another form, 

as Perego concluded it unnecessary to evangelize extraterrestrials to the Christian 

religion (given their soteriological position outside our own). Funes and O’Meara 

hold a stronger varied position with regard to divine plans and activities outside 

Earth and beyond human range of reason and faith, and as stated by Ford, “God’s 

dynamic Word knows no single form.” According to the varied perspective, God’s 

‘omni-properties’ are realized in creation in innumerable forms and modes and 

cannot be contained by our own human example. Specifics as to the possibilities of 

God’s acts within individual species, theological anthropology of intelligent beings, 

responses to invitation to divine relationship, economies of salvation, and ultimate 

destinies of extraterrestrials are not examined by any of these thinkers. No further 

systematic development of exotheology along these lines of inquiry has been made 

                                                           
434 Thomas O’Meara, “Christian theology and extraterrestrial intelligent life.” Theological Studies, (1999) 60, p. 

20. 
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as the majority of theologians have not engaged these questions; those few that 

have remain very general in their conclusions with few taking an official position. It 

is these questions that will be explored in the next chapter. Then in Chapter 5 I 

reconsider the four classical positions on soteriology in the light of all the data 

gathered so far in the thesis, and after detailed evaluation conclude that the 

underexplored varied position is the strongest and most generative for the 

construction of a contemporary exotheology. 

 

 

 

 

 

 

 

 

Chapter 4     Extraterrestrial ‘anthropology,’ Xenobiology, Morphology, and  
  theological systems 
 

     This chapter will examine the subject of possible extraterrestrials themselves, 

important for the theological discussion. Although speculative, it represents the 

beginning of the consideration of possible xenobiological structures, extraterrestrial 

environments, culture, and psychological and social compositions. This data will be 

considered on the basis of types of planetary or stellar habitats, evolutionary theory, 

competition models, and behavioural analogues. The putative psychological and 

sociological compositions of extraterrestrials will necessarily reflect their biological 

and environmental conditions. This ‘anthropology’ of potential extraterrestrial 
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beings will be extrapolated from the resources available through human 

anthropology, and the scientific disciplines encompassed by astrobiology. As past 

theological scholarship has considered the extraterrestrial in a wholly generic 

manner and with little regard for possible environments, social structures, forms, 

states, capacities, and abilities, the paucity of consideration of the these 

fundamental aspects has resulted in little insight into the Christological possibilities 

and hence the repetitious and limited nature of theological work thus far. As 

discussed in Chapter 1, this information will later be utilized to extrapolate potential 

theological anthropologies of extraterrestrials in Section B below. 

Section A Extraterrestrial Exoanthropology 

                     Xenobiological structures 

 

     Historian and astronomer Steven Dick outlined these scientific premises 

regarding the development of intelligent extraterrestrials: Results from the 

WMAP435 date the universe at ≈13.7 billion years. The first stars were formed 

about 200 million years after Big Bang, and the oldest Sun-like stars (population I) 

are between 0 and 10 billion years old. Heavy element generation and interstellar 

breeding through supernovae resulted in the first rocky and gaseous planets with 

solid cores to form; it may have taken another 4-5 billion years before life evolved 

on favorable planets. The maximum age of extraterrestrial natural or artificialized 

intelligence could be in the range of billions of years given the age of the universe 

and planets hosted by second-generation stars that contain high metallicity; 

allowing for the development of rocky planets containing heavier elements capable 

                                                           
435 Wilkinson Microwave Anisotropy Probe, a NASA explorer probe launched in 2001 commissioned to provide 
fundamental measurements of the architecture of the universe. 
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of producing sufficient gravity to sustain an atmosphere, liquid water, and lifeforms.  

Given this framework the maximum age of an intelligent extraterrestrial civilization 

is several billion years; the lifetime of a technological civilization is >100 years and 

likely much longer; and in the long term on a planet bearing intelligent life, cultural 

evolution can supersede biological evolution, eventually producing an artificial 

intelligence surpassing biological intelligence.436 As the oldest Sun-like stars 

formed within a billion years of the Big Bang, and interstellar breeding produced 

the necessary heavy elements necessary for life to develop on rocky host planets, 

intelligent life could have developed up to 7.5 billion years ago using Earth history 

as an example.437 In our terrestrial case, cultural evolution (meaning technological 

and social) has proceeded at an expeditious pace compared to biological 

evolution.438 The main efforts leading the emerging field of cultural evolution in 

relation to our concerns here (and several Darwinian models have been 

explored),439 are biotechnology, genetic engineering, nanotechnology, artificial 

intelligence, and space exploration. Dick proposes what he terms the Intelligence 

Principle to define the central idea of cultural evolution: that the maintenance, 

improvement, and perpetuation of knowledge and intelligence is the central driving 

force of a civilization, and that to the extent intelligence can be improved, it will be 

                                                           
436 Steven Dick, “Cosmotheology Revisited: Theological Implications of Extraterrestrial Life,” Cons-Ciéncias: 
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438 D. Dennett, Darwin’s Dangerous Idea. (New York: Simon and Shuster, 1996). 
439 R. Aunger., ed. Darwinizing Culture: The Status of Memetics as a Science. (Oxford: Oxford University Press, 
2000); G. Dyson, Darwin Among the Machines: The Evolution of Global Intelligence, (Cambridge, MA: Perseus 
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improved.440 Several AI experts 441 have envisioned the eventual dominance of 

intelligent machines according to the Strong AI argument.442   

     In pre-scientific cosmological and theological conjecture, extraterrestrial beings 

in ancient and early modern literature were typically conceived as essentially 

anthropomorphized and animalistic beings with little to no physiological, behavioral, 

or intellectual deviations. Well before science-fiction and Darwinian theory became 

the benchmark for what we may infer humanoid life forms to be, Christiaan 

Huygens’s monograph The Celestial Worlds Dicover’d, Or, Conjectures 

Concerning the Inhabitants, Planets and Productions of the Worlds in the Planets, 

published posthumously in 1698, described possible beings as similar to humans 

but in other ways quite dissimilar: 

“Nor does it follow from hence that they must be of the same shape with us. 
For there is such an infinite possible variety of Figures to be imagined, that 
both the Oeconomy of the whole Bodies, and every part of them, may be 
quite distinct and different from ours.”443 

 

Many early-modern astronomers like Huygens considered intelligent 

extraterrestrials a natural consequence resulting from favorable environmental 

conditions on other planets. Later, Darwinian theory provided a theoretical model of 

natural selection, variation, and environmental adaptation for our modern 

consideration of the potential morphologies of extraterrestrials. Scientists and 

                                                           
440 Dick, Cosmotheology, 295. 
441 J.R. Searle, “Minds, brains, and programs, Behavioral and Brain Sciences” (1980) 3 (3): 417-457.; H. 
Moravec, Mind Children: The Future of Robot and Human Intelligence, (Cambridge, MA: Harvard University 
Press, 1988); Ray Kurzwell, The Age of Spiritual Machines: When Computers Exceed human Intelligence. 
(New York: Penguin Books, 1999); G. Tipler, “Extraterrestrial Intelligent Beings do not exist,” in Extraterrestrials: 
Science and Alien Intelligence, ed. Edward Regis, (New York: Cambridge University Press, 1985), pp. 133-150. 
442 The most modern form argued by Ray Kurzweil, The Singularity is Near, (New York: Viking Press, 2005), of 
an intelligent machine that is capable of general intelligent action that rivals or exceeds the thinking capacity of 
humans. Strong AI refers to a computer capable of consciousness, rather than merely the running of 
preprogrammed instructions.  
443 Christaan Huygens, The Celestial Worlds Dicover’d, Or, Conjectures Concerning the Inhabitants, Plants 
and Productions of the Worlds in the Planets (London: Frank Cass and Co., 1968), p. 74 (facsimile 

reproduction of 1698 edition). 
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astronomers from the mid-twentieth century onward were hence more skeptical of 

the probabilities of intelligent extraterrestrial life given their acceptance of the 

evolutionary synthesis and the increased understanding of the unique conditions 

needed to produce intelligence.444 Of the few scientists that have speculated on the 

nature and morphology of extraterrestrial life, American geneticist and evolutionary 

biologist Theodosius Dobzhansky affirmed and emphasized mutation and natural 

selection: 

“Despite all the uncertainties inevitable in dealing with a topic so speculative 
as extraterrestrial life, two inferences can be made. First, the genetic 
materials will be subject to mutation. Accurate self-copying is the prime 
function of any genetic materials, but it is hardly conceivable that no copy 
errors will ever be made. If such errors do occur, the second inference can 
be drawn: the variants that arise will set the stage for natural selection. This 
much must be a common denominator of terrestrial and extraterrestrial 
life.”445      

   

More recently, extrapolating from Darwinian models, mathematician Carl DeVito446 

and geneticist Norman Horowitz447 hypothesize based on biological, psychological, 

and sociological equivalencies that intelligent extraterrestrials would have an 

analogous mathematical system, function according to a modern understanding of 

physics, and would be composed of and interact with similar elements according to 

our periodic table. Dobzhansky also argued for convergence, noting how various 

forms of aquatic life with disparate ancestral lines have similar morphologies in 

their adaptation to an aquatic environment. However, he also argued for divergent 

evolution for Earth life forms in similar environments.448 Oceanographer Robert 
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Bieri’s article, “Humanoids on Other Planets?” asserted limitations inherent in 

biological chemical elements, as well as the available forms of energy seen in the 

limited range of terrestrial morphological variability.449 Bieri states that due to these 

restrictions on possible biological adaptations, extraterrestrial intelligent beings will 

conform to the patterns we are familiar with on Earth. Scientist Zoltán Galántai450 

outlines several possible types of biology which may be present in the universe: 

Biology 1: Earthly life as it is known; Biology 2: an extension of our understanding 

of biology 1 in considering and searching for extraterrestrial life forms, known as 

today’s astrobiology;451 Biology 3: xenolife having an alternate form of biochemistry; 

and Biology 4: which refers to at present hypothetical other universes having 

different physical constants or different physical forces. In this chapter I will argue 

for a Biology 2 model. It can be safely assumed for the present that 

extraterrestrials are likely carbon-based life-forms, due to the unique ability of 

carbon to form the core of a very diverse range of macromolecules, and be water-

based given the unique properties of water in the formation and maintenance of 

biological life. However other biochemistries may be possible based on silicon 

(although these to our knowledge do not allow for the same extensive variety of 

molecular combinations as carbon). It is no longer believed that oxygen is an 

absolute requirement for life as oxygen was absent from the surface of the Earth in 

the first few billion years while simple and multicellular life forms existed. Whether 

                                                           
449 Robert Bieri, “Humanoids on Other Planets?,” American Scientist 52, no. 4 (1964): pp.425-458; see also 
G.W. Beadle, “The Place of Genetics in Modern Biology,” Eleventh Annual Arthur Dehon Little Memorial 
Lecture (Cambridge: The Massachusetts Institute of Technology, 1959). 
450 Zoltán Galántai, Life, Intelligence, and the Multiverse, Budapest University of Technology and Economics, 
2016. https://arxiv.org/pdf/1607.06114. Retrieved June 21, 2017. 
 
451 Maintains the nature of uniformity principle, which claims that the physical processes of nature known to 
Earth are the same throughout the universe.   

https://arxiv.org/pdf/1607.06114
https://arxiv.org/pdf/1607.06114
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the genesis of intelligent life would require an oxygen rich atmosphere similar to 

Earth remains an open question.  

     As regards the development of possible alien life, convergence evolutionary 

theory posits that species with similar capabilities in similar habitats may evolve to 

look alike, as common functional demands that channel the solution of selection 

and shared molecular and environmental constraints limit the range of likely 

solutions. Different species with the capacity for swimming look alike.452 Alien life 

on planetary surfaces in gaseous atmospheres and using intelligence to 

manipulate their environment with tools could have bilateral symmetry, with legs for 

locomotion, appendages used as hands for manipulating objects, and a pair of 

eyes to provide stereo vision.453 However, it is possible there could also be much 

evolutionary divergence. Physicist W.G. Pollard has provided an example of the 

likely independent evolution of species on different planets, and how life tends 

towards divergent forms. He notes that about 180 million years ago Australia broke 

off from Gondwanaland and can be thought of as Earthlike planet “A,” where 

evolution continued independently from a primarily reptilian stock. Similarly, South 

America broke off from Africa 130 million years ago and can be viewed as 

independent planet “S.” Independent evolution also continued on planet “E” 

(meaning the rest of the Earth, especially Africa and the adjoining land). During the 

last 130 to 180 million years, independent evolution has diverged towards different 

kinds of animals on these three “planets,” rather than converged. Humans 

appeared only on planet “E,” certain primates on “S” and marsupials on “A.” 

Humans on “E” appeared only about 4 million years ago and have existed for only 

                                                           
452 Conway Morris, Solution, pp. 147- 223. 
453 David Darling, “Variety of extraterrestrial life,” The Encyclopedia of Science (Retrieved July 12, 2014); 

http://www.daviddarling.info/encyclopedia/E/etlifevar.html. 
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0.1% of Earth’s history.454 Natural selection appears to produce many species 

capable of occupying any habitable environment, therefore given favorable 

environmental conditions, we should not be surprised if life has evolved from more 

elementary forms on another planet. However, given the magnitude of disparate 

life forms present in the myriads of environments on Earth it is possible that many 

forms of life on other planets given the proper conditions, including highly intelligent 

life forms, may appear humanoid or occur in a variety of physical realizations. 

Biologist Allen Broms once stated, “Life elsewhere is likely to consist of odd 

combinations of familiar bits.”455         

     As lifeforms tends to expand their habitat until meeting a limitation, such as a 

food source or lack of geography, competition for resources is created as 

Darwinian evolution assumes any number of offspring will typically exceed 

replacement level. Charles Cockell and Marco Lee have argued that intelligent 

extraterrestrial life are likely to evolve at the end of a series of trophic levels, and 

for energetic reasons predation is likely to be widely represented, and would be 

influential in determining the morphological and behavioral characteristics of 

extraterrestrials. 456 Predatory pressures also contribute to the nature of a diversity 

of behaviors including aggression, speed and maneuverability, vigilance, flight, 

territoriality, and flocking, all of which can have an important influence on 

sociobiology and thus the potential characteristics of intelligent societies. Darwinian 

theory states modern humans resulted from a long struggle for existence, by way 

of violence, suffering, and death, which impacted our social and psychological 

                                                           
454 W.B. Pollard, “The Prevalence of Earth-like Planets.” American Scientist (1979) 67: p.653. 
455 Allen Broms, Our Emerging Universe, (Garden City, NY: Doubleday & Co., 1961). 
456 Charles S. Cockell, Marco Lee, “Interstellar Predation,” Journal of the British Interplanetary Society, (2002) 

55 p. 1(1) January 2002. 
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makeup. Geophysical conditions of prehistoric Earth were quite different than our 

current epoch, and was inhabited by terrestrial creatures foreign to moderns. 

Therefore it is reasonable to infer that other planets may have their own 

assortment of creatures adapted to their own environment, evolved from more 

primitive forms. Other variables, which cannot be measured or necessarily 

predicted in any meaningful way according to evolutionary theory even on Earth, 

include predation pressures, foraging patterns, metabolic requirements, genetic 

mutations, and developmental interconnections of the phenotype.457 The biological 

classification of life forms on Earth includes kingdom, phylum, class, order, family, 

genus, species; and the five kingdoms include animals, plants, fungi, protists, and 

monera. It may be discovered that life on other planets could extended upwards to 

include super-kingdoms.   

     Physicist Gerald Feinberg and biochemist Robert Shapiro,458 have argued in 

favor of evolutionary convergence, as has Simon Conway Morris, namely that 

historical contingencies may make it possible to predict certain properties of 

extraterrestrial life forms.459 However each have rejected the view of space 

scientists Roger MacGowan and Frederick Ordway’s claim that the majority of 

intelligent extrasolar land animals will be of the two legged and two armed 

variety.460 By means of mutual action of natural selection and mutation, great 

divergences are possible, however they agreed that “we will undoubtedly 

                                                           
457 Russell Powell, From Humanoids to Heptapods: The evolution of extraterrestrials in science fiction. May 1, 
2017, http://www.extinctblog.org/extinct/2017/5/1/from-humanoids-to-heptapods-the-evolution-of-
extraterrestrials-in-science-fiction. 
458 Gerald Feinberg and Robert Shapiro, Life Beyond Earth: The Intelligent Earthlings Guide to Life in the 
Universe (New York: William Morrow and Company, Inc. 1980), p. 411. 
459 Conway Morris, Solution, pp. 283-284.   
460 Roger A. MacGowan and Frederick I. Ordway III. Intelligence in the Universe (Englewood Cliffs, NJ: 

Prentice Hall, 1966) p. 240. 



 192 

encounter [convergent evolution] on other worlds.”461 Robert A. Freitas Jr. has 

argued that xenobiologists have formulated a simple rule known as the Assumption 

of Mediocrity, whereas the Earth is considered as “typically exotic.”462 With Earth 

life as an example, as a means of survival evolution devised solutions where we 

could expect to find parallels, but not necessarily their duplicates in extraterrestrial 

species.463 The most obvious instance of convergent evolution is the “camera eye,” 

developed independently in five major terrestrial animal phyla (chordates, mollusks, 

annelids, coelenterates, and protists), each having diverse developmental histories. 

The camera eye is the most ubiquitous because it clearly is the best evolutionary 

solution to the general problem of vision on this or perhaps any other world,464 with 

lens, retina, focusing muscles, and transparent cornea - placed high in the body so 

to view obstacles and predators at a distance.465 Other abilities that may vary from 

those of humans are power of vision, means of locomotion, hearing, and 

communication, or the ability to see in other bands of the electromagnetic spectrum, 

such as infrared, or visualize heat waves, or display a sensitivity to magnetic 

waves, electric fields, or radioactivity. Each alien sense would have developed as a 

means to maximize survival in its particular planetary, geographical, and local 

environment and in competition for available resources.              

                                                           
461 Gerald Fienberg and Robert Shapiro, Life, p. 411. 
462 The idea that Earth is unusual among most planets known to us in possessing an abundance of life forms; 
whereas Earth is considered special, privileged, exceptional, or even superior. 
463 Robert Freitas Jr., “Extraterrestrial Zoology,” Analog Science Fiction/Science Fact, (1981) Vol. 101, pp. 53-

67. 
464 Freitas, Extraterrestrial, 58. 
465 Ernst Mayr has argued the evidence of convergence of the eye in at least 40 unrelated lineages in “The 
Probability of Extraterrestrial Intelligent Life,” in Extraterrestrials: Science and Alien Intelligence, ed. Edward 

Regis Jr. (New York: Cambridge University Press, 1985), pp. 23-30.  
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     As mentioned, evolutionary paleobiologist Simon Conway Morris has 

emphasized the ubiquity of evolutionary convergence, and argues against those 

claiming the impossibility of predicting extraterrestrial morphologies: 

“…what we know of evolution suggests…convergence is ubiquitous and the 
constraints of life make the emergence of the various biological properties 
very probable, if not inevitable. Arguments that the equivalent of Homo 
sapiens cannot appear on some distant planet miss the point: what is at 
issue is not the precise pathway by which we evolved, but the various and 
successive likelihoods of the evolutionary steps that culminated in our 
humanness.”466 

 

Biologist Richard Dawkins in his argument for “Universal Darwinism”467 along with 

anthropologists Kathryn Coe, Craig T. Palmer, and Christina Pomianek, asserts 

that the principle of convergence is the norm; and “evolutionary theory, 

theoretically, should apply anywhere to anything that is living.”468 Confirmation of 

convergent evolution is widely evidenced on this planet; therefore it is not 

unreasonable to hypothesize a similar convergence on an equivalent planetary 

environment capable of supporting complex life forms. This is best explained by 

Robert Bieri,469 most notably in his argument on bilateral symmetry. The 

importance of bilateral symmetry in evolution is essential to maximum speed of 

movement in hunting and escaping and reducing resistance and turbulence in an 

aquatic environment; whereas those with more stationary habits tend to have radial 

symmetry and a lower level of organization, without the accompanying complex 

nervous system. Therefore having a more complex nervous system is contingent 

upon a more predation-influenced way of life. Bieri states that an anterior mouth 
                                                           
466 Conway Morris, Solution, pp. 283-284 
467 Coe, Palmer, and Pomianek, “ET Phone Darwin,” p. 215; Richard Dawkins, “Universal Darwinism,” in 
Evolution from Microbes to Men, ed. D.S. Bendall (Cambridge: Cambridge University Press, 1983), pp. 403-
405. 
468 Kathryn Coe, Craig T. Palmer, and Christina Pomianek, “ET Phone Darwin: What Can an Evolutionary 
Understanding of Animal Communication and Art Contribute to Our Understanding of Methods for Interstellar 
Communication?” in Civilizations Beyond Earth: Extraterrestrial Life and Society, ed. Douglas A. Vakoch and 
Albert A. Harrison (New York: Berghahn Books, 2011), pp. 214-225. 
469 Robert Bieri, “Humanoids on Other Planets?” in American Scientist, LII, (1964), pp. 453ff. 
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and posterior anus are the most effective method for ingestion and secretion for a 

predatory being. Additionally, the most important sensing organs and grasping 

organs and appendages are located in close proximity to the mouth, with the brain 

located closest to these sensing organs so to protect the brain from attack or 

damage. This is seen almost universally and independently among Earth creatures 

regardless of their evolutionary antecedents. Anthropologist Loren Eiseley made 

similar arguments and supported this view regarding its morphological 

advantages.470 Therefore it is reasonable to suppose that an extraterrestrial 

predatory species will have bilateral symmetry with a brain and sensing organs at 

the anterior portion of its body, and that higher complexity of the nervous system 

and brain achieve further development on land. Bieri believes large-scale brain 

development and conceptualization occur more easily as a result of social 

existence, speech, and use of tools. Claws would not be advantageous to an 

intelligent being, nor would feathers or thick scales from a being evolved from a 

land predator. Convergence is also evident in binaural hearing, which is essential 

for discerning the source of sounds. Smell sensors are ideally located nearest the 

mouth, to test the edibility of foods. Tactile sensors are ubiquitous to all organisms 

and provide additional self-defense. Walter Sullivan471 states extraterrestrial 

creatures must be able to move about and build things. That is, they must have 

something comparable to hands and feet, have senses, such as sight, touch, and 

hearing, although the senses that evolve on any given planet will be determined by 

the environment. Vision in the infrared part of the spectrum (may) be more useful 

                                                           
470 Loren Eiseley. “Is Man Alone in Space?” Scientific American 189, no. 7 (1953): 80-86, esp. p. 84. Eiseley 

states regarding cytologist Cyril D. Darlinton’s opinion o Homo sapiens: “Darlington…dwells enthusiastically on 
the advantages of two legs, a brain in one’s head and the position of surveying the world from the splendid 
height of six feet.” (p. 81). 
471 Walter Sullivan, We are not alone: The Continuing Search for Extraterrestrial Intelligence, revised ed., (New 

York: A Plume Book, 1994). pp.300ff.   
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than sight in the wavelengths visible to human eyes. The amount of food available 

would set a limit on overall mass of a being, and the fixed sizes of molecules must 

limit the extent to which the size of a complex brain can be compressed. Therefore, 

given these and the aforementioned arguments, it is likely that an intelligent 

extraterrestrial species would have originated in a predatory environment with a 

basic symmetrical structure, large brain and sensing organs, exist in social groups, 

and use tools.472 Therefore it seems, given these morphological elements, it is 

likely that intelligent extraterrestrials will be generally humanoid in appearance, 

with variations in secondary features due to dissimilarities in physical environments 

and particular evolutionary tracks.473 

     Varying extraterrestrial species would have certain morphological differences 

due to variations resulting from star types, planetary gravity, environmental 

conditions, food sources and predation, and evolutionary and social histories. As a 

result, many would likely behave and process information differently, and may have 

great differences in their subsequent technological achievements. Planetary 

orientation in space has a particular influence on the development of what we can 

surmise to be intelligent extraterrestrials. Super-Earths, several which have been 

discovered in the past few years, would have correspondingly higher gravity, 

resulting in a heavier endoskeletal (or exoskeletal) structure and more powerful 

muscles and connective tissues. Beings evolved on such a planet would possess 

shorter, stockier bodies and denser bones than those evolving in low-g 

environments as proper structural support depends on a bone diameter 

                                                           
472 Other variations from the prototypical humanoid can be considered, such as Larry Niven’s “Puppeteers,” a 
fictional race of intelligent beings having two forelegs and a single hindleg with hooved feet, and two snake-like 
heads rather than a humanoid upper body. This being uses their mouths to manipulate objects which contain 
finger-like knobs, enabling the use of tools by which they develop a high technological society.  
473 Roland Puccetti, Persons: A Study of Possible Moral Agents in the Universe, (London: Macmillan Press, 

1968), p. 96. 
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proportional to the square root of gravity.474 The size and shape of an 

extraterrestrial will be partially determined by its source of energy, planetary gravity, 

and ambient density. For example, Pandora, the planet featured in the film Avatar 

has a lower gravity, a thicker atmosphere, more powerful magnetic fields, and 

differing day-to-night cycles than Earth, creating a variety of unique ecological 

conditions. Giantism of vegetation resulted due to lower gravity, and plants which 

absorbed metals from the soil utilized the planet’s magnetic field for movement 

which the Earth’s biologists referred to as “magnetonasty.” Plants on Earth are 

green due to the presence of chlorophyll in their cells which processes the 

chemical compound necessary for photosynthesis; on other planets there may be 

other ways to achieve photosynthesis where green plants are not a requirement.475 

If Earth had double its present mass, higher gravity would have resulted in a 

stronger endoskeleton, which may have precluded bipedalism; an Earth analogue 

with half its mass would have possibility resulted in quite different looking humans. 

Similarly, if Earth’s axial tilt of 23.5° were altered to 60°, seasons and climates 

would be dramatically altered and with that our evolutionary adaptation to them. 

Similarly, our circadian rhythms, developed over the long period of our ancestry, 

allow for the opportunity for cells to replicate at night while avoiding DNA damage 

from ultraviolet radiation in sunlight. If an Earth day consisted of 100 hours rather 

than 24, mutations would have occurred in skin pigmentation, eye development, 

and metabolism, among others; modern humans would appear substantially 

different.  

                                                           
474 Freitas, Extraterrestrial, 57. 
475 Steven Baxter, The Science of Avatar, (London: Orbit, 2012). 
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     Given the above arguments, it is not surprising that a number of highly 

respected physicists and astronomers and a small minority of biologists hold that 

we are not entirely unique in our general physical structure, and that 

extraterrestrials would in many ways appear humanoid. Physicists such as Steven 

Weinberg and Sheldon Glashow emphasize similarity in terms of mental capacity 

and ability to perceive the same universal physical laws, while others claim 

physical similarity.476 Astronomer Frank Drake writes, “They won’t be too much 

different from us … [A] large fraction will have such an anatomy that if you saw 

them from a distance of a hundred yards in the twilight you might think they were 

human.”477 Biologist Robert Bieri agrees that “they will look an awful lot like us.”478 

Astrophysicist Joel Primack report as general thinking that intelligent aliens 

approximate the general size of humans; optimal for complexity and fast thinking, 

and that they may possibly share our fractal circulatory system, rates of energy use, 

and even lifespans.479 Many biologists, on the other hand argue for uniqueness on 

the grounds that the many unpredictable historical steps leading to intelligence 

could never be duplicated. We cannot assume a binary male-female gender that 

defines Homo sapiens, and should consider the possibility of xenomorphs, 

hermaphrodites, neutrois, or transgenders. Extraterrestrials could be 

ovoviviparous480 or be monosexual, parthenogenetic, or variable-sex. Propagation 

through cloning and genetic engineering are also likely outcomes in a highly 

advanced technological civilization, to be discussed in the following section. 

                                                           
476 George Basalla, Civilized Life in the Universe: Scientists on Intelligent Extraterrestrials, (Oxford: Oxford 
University Press, 2006), p.198. 
477 Basalla, Civilized,184. 
478 Basalla, Civilized 184. 
479 Primack and Abrams, The View from the Centre of the Universe, (New York: Riverhead Books, 2007), 
pp.224-28. 
480 Producing young by means of eggs that are hatched within the body of the parent, as in some snakes. 
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     Philosopher Roland Puccetti has stated that the development of human 

intellectual capacities was rooted in early social learning, which allowed for the 

maturing of symbolic speech481 for transmitting collective knowledge of the 

environment. An extraterrestrial species evolved from land predators, similar to 

humans, could exist in isolated culture-groups during its immediate pre-scientific, 

early historical period; and would likely compete amongst itself in exploiting 

environmental resources.482 Eventually these societies could reach, by means of 

scientific and technological advancement, a level of possible self-extermination due 

their inherent behavior in tribal warfare, rooted in pre-conscious predatory instincts. 

However it cannot be assumed that other races have not found the means to live 

peaceably prior to the advent scientific achievement, technology, and political 

institutions. According to the jurisprudence and philosophy of law of H.L.A. Hart, 

humans are characterized by “limited altruism,” being neither totally motivated by 

self-interest and aggression, nor entirely benevolent and considerate of others.483  

     Humans require food, clothing, and shelter; since the sources of these 

necessities are limited it is necessary to obtain these by labor; thus some form of 

property, whether individual or communal, needs to be instituted and 

acknowledged.484 Due to the logical advantages of cooperative effort and division 

of labor, rules and contracts become necessary, and given humans have a limited 

understanding of their long-term interest in forbearance and compromise, and a 

limited strength of will to resist manipulation or abuse of others for personal gain, 

                                                           
481 Terrence Deacon describes the emergence of symbolic thought and language as a concurrent, co-
evolutionary process. See The Symbolic Species, (New York: W.W. Norton & Co., 1997). 
482 Puccetti, Persons, p. 105. 
483 H.L.A. Hart, The Concept of Law, Clarendon Law Series, 3rd ed., (Oxford: Oxford University Press, 2012), 
p.219.  
484 There are exceptions to this, as aboriginal Australians were discovered to have no concept of private 
property. See Barbara A. West & Francis T. Murphy, “A Brief history of Australia,” Facts on File, (New York, NY: 

Infobase Publishing, 2010), p. 20. 
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these contingent realities require systems of coercion and legal sanction for those 

who will not voluntarily submit to a system of mutual forbearances. Therefore, 

according to Hart, voluntary cooperation within a coercive system is what reason 

requires of beings constituted similarly to Homo sapiens within an equivalent 

environment.485 Since convergent evolution provides a plausible hypothesis for 

some uniformity between Homo sapiens and intelligent extraterrestrials, we can 

consider that they will be descended from a predatory environment; a “limited 

altruism” can be suggested based on a similar sociobiological ancestry, and their 

social existence based on their achieved conceptualizing intelligence. 

Extraterrestrial biological entities will require physical nourishment, shelter, and 

perhaps clothing gained through labor and thus should be characterized by the 

same “natural necessities.”486 Advantageous to Homo sapiens in dominating Earth 

life forms were a long gestational period and extensive life-span, a highly 

developed brain, the evolution of arms and dactyls through arboreal ascent 

allowing for the manipulation of tools and weapons; and an extended parental 

dependence resulting in a longer period for maturation of the brain for complex 

cognition.487 As outlined by Hart, “In the first instance is assured some selfish 

aggressiveness, in the second social egalitarianism and benevolence, reinforced 

by a long period of parental dependence.”488 We can, then, cautiously hypothesize 

according to the argument laid out for intelligent extraterrestrials a similar bipedal 

locomotion, manual dexterity, control of differentiated muscles of facial expression, 

                                                           
485 Puccetti, Persons, pp. 108-109. 
486 Hart, Concept, p. 222. 
487 “A long childhood is of advantage” Synchrotron reveals human children outpaced Neanderthals by slowing 
down. Max-Planck-Gesellschaft, Nov. 15, 2000. https://www.mpg.de/617475/pressRelease20101111. 
488 Given the example in Homo sapiens. 
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vocalization, intense social and parenting behavior, stereoscopic vision, and forms 

of sexual behavior.  

     The genetic engineering of species, if chosen, could be beneficial for a host of 

reasons to an extraterrestrial race: to extend life well beyond its natural limit, 

enhance native intelligence, and repress certain negative innate characteristics, 

such as violent tendencies and extreme competitiveness, or increase one’s 

passivity and willingness to obedience. In practical use engineering of the genome 

could be utilized to alter the body’s ability to withstand radiation and other 

conditions necessary for interstellar travel or long-term habitats in biologically 

hostile environments. There might be sexually reproducing engineered species, 

while others might decide on cloning or purely genetically engineered biological life 

or synthetic life forms. Those having engaged in non-sexual means of reproduction 

for very long periods, perhaps thousands or tens of thousand of years, might judge 

sexual reproduction a baser and less-advanced method of perpetuating a species, 

and consider engineering-produced life, with artificially introduced beneficial 

genetic variants less prone to hereditary errors and undesirable characteristics. 

Those societies where sexual means of reproduction have been engineered out for 

extremely long periods might have no concept of gender and exist as a 

homogenous, gender-less or androgynous species.  

 
 
 

                    Sociological compositions 

 

     Anthropologist John W. Traphagan wrote that throughout much of its history, 

anthropology did not have the ability to examine its subject directly; and early 
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“armchair” anthropologists of the nineteenth century, such as James Frazer, E. B. 

Tylor, and Lewis Henry Morgan relied primarily or solely on their research on 

sources afar from their subject. In this way, they were not unlike today’s 

astrobiologists and SETI researchers; there were gross limitations in technology, 

means of communication, and restricted means of interaction with their research 

subject. The interpretation of data was based primarily on theoretical frameworks 

and a set of Western socio-philosophical assumptions, some which later required 

correction with the advent of direct contact and participant observation.489 There is 

a concern, as always when considering the possible nature, values, structures, and 

patterns of behavior of extraterrestrials, of operating within a restrictive 

anthropomorphized framework; however this bias should be viewed as a valid 

starting-point, as Earth and its inhabitants at present provides our only actual 

example of intelligent life among a potentiality of myriad others.   

     As discussed in the previous sections, biological intelligent extraterrestrials 

would have undergone a historical process of natural evolution; it is likely this 

evolution took place via predator/prey relationships, social deception, and 

manipulation of the environment.490 In the event of Etho-ethnological contact491 

astrobiologists and SETI astronomers generally believe that most extraterrestrials 

we contact will be intellectually and technologically superior. This follows from the 

view that since humans are a young species and exist in an early phase of 
                                                           
489 John W. Traphagan. “Anthropology at a Distance: SETI and the Production of Knowledge in the Encounter 
with an Extraterrestrial Other,” in Archaeology, Anthropology, and Interstellar Communication, ed. Douglas A. 

Vakoch, NASA, Office of Communications, Public Outreach Division, History Program Office, Washington, DC, 
2014. pp. 131-132. 
490 Dominique Lestel, “Ethology, Ethnology, and Communication with Extraterrestrial Intelligence,” in 
Archaeology, Anthropology, and Interstellar Communication, Ed. Douglas A. Vakoch, NASA, Office of 

Communications, Public Outreach Division, History Program Office, Washington, DC, 2014. pp. 229-230. For a 
detailed discussion on nonhuman social behavior from an evolutionary perspective see N. Emery and N. 
Clayton,” Comparative Social Cognition,” in Annual Review of Psychology 60 (2009): 87-113. 
491 Contact between two heterogeneous advanced cultural societies, as that between human and 
extraterrestrial cultures. 
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industrialization and technological development, with a planetary economy based 

on fossil fuels and capable of rudimentary space exploration, much older 

civilizations would be more advanced. However, a technologically advanced 

society will not necessarily seek interstellar communication, and may not share our 

human inclinations of curiosity and exploration. Certain scientists and astronomers 

have made statements regarding the nature of extraterrestrial societies, often 

biased in favour of their personal religious or philosophical perspectives. Carl 

Sagan conjectured that intelligent extraterrestrials have experienced and solved 

Earth-type social and environmental problems, and established a communication 

network throughout the galaxy to spread their knowledge. His fictional alien in his 

book and later film, Contact spoke volumes about his view of extraterrestrials as 

masters of galactic travel: immortal and benevolent mentors with capabilities best 

expressed to lesser-advanced species as technological-spiritual powers - 

described by Sagan, an atheist, as many would term deities. Similarly, Frank Drake, 

a proponent of the alien saviour hypothesis, and sharing Sagan’s benevolent view 

of benign species, also speculates that extraterrestrials may have achieved 

immortality in part by curing all disease. Likewise, physicist and astronomer Robert 

Jastrow posited that alien scientists may have achieved immortality by figuring out 

“the secrets of the brain” and “uniting mind with machine.”492  

     In general, we can consider intelligent biological life individually and socially, 

primarily concerned with self-preservation, reproduction, and acquisition of 

resources for improved quality of life and furtherance of self-preservation. If 

extraterrestrials are natural beings, with any similarities to human societies, they 

                                                           
492 George Basalla, Civilized Life in the Universe: Scientists on Intelligent Extraterrestrials, (Oxford: Oxford 

University Press, 2006), pp. 160-161. 
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could be organized into moral communities in their search for knowledge and truth, 

with a willingness to subordinate individual interest to social aims for a common 

benefit.  

     In 1964, as a means to systematically categorize and develop an understanding 

of what forms extraterrestrial civilizations might take, Soviet astronomer Nikolai 

Kardashev proposed a hypothetical scale designed to quantify a civilization’s level 

of technological development, based on the amount of energy it is able to utilize.493 

The scale includes three designated categories of types I, II, and III, and later 

proposed extensions types 0, IV, and V. A type 0 civilization, on this scale 

considered equivalent to the state of development of 21st century Earth, obtains its 

primary energy from crude, organic-based terrestrial resources in the forms of 

fossil fuels, coal, wood, plants, and animals, and in limited quantities, solar and 

wind power. It has an advanced medical technology, is capable of modest 

extension of lifespans, planet-wide social communication networks, orbital 

spaceflight, and satellite technology. A type I civilization makes use of renewable, 

high density power sources such as fusion power and hydrogen, and the ability to 

harness all available energy of its planet. It is capable of interplanetary spaceflight 

and communication, megascale engineering, and an artificial intelligence 

singularity.494 A highly advanced medical technology would include the capability of 

                                                           
493 Prior to Kardashev, anthropologist Leslie White argued that social systems are determined by technological 
systems, echoing an earlier theory of Lewis Henry Morgan. In it he sought to quantify societal advancement by 
the measure of its energy consumption. See Leslie White, The Evolution of Culture: The Development of 
Civilization to the Fall of Rome, (Abingdon on Thames: Routledge, 2007). 
494 The hypothesis of the invention of an artificial superintelligence, that would begin a rapid process of 
‘upgrading’ so to increase its intelligence and capability on an exponential level, resulting in an unprecedented 
intelligence explosion far surpassing the collective intelligence of human civilization. Author Vernor Vinge in his 
essay “The Coming Technological Singularity: How to survive in the Post-Human Era,” originally in Vision-21: 
Interdisciplinary Science and Engineering in the Era of Cyberspace, G. A. Landis, ed., NASA Publication CP-
10129, pp. 11-22, 1993., states this event would indicate the end of the human era and the beginning of an 
artificially-controlled world. Also Ray Kurzweil’s The Singularity is Near: When Humans Transcend Biology, 
(London: Penguin Books, 2005), pp.135-36 has predicted the singularity to occur around 2045, while Vinge 
predicts a time prior to 2030.     
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genetic enhancement and manipulation, cybernetics and cryogenics; resulting in 

potential extension of lifespans to 150 to 200 years (based upon the human 

species). Socially, a type I civilization may be led by a world government (or small 

group of planets within its host star); however it may remain vulnerable to 

extinction due to highly advanced weaponry capable to planet-wide destruction. 

Many science fiction works are placed within this period, an estimated from 100 to 

1000 years in the future. A type I civilization, according to this scale, would have a 

technological level close to the level attained on Earth perhaps in the next 100-200 

years, with energy consumption at ≈4 x 1011 erg/sec.495 Guillermo A. Lemarchand 

describes a type I civilation as “a level of terrestrial civilization with an energy 

capability equivalent to the solar insolation496 on Earth.”497 In theory, this can be 

achieved through application of the fusion of the Earth’s available water resources 

of approximately 280 kg of hydrogen into helium per second,498 equivalent to 

8.9x109 kg/year. A cubic km of water contains about 1011 atoms of hydrogen, and 

as Earth’s oceans contain about 1.3x109 cubic km of water, providing ≈1.3 x 1020 of 

hydrogen atoms human civilization to could sustain this rate of consumption over 

geological time-scales. Another possible although theoretical source of energy 

would use matter-antimatter collisions, where the entire rest mass of particles is 

converted into radiant energy. The energy density (that is, the amount of energy 

released per unit mass) is approximately four orders of magnitude greater than that 

of nuclear fission, and about two orders of magnitude greater than that achieved 

                                                           
495 Nikolai Kardashev, (1964). “Transmission of Information by Extraterrestrial Civilizations.” Soviet Astronomy 
8: 217. Bibcode 1964SvA….8..21K (http://adsavs.harvard.edu/abs/1964SvA....8..217K). 
496 The amount of electromagnetic energy produced by solar energy incident on the surface of the Earth. 
497 Guillermo Lemarchand, “Detectability of Extraterrestrial Technological Activities” 
(http”//www.coseti.org/lemarch1.htm). 
498 P.C. Souers, Hydrogen properties for fusion energy, (Berkeley, CA: University of California Press, 1986). 

p.4. 
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through nuclear fusion.499 Several potential future sources of antimatter may be 

available given technological advances.500  

     A type II civilization’s primary energy source (according to known methods, 

albeit theoretical) is fusion energy, obtained from planets in multiple star systems. 

It is capable of interstellar travel and communication, stellar engineering and 

terraforming of planets. Its technology would enable evolutionary intervention and 

the possibility of extreme extension of lifespans to hundreds of years. The Galactic 

Federation of Planets of the fictional series Star Trek would fall under in this 

category. A type II civilization is capable of utilizing the entire energy produced by 

its host star by one of several methods, (for example, using a Dyson’s sphere) 501 

with an energy consumption at ≈4 x 1033 erg/sec.502 This amount of energy 

utilization would be comparable to that of our Sun. Type II civilizations may use 

similar means employed of a type I civilization, achieved through a large number of 

planets in a solar system or systems. Other methods, although highly theoretical, 

include feeding a stellar mass into a black hole and collecting photons emitted by 

the accretion disc,503 or achieving the same by reducing a black hole’s angular 

momentum, known as the Penrose process.504  

                                                           
499 Steven Borowski, “Comparison of fusion/Anti-matter Propulsion Systems for Interplanetary Travel”. 
Technical Memorandum 107030,  (San Diego, CA: National Aeronautic and Space Administration), pp. 1-3.  
500 Ker Than, (August 10, 2011) “Antimatter Found Orbiting Earth- A First. 
(http://news.nationalgeographic.com/news/2011/09/110810-antimattter-belt-Earth-trapped-pamela-space-
science/). National Geographic News; Barbarino Adriani, Bazilevskaya; Belloti; Boezio; Bogomolov; Bongi; 
Bonvicini; Borisov (2011). “The discovery of geomagnetically trapped cosmic ray antiprotons.”  The 
Astrophysical Journal 736 (29); “Antimatter caught streaming from thunderstorms on Earth” 
(http://www.bb.co.uk/news/science-environment-12158718). BBC News 2011-01-11. 
501 The most oft-cited method for capturing and utilization of the entire energy produced by a star is one of the 
hypothetical megastructures conceived by Freeman Dyson, designed to partially or completely enclose a star 
to retain most or all its energy output. In his 1960 paper “Search for Artificial Stellar Sources of Infrared 
Radiation,” in Science (1960) 131 (3414): 1667-1668, theorized a megastructure in space designed to 
encapsulate a star in order to capture and harness its entire energy output. He speculated that a structure of 
this kind would be necessary in order to serve the energy needs of a large, technologically advanced mega-
civilization, perhaps encompassing several planets.  
502 Nikolai Kardashev, Transmission, (1964). 
503 Phil Newman, “New Energy Source “Wrings” Power from Black Hole Spin”. 
(http://web.archive.org/web/20080209231442. Archived from the original. 

http://news.nationalgeographic.com/news/2011/09/110810-antimattter-belt-earth-trapped-pamela-space-science/
http://news.nationalgeographic.com/news/2011/09/110810-antimattter-belt-earth-trapped-pamela-space-science/
http://www.bb.co.uk/news/science-environment-12158718
http://web.archive.org/web/20080209231442
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     A type III civilization is capable of extracting fusion energy and any raw 

materials as energy sources from all possible star-clusters, and may be able to 

traverse large distances in space by the use of theoretical wormholes, have 

intergalactic communication, mega-engineering on a galactic scale, and exert 

galaxy-scale influence, similar to the Galactic Empire of Star Wars. A type III 

civilization would be capable of harnessing and utilizing the entire energy output 

produced by its own galaxy, with energy consumption at ≈4 x 1044 erg/sec.,505 

comparable to that produced by our Milky Way. Type III civilizations may use some 

of the same methods employed by a Type II civilization, applied to all possible 

stars within a given galaxy. Other hypothetical possible energy sources could be to 

utilize energy supplied by a supermassive black hole, such as are known to exist at 

the centre of most galaxies, capturing energy produced by stellar gamma-ray 

bursts, and emissions from quasars which offer a massive power source if 

technology is available to harness it. Astrophysicist Michio Kaku has suggested 

that human civilization may attain Type I status in 100-200 years, Type II in a few 

thousand years, and Type III status in 100,000 to a million years.506 In accord with 

these civilizational models, engineer Csaba Kecskes identified several possible 

evolutionary and social levels of technological civilizations: planet dwellers, 

                                                                                                                                                                                 
(http://www.gsfc.nasa.gov/topstory/20011015blackhole.html) on 2008-02-09.  Retrieved 2008-02-09; Bernard 
Schutz, First Course in General Relativity, (New York: Cambridge University Press, 1985), pp. 304-305. 
504 Also call the Penrose Mechanism, a process theorized by Roger Penrose, wherein energy can be extracted 

from a black hole, possible due to the rotational energy in the region of the ergosphere. In this region all 
particles are dragged by rotating spacetime, and as they enter into the ergosphere, are split in two. Any 
escaping particles of matter can possibly have greater mass-energy than any original infalling matter, which 
has negative mass-energy. This process results in a overall decrease in the angular momentum of the black 
hole, whereby the reduction corresponds to a transference of energy. The maximum amount of energy gain for 
a single particle is 20.7%. See Chandrasekhar, Subrahmanyan, The Mathematical Theory of Black Holes, p. 
369 (Oxford University Press, Oxford, 1992). In this process, the black hole can in time lose all its angular 
momentum, becoming a non-rotating, i.e. Schwarzchild black hole. The maximum theoretical energy available 
for extraction in this process is 29% its original mass. See Sean Carrol, Spacetime and Geometry: An 
Introduction to General Relativity, (Cambridge University Press, Cambridge, UK, 2019).      
505 Nikolai Kardashev, Transmission, (1964).  
506 Michio Kaku (2010). “The Physics of Interstellar Travel: To one day, reach the stars.” 
(http://mkaku.org/home/?page_id=250). Retrieved 2010-08-29.  

http://www.gsfc.nasa.gov/topstory/20011015blackhole.html
http://mkaku.org/home/?page_id=250
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asteroid dwellers, interstellar travelers, interstellar space dwellers, intergalactic 

travelers, faster-than-light travelers, and parallel universe travelers.507   

 

Section    B        Extraterrestrial religious and theological systems:  
     Exotheology 
 

     A foundational principle of the varied view of exotheology (see Chapter 3, 

section A for a description) is the divine prerogative – the absolute freedom of 

divinity possessing omni-attributes to create, reveal, communicate with, and 

redeem intelligent beings throughout the created universe. A starting point of this 

perspective is that given extraterrestrials are the product of a wholly separate 

genesis event, they would not belong to the family of humankind, and therefore not 

be guilty of Adam’s sin, nor have any connection with the history of human 

proclivities to sin. Extraterrestrials could be indeed be sinful, although the doctrine 

of original sin argues a sole transmission by human generation, and thus is only 

applicable to humans. Therefore it cannot be asserted extraterrestrials share in its 

inception or effects. The divine prerogative is incompatible with an 

anthropomorphic projection of terrestrial religion and its context of proneness to 

evil and sensuality beyond Earth, thereby limiting God’s free omnipotent creative 

vision for creatures. The existence of divine presence, revelation, and grace in 

other civilizations modifies our concept of the divinity and considers its presence 

and works as a vast plurality rather than a singularity. Divine plans, presence, 

revelation, personhood, freedom, sin, history, and evil might exist in a myriad of 

variations among other worlds. As creation, revelation, redemption, and 

                                                           
507 Csaba Kecskes, “Evolution and delectability of advanced civilizations,” Journal of the British Interplanetary 
Society (2009), 62(9): pp.316-319. 
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eschatological fulfillment are foundational structural elements of the divine will for 

human beings, how would these acts correspond or contrast in an extraterrestrial 

race? All intelligences are created free, as evidenced by humans and angels, and 

are called to relationship with a benevolent divine Creator. As a result, sin 

becomes possible. Therefore, God may reveal and redeem by means according to 

different expressions from those with which we are familiar in the human Christian 

tradition, resulting in a faith and knowledge of the divine which may be quite 

diverse.  

 

        ‘Anthropology’ of extraterrestrial religions  

 

     The emergence of religion in extraterrestrial civilizations would be a 

consequence of the genesis and evolution of higher intelligence and self-

consciousness. Although evolutionary psychologists view the emergence of 

religion as a result of natural selection or as an evolutionary byproduct of other 

intellectual adaptations,508 others have argued religious attitudes and spiritual 

states are innate to the human condition due to their ubiquity in human 

civilizations.509 Intelligent alien biological beings, depending on their 

                                                           
508 Steven Pinker, in his lecture, “The Evolutionary Psychology of Religion” hypothesizes the religious mindset 
as exaptations from ancestor worship, as a set of emotional predispositions that lend themselves to religious 
attitudes. Freedom from Religion Foundation presentation, Madison Wis, on Oct. 29, 2004. http://ffrf.org. 
“Lewis Wolpert contends that causal beliefs emerged in the manufacture of rudimentary tools, which required 
mental conception prior to their creation. His Six possible things before breakfast, The evolutionary origins of 
belief, (New York: W.W. Norton & Company, 2008), Lee Kirkpatrick’s “Toward an Evolutionary psychology of 
religion and personality” Journal of Personality (Dec. 1999) Vol. 67 pp. 921-952, argues for collective religious 

belief as a byproduct of numerous, domain-specific psychological mechanisms that evolved to solve other 
(mundane) adaptive problems. These include mechanisms for reasoning about the natural world (naïve 
physics and biology), other people’s minds (naïve psychology), and specific kinds of interpersonal relationships, 
or ‘social solidarity theories’ (attachment, kinship, social exchange, coalitions, and status hierarchies). Wiley 
Online Library, Dec. 25, 2001. https://doi.org/10.1111/1467’6494.00078. Edward Burnett Taylor held religious 
beliefs resulted from a desire to explain natural phenomena. 
509 Rudolf Otto asserted religious attitudes and experiences resulted from a non-rational function of the mind, 
whereas religions could arise from a particular culture or society; rather these resulted from numinous 
experiences.; Seth Kunin, Religion: The Modern Theories. (Edinburg: University of Edinburg, 2003), p. 66; St. 

http://ffrf.org/
https://doi.org/10.1111/1467'6494.00078
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physiopsychological, cultural, and technological evolution, may or may not possess 

religious paradigms of consciousness. Extraterrestrial religious beliefs and praxes 

might be derivations from events and processes commensurate with those among 

human societies or receive their impetus directly from divine initiative.      

     Religious thought and spiritual states require a brain with a neocortex large 

enough for higher order cognitive functions such as self-consciousness, language, 

emotion, and an understanding of causality. Creatures as products of early 

predatory environments would typically possess an inborn fear of death and desire 

to continue in existence after death in a manner approximating or exceeding their 

experience of physical and intellectual life. Personal and social morality may 

precede or coincide with religious beliefs510 necessary for the stabilization and 

successful perpetuation of any sizeable social group. Through the medium of 

familial and social interchange, a localized set of religious beliefs can evolve into 

an organized religion, having hierarchical and social dimensions, or conversely 

without hierarchal structure or systematic organization. Evolution ensures the 

survivability of a given species by means of gaining some measure of control over 

the environment in competition with others of their species and outsiders. These 

are vital for the development of civilizations, although their implementation and 

development may be quite different than that of Homo sapiens. A deity would be 

known and understood among a variety of extraterrestrial civilizations 

fundamentally and firstly through what is created: universal physical laws 

                                                                                                                                                                                 
Anselm taught the concept of an omnipotent first mover as an a priori universal human notion with his famous 
phrase, “God is that which nothing greater can be conceived.” 
510 Michael Shermer lists requisite features for moral behavior: attachment and bonding, cooperation and 
mutual aid, sympathy and empathy, direct and indirect reciprocity, altruism and reciprocal altruism, conflict 
resolution and peacemaking, deception and deception detection, community concern and caring about other’s 
perceptions about self, and awareness of and response to the social rules of the group. Michael Shermer “Why 
we are moral: The evolutionary stages of morality” in The Science of Good and Evil. (New York: Times Books, 

2004).  
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(gravitation, energy conservation, genetics, and thermodynamics) and 

subsequently, natural laws. These laws must be seen as the operation of a rational 

and comprehensible universe. Secondly, a deity can be conceived in relation to 

particular physical environments, as well as other life-forms, accounting for 

religious varieties analogous to primitive Earth forms.511 The concept and 

experience of the transcendent can begin as a result of the mind’s curiosity of 

reaching beyond the finite, its perceptions and ideals of perfection, beauty, and 

holiness according to linear and non-linear religious models. A religion, whether 

terrestrial or extraterrestrial, involves the belief in a deity of supernatural, creative, 

and controlling force which entails degrees of physical and spiritual separation 

between creature and Creator. It is expected religion would manifest in 

extraterrestrial societies in structurally organized hierarchical or non-hierarchical 

forms (e.g. church) and possibly non-structural forms (purely individualized 

mystical religions). It can be defined the relating of the created to the larger created 

reality, and in the longings and yearning for connectiveness with the divine who 

created it; it is the divinity’s reaching out to creatures which create the dialectic of 

religion and religious life; as noted by Norman Lamm, “Religion is the human, 

social response to transcendence…”512 Religion can include historical narratives, 

symbologies, economies of salvation, and teachings on the afterlife. Within this 

framework, the fundamentals of extraterrestrial religion can be extrapolated in 

general terms.  

 

                               Fundamentals of extraterrestrial religion 

                                                           
511 To include animism, pantheism, panentheism, totemism, shamanism, monism, and polytheism, among 
others.   
512 David Weintraub Religions and Extraterrestrial Life: How will we deal with it? (New York: Springer-Praxis 

books for practical astronomy, 2014), p. 82. 
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     A space-faring civilization containing a highly advanced religion might well 

incorporate a scientific perspective in conjunction with cosmological principles513 

with a highly developed understanding of the transcendence and operating 

immanence of the Creator.514 The cosmological perspective of a religion provides 

the spatial and conceptual framework and orientation to any given religion.515 As 

less developed world-bound societies may contain limited or erroneous 

cosmological views, extremely ancient and advanced space-faring races could 

exhibit cosmological perspectives far more advanced than that known to twenty-

first century scientists and theologians. An extraterrestrial society, if religious, might 

conclude that creation of the material universe was intentional and governed by a 

system of highly consistent and predictable laws which can culminate in life and 

eventually, intelligent beings capable of divine relationship. This could result in the 

belief that the creation of the universe, the ordering of local galactic groups, the 

conditions of individual planetary systems, and the appearance of intelligent beings 

manifest the omnipotent will of a Creator. If this is the case, an acknowledgement 

of the infinite and transcendent as a philosophical, metaphysical, or theological 

view of nature and/or supernature is likely to exist in an extraterrestrial religious 

view of ultimate reality. Technological and social evolution of surviving 

technological civilizations may inevitably result in space exploration and ultimately 

                                                           
513 If scientifically and technologically advanced far beyond our own, certain civilizations may develop a 
“metascience” whereby supernatural phenomena are established by a separate set of laws outside of natural 
science. Scientific rationalism, or irreligion may dominate an extraterrestrial mindset, where there is worship of 
technology, a certain rationalistic philosophy comparable to a ‘religious Confucianism’, or particular types of 
personality or political cults, or the worship of a neighboring and far advanced alien race.      
514 Demonstrable supernatural events verified by use of advanced technologies can lead to a greater 
knowledge of divine works in the material world for a given religion  
515 Freya Matthews, The Ecological Self, (London: Routledge Press, 1994, p. 12, “Cosmology serves to orient 
a community to its world, in the sense that it defines, for the community in question, the place of humankind in 
the cosmic scheme of things. Such cosmic orientation tells the members of the community, in the broadest 
possible terms, who they are and where they stand in relation to the rest of creation.” 
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contact with other intelligent species; this eventuality should be viewed as an 

inevitable and natural evolution of a religion’s self-concept and doctrine within 

creation. Advanced, space-faring species with intercultural exchanges over very 

long periods in this case could abandon, modify, or recontextualize their particular 

or strictly “Extrapomorphic”516 concepts of God to accommodate other divine 

revelations.  

     Historically Earth religions have expressed and symbolized religious and 

theological teachings and beliefs through use of the biological, geographical, 

atmospheric, and celestial particularities of this planet, as well as domestic and 

social aspects. The Old and New Testaments are quite rich in this imagery. Earth’s 

location in the solar system which provides visual access to distant stars and the 

Milky Way; its distance from the Sun and Moon and their relative comparative sizes 

from Earth resulting in an unusual matching apparent size;517 the Earth’s particular 

revolutionary period of 365 days, 24-hour rotational period, and 23.5° axial tilt 

which create four distinct seasons;518 a multitude of climates and weather patterns, 

a steady and frequent pattern of day and night;519 unique plants, flowers, and trees 

which provide examples of divine beauty;520 multitudes of animal species; the 

pattern of stars from our celestial location resulting in unique and permanent 

constellations;521 atmospheric molecules scattering the shorter light waves of violet 

and blue light, resulting in our associating purity, divinity, and heaven with the color 

                                                           
516 The self-concept or self-characterization of extraterrestrial beings in relation to their environment.  
517 Gen 1:16, 15:5; Deut. 4:19, 17:3; Job 9:7-9, 38:31-33; Is 13:10, 40:26; Ps. 136: 7-9, 148: 3-6. 
518 Gen 1:14; Deut. 33:14; 1 Chr 23:31; 2 Chr 2:4, 8:13; Neh 10:33; Ps 104:19; Jer 8:7; Ezek 36: 38. 
Thanksgiving is a harvest celebration near the autumnal equinox, and Easter in the West is typically celebrated 
on the first Sunday after the first full moon following the vernal equinox. Similar and varied religious 
celebrations on extraterrestrial planets may also coincide with other celestial arrangements, conjunctions, and 
seasons. 
519 Gen 1:18, 8:22; Ex 13:21; Lev 8:35; Josh 1:8; Neh 1:16; Job 26:10; Ps 1:2, 74:16; Jer 33:25. 
520 Gen 1:1-12, Gen 2:9; 3:22-24; Lev 19:25; Num 17:8; Deut 8:8; 1 Kgs 6:18, 6:29, 6:32, 2 Chr 4:3, 4:21; Ps 
103: 15; Song 1:14, 2:12, Is 17:10; Hos 14:5; Lk 12:27. 
521 Job 9:9, 38:32; Is. 13:10; Amos 5:8. 
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of sky blue522 and beautiful clouds; the seasons of winter and spring provide an 

existential understanding of death and rebirth, of fertility and sexuality.523 Solar and 

lunar eclipses provided occasion for special religious significance for many 

cultures.524 The synchronous relationship between the human female menstrual 

cycle and lunar rhythm;525 the ubiquitous cultural use of the color red to represent 

blood, life, sex, and death;526 fire to represent purity; and the water molecule, 

essential to all life forms, to symbolize life.527  

     Terrestrial weather and seasonal patterns led to the creation of ancient fertility 

religions and cults, of animist religions, and nature worship among indigenous 

peoples; and particular star patterns resulted in the creation of the zodiac and 

Mesopotamian astral worship. The Aztec deity of the Sun, Huitzilopochtli believed 

to lose blood, its life force when setting due to the reddish cast at sunset, provided 

the impetus for human sacrifice to replenish its energy for its work of rising each 

morning. Sacrificial death to the god or gods served as repayment for the sacrifices 

gods made in creating and maintaining the world.528 The Sun was more often 

worshipped in cold climates and the Moon more often in hot, arid climates. In Islam, 

heaven is believed to provide shade, having originated in a desert environment.529 

The Sun was known as central to worship in the Egyptian religion as the god Re, 

                                                           
522 Ex 14:10: “Then Moses went up with Aaron, Nadab, and Abihu, and seventy elders of Israel, and they saw 
the God of Israel. Under his feet was a work like a pavement made of sapphire, as clear as the sky itself.” Ex 
24:10 “and they saw the God of Israel, and under His feet is as the white work of the sapphire, and as the 
substance of the heavens for purity.” 
523 Best known among ancient Egyptian, pre-Columbian American, Asian, Greek, Roman, and Oceanic fertility 
religions. 
524 See John Dvorak’s Mask of the Sun: The Science, History and Forgotten Lore of Eclipses, (New York, NY: 
Pegasus Books, 2017); also Tyler Nordgren’s Sun Mood Earth: The History of Solar Eclipses from Omens of 
Doom to Einstein and Exoplanets, (New York, NY: Basic Books, 2016). 
525 Acta Obstet Gynecol Scand, 1986; 65(1) 45-8. 
526 Gen 9:4-5; Lev 17:11; 2 Sam 23:17; 1 Chr 11:19; Is 63:3, 6; Jer 2:34; Phil 2:17.   
527 Is 12:3; Jn 4:13, 7:38-39, 4:14; Rev 22:1-2. 
528 Christian Duverger, “La flor letal: economía del sacrificio azteca.” Fondo de Cultura Económica. pp. 83–93, 
(2005).  
529 Quran 36: 56-57 “They and their associates will be in groves of (cool) shade, reclining on Thrones of 
dignity…”  

https://en.wikipedia.org/wiki/Fondo_de_Cultura_Econ%C3%B3mica
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and in Asia in the religion of Mithra of Persia. In Japan, as the imperial deity 

Amaterasu in Shinto, in Peru as Inti; as a subordinate deity to the God of heaven 

as Helios in Greece; Sol in Rome, Shamash in Babylonia; the Sun and Moon as a 

divine pair or “world parents” in India: Singbonga, and in Zambia as Nyambe, god 

and goddess.530 The astronomical setting can be critical to certain religions, where 

the location of a planet within its immediate celestial environment of other planets, 

star patterns, comets, asteroids, meteors, nebulae, proximity to other galaxies may 

have particular importance on the genesis of a variety of religious and cultic 

beliefs.531 The Chinese, Sumerians, Babylonians, Assyrians, Egyptians, Mayans, 

and others were keenly aware of star patterns forming constellations, resulting in 

detailed astrologies in accord with each unique configuration of stars and motions 

of heavenly bodies. A planet’s possession of a moon or moons, Saturn-like rings, 

unusual cloud formations, and other astronomical particularities could likewise 

have significant effect on religious perceptions. The planetary capture of a moon, 

meteorite impacts, or a nearby star going supernova could initiate or have impact 

on a set of religious beliefs. Gravitational effects, particular planetary axis tilt, and 

the distance/size/type of sun could in a variety of ways serve to delineate seasons, 

ceremonies, and identification with celestial deities. More primitive extraterrestrial 

religions may manifest these characteristics given their particular cosmic location 

and particular celestial arrangements. Conversely, celestial worship may be absent 

on worlds with suns permanently obscured by cloud cover or absent moons. 

Planets tidally locked or those in synchronous orbits with extreme light/day 

                                                           
530 Miriam Robbins Dexter, "Proto-Indo-European Sun Maidens and Gods of the Moon". Mankind Quarterly. 25 
(1 & 2): 137–144, (1984); “Biblioteca Porrúa. Imprenta del Museo Nacional de Arqueología, Historia y 
Etnología,” Diccionario de Mitología Nahua, (México: 1905), pp. 648-650. 
531 The religion of the Dogon tribe of the central plateau area of Maui contain astronomical beliefs wherein they 
are descended from the Sirius B star system. 
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conditions or those hosted by multiple stars may have their own unique religions 

tied to orbital periods, gravitational effects, and associated geophysical 

phenomena.532 Objects which are the subject of religious worship are typically 

determined by geography and environment in more primitive religions. In places of 

infrequent rainfall, such as in India, rain is highly venerated; extrasolar planetary 

environments where water is scarce may develop water or cloud worship, or 

envision an afterlife with an abundance of water. On larger planets having greater 

mass than Earth and hence more tectonic activity, there may be specific religious 

beliefs associated with volcanoes and earthquakes. Therefore we can consider the 

possible variations of extraterrestrial religion distinctive to a race’s particular 

geophysical and cosmic location, where a planet’s natural features and unique 

environmental setting contribute to the evolution and expression of certain religious 

ideas and ideals. 

     As with environmental conditions, people, places, and objects having direct or 

indirect contact with a perceived or accepted supernatural event or personage 

could become venerated and in this sense ‘divinized,’ segregating the holy or 

sacred from profane and ordinary. The dichotomy between sacred space and the 

profane is ubiquitous in many Earth religions;533 sacred space can be physically 

constructed or exist as a natural feature connected to a religious historical narrative, 

and can become part of a local, national, ethnic, planetary, or planetary collective 

identity. Transitions from profane space to sacred space exist physically and 

situationally; a similar distinction can be made between profane time versus sacred 
                                                           
532 Red dwarfs are the most common type star in the Milky Way, comprising roughly seventy-five percent of all 
stars. Planets in habitable zones orbiting such stars will retain very close orbital distances, resulting in tidally 
locked planets in synchronous orbit, with one side permanently facing the sun, experiencing continual day and 
other perpetually experiencing night. Unique religious patterns could develop as a result of such planetary and 
stellar arrangements if a species were able to survive in such environments. 
533 Emile Durkheim, The Elementary Forms of Religious Life, ed. and trans. Karen E. Fields, (New York: The 

Free Press, 1995), p. 35. 
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time: early proponents of Judaism abandoned the pagan concept of cyclic time and 

advanced the notion of an irreversible historical progression of divine activity, and 

Christian redemption sacralized all human history (as argued by Hegel). 

Extraterrestrial divine presence, activity, and sacredness in persons, places or 

things could be categorized according to these modes or combinations thereof, 

with varying demarcations and periods of profane versus sacred time on 

timescales incomprehensible to humans. The divine and holy exist in myriads of 

forms in human societies: holy sites, churches, scriptures, sacraments, clergy, 

scriptural books, graves of deceased holy people, relics, devotions, rites, 

sacraments and sacramentals, prayer, and apparition sites. Ordinary bread and 

wine becomes the physical reality of a divine person in transubstantiation and is 

consumed; therefore it can be expected that certain extraterrestrial religions may 

present similar features of sacred/profane space/time, people, and matter, 

including forms unfathomable to us. Therefore certain fundaments of 

extraterrestrial religions could have characteristic organizational structures familiar 

to humans, each preserving and encapsulating a set of ideas and ideals about the 

reality of the created being, the deity, and the relationship between them. We may 

expect, in the event of contact/discovery, congruent or utterly contrasting 

categories particular to these religious aspects, beliefs, and praxis known to 

humans, as well as greatly varying sacred identifications.  

     The individual personal roles within the dynamic of the human family and 

society contain several important relational and hermeneutical means to 

metaphorically express divine relations. Ancient Greek and Roman polytheisms 

were rife with metaphorical allusions to human relations; many cultures contained 

elements of mother-goddess or ancestral worship. In the Old and New Testaments, 
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the Godhead is principally revealed in terms of human relation; predominant 

among them fatherhood, spousal, and familial relationships. Israel is characterized 

as the bride of Yahweh, the firstfruits of His harvest.534 Isaiah uses the metaphor of 

husband and wife, comparing a disobedient Israel to a deserted wife whom the 

Lord restores.535 The divine covenant between the Lord and Israel mirrors a 

marriage contract between two devoted persons, symbolic of monogamy in 

contrast to Israel’s polytheistic neighbors. The New Testament contains several 

metaphors to describe the divine-human relationship in terms of a bridegroom and 

bride.536 John the Baptist describes his role as assisting the ministry of the 

bridegroom, Jesus;537 Jesus portrayed his mission as the bridegroom and the 

disciples as wedding guests.538 Paul expressed Christ as the divine bridegroom, 

who loves the Church just as a husband for his wife,539 and the New Jerusalem as 

bride represented the people of God prepared for the coming of the Lord.540 Jesus, 

primarily in John’s Gospel, reveals and describes his relation to God as a loving 

relationship between Father and Son,541 and most powerfully, the relation between 

the divine person of Christ and his disciples as one of deep friendship.542 Human 

beings are portrayed as children of God.543 The mother of Jesus, in Roman 

Catholic and Eastern Orthodox tradition is the God-bearer theotokos, maintaining a 

capital role as spiritual mother of all humans. It is apparent that divine usage of 

these intimately human relational archetypes in scripture is the agency by which 

                                                           
534 Is 62: 4-5; Jer. 2:2-3; Jos 2:16-20. 
535 Is. 54:5, 6-7. 
536 Jn 3:29; Mk 2:19; Lk 5:34; Mt 25:1-13; Eph. 5:22-33; 2 Cor 11: 2-4. 
537 Jn 3:27-30. 
538 Mt 9:15-16; Mk 2:19-20. 
539 Eph 5:25-27. 
540 Rev 21:2, 9; 22:17. 
541 Mt 26: 39; Jn 5:19, 6:44, 8:49, 10:15, 30, 14:28, 31, 16:28. 
542 Jn 15: 12-17. 
543 Gal 3:26; 2 Cor 6:18; Rom 8:14; Matt 19:14; Jn 1:12; Is 8:18. 
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divinity reveals, communicates, and redeems the human species. The scriptural 

repetition of these archetypes of human relations and centuries of theological 

development serve as powerful and enduring metaphors for interpreting the nature 

of divine personhood, activity, and the divine-human relationship. In these ways 

through scripture God does not communicate directly to the human mind but rather 

makes reference to and operates through the medium of human relations: the 

divinity particularizes its presence, communication, and power, imbuing the 

creature with a divine aspect theomorphically.544 In extraterrestrial societies 

relations of affinity and consanguinity may differ considerably; accordingly, 

archetypes by which divinity may engage creatures could take a variety of forms. 

This can result from diverse means of propagation, such as cloning, artificial 

wombs and mechanized, impersonalized raising of young; ‘non-family’ patterns of 

relation, institutionalized unions, diverse forms of the life-cycle, much longer 

lifespans; each perhaps confirming, modifying, or negating human affinitive 

archetypical concepts; in these cases divinity could be modeled,545 characterized, 

and communicated through varying sets of metaphorical idealizations and 

relational patterns.  

 

      Divine presence, revelation, and theophany 

 

     As in the Judaic and Christian traditions, a theophany or series of theophanies 

to key individuals or groups can provide the basis for a claim to a revealed religious 

narrative, an organizational structure, and authoritative teaching. A linear, historical 

                                                           
544 Humans are divinized in their contact with the holy and diverse forms of divine grace. 
545 Considering the possibility where an extraterrestrial species consists of something akin to certain insect 
colonies, where one queen produces all the young; in such a case the queen may be worshipped as a deity.   
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progression of religion may not follow the same pattern as Earth-type trajectories, 

receiving its impetus according to person, geographic location, culture, tradition, 

and specific revelation. As linear, monotheistic Earth religions exist on a historical 

trajectory, we may expect instances of extraterrestrial religious beliefs founded on 

historical personages, chronicled by means of scriptures and/or revered objects or 

remembrance of divine acts, performed through various rites and traditions; along 

with varying degrees in type and intensity of possible continued divine 

manifestations within a faith community. A divine communication, inspiration, 

imparted knowledge or spiritual experience can be given collectively at one or 

several instances by specific mode; for example, as an individual divine revealing, 

an interior locution, certain states of ecstasy, or an individual or shared physical 

manifestation. An extraterrestrial theophany or revelation may occur diachronically 

or synchronically in an extraterrestrial species. These are all modes of divine 

initiative known to humans, there is no reason these and other means of 

theophany or supernatural messages cannot manifest collectively and 

simultaneously to a given species or civilization. Conversely, the dynamic dialectic 

of the historically hidden, silent divinity interacting with humanity may contrast with 

a more direct, definitive, existential knowledge of divine presence, communication, 

and relationship in other societies, where “knowing” supplants “believing.”546 

Conversely, rather than self-revealing extrovertively in the created order by means 

of a historical series of interactions with individual creatures, divinity could manifest 

in a purely introvertive mystical union and communicate without the use of 

conventional language or rational concepts. Without externalizations, a religion 

                                                           
546 The divine hiddenness known to Earth religion, where indirect experience of divinity remains the standard, 
other religions may have total concealment, relative transparency, or a full revealing to the individual or 
community, or some combination of the three. 
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could be void of sacraments, scriptural documents, liturgy, or hierarchical 

authoritative religious structures to serve as a medium through which one 

encounters the divine.547 Historical theological development may be unnecessary 

or irrelevant as a result of received ineffable mystical knowledge. The use of 

symbolism in religion is nearly a universal established phenomenon, representing 

the holy, deity, concepts, and teachings, as a means to communicate the 

supernatural through the means of the natural, the non-visible via the visible.548 

Symbolism may be absent in a purely mystical religion where it is deemed 

unnecessary due to the personal immanence of the divine action on the individual, 

or where symbols are forbidden as in certain Earth religions and denominations. 

Therefore modalities of divine revelation can exist on a continuum with individual 

and/or collective manifestations encompassing those known to Earth histories and 

unknown others. 

 

Extraterrestrial religions  

 

     There are several types of potential inestimable numbers of extraterrestrial 

religions, some of which can be extrapolated from terrestrial examples.549 Human, 

terrestrial religions provide a starting point of informed speculation of other types 

                                                           
547 Extraterrestrials possessing saint-like abilities, who commune with the divinity, receive either some form of 
divine communication such as divine apparitions, interior locutions, or inspired writings; these experiences can 
be made available to a collective without the filter of persuasive argument, personal witness, or teaching. In 
such a case, there may be little need for externalizing religious belief, since all imagery and intention is shared.   
548 Geertz defined religion as a system of symbols which acts to establish powerful, persuasive and long-
lasting moods and motivations by formulating conceptions of a general order of existence and clothing these 
conceptions with such an aura of factuality that the moods and motivations seem uniquely realistic. See Seth 
Kunin, Religion, the modern theories, (Baltimore, MD: John Hopkins University Press, 2003), p. 153.   
549 Edward Burnett Tylor, Primitive Cultures: Researches into the Development of Mythology, Philosophy, 
Religion Art, and Custom, 2 Vols., (London: Murray, 1871). Tylor argued the essential element in all religion is 
the belief in spiritual beings, and that religion evolved by means of three stages: animism (belief in spiritual 
beings, originating from attempts to explain dreams and trances), polytheism, and finally monotheism. 
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and categories of what can be defined as extraterrestrial religion.550 These types 

could include, apart from what we would term primitive religions: an individualized 

religion, without benefit of any hierarchy or structure, common among certain 

Christian believers who have dissented from an organized church and worship as 

small groups or individually, or an organized religion supportive of a militarized 

world mission, similar to the early conquest of the Islamic Empire and its 

expansionist spread as far as India and Spain. More highly organized, centrally 

controlled and managed, hierarchical religions of the Roman Catholic, Orthodox, 

and Anglican variety are also examples; or as mentioned mystical religions. 

Mystical religions may be exist as forms perhaps considered superior to organized 

religions given its individualized and authoritative nature of revelation. 

Extraterrestrial religions could survive and adapt to similar evolutionary changes 

with passing scientific, cultural, and social eras; they may take a variety of these 

forms: monism, pantheism, animism, polytheism, monotheism, agnosticism, 

atheism, or a combination of these. There may exist, like Earth, planets with 

varying societies of competing religious beliefs, planets having two or more 

different races of indigenous beings with divergent religions, a civilization 

composed of one unified set of beliefs on a planetary scale; or a shared religion 

among different extraterrestrial races of the same or collection of planets, outposts, 

                                                           
550 Anthony Wallace identified four major categories of religion: Shamanic – A Shaman a religious figure 
(mediums, spiritualists, astrologers, tarot card readers, palm readers, diviners) who mediate between people 
and supernatural beings or forces, which were mostly characteristic of foraging societies. Communal – 
Polytheistic religions, belief in several deities which control aspects of nature; communal religions, with harvest 
ceremonies and collective rites of passage, which were more typical of farming communities. Olympian – First 
appeared in states, had professional priesthoods hierarchically and bureaucratically organized. These were 
polytheistic and characterized by pantheons of powerful anthropomorphic gods with specialized functions. 
Monotheistic or Ecclesiastical – Have hierarchical priesthoods, all supernatural phenomena are products or 

manifestations of, or are under the control of a single, eternal omniscient, omnipotent, and omnipresent being. 
A world-rejecting religion, such as Christianity and Islam reject the natural (mundane, ordinary, material, 
secular) and instead emphasize the supernatural, sacred and transcendent realms. See Anthony Wallace’s 
Religion: An anthropological view, (New York: Random House, 1966).  
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and colonies. There is a general assumption that each highly advanced 

extraterrestrial civilization that humans may encounter will have a racially or 

planetary unified religion, however this is a philosophical assumption in futurist 

theory, as scientific and technological advances sufficient to allow a race to visit or 

communicate with our planet does not imply a religious or spiritual superiority 

capable of unifying an entire population. In the case of a civilization similar to our 

own, where there exists competing belief systems, it would be erroneous to 

assume these differences would be resolved through social and cultural evolution; 

it may be the case that a major theophanic event occur, similar to a divine 

incarnation or eschatological event, which could provide the necessary impetus to 

unite all under one banner of faith, knowledge, and experience of the divinity. 

Another scenario would be the case of a militaristic expansionist religion, where 

opposing religious or philosophical beliefs are defeated through military campaigns, 

and where conversion is forced under penalty of death, and recalcitrants, heretics, 

and apostates are eliminated in order to preserve one religious dogma. Although 

this type of religion is not in accord with our conceptions of a divinely inspired 

religion, it nonetheless has occurred on our own planet among claimants of divine 

inspiration for atrocities committed in hopes of achieving religious, political, and/or 

planetary conquest.  

     Common scientific conceptions of futurist human models or extraterrestrial 

religions are either comprised of universalist,551 naturalistic deities according to 

Paine or Dick’s views,552 or are impersonal-scientific-atheistic, as argued by SETI 

                                                           
551 A relativistic ideology, where components of each religious, theological, and philosophical concepts have 
universal applicability. 
552 Steven Dick, “Cosmotheology: Theological Implications of the New Universe” in Many Worlds: The New 
Universe, Extraterrestrial Life, and the Theological Implications, ed. Steven Dick, (Philadelphia and London: 

Templeton Foundation Press, 2000), pp. 202-204. 
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astronomer Jill Tartar.553 Dick in particular argues that the widespread acceptance 

of a universe containing abundant life and intelligence is ushering in a new era of 

cosmic consciousness in which “cosmotheology” must transform older theologies. 

A “natural god of cosmic evolution and the biological universe,” he claims, holds 

the promise of harmonizing religion and science and becoming the “God of the 

next millennium.”554 Therefore he suggests an abandonment of terrestrial religion 

in favor of a cosmic naturalized religion, “using our ever-growing knowledge of the 

universe to modify, expand, or change entirely our current theologies.”555 He is 

speaking perhaps more directly to some in the scientific community, certain of 

which may share his naturalistic views; however most Christians will find 

unacceptable the notion that Christianity is a man-made religion that should be 

abandoned in the face of greater knowledge of space and/or contact with 

extraterrestrials. These represent narrow, bluntly projected anthropomorphized 

conceptions of ‘advanced’ religion without consideration of the principle of divine 

prerogative and creaturely response. A much older, technologically and/or socially 

advanced species would not necessarily possess a more developed or greater 

revelation forming the basis of a sophisticated religion or theology. Civilizations 

having long abandoned forms of religious belief in favor of scientific knowledge 

may be spiritually undeveloped compared to humans, or scientifically advanced 

civilizations may be proponents of evidentialist religions,556 determined to be at 

odds with certain earthbound or extraterrestrial non-evidentialist theologies in 

                                                           
553 Jill Tartar, “SETI and the Religions of the Universe,” in Many Worlds: The New Universe, Extraterrestrial 
Life, and the Theological Implications, ed. Steven Dick, (Philadelphia and London: Templeton Foundation 
Press, 2000), pgs.145-146. 
554 Steven Dick, Cosmotheology revisited: Theological Implications of Extraterrestrial Life, pp. 287-301, Cons-

Ciências: actas do Fórum Internacional ciência, Religião e Consciência. Porto, Edições Universidade 
Fernando Pessoa, (Centro Transdiciplinar Estudios da Consciência, Porto, Portugal, 2005).  
555 Steven J. Dick, “Cosmotheology: Theological Implications”, p. 200. 
556 Religious belief considered rational only if provided sufficient evidence. Difference between subjective 
religious experience versus objective verifiable evidence. 
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which acknowledgment of a deity is fundamental to being, hence not requiring 

empirical evidence. Extraterrestrials could view the divine as a personal being or 

an impersonal force as in Eastern religions, or other non-theistic conceptions of the 

ultimate. As certain Eastern faiths teach salvation through individual enlightenment 

and conceive the supreme reality in strictly impersonal terms; and monotheistic 

religions acknowledge the Supreme Being as personal, surrounded by saints and 

other heavenly beings constituting a kingdom of super-moral beings, we may 

expect these constitutions might exist within an array of other divine conceptions.  

     Human categories of “religion,” founded on European culture and languages, 

may not necessarily find exact corollaries in extraterrestrial societies. The terms 

and elements fundamental to what we understand as religion in Western societies 

such as “redemption,” “saviour,” “church,” “scripture,” need not exist in 

extraterrestrial civilizations, evidenced by their absence in certain Eastern religions. 

Therefore we should not seek to categorically impose strict religious or theological 

paradigms on extraterrestrial religion, but allow divinity in its infinite wisdom to 

determine the terms of revelation, message, and means of achieving unity with 

intelligent creatures. Extraterrestrial religions may emphasize one of these aspects 

over the other, or maintain one, some, or all characteristics among human religions. 

Religion conceived in modern life need not exist as a separate sphere of activity 

common in European and American societies, nor exist within or amongst other 

spheres, but rather can maintain an omnipresent existence in a civilization. 

Therefore conceptions of the Creator, divine being or beings could take a variety of 

forms,557 ranging from a non-corporeal being to that consistent with portrayals of 

                                                           
557 In other instances where societies whose sexual means of reproduction have been engineered out for 
extremely long periods and exist as asexual, non-sexual, or androgenous beings, a society may have no 
concept of gender, and therefore have no conception of gendered divinity or divine persons. 
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an extraterrestrial race. Ninian Smart’s comparative, phenomenological approach 

is useful; religions exist as a multifaceted phenomenon, with varying emphases 

according to their particular world view, philosophy of life, and praxis.558 Where 

Roman Catholicism places more importance on liturgy, ritual, and systematized 

moral and doctrinal teachings, in Islam and Orthodox Judaism the doctrinal and 

legal details are stressed. Certain Christian denominations place great prominence 

on emotion and personal spiritual experiences.559 In certain extraterrestrial 

religions, doctrinal, experiential, and ethical teachings therefore could be combined 

with explicit scientific understandings, or where religious teachings, consciousness, 

and praxis are infused broad scale in social institutions. Many religions however 

should be understood as a “snapshot” within an historical context as the Christian 

religion demonstrates. Divine revelation, participation, grace, and unity manifest on 

a historical continuum; extraterrestrial religion must accommodate planetary and in 

real sense cosmic timescales and a particular universal location or locations. The 

Christian revelation is manifested according to a certain timescale and teaches 

divine effect throughout all human history within this particular epoch; it may be the 

case that ours and certain extraterrestrial religions have impact and import beyond 

their particular epoch, in accordance with divine plans.  

 
 
 
 
 
 
 
 
 
 

                                                           
558 Ninian Smart, Dimensions of the Sacred: An Anatomy of the World’s Beliefs, (London: HarperCollins, 1996), 
pp. 10-11. 
559 Pentecostalism in particular exhibits these characteristics. 
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   Chapter 5     Exotheology and traditional Christological formulations 
 

This chapter will review the strengths and weaknesses of the four major historical 

positions on soteriology in respect of multiple intelligently inhabited worlds. 

Working from the Roman Catholic, and specifically Thomistic, theological basis 

outlined in Chapter 1, it will seek to show that the varied view is the strongest and 

best attuned to the new discoveries in the universe. 

 

                Section A  Review of the four major historical positions 
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     The four major historical soteriological positions with regard to intelligent 

extraterrestrials in relation to the Christian doctrine of redemption have been 

demonstrated as a historical development of theology as mentioned in Chapter 1, 

and described in Chapter 3 Section A: An exclusive type - a single, exclusive divine 

Incarnation of the God-man Jesus Christ on Earth which alone provides salvation 

by one mediator between God and all human beings past, present, and future until 

the end of the age. Extraterrestrials are considered nonexistent, sinless and 

without need of redemption, or sinful and without access to redemption. An 

inclusive type, is based on one divine Incarnation on Earth for all intelligent 

creatures in the cosmos, providing redemption for humans and intelligent 

extraterrestrials if they exist; a multiple type, where the second Person, or Logos is 

incarnated on other planets and within alien civilizations, taking their specific forms 

and joining with their natures to redeem creatures as on Earth; and a varied type, 

where the Creator manifests to His creatures in a variety of the most fitting ways 

according to His own designs to divinely reveal, redeem, perfect, and unify with 

creatures. However none of these solutions, as formulated, has been 

demonstrated to satisfactorily resolve the Christological conflicts and general 

concerns of theology with regard to human and extraterrestrial soteriology.  

     Paine had argued the errors and contradictions of projecting a simplistic and 

universalist Christianity upon the framework of a cosmos composed of other 

potential intelligences. Proponents of the exclusive argument provided this critical 

response to Paine in their rejection of his solution of a cosmic natural religion: 

redemption from original sin embraces the human family on Earth and does not 
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apply to extraterrestrial intelligences, as incarnation does not apply to the whole of 

the created universe. The exclusivist position maintains the classical geocentric 

and anthropomorphic perspective, without provision for the salvation of 

extraterrestrials, if in fact sinful. The exclusivist argument has two forms; the first is 

most often invoked by literalists and fundamentalists, who comprise the largest 

segment of Christians that tend to reject the scientific and theological probability of 

extraterrestrial intelligence due to the narrow view of scriptural prohibition.560 As 

the presence of extraterrestrial intelligences seemingly would be important subject 

relative to the actual extent of God’s creation and redemption of all creatures, the 

omission of such creatures in revelation is interpreted as confirmation of their non-

existence. The exclusivist view is best termed the “classic” argument, which has 

dominated theology in the Augustinian and Thomastic traditions;561 however their 

formulations were never intended to incorporate our modern notions of biological 

intelligent extraterrestrials. Modern advocates of exclusivism, Breig and Steidl 

therefore opt for the simpler solution of a simple denial of extraterrestrials. George 

and Hebblethwaite reasoned that since Christ’s salvation is restricted to humans 

and Earth, sinful extraterrestrial cannot access Christ’s redemption, hence they 

cannot exist. The second form consists of those who accept the possibility of the 

existence of extraterrestrials, either sinless without need of redemption, or sinful 

without access to Christian redemption. Those sinful cannot receive the Christian 

message due to cosmic distance, and cannot participate in Christ’s redemption due 

                                                           
560 Traditionally termed ‘negative authority of scripture.’ For these religious groups, acceptance of 
extraterrestrials can lead toward acceptance of evolution, a sine qua non, and a denial of humanity as a 
special ‘crown’ of God’s creation, and therefore to consideration of non-Christian means of achieving salvation. 
As a result, many fundamentalists deny extraterrestrial existence. See earlier Brookings Institute study 
conclusions; also see Ted Peters’ Science, Theology, and Ethics, pp. 130-131. (Burlington, VT: Ashgate 
science and religion series, 2013.) 
561 St. Thomas rejected the pluralist and embraced the exclusivist position as the former seemed to deny the 
orderly unity of the Creator. See Summa Theologae I, q. 47, a.3. 
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to their non-relationship with humanity. By themselves they are without access to 

divine redemption. This argument would seem fundamentally incompatible with a 

loving Creator who calls creatures to relationship as illustrated in the Old and New 

Testament. The narrow view of a Creator restricting redemption to one species and 

planet is significantly brought into question given our present knowledge of an 

inconceivably vast universe containing the possibility of millions or even billions of 

intelligent civilizations.562 The image of salvation revealed in the Judeo-Christian 

tradition was geocentric and anthropocentric as well as universal and 

transcendental, and the scope of God’s creation in the original Hebraic 

cosmological context was limited to an Earth with a fixed dome in the heavens. 

These ‘heavens’ were composed of the sun, moon, fixed stars, and wandering 

planets contained within the dome that contained the Earth; God and the heavenly 

host existed just outside this sphere. ‘Heavens’ thus did not refer to an expansive 

physical space such as envisaged in later, more scientific developments in 

cosmology. Within this limited cosmological framework neither a modern cosmos 

nor one inhabited by intelligent biological beings was possible. As extraterrestrials 

were not included, either hypothetically or actually, in the original formation of 

scripture, and knowledge of the universe has advanced, modern theologians who 

maintain the exclusivist position advocate for a theology incompatible with God’s 

omni-properties known to the Hebrew and Christian traditions and current 

knowledge of a vast cosmos containing other planets and potential environments 

conducive to life and perhaps intelligent life. 

                                                           
562 Andrew Burgess, “The Christian story is based on a Pre-Copernican cosmology. The Christian story makes 
sense until astronomical discovery makes the world no longer the centre of the universe.” Andrew Burgess, 
“Earth Chauvinism,” Christian Century, (1976) 93, p.1098.   
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     The inclusivist argument presents the first effort to reconcile extraterrestrials 

within a single Christian redemption, in accord with the inference from Hebrews 

9:25-26 that Christ could not die again on another world as he “suffered once and 

for all.” It maintains the uniqueness of the hypostatic union in Christ in the universe, 

being the greatest self-communicative act of God to creation among the multitude 

of possible foreign intelligences throughout creation. The Second Person of the 

Trinity, having come to Earth and assuming a human nature, became the God-man 

Jesus Christ of one composite being possessing two natures. As the divine nature 

(of which there is only one in the cosmos) will remain forever joined to the human 

in the hypostatic union (the argument of Hebblethwaite), it is considered impossible 

in this view for the Second Person to be incarnated in another alien nature. 

Therefore, this view requires the Second Person to remain known by his outward 

appearance as a human being to make himself known and present (not necessarily 

incarnate) to other races of intelligent beings to proclaim an identical message of 

salvation given to humanity. As the redemptive act applies to all humans, present, 

future, and past on Earth, so the same salvation is offered to beings which exist 

outside the human family. God’s redemptive plan is framed and structured within a 

Christocentralized universe; the Judeo-Christian paschal mystery is not merely a 

geocentric and anthropomorphic event but a cosmic, universal, spatially and 

temporally transcendent phenomenon which includes and encapsulates all 

creatures and creation within the cosmos. This is the argument of the “Cosmic 

Christ,”563 based on the Pauline hymn of Colossians 1:15-20 which affirms the 

                                                           
563 Heb 1:3-14; 2, 5-18, a liturgical hymn, also describes the cosmological role of the preexistent Son to the 
redemptive work of Jesus, made heir to all things through his death and exaltation to glory, and though whom 
God created the universe. 
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supremacy of Christ;564 Romans 8:19-22 which presents all creation “liberated from 

its bondage” through Christ;565 and Ephesians 1:10, 20-23 in which a salvific act of 

Christ on Earth is expanded to include any rational creature in need of salvation or 

divine unification throughout the universe.566 Revelation 1:8 describes Christ as the 

Alpha and Omega, beginning and end of all creation; and Romans 6:10 proclaims 

that Jesus died for all. It argues for a human economy of salvation for non-human 

beings, as posited by Di Noia and O’Collins, and of a Jesus Christ as the only 

proper “image” of God.567 John 10:16 also suggests this broad ambit to 

Christological soteriology has sometimes been understood as a possible allusion to 

extraterrestrials.568 Therefore Christianity has no need to modify or supplant its 

theology and image of the Triune God with an unknown religion or competing 

economy of salvation outside Earth. A single, unified redemption of all intelligences 

sinful and fallen, and/or sinless and unfallen (as argued by Moltmann) share in the 

recapitulation and reorientation of creation to the Creator, centred on events of a 

first century Earth. Therefore original sin is conceived as either a uniquely human 

tragedy affecting all creation, or a primordial evil arising independently among 

other civilizations. In either case, human civilization as a matrix for the one 

                                                           
564 This was a Pauline editing of a preexisting hymn; the Colossians were questioning the supremacy of Jesus. 
Since Norden it has been accepted that the hymn spoke of the supremacy of Jesus in revelation, creation, and 
redemption. See E. Norden, Die Kunstprosa Vol. II, (Leipzig: Teubner, 1923); Christ is prototokos, “firstborn” of 
all creation, physical beings and angelic beings. He is the efficient and final cause of the created universe. (cf. 
Jn. 1:3; 1 Cor. 8:6) He sustains the created order while remaining in transcendent authority over it and 
imminently incorporated in the reconciliation of all bodies, souls, and spirits into the one true God. He is 
existent and pre-existent. It is the Earth and ‘heavens’ that are within the scope of Christ’s redemption and 
creation.  
565 Rom 8:19-22.  
566 Eph 1:15-23. 
567 Col 1:15, “He is the image (eikon) of the invisible God, the first-born of all creation”; and Heb 1:3, “He 
reflects the glory of God and bears the very stamp of his nature, upholding the universe by his word of power.” 
568 “I have other sheep that do not belong to this fold. These also I must lead, and they will hear my voice, and 
there will be one flock, one shepherd.” This is highly suggestive, and offers no real ground for an exegesis of 
extraterrestrials. In its proper context, Jesus refers to the fact that after the resurrection, he will send to 
apostles outside of Israel to all nations (cf. Mt 28:19) to preach the Gospel (cf. Mt 16:15), beginning in 
Jerusalem and extending to Judea, Samaria, and the ends of the Earth. This is to fulfill the ancient promise to 
Abraham as father of all nations, and Israel as its centre for the salvation of all nations (cf. Gen 12:1-3; 17:1-8; 
18:19; 22:1-18; 26:4; 28:13-14; Ps 2:7; Is 2:2-6, 66:17-19; Rom 4; Gal 3:7-9, 26-29). 
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incarnation and sacrifice of Christ are central to the redemption of all beings. Since 

the Incarnation and atonement applied to all creation in the universe, this 

necessarily includes all sentient beings, including those unaware of the Christian 

message, which nonetheless are held under its dominion. Given cosmic distances 

extraterrestrials may or may not be aware of their redemption wrought by the 

terrestrial Christ known to humanity, therefore a divinely mandated human-led 

“space evangelization” endeavor, either by radio telescope or future human space 

exploration could be necessary, as argued by Milne569 and Mok.570  

     The Second Person of the Trinity united himself hypostatically to the human 

species in order to redeem them, and in turn offered his sacrifice to the Father as 

the God-man. In doing so Christ incorporated all humans into his sacrifice, and by 

cooperation in grace humans inherit an elevated, supernatural life. Scriptural 

texts,571 dogmatic teaching, and common belief for centuries held that humankind 

was the only material created intelligence, existing in a limited physical universe 

according to the Hebraic, Aristotelian, Ptolemaic, and Copernican cosmologies. All 

material and immaterial creation was subjugated under Christ and the infinite 

effects of the redemption at the Cross extended beyond the confines of Earth to 

include these “contained” cosmological models. Scripture makes reference to the 

term “cosmos” in reference to whom and what is being saved.572 This term in the 

Scriptures would be centred on the domain of humanity and the material and 

spiritual world in direct relation to humans. As humanity was created on Earth and 

sin, according to the Testaments began on Earth with the human species, the 
                                                           
569E.A. Milne, Modern Cosmology and the Christian Idea of God, (Oxford: Oxford University Press, 1952), p. 
153. 
570 Alex Mok, “Humanity, Extraterrestrial Life and the Cosmic Christ in Evolutionary Perspective,” Australian 
eJournal of Theology 4 (February 2005). 
571 Principally Eph 1:20-23; Heb 2:7-9, argued by E.L. Mascall is interpreted wherein there are no materialized 
beings extant in the universe other than humans.  
572 Mt 11:25; Mk 13:27; Lk 10:20; Jn 1:9; Acts 4: 24, 17:24; Rom. 8:20; 2 Pet 3:7, 10; Rev 10:6. 
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argument of inclusivity contains an implication that human sin affected other, 

incomprehensibly remote beings or that the headship of a divine-human Christ 

includes extraterrestrials, a nonexistent notion in the cosmological and theological 

perspective of the evangelists and apostles. The argument seems improbable for 

another factor: all evidences from geology, archeology, and anthropology 

demonstrate that intelligent life on Earth is, on a cosmic scale a very recent 

phenomenon. To argue the Christ-event has complete applicability to other 

intelligent races within our modern Einsteinian temporal and spatial scale of the 

universe renders this view nonsensical. A Christocentric soteriology entails an 

anthropocentric exotheology; the rigid and parochial claim that humans are central 

to the salvation of extraterrestrials within this incomprehensibly vast context, and 

that they alone possess the unrepeatable, unique, and solitary role in transmitting a 

message of supernatural redemption throughout the cosmos seems quite a 

stretch.573 Similarly, the claim that Jesus Christ, an incarnated human being has 

the effect on extraterrestrials of a cosmic-scale salvation achieved in the Near East 

of first-century Earth places severe restrictions on God’s ability to create, reveal, 

and redeem according to the biological, cultural, and historical particularities of 

species and localities inherent in the micro and macro scales of a created ≈13.7 

billion year old universe.     

     The multiple incarnational position represents a modest evolution of the 

inclusivist position, utilizing similar scriptural references to support the notion of a 

duplication of the earthly incarnational mode of divine revelation and presence. It 

affirms a cosmic centrality of the second Person or Logos within the material 

                                                           
573 A view argued by Karl Rahner, “[The human being] ‘is a personal subject from whose freedom as a subject 
the fate of the entire cosmos depends.’ “Theology and Anthropology,” in T. Patrick Burke, ed.,The Word in 
History, (New York: Sheed & Ward), 1966, p. 15. 
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universe and his kingship over all creatures, intelligent and non-intelligent. Its 

argument is from a Christocentrism in the strong (universal) sense, receiving its 

main thrust from scriptural passages emphasizing a “Cosmic Christ” John 1:16, 

3:17; Colossians 1:15-20, Ephesians 1:20-23; Hebrews 2:7-9; Romans 6:10, and 2 

Corinthians 5:19, all of which portray a Christocentric-type redemption on a cosmic 

scale. It is accepted in this view that original sin is not limited to nor necessarily 

originated from Earth, therefore nor is the salvation won by the Cross of Jesus 

Christ; sinful inhabitants of Earth analogues receive an Earth-type divine-creature 

incarnational mode of redemption. According to this view, the Second Person of 

the Trinity is not limited to his identity known to humanity; rather, the God-

redeemer, often termed Word or Logos to deemphasize the earthly, human Jesus, 

is able to be incarnated in an extraterrestrial material body in an unlimited number 

of intelligent civilizations throughout the cosmos. This type of incarnation does not 

necessitate suffering and death as the earthly Jesus did, nor does it prohibit it. 

However it does view the act of incarnation of the Second Person as the primary 

and most noble act of disclosure and communion with a race of intelligent beings, 

and considers the hypostatic union with creatures the final, fullest, and most fitting 

means of accomplishing salvation, the “unsurpassable climax of revelation” 

according to Rahner. Incarnation is also considered as necessary in the case of 

sinless creatures for the divine purpose of revelation, perfection, and completion of 

creation, as well as provision of a perfect object for contemplation, as argued by 

Delio in Chapter 3.  

     The main weakness to the multiple position is the insistence and reliance on the 

mode of physical incarnation alone, while ignoring other potential methods which 

God may choose at His will according to the varied position (below) betrays a 
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Christological soteriological structure projected into the universe as an 

unconscious anthropological chauvinism. Although, according to Thomistic 

tradition,574 and echoed by Rahner, the human Incarnation was the best, most 

fitting way to redeem the human race (given the particularities of human nature, 

history, and divine prerogative); it is not necessarily the most fitting mode in which 

to redeem other species of various creatures with varying theological 

‘anthropologies’ and historical trajectories. Incarnation cannot, in my view, be held 

as a requirement, as the only means of divine action for creatures; and other 

potential combinations of divine person(s) and nature(s) remained unexplored by 

multiple thinkers. 

     The varied position represents the final phase in the evolution of soteriological 

possibilities as mentioned in Chapter 1. It proposes this definition of divine activity 

in redemptive interactions with creatures: in accordance with the Creator’s absolute 

freedom and ‘omni-properties’, incarnation is one of innumerable possibilities of 

divinity to manifest, reveal, redeem, complete, and unify with creatures. This view 

provides the maximum reasonability, flexibility, and feasibility for the divinity to act 

in worlds and creatures without the necessity to modify orthodox formulations of 

Christian doctrine for humans. Sin, divine presence, revelation, redemption, and 

final union can manifest in myriads of forms. Another intelligent species would have 

an alternate, non-competing economy of salvation which might share essential 

commonalities with those known to Christianity, but might also diverge and include 

unknown categories of divine action and creaturely response. The incarnation of a 
                                                           
574 “A thing is said to be assumable according to some fitness for such a union. Now this fitness in human 
nature may be taken from two things, viz. according to its dignity, and according to its need. According to its 
dignity, because human nature, as being rational and intellectual, was made for attaining to the Word to some 
extent by its operation, viz. by knowing and loving Him. According to its need-because it stood in need of 
restoration, having fallen under original sin. Now these two things belong to human nature alone. For in the 
irrational creature the fitness of dignity is wanting, and in the angelic nature the aforesaid fitness of need is 
wanting. Hence it follows that only human nature was assumable.” Aquinas, Summa Theologica, Pt. III, 1.1. 
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divine person on Earth is in no way minimized or rendered obsolete by a reality of 

divine creation, revelation, redemption, and final unification with intelligent 

creatures outside Earth. Rather, the scope of human understanding of divine work 

is extended and exponentially dynamized in accordance with divine acts within an 

inestimable species of a possible infinite universe. As mentioned in Chapter 1 on 

the role of grace in extraterrestrials, it is important to illustrate some examples of 

these possible modalities of extraterrestrial restoration to divine grace. God could 

simply forgive extraterrestrial transgressions out of divine mercy, without need for 

any individual or collective sacrifice on the part of the creatures, or demand 

personal or collective repentance as a condition for forgiveness. He could accept 

the efforts of a chosen mediator, either a divine person or a creature, who performs 

a redemptive act or acts with or without the cooperation of repentant sinful 

members of the community. In the case of a finite creature serving as mediator for 

a race, only finite satisfaction for sin would be possible. Only to effect an infinite 

satisfaction would a sacrificial act be necessary by a divine person. A full and 

adequate reparation could be made by a multitude of conceivable ways, in another 

type of incarnation by one or more of the divine persons of the Holy Trinity 

acceptable to God and of infinite value. Also possible to envisage is the work of an 

angelic creature or messenger, mediator, or representative, a creature appointed 

by the community or the divinity, and acceptable to God, and/or manifested in a 

special revelation could act to fulfill the requirements for a finite satisfaction for a 

society of less powerful and sinful creatures in an unknown way. There does not 

necessarily have to be other incarnations of one of the persons of the Trinity for an 

alien race to be saved. Extraterrestrials could be redeemed from any number of 

sinful states individually, collectively, or through some other unknown process. 
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These conjectures are only a small beginning of what could be considered of 

extraterrestrial incarnations, indwellings, appearances, apparitions, theophanies, 

communications, and economies and modalities of salvation.  

 
 
 
Section B       The Varied Hypothesis 
 
 
 
As indicated in Chapter 1, the varied view represents a theological reframing and 

developmental expansion of Christian doctrine, as a natural maturation in the 

evolution of theological understanding in the engagement with new knowledge of 

the scope of the universe. This section will discuss the biblical, scientific, and 

theological elements of exotheology, followed by a hermeneutic of the varied view 

which will provide scriptural basis for an alternative soteriology of extraterrestrials 

from humans. 

 

 

 

 

Principles of exotheology according to the varied view 

 

     In general, exotheology is some respects an exercise in informed speculation, 

as a product of an interdisciplinary study of extraterrestrials, considering the 

resources of reason and revelation as indicated in Chapter 1. Certain cosmic, 

environmental, and theological constants should be maintained in such speculation 

if we are to consider our own Christian tradition, as supernaturally legitimate, 
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foundational for intelligent extraterrestrial creatures. Utilizing knowledge gained 

through astrobiology, scientific knowledge and natural theology would be the best 

tools to develop methodologies to carefully explore and extrapolate these 

potentialities. Given the probability of a biological diversity in nature and potentially 

within the cosmos, we can consider a plurality of religious expressions within our 

own civilization as evidence of possibly a multiplicity of extraterrestrial religions 

given the vast variety of cosmic, environmental, morphological, psychological, 

anthropological, and spiritual particularities of intelligent beings. Within the varied 

hypothesis is the important to remain open to the range of possibilities by which 

divinity might create, reveal, provides grace, and redeem and unify creatures. The 

sciences can illuminate, as described in Chapter 4 on extraterrestrial morphologies. 

As the universe and planetary systems capable of supporting lifeforms operate and 

exist within strictly defined physical constants,575 divine revelation to humans 

demonstrates certain constants between creator and creature. Fundamentally, 

divine relation to creatures as love-gift, divine presence, revelation, sin, grace, 

history, nature, freedom, mind, spirit, are all modes of the Christian religion which 

might manifest in extraterrestrial civilizations, as well as other forms of religion, as 

examples among our own species indicate. Intelligences could have analogous 

knowledge of science and religion, each utilized in determining their perspective on 

the nature of reality. Creatureliness/personhood entails divine relationship and 

supernatural orientation, as love is motivated to union; and mediated by revelation 

and grace to free beings providing a framework for consideration of extraterrestrial 

religion. Religions are fundamentally a relational matrix, in which free beings 

                                                           
575 Strong nuclear force, electromagnetic force, weak nuclear force, and gravity, as well as the particular 
conditions necessary for supporting life, as well as sentient life.  
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engage within an historical and situational continuum with divinity and/or divine 

representative(s). A theological openness, operating within these parameters is 

necessary when considering the potential actualizations of divine activity with 

creatures. God’s plan of salvation for humans on Earth demonstrates an internal 

consistency and ultimate unity; we may safely consider that divine disclosure, 

relation, and salvific action will maintain or exemplify these fundamental aspects. 

As natural life, manifested within strict environmental constants exhibits a great 

diversity, one cannot conclude there might not be a similar great diversity of 

supernatural life. Astronomical science has discovered a universe that reveals laws, 

structure, and dynamics that are diverse and carefully and systematically 

organized. There will be divine immanence and transcendence, however not all 

religions will be necessarily fully realized according to their particular historical 

timeline pursuant to divine plan and creaturely actions.   

     There is fruitful ground amongst human religious traditions for considering 

possibilities of extraterrestrial beings and their religions. We do not consider blindly 

extraterrestrials or their religions, as rich and diverse human examples provide 

useful, albeit limited analogues of divine action and relation with creatures which 

can be subjected to historical and evolutionary processes. Earth religions provide a 

testimony of the potentialities of religious beings on a particular planet, containing a 

variety of forms and historical narratives. We should expect in religious beliefs 

examples of communal relationality and complementarity, as well as plurality within 

and without religious structures containing a dialectic between persons and 

persons with deity. According to the Christian model, the relational dynamic and 

actions of the persons of the Trinity provide key reference points as to divine action 

in extraterrestrial beings and religions. The divine unity, and consubstantiality of 



 240 

the Persons, each exercising a distinct and separate function by appropriation, but 

where essence, will, and action are unified can manifest and operate according to 

varying modes in extraterrestrial religions. As divine activity has only a single 

source in the cosmos according to Christian revelation, a supernatural 

extraterrestrial religion may be attributed to the entire Trinity, although the 

manifestations and operations of the divine in a religion can vary, probably 

considerably and in no necessary way be Trinitarian in shape.576 There may be 

varying activities of a divine person manifested in a supernatural religion, but each 

are therefore legitimate within their own unique expressions. Divine action 

maintains a unity, while manifesting in diversity.  

 

As indicated in Chapter 1, although every action of a divine Person is attributed to 

the entire Trinity, the Spirit, an independent agent, is God’s manifest and powerful 

activity in beings and worlds who provide grace and gift, and through whom 

supernatural grace is provided to intelligent creatures. An individual and communal 

journey of the spirit in unification with divinity is likely to be ubiquitous given 

creaturely nature and a biological life-cycle. Divinity creates and plans, reveals, 

communicates, and seeks unification with created intelligences. We understand the 

data of revelation only under human concepts, hence human statements, 

understanding, and expressions of God are limited to analogy and symbol. Eternity 

is appropriated in Trinitarian formulations to the Father, source of all things; the 

Logos to the Son, who proceeds by way of intelligence; and fruition to the Spirit, 

who proceeds through love. Among divine attributes of action and operation, 

causality and omnipotence is known in the First Person, wisdom and its works 

                                                           
576 As evidenced in for example Judaism. 
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throughout the universe to the Second Person, and charity and sanctification to the 

Third Person.577 Therefore as divine revelation of the nature of the Godhead, its 

internal relations, and divine mission, as revealed to humans cannot fundamentally 

differ from what supernatural religions are encountered in other civilizations; there 

may be provided further content, insight, and operational outcomes well beyond 

human understanding of the mystery of the Trinity. Theological understanding 

contiues to develop, according to the principles outlined in Chapter 1. Every action 

of divinity in creation proceeds from the Persons differently, by counsel, command, 

or origination. Therefore as the Triune God was present on Earth during pre-

Messianic age, the Incarnation enabled Trinity to be present in an unprecedented 

way and initiate new action in creatures. Therefore the mode of origination and 

presence can vary not only in human civilization but extraterrestrial societies as 

well.   

     The interpretation of scriptural cosmological perspectives can and should be in 

conversation with data available through historical criticism and science. The six-

day creation myth has been invalidated by geology (although throughout history for 

many theologians a literal reading was not necessarily fully accepted); the 

instantaneous creation of the first parents has been replaced by an evolutionary 

model, widely accepted by scientists and modified by certain Christian 

denominations to maintain its supernatural impetus. Moses is no longer considered 

the author of the Pentateuch due to scriptural exegetics. Copernicanism 

challenged the model of scriptural inerrancy,578 resulting in a process of a spatially 

                                                           
577 Denzinger, Enchiridon Symbolorum et Definitonum, n. 2, 3, ets., 17, 47. (San Francisco, CA: Ignatius Press, 
2012) 
578 Ps 19:4-6; Eccl. 1:15 describe a rising and setting sun in an altered theological understanding of Earth; In 
Joshua 10: 10-15 he commanded the Sun, not the Earth to stop during the battle between Israelites and 
Amorite kings.  
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de-centred humanity. The new cosmology and evidence of a single habitable 

exoplanet would dramatically impact understanding of Earth as a unique creation in 

a paradigm shift from one world to many, with Home sapiens’ place in the wider 

context reoriented biologically and theologically. New data available from science 

and other methodologies impact understanding of scripture but does not 

necessarily negate certain doctrines, but rather modify them towards a more 

accurate faith statement. Galileo famously remarked, “The intention of the Holy 

Spirit is to teach us how to go to heaven, not how the heavens go.”579 Many 

Christians consider the Bible, being a book of faith intended for personal salvation 

free from errors in matters of faith and morals, but in scientific and historical 

matters it should be examined in light of extrabiblical sources and data available 

from the sciences. St. Augustine of Hippo in his De Genesi ad litteram libri 

duodecim argued that where scripture did not agree with the observations of nature 

these should be understood as allegorical or metaphorical: 

“With the scriptures it is a matter of treating about the faith. For that reason, 
as I have noted repeatedly, if anyone, not understanding the mode of divine 
eloquence, should find something about these matters [about the physical 
universe] in our books, or hear of the same from those books, of such a 
kind that it seems to be at variance with the perceptions of his own rational 
faculties, let him believe that these other things are in no way necessary to 
the admonitions or accounts or predictions of the scriptures. In short, it must 
be said that our authors knew the truth about the nature of the skies, but it 
was not the intention of the Spirit of God, who spoke through them, to teach 
men anything that would not be of use to them for their salvation.”580 

 

     Both Augustine and Aquinas held that scripture can have multiple meanings 

where certain content to texts required future information to illuminate their deeper 

or more accurate meaning. Aquinas in particular argued that the use of reason 

                                                           
579 Peter Machamer, The Cambridge Companion to Galileo, (Cambridge: Cambridge University Press, 1998), p. 
306. 
580 Augustine, “The Literal Meaning of Genesis,” in J. H. Taylor, trans., Ancient Christian Writers, (Jersey City, 

NJ: Newman Press, 1982), vol.1. pp. 42-43. 



 243 

contributes to the better understanding of revelation.581 Scriptural inerrancy, held 

by early Protestants was considered heretical by the Roman Church, and that the 

literal meaning of the text was considered only the beginning of understanding 

deeper truths in scripture.582 The historical-critical method, foundational in Catholic 

teaching in the twentieth century brought fuller understanding regarding the ancient 

world that produced the texts. In a book resulting from a bishops’ teaching 

conference of the Catholic Church of England and Wales, The Gift of Scripture, the 

bishops noted that, “We should not expect to find in scripture full scientific accuracy 

or complete historical precision…We should not expect total accuracy in the Bible 

in other, secular matters.”583 Additionally, the Catechism of the Catholic Church 

states, “Many scientific studies…have splendidly enriched our knowledge of the 

age and dimensions of the cosmos, the development of life forms, and the 

appearance of man. These studies invite us to even greater admiration for the 

greatness of the Creator.”584 In regards the question of scriptural texts describing 

cosmological ideas Pope John Paul II, addressing the Pontifical Society of 

Sciences in 1981 stated regarding scriptural interpretation and cosmology: 

 
“The Bible speaks to us of the origins of the universe and its make-up, not 
in order to provide us with a scientific treatise, but in order to state the 
correct relationships of Man with God and with the universe. Sacred 
Scripture wishes simply to declare that the world was created by God, and 
in order to teach this truth it expresses itself in terms of the cosmology in 
use at the time of the writer.”585 

 

                                                           
581 Pope John Paul II, Fides et Ratio, September 1998. Retrieved 9-15-2006. 
582 Richard Pogge, Some Notes on the Theological Response to Copernicus, Feb. 16, 2006. Retrieved 
October 3, 2019, http://www.astronomy.ohio-state.edu/~pogge/Essays/Copernic.html. 
583 A Bishop’s Conference of England and Wales, The Gift of Scripture: A teaching document of the Bishops’ 
Conferences of England and Wales, and of Scotland, Catholic Truth Society, Retrieved January 13, 2011; Ruth 
Gledhill, “Catholic Church no longer swears by truth of the Bible.” The Times, London, October 5, 2005.  
584 Catechism of the Catholic Church, 283. 
585 Pope John Paul II, Cosmology and Fundamental Physics, Pontifical Academy of Science, October 3, 1981. 
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     Scientific advancement and historical criticism therefore provide better 

understanding of the ancient cosmological world view in which the texts were 

produced, contrasted with what we now understand as the physical and 

compositional extent of the created universe. Scripture is ordered to human 

salvation, and humans were created purposefully with an intellect to understand 

creation and how it operates. 

 
 

       Hermeneutic of the varied view 
 

 
     The varied hypothesis of exotheology utilizes a historical/critical and scientific, 

modern cosmological hermeneutical lens as a ‘revisionist’ model that combines 

hermeneutical modes of recovery and resistance.586 The historical-critical analysis 

of the text will engage a hermeneutic of recovery, while the scientific analysis will 

engage a hermeneutic of resistance. The combination of these will result in a 

revisionist hermeneutical methodology which will provide a reading of the text 

where it can be appropriated by the varied model set forth. The exotheological 

biblical hermeneutic for the varied view will make reference principally to those 

scriptural texts traditionally interpreted as evidence for a ‘cosmic Christ’ by certain 

exclusivist, inclusivist, and multiple thinkers in their consideration of soteriologies 

which include extraterrestrials. As noted in Chapter 3 Section C, texts of particular 

importance include Colossians 1:15-20; Romans 8:18-25; and Ephesians 1:8-10, 

1:22, 2:2, 6-11, 3:9-12, 4:10. Typically these refer to a cosmology including 

                                                           
586 In judging appropriateness and feasibility of this hermeneutic, Ian Barbour outlines four criteria for 
assessing theories in normal scientific research: agreement with data, coherence with other theories, scope 
(and comprehensiveness and generality), and fertility (is the theory fruitful for generating new hypothesis). 
These same criteria can be utilized within the framework of religion. See David Horrell, Cherryl Hunt, 
Christopher Southgate, Greening Paul: Rereading the Apostle in a Time of Ecological Crisis, (Waco, Texas: 

Baylor University Press, 2010), p.44. 
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principalities and powers, cosmic rulers of darkness, and evil spirits in the heavenly 

realms. The most important of these texts is the Colossian hymn (Col. 1:15-20) 

with its apparently explicit proclamation of the creation of all things through Christ 

and the redemption of all things through the blood of his Cross. This text will be the 

main focus in this section as on the surface it is the most problematic New 

Testament text for any view that presumes multiple salvation events in the universe. 

The reading of recovery of this text will illuminate a tension between the cosmic 

and non-cosmic affirmations by the author, while the readings of resistance will 

inform the text from the perspective of modern science. Together these will reveal 

that not only is the ‘cosmic Christ’ not the only viable reading to be taken from the 

text, but that this interpretation has in fact led to the constrained and limited 

historical resolutions of the difficulties inherent in the text, as theologians’ readings 

of the text in relation to extraterrestrials have tended to result in affirmations of a 

cosmic natural religion,587 and either the exclusivist, inclusivist, or multiple 

hypotheses.  

     The fundamental question of how certain scriptural texts, Colossians 1 chiefly 

among them, are understood in light of the possibility of intelligent extraterrestrials 

must be considered, as indicated in Chapter 1, as a development of doctrinal 

understanding within the scientific context of a twenty-first century Einsteinian 

universe, the traditional understanding of the omni-properties of God, and the 

historical evolution of theology on this subject. Of primary importance is to 

establish which biblical cosmology was operational in the texts, in order to properly 

                                                           
587 According to Thomas Paine and Steven Dick; See “The Age of Reason,” in Thomas Paine: Collected 
Writings, ed. E. Foner. (New York: Library of America, 1995), p. 704; Dick, Many Worlds: The New Universe, 
Extraterrestrial Life, and the Theological Implications, p. 145, (Philadelphia and London: Templeton Press, 
2000), pp. 199-206; also Dick’s “Toward a Naturalistic Cosmotheology” in Astrotheology: Science and 
Technology Meet Extraterrestrial Life, ed. Ted Peters, (Eugene, Oregon: Cascade Books, 2018). 
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understand certain cosmological statements and their import in interpretation from 

which inclusive, exclusive, and multiple thinkers universally form the basis of their 

soteriologies. The cosmological model adopted by the Hebrew writers was a 

tripartite formula derived from Mesopotamian and Egyptian mythology, and tended 

to view the Sun, Moon, planets, and stars as celestial beings and a host of heaven 

that served Yahweh.588 This cosmological narrative had significant theological 

impact on the worldview of early Christians who borrowed their cosmology from 

Jewish theological and cultural foundations and also Hellenic mythology and 

philosophy. In this way early Christianity could be termed as a development of 

Hellenistic Judaism with a combination of Jewish tradition and 

Platonic/Aristotelian/Stoic cosmology.589 Among the views informing the New 

Testament was a sense of a savior of both Israel and Gentiles against a 

malevolent hierarchy of traditional anthropomorphic gods existing as celestial 

divinities which had corrupted humanity.590 This Judeo-Christian cosmology existed 

within the sociopolitical context of ancient Mediterranean civilizations which 

provided the intellectual foundations of the later western perspective on the human 

place in the universe in toto. Inside this cosmological framework, there is an implicit 

perspective in Colossians 1 and other texts that there exist no other intelligent 

biological beings in the created order, rather only the existence of non-corporeal 
                                                           
588 As described in chapter 2. References to this three-level cosmos are found in Gen 1:7, 7:11, 11:4; Jos. 
10:13; 1 Sam. 2:8; 1 Chron. 16:30; Job 9:6, 28:24; Ps 28:19, 93:1, 104: 5; Eccl. 1:5; Is 40:22. Also see Ps 
148:3-4. 
589 Plato described a cosmos, adopted by the Pythagoreans in his Timaeus; a transcendent god created a 
spherical universe composed of four elements in which Earth was placed at center and orbited by seven 
planetary rings or spheres, each realm governed by heavenly gods and surrounded by a rotating sphere of 
fixed stars. 
590 Paul Davidson, The Structure of Heaven and Earth: How Ancient Cosmology Shaped Everyone’s Theology, 
https://isthatinthebible.wordpress.com/2019/08/17/the-structure-of-heaven-and-earth-how-ancient-cosmology-
shaped-everyones-theology/. Retrieved Oct. 2, 2019. An early, likely first century text known as The Ascension 
of Isaiah describes Isaiah taken to seven levels above the firmament, a clearly derived from Platonic models of 
the seven planets. Here Isaiah learns Christ will take the form of a man and be crucified by the god of that 
world, conquering the angel of death and ascending. In this scenario, the world is corrupt, and air below the 
heavenly spheres is filled with nefarious spirits, consistent with Platonic cosmologies of Aristotle and Plutarch. 
See J. Edward Wright, The Early History of Heaven, (New York, NY: Oxford University Press, 1999), p. 158. 

https://isthatinthebible.wordpress.com/2019/08/17/the-structure-of-heaven-and-earth-how-ancient-cosmology-shaped-everyones-theology/
https://isthatinthebible.wordpress.com/2019/08/17/the-structure-of-heaven-and-earth-how-ancient-cosmology-shaped-everyones-theology/
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intelligences in celestial realms. In 1 Corinthians 15:24 Christ in the end destroys 

these elemental intelligences, known as the ‘elements,’ ‘principles,’ ‘powers,’ and 

‘forces,’ which dominate the world of man in the present ‘evil age,’ as the old 

composition of power in the cosmos is ending with the advent of Christ. Further, 

Paul describes his vision of paradise as located in the “third heaven”;591 see his 

mention of angels, principalities, and powers, and language of ‘height’ and 

‘depth.’592 He speaks of a time “when we were children, we were enslaved by the 

‘elements of the cosmos’,”593 indicating beliefs in occult forces as custodians of the 

cosmos and human history. As Paul’s astronomical vocabulary is a combination of 

Greek cosmology and Jewish apocalyptic tradition, 594 in his mind, it seems that the 

portion of the sublunar realm which controlled and enslaved humans would be 

demolished by the new reign of Christ. 

     Within this cosmic context described by Paul, central is his use of the phrase of 

“all things” (ta panta), which has often been interpreted to mean all created things 

on Earth and in the heavens. However early interpreters such as St. Chrysostom 

explained that reconciliation of ‘all things’ in the hymn meant the reconciliation of 

humans with angels, as heaven was already at peace with God;595 and Aquinas 

referred to the reconciliation of ‘all things’ only in terms of human beings.596 Some 

modern commentators also limit the scope of the hymn by its context, for example, 

in its reference to a church (v.18), and addresses to the letter’s hearers who have 

                                                           
591 2 Cor. 12:2-4. 
592 Rom. 8:39. In Jewish tradition, the ‘first heaven’ (the atmosphere of the Earth), a second (the heaven of the 
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593 Gal. 4:3, 8-10.   
594 1 Enoch 61, where the heavenly Son of Man judges the angels and Daniel 7 LXX where ‘powers’ of the 
world submit to the Son of Man. See Van Kooten pp. 93-94.;Nicola Denzey Lewis, Cosmology and Fate in 
Gnosticism and Graeco-Roman Antiquity: Under Pitiless Skies, (Leiden, Netherlands: Brill, 2013), p. 59; Geurt 
Hendrick van Kooten, Cosmic Christology in Paul and the Pauline School, (Tübingen, Germany: Paul Mohr 
Verlag), 2003, 93ff.  
595 Chrysostom, Homilies on Colossians 3.  
596 Aquinas, Summa Theologica 3.22.1. 
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been saved, (vv. 21-23) where the cosmic scope is qualified by this more limited 

context. The focus of the author of those phrases seems anthropological and 

ecclesial, rather than cosmological.597 Thomas O’ Meara also understands the 

church and not the cosmos as the central topic, and that the focal point of the 

Letter lies in the future and not the past, as Christ as the firstborn of a new creation 

in eternal life.598 Jerome Murphy O’Connor also provides an interpretation with a 

focus on the incarnational and ecclesiological as an effort to redirect certain 

erroneous cosmological and angelogical teachings, “He directs the reader’s 

attention to the physical existence of him who is now the Risen Lord…Paul’s 

insistence that Christ is present in him and in all member of the Church draws the 

cosmic dimension of the Christological reflections of Colossians down into 

ecclesiology.”599 Other commentators also see the focus of the Letter as on the 

salvation of human beings from the enslavement to personalistic outside forces. 

C.F.D. Moule commented that Paul had “readily resolved ta panta into personal 

beings” and this interpretation is supported by the hymn in 1:16, which also 

references disarming rulers in 2:15 and worship of angels in 2:18.600 In this case, 

commentator Roy Yates questioned, “Since reconciliation properly relates only to 

                                                           
597 Edward Lohse, Colossians and Philemon. Trans. by William R. Poehlmann and Robert J. Karris. Hermeneia. 
(Philadelphia: Fortress Press, 1971). pp.  41, 61; Eduard Schweizer, The Letter to the Colossians, Trans. by 
Andrew Chester, 1976. Reprint, (London: SPCK, 1982) pp. 55-88; F.F. Bruce, The Epistles to the Colossians, 
to Philemon, and to the Ephesians, (Grand Rapids, MI: Eerdmans, 1984), 74-77; Edward Schillebeeckx, Christ: 
The Christian Experience in the Modern World, trans. John Bowden (1977; repr., London: SCM Press, 1988), 
187, 194, George H. Van Kooten, Cosmic Christology in Paul and the Pauline School: Colossians and 
Ephesians in the Context of Graeco-Roman Cosmology with a New Synopsis of the Greek Texts. 

Wissenschaftliche Untersuchungen zum Neuen Testament 2.171. (Tübingen: Mohr Siebeck, 2003), p. 127. 
Lohse suggests the theology of Cross “arrests all attempts to utilize the hymn for the purposes of a natural or 
cosmic theology” (60n211). 
598 Thomas O’Meara, Vast Universe: Extraterrestrials and Christian Revelation, (Collegeville, MN: Liturgical 

press, 2012), p. 46. 
599 Jerome Murphy-O’Connor, “Tradition and Redaction in Col 1:15-20,” Revue Biblique 102 (1995), pp.237, 
241. 
600 C.F.D. Moule, The Epistles to the Colossians and to Philemon (Cambridge: Cambridge University Press, 

1962), p. 71. 
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persons, how can it be applied to the universe?”601 Matthew Gordley argues the 

hymn utilizes Greco-Roman philosophical ideas with a worldview informed by 

Jewish concepts,602 and Lars Hartmann reminds us that the author would have 

envisioned himself within a “cosmos that was alive, filled and swayed by all sorts of 

living powers” and that “the planets were living creatures, belonging to the same 

world as man”; he does not in Hartmann’s view mention the rest of creation.603 

During this period, Stoic cosmology (which appeared influential as a heresy among 

the Colossian church) was also influential as a perspective on the operation of the 

universe. Based on a cyclical movement of the cosmos which eventually returns to 

its primordial state, it was a widely accepted worldview, and its cosmological 

framework lent itself to Christological reflection.604 Within it, there is no movement 

of creation towards unity with the divine or final fulfillment, rather an unending 

repeating pattern of a universe in tension which never achieves finality. In the 

Christian context, the fall of man is the cause of cosmic disorder which Christ 

restores and resolves, providing a linear movement towards completion. The Stoic 

cyclic model is broken, and the idea of a cosmic Christ is invoked, which brings 

meaning and finalization to the workings of the cosmos in him who brought it into 

being. Therefore, the focus of the author as he addresses the Colossian heresy is 

of human beings subjected to personalistic spiritual entities, which created 

mankind’s bondage to sin, and cosmic language is utilized to demonstrate these 

powers were now subjected to Christ. Consequently it makes more sense to 

                                                           
601 Horrell, Hunt, Southgate, Greening, p. 90.  
602 Matthew Gordley, The Colossian hymn in Context: An Exegesis in Light of the Jewish and Greco-Roman  
Hymnic and Epistolary Conventions. Wissenschaftliche Untersuchungen zum Neuen Testament 2.228, 

(Tübingen: Mohr Siebeck, 2007). 
603 Lars Hartmann, “Universal Reconciliation (Col. 1:20)” SNTU 10 (1985): pp.112, 120. 
604 Vicky Balabanski, “Critiquing Anthropocentric Cosmology: Retrieving a Stoic ‘Permeation Cosmology’ in 
Colossians 1:15-20.” In Habel and Trudinger, Exploring Ecological Hermeneutics, (Atlanta, GA: Society of 

Biblical Literature, 2008), p. 158. 
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understand ta panta as referring to humans and their world (the word ‘nature’ is 

also not included in the hymn). Accordingly it appears, considering the cosmic 

language in conjunction with its likely anthropocentric focus, together with 

references to elemental spirits, and the claim that his hearers have been reconciled, 

provides for a more limited scope of the hymn.  

     If therefore the phrase ta panta is used with a focus on the human relationship 

to creation and reconciliation; then understanding the Letter’s actual focus, and 

given its sociohistorical setting within a contemporary Middle Platonist philosophy, 

the understanding of Christ’s role in creation is better understandable in this 

context.605 When the use of the phrase ta panta is understood within this 

framework of the Letter taken as a whole, there is raised the possibility of a more 

limited emphasis. So the notion of “all things” as related to the Colossians’ 

anthropological concerns becomes plausible in light of our present scientific 

understanding. Therefore there is an interpretive tension between cosmic and non-

cosmic readings of ta panta.  

     This cosmological picture therefore implies a limited cosmological perspective 

on the physical and spiritual domain of the God-man Christ and human beings. We 

are faced, then, with two possible interpretations of ‘all things’ in the Colossian 

hymn. It is notable that, even outside considerations of possible extraterrestrial life, 

the impact of the scientific world view and the known extent of the cosmos and 

creation caused a number of scholars to consider Paul’s cosmic statements as a 

clear reference to and concern about human soteriology rather than cosmology. 

According to Rudolf Bultmann, although Paul utilizes cosmic language, his actual 

focus was anthropological and soteriological, rather than to make definitive 

                                                           
605 Van Kooten, Cosmic Christology, 126.  
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statements about the cosmos. Bultmann has provided a classic representation of 

this approach and has been followed by many other theologians.606 In doing so, he 

argues that the Greek “kosmos” was used to denote heaven and Earth, and was 

utilized by Hellenic Judaism, including Paul. Bultmann argues, “Kosmos is not a 

cosmological term here, but an historical one, so it also is in the numerous 

passages where it is used in the sense of “the world of men’, ‘mankind’ - a usage, 

moreover, which Hellenistic Judaism shows.”607 Kosmos is not Paul thinking of a 

cosmic stage, but as the sphere of human relationships.608 “Thus in 1 Cor. 4:9 

when Paul explains that “we have become a spectacle to the ‘kosmos,’ to angels 

and to men” he refers to the persons within this context, but not the context… 

kosmos contains a definite theological judgment; as an antithesis to the sphere of 

God, denoting the totality of human possibilities and conditions of life or implies 

persons in their attitudes and judgments. It is the sphere of earthly life and cares of 

this world.”609 Therefore it is an eschatological-historical concept; it denotes the 

world of men, as well as the sphere of anti-godly power who dominates humanity.” 

610 It is the sphere “of demonic powers, angels, principalities, and powers, the 

rulers of this age.”611 According to this hermeneutic, the cosmic language is 

incidental and contextual, enabling Paul to express his new Christian soteriological 

                                                           
606 R. Bultmann, Theology of the New Testament (New York: Scribners, 1951-1955); pp. 227-232, 254-259; 
J.M. Robinson, "A Formal Analysis of Colossians 1: 15-20," JBL 76 (1957) pp. 270-287; H. Hegermann, Die 
Vorstellung vom Schopfungsmittler im Hellenistitchen Judentum und Urchristentum (TU 82, Berlin Akademie, 
1961); E. Kasemann, "A Primitive Christian Baptismal Liturgy," Essays on New Testament Themes (SBT 41, 
Naperville: Allenson, 1964), pp. 149-168; H. J. Gabathuler, Jesus Christus Haupt der Kirche-Haupt der Welt 
(Zurich: Stuttgart Zwingli, 1965); T.E. Pollard, "Colossians 1: 12-20 A Reconsideration," NTS 27 (1981), pp. 
572-575; E. Lohse, Colossians and Philemon (Philadelphia, PA: Fortress, 1971); Hans Hübner, An Philemon, 
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cosmic religion.  
607 R Bultmann, Theology, pp. 254-255. 
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609 609 R Bultmann, Theology, p. 254. 
6101 Cor. 3:22, 7:31ff; 1 Cor. 1:20, 27ff. See Bultmann, Theology, pp. 253-254. 
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teaching of salvation from impersonal forces outside the individual. By reducing 

Paul’s cosmic language to its anthropological referents a more accurate 

understanding of his teaching is therefore comprehended.612 In such readings, 

Paul’s language is merely the context for salvation from spiritual forces which have 

enslaved humanity which cause sin and death. Further, Paul’s adoption of cosmic 

language is highly situational and an ad hoc response to those Colossians 

advocating erroneous astronomical and cosmological doctrines in the Gentile 

Greco-Roman world.613 These were composed of heresies containing elements of 

astrophysical and zodiacal dogmas spread by false teachers; and if not for these, 

language of Christ’s relation to the cosmos might have been absent from the 

Apostle’s teaching.614 False teachers, suspected as Judaizers were attempting to 

insert Christ into a metaphysical scheme among other elemental powers, (in an 

effort to understand where Christ should be located within the pantheon of powers) 

whereby Jesus was depicted as an intermediary creature between corporeal 

beings and spiritual created beings and lower than the angels, whose powers were 

superstitiously worshipped. These same teachers therefore claimed Christ was not 

enough for salvation and did not free humans from cosmic powers nor give access 

to the wisdom of God. Paul corrected this by placing Christ above the angels, not 

below them. Paul made recourse to the language of contemporary mythology to 

convey the significance of Christ within this domain; his cosmic Christology was 

thus a pointer to the salvific intentions of God which predated creation.615 His 

                                                           
612 Larry Helyer, “Cosmic Christology and Colossians 1:15-20”, Journal of the Evangelical Theology Society, 
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placing Christ at the top of this hierarchy was deliberate, as his position of 

superiority over all earthly and celestial forces was critical for the Colossian church, 

and therefore the most significant and central focus of the hymn. In accordance 

with this, Van Kooten concludes that Paul’s references to “Christ’s cosmic rule, as 

the author of Ephesians makes plain, does not yet extend over the entire physical 

cosmos. It began to be implemented when Christ was resurrected and installed in 

heaven. The benefit of this rule, however, is still limited to the church because 

Christ has only been given as cosmic head to the church.”616 

     Here we see the influence of wider consideration in the letter as a whole on the 

reading of the hymn; its focus on the lives of the Colossians and references to 

spiritual beings elsewhere in the letter provide a more limited context for 

exotheological appropriation. Adopting such a reading would propose that 

Colossians 1 reached its final form in a way designed to refute an opposing 

philosophical system that did not acknowledge Christ’s headship over the cosmic 

landscape. Accordingly, in the varied perspective, Paul’s description is of a 

headship of Christ as Logos over all creation, but whose redemptive act in Jesus is 

limited to humanity contained within a geocentric cosmology, and including the 

terrestrial physical world and a proximate spiritual world.617 The varied view argues 

for a hermeneutic which considers the biblical text in its proper historical context as 

well as in relation to modern science, which demonstrates a vast universe, while 

leaving open for the possibilities of God’s action throughout a greater cosmos. The 
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historical cosmological context of the Colossians text, written in a pre-scientific 

Hebraic/Platonic/Aristotelian/Stoic cosmology did not include the notion of 

extrasolar planets inhabited by putative intelligent beings within myriad galaxies, 

but rather a “universe” composed of the Earth and an encapsulating heavenly 

sphere. Given the ambiguity of reference of his terminology of ‘all things’ in 

Colossians, it is reasonable to propose that Paul’s language is not a literal account 

to describe the physical extent or composition of the material universe but rather a 

literary device for emphasizing the power and glory of God within a pre-scientific 

description of what was in antiquity a cosmological model of all known creation. 

The message of a divine redeemer who has taken on human form to destroy 

demonic and occultic forces born of Judaic tradition and Hellenic mythology is 

inseparable from the cosmological worldview which preceded it and gave it form. 

Historically, this ‘cosmic’ Christology has been understood to reveal Christ as the 

preexistent agent and redeemer of all creation and all beings contained within it. A 

re-reading of the text in light of the historical and scientific data makes it 

exegetically plausible to read Colossians and similar passages within a limited 

scope of Earth and its environs, as the world in front of the text affects our 

appropriation of it to prefer this interpretation.  

     These considerations cast doubt on the plausibility of an inclusivist view in 

utilization of the Colossians text given a vast cosmos. Secondly, as the exclusivist 

view makes no attempt to incorporate intelligences outside Earth into divine earthly 

revelation, it reveals the difficulty of holding an exclusive argument for a singular 

divine election of humans, forcing the question as to whether it is more plausible 

(and responsible) for Christian theologians to consider alternatives given the 

changed context of humanity’s spatial and theological place within creation.  
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Knowledge gained by science, as well as exegetical considerations of Paul’s 

context lead us to consider this alternate reading, which can be appropriated within 

the arena of exotheological formulations which seek to explain Christ’s role in a 

universe which possibly include other intelligent beings wholly unlike human beings 

with their own histories which could predate humanity by billions of years. The 

difficulty of a once-for-all redemption within all planetary contexts leads to a 

preference for a limited context for Colossians of the defeat of earthly and a 

proximate spiritual world. This is an exegetically plausible interpretation in light of 

the present scientific knowledge and where it leads theology to new perspective of 

the text.  

     In conclusion, the varied hypothesis, in reading scripture through the lens of our 

knowledge of the vastness of the universe, views Paul’s language as chiefly 

concerned with a human soteriological message and does not include a conception 

of an expansive universe, but rather a physical domain contained within a 

geocentric and anthropomorphic cosmological model with celestial realms and a 

physical heaven in close proximity to Earth. The scientific perspective has led to a 

reading of Colossians which provides for a substantially nuanced presentation of 

cosmic Christology. The Pauline hymns and related high Christological verses 

were written within a pre-scientific cosmology, and have in modernity, interpreted 

by inclusivist and exclusivist thinkers to reveal the critical weakness of these views: 

principally, how the earthly Jesus and singular Christian message is known and 

applied to beings occupying a vast universe in time and distance. A thorough 

evaluation of each soteriological formulation in Chapter 5 concludes the varied 

hypothesis is preferred over these other historical interpretative methodologies, 
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and can be sustained within orthodox Roman Catholic Christological and 

soteriological teaching. 

 

 

        Section C  Christology and Intelligent Extraterrestrials 

 

     This section will present an exotheology to accommodate the possibility of 

divine action in extraterrestrial civilizations, including incarnation. It will discuss 

means by which the divine relationship might be established, communicated, 

maintained, and finalized with intelligent extraterrestrials in relation to the example 

of the divine relationship as mediated by Christ to humanity. The discussion will 

develop the previous section, focusing in particular on the theology of incarnation, 

and will include themes of creation, original sin, and the redemption. There are 

several fundamental questions with regard to divine incarnation and 

extraterrestrials: What is the relation of incarnation to other forms of revelation? 

What is the relation between revelation and redemption? Is incarnation always 

linked with revelation and salvation among other intelligent beings? Is the primary 

work of incarnation that of revealer of divine truths or only to redeem creatures? 

Are multiple incarnations necessary for extraterrestrials? Further, which nature is 

assumed, when and how many incarnations are possible in the universe? Can one 

rational nature can be assumed by more than one divine person simultaneously, 

and conversely, can more than one rational nature be assumed simultaneously by 

one or more persons? As indicated in Chapter 1, the Catholic theological 

foundations for examining these questions will follow Thomistic incarnational 

theology, with contributions of theologians who have considered multiple 
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incarnations. Further exploration on the plausibility of the varied view will be 

incorporated along with the examination of the multiple hypothesis.629  

     Aquinas taught God is most generous to the highest degree,630 and established 

the divine motive for both creation and the Incarnation as unlimited goodness 

diffusing itself by bestowing goodness on others; “God is a living fountain, a 

fountain not diminished in spite of its continuous flow outwards.”631 Zachary Hayes 

described a God who created not out of need but a desire to manifest something of 

the mystery of the divine truth, goodness, and beauty outwardly and to bring forth 
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creatures capable of participating in the splendour of divine life.632 Intelligent 

beings are is some sense the culmination of evolved creaturely properties in the 

created universe; all creatures bear divine traces of goodness in their existence 

and bear the image of God in their absolute freedom and ability to know and 

commune with the Creator. The creation of free creatures entails the possibility of 

sin, in any number of manifestations and degrees; Teilhard de Chardin viewed evil 

is a necessary consequence of God’s creative activity in fashioning free beings, but 

offered no explanation for the universal origin of evil. He described evil as 

terrestrial as much as it is cosmic: 

 “If there is an original sin in the world, it can only be and have been 
everywhere in it and always, from the earliest of the nebulae to be formed 
as far as the most distant.”633  

 
Given a populated universe of free intelligent creatures, it is probable sin pre-

existed humanity in other spiritual or creaturely forms. In response to sin, the 

patriarchs were subjects of covenants, the Hebrews Mosaic Law, and Christians 

had access to grace and redemption through Christ to contend with and overcome 

a human propensity for evil. In the New Testament, Paul locates the origin of sin in 

the Genesis account in order to reveal the motive of the redemptive act in Jesus 

Christ.634 The everlasting covenant made possible through the sacrifice of an 

incarnated God-man was the Creator’s decisive act on Earth for collective human 

salvation. In regards salvation of sinful or non-sinful intelligent extraterrestrials, we 

first examine the essential elements of incarnation in the human species in order to 

understand other possible types of redemptive divine action in creatures. The 
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possibility of extraterrestrial incarnations/manifestations of the divinity outside the 

human sphere can be considered in relation to earlier examinations on the 

necessity and fittingness of an incarnation on Earth. The question of the necessity 

that a saviour/messiah be incarnated to share in human nature to save humanity; 

that is, salvation from the ‘inside,’ was examined by certain patristic authors who 

insisted the Incarnation was necessary to save humanity from sin. Irenaeus 

expressed this formulation of the necessity of the Incarnation in flesh: 

 
“If a human being had not overcome the enemy of humanity, the enemy 
would not have been rightly overcome. On the other side, if it has not been 
God to give us salvation, we would not have received it permanently. If the 
human being had not been united to God, it would not have been possible 
to share in incorruptibility. In fact, the Mediator between God and human 
beings, thanks to his relationship with both, had to bring both to friendship 
and concord, and bring it about that God should assume humanity and 
human beings offer themselves to God.”635 

 

Other early patristic authors insisted on the necessity of an incarnation for human 

redemption. Tertulllian and Origen in the second and third centuries were early 

formulators of arguments for the Incarnation, as was Basil of Caesarea in the 

fourth.636 The teaching can be best expressed in its classical form by Gregory of 

Nazianzus in the fourth century as ‘the unassumed is the unhealed.’637 Leo the 

Great stated the equivalent, that Christ had to share in our humanity (through 
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(Oxford: Oxford University Press, 1972), 70. Homoousios the shared identity of the three divine persons as 
regards the substance of God, the Father and the Son are the same. Basil wrote, and was accepted by the 
First Council of Constantinople, of one ousia (identical essence) and three hypostaseis (individual personal 
substances) in one God. Union of Christ took place in the persons and not in the natures; two complete 
substances are united in one hypostatic union. Defined in the Council of Chalcedon. ‘Chalcedon and the 
Subject of Christ’, Downside Review, 107 (1989), 1-21, at 9. 
637Gregory of Nazianzus, in his Epistola 101. 32 affirmed the full humanity and full divinity of Christ in his 
arguments against Apollinarius. This formulation can be applied to support the argument for the necessity of 
the incarnation for human redemption. 
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Mary’s flesh)638 in order that all flesh be divinized; as a redemptive battle “fought 

outside [our] nature” would not have succeeded in deliverance from the power of 

evil: 

“If the new man, made in the likeness of sinful flesh, had not taken our old 
nature; if he, one in substance with the Father, had not accepted to be one 
in substance with the mother; if he who is alone free from sin had not united 
our nature to himself, - then men would still have been held captive under 
the power of the devil. We would have been incapable of profiting by the 
victor’s triumph if the battle had been fought outside our nature.”639  

   

     There was also wide agreement that only a divine person would be a fitting 

instrument by which the depraved human race could be fully reconciled to God. 

According to Cyril in his Christological dialogues, “If Christ had only received his 

own divine filiation by gifts without possessing it by natural right, how could he 

bestow on others the power to become children of God?”640 Anselm also argued 

for the necessity of the divine incarnation as all sins offend an infinite God - 

therefore no reparation by a finite, imperfect creature could ever provide infinite 

satisfaction, as humans already owe everything to God. Only a God-man could 

provide reparation of infinite value as Christ in the hypostatic union provides the 

freely-offered sacrifice, accepted by God for the sinfulness of humanity. This is in 

accord with Aquinas, “the goodness of someone who is merely a man cannot be 

the cause of good for the entire race,”641 and Irenaeus’ “No other being had the 

power of revealing to us the things of the Father, except his own proper Word.”642 

                                                           
638 On the double generation of the Son: in his divinity before all ages and his humanity born of the Virgin Mary. 
Prefigured in a kerygmatic fragment cited by Paul (Rom. 1: 3-4) and almost articulated as such by Ignatius of 
Antioch (Epistola ad Ephesios, 7.2.), this theme of the double, eternal/temporal generation of the Son flowered 
with Irenaeus (Adversus haereses, 2. 28. 6; 3. 10. 2) and a century later even more clearly with Lactantius 
(Divinae institutiones, 4. 8. 1-2.) See Gerald, O’Collins, Christology: A Biblical, Historical, and Systematic study 
of Jesus, (Oxford: Oxford University Press, 1995), p. 166. 
639 Leo the Great, Epistola 31. 2; trans. H. Bettenson, The later Christian Fathers (Oxford: Oxford University 
Press, 1972), p. 70.  
640 Cyril of Alexandria, Quod unus sit Christus, 738c, e; 762; 768c-769a; 771c; 773a. 
641 Aquinas, Summa theologica, 3a. 2. 11. resp. 
642 Aquinas, Adversus haereses, 5. 1.1. 
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This argument is further extended by stating the revealer must be humanly visible 

in order to properly and fully reveal divinity to humans; as noted by Gregory of 

Nazianzus, “It was necessary for sinful humanity to be “fashioned afresh…by one 

who was wholly man and at the same time God.”643 Accordingly, Jesus provides 

the fulcrum between the divine and the earthly realm; he must be divine and 

human in order to fully exist on both planes; because Christ is divine, he can 

perfectly mirror divinity and reveal it to humans. Because he is human, humans 

can identify the divine materially and perceive him as a model of human perfection. 

Through the combination of divinity and humanity in Jesus Christ, humanity enters 

the life of God; in this way humans are divinized by the reception of grace in the 

divine-human relationship in their movement towards ultimate perfection in eternal 

glory. Therefore, “God by assuming flesh does not diminish his majesty; and in 

consequence did not lessen the reason for reverence toward him which is 

increased by this further knowledge of him. On the contrary, from the fact that he 

willed to approach us through the assumption of flesh he attracted us thereby to 

know more of him.”644   

     Aquinas questioned the necessity of the Incarnation as a result of earlier 

scholastic debates relating to the nature of the Redemption. His question, ‘Whether 

It Was Necessary for the Restoration of the Human Race that the Word of God 

Should Become Incarnate?’645 is relevant to the question of extraterrestrial 

intelligence and the necessity of an incarnation or other divine activity outside 

Earth. Contrary to the early patristic authors, he concluded an earthly incarnation 

was not absolutely necessary for humans making it arguable whether incarnation is 

                                                           
643 Gregory Nazianzus, Epistola 261. 2; trans. H. Bettenson, The later Christian Fathers (Oxford: Oxford 
University Press, 1972), p. 70.  
644 Aquinas, Summa Theologica 3, q. 4, a. 6. 
645 Aquinas, Summa Theologica, Pt. 3 Q. 1 
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equally unnecessary for external intelligences, “For God in His omnipotent power 

could have restored human nature in many other ways.”646 However, Thomas did 

not describe other redemptive modalities. The Incarnation on Earth for human 

beings can be considered to be necessary respective to humans, however not in 

the absolute sense. In the case of humans, provision was made for their salvation 

after their fall from grace, whereas the fall of the angels was complete and 

irrevocable.647 Although Aquinas did not discuss extraterrestrials according to our 

modern view, his thought did not discount the possibility of God creating other 

rational natures outside of humanity.648 He detailed the reasons why it was fitting 

for human nature and not the angelic to be assumed by a divine person, noting the 

dignity and rationality of each, both resembling the divine nature and surpassing 

that of the lower non-rational animals; with each possessing natural capacities 

which grace does not destroy, but rather are perfected as a gift of God.649 However, 

he concluded that angels, although possessing a dignity of being assumed, were 

not fitting due to their lack of need.650 He indicated the conditions for a nature (in 

discussing human and angelic natures) to be assumed: as rational and intellectual, 

possessing dignity and need – clearly within the realm of possibility for intelligent 

                                                           
646 Aquinas, Summa Theologica Q 1 Art. 2 
647 Aquinas taught the angelic economy of salvation, examined within the context of extraterrestrial intelligence 
demonstrates a mode of salvation in contrast to Homo sapiens. Angels were created in a graced state with free 
will, knowledge, and infallible reason; individually offered elevation beyond their created and gifted capacities 
within the beatific vision after passing probation in via. The angelic revolt and fall from grace was individually 
determined, in contrast to the collective guilt borne by humanity resulting from Adam’s sin. The angelic journey 
consisted of a single step and one eternally binding choice, as more perfect beings in possession of superior 
knowledge, the decision to serve or defy the Creator was full and final without opportunity for repentance. 
Tradition holds the majority of angels accepted the offer to participate in the divine life, while the latter aspired 
to likeness of God; rather than meeting their proper end by means of God’s grace sought divine likeness 
through their own power. Aquinas taught that after the fall from grace into sin, Lucifer and other fallen angels 
committed the sin of envy, demonstrated by their continued efforts to thwart humanity, to which they were 
intended to be intimately attached, from reaching their same intended end of sharing glorified existence. See 
Joseph Peter Wawrykow, The Westminster Handbook to Thomas Aquinas, (Louisville, KY: Westminster John 

Knox Press, 2005), pp. 1-4.    
648 Aquinas believed it not incompatible with faith that heavenly bodies existed as rational souls; this belief, 
held by some was the result of a limited cosmological knowledge. 
649 Gratia non tollit naturam sed perficit. 
650 Aquinas, Summa Theologica, Pt. 3, q. 4, A 1. 
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extraterrestrials. Also, he argued the Father and Son can assume different human 

natures. This is the justification for Aquinas’ multiple incarnations by different divine 

persons: 

“Whatever the Father can do, that also can the Son do. But after the 
Incarnation the Father can still assume a human nature distinct from that 
which the Son has assumed; for in nothing is the power of the Father or the 
Son lessened by the Incarnation of the Son. Therefore it seems that after 
the Incarnation the Son can assume another human nature from the one He 
has assumed.”651 

 

     Given that the Second Person possesses an infinite nature, and by the 

assumption of a finite human nature within the infinite nature of the divinity, it is 

possible that other, foreign finite natures would serve as equally compatible to be 

assumed. In each case, the infinite nature of the divine person is joined to a finite 

nature, in which the divine personality and uniqueness is bestowed upon the 

creature and divinity is limited by appearance but not in its nature. Aquinas asserts 

that we cannot restrict God to one incarnation; the infinity and incomprehensibility 

of God cannot be fully contained within the finite – other incarnations allow this 

possibility. Given the nature of the second divine Person (if this is the Person we 

are considering will be incarnate, given the example on Earth), there is no difficulty 

of an unlimited number of finite natures being joined to it, while not being confused 

or joined to each other within the divinity, just as individual humans are not joined 

or confused in the life of grace. St. Maximus provided impetus to the argument that 

the Logos can divide himself, and that logoi find their being coming from one Logos 

as one body is manifested in varying forms, and therefore it could be argued that 

multiple logoi are capable of taking on of a multitude of natures:  

 

                                                           
651 Aquinas, Summa Theologica, Pt. 3, q. 3, A 7. 
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“…the Logos provides all to all who are worthy proportionate with the quality 
and quantity of each one’s virtue…the Logos divides Himself 
indivisibly…[and is] ‘paradoxically’ present to each of the participants 
according to worth.” “The one Logos divides Himself, neither by becoming 
actually divided, nor in the way a Proclean monad divides itself – i.e. as 
giving rise to several participated entities – but by directing His logoi as His 
acts of will towards the creation of a plurality of essences. In this way he 
divides Himself in His creative activity in relation to many things and 
remains Himself, as the personal subject of this creative will, an undivided 
unity.”652     
 

Therefore, we cannot place human limitations on God’s powers and freedom 

throughout a universe containing potential intelligent beings; divine creation and 

divine revelation, and divine incarnation can exist among many rational creatures. 

This is in accordance with Aquinas653 and Congar, “Earth should not limit divine 

power. There may well be other incarnations of the divine persons or Trinity of 

infinite persons.”654 Aquinas described this limitlessness of the ability of divinity to 

incarnate: 

 
“What has power for one thing, and no more, has a power limited to no one. 
Now the power of a Divine Person is infinite, nor can it be limited by any 
created thing. Hence it may not be said that a Divine Person so assumed 
one human nature as to be unable to assume another. For it would seem to 
follow from this that the Personality of the Divine Nature was so 
comprehended by one human nature as to be unable to assume another to 
its Personality; and this is impossible, for the Uncreated cannot be 
comprehended by any creature. Hence it is plain that, whether we consider 
the Divine Person in regard to His power, which is the principle of the union, 
or in regard to His Personality, which is the term of the union, it has to be 
said that the Divine Person, over and beyond the human nature which He 
has assumed, can assume another distinct human nature.”655  
 

     We understand that in referencing human nature, Aquinas is speaking of a 

rational creature, which has specific ‘need’ of redemption. This can therefore be 

applied to many rational creatures which may exist. In this case, each created 

                                                           
652 Torstein Tollefsten, The Christocentric Cosmology of St. Maximus the Confessor (New York: Oxford 
University Press, 2008), p. 217. 
653 Aquinas, Summa Theologica, Pt. 3, q. 3, A 7. 
654 Congar, p. 188. See Congar, preface to André Feuillet, Le Christ Sagesse de Dieu après les épitres 
pauliniennes, (Paris: Gabalda, 1966), pp. 8-11. 
655 Aquinas, Summa Theologica. Trans. Fathers of the English Dominican Province (New York: Benziger Bros. 

edition, 1947), III, q. 3, a.7. 



 265 

intelligent species touched by incarnation would have a similar position in relation 

to the divine Person; however biologically, culturally, and religiously would subsist 

proper to its own world. As no change in the Godhead takes place with the 

Incarnation on Earth, if the Incarnation was accomplished not by the taking of 

human flesh but of the taking up of humanity into God, then other non-human 

beings can be incorporated into the divinity and be united hypostatically to the 

Second Person or other divine Persons. God can manifest as Himself or as the 

entire Trinity, or in other ways unimaginable to us. As Aquinas says: 

“The Incarnate Person subsists in two natures. But the three Persons can 
subsist in one Divine nature. Therefore they can also subsist in one human 
nature in such a way that the human nature be assumed by the three 
Persons.”656 
 
“Whatever the Son can do, so can the Father and the Holy Ghost, otherwise 
the power of the three Persons would not be one. But the Son was able to 
become incarnate. Therefore the Father and the Holy Ghost were able to 
become incarnate.”657 
 
“Consequently, in order to judge of a word’s signification or co-signification, 
we must consider the things which are around us, in which a word derived 
from someform is never used in the plural unless there are several 
supposita. For a man who has two garments is not said to be “two persons 
clothed,” but “one clothed with two garments”; and whoever is designated in 
the singular as “such by reason of the two qualities.” Now the assumed 
nature is, as it were, a garment, although this similitude does not fit at all 
points, as has been said above (2, 6, 1). And hence, if the Divine Person 
were to assume two human natures, He would be called, on account of the 
unity of suppositum, one man having two human natures.”658 

 

Therefore, Aquinas argued for the possibility of multiple incarnations of the same 

divine person, as “one clothed with two garments.” If it is possible for the Second 

Person of the Trinity to be a member of more than one race, any person of the 

Holy Trinity could become incarnated to redeem a race as each divine person 

                                                           
656 Aquinas, Summa Theologica, Pt. 3, q. 3, A 5. 
657 Aquinas, Summa Theologica, Pt. 3, q. 3, A 5. 
658 Aquinas, Summa Theologica, Pt. 3, q. 3, A 6. 
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shares the same divine nature.659 He further explains “God could have chosen to 

assume a glorified body, but since man has three states – innocence, sin, and 

glory; Christ assumed from the state of glory the beatific vision; from the state of 

innocence, freedom from sin; from the state of sin, the necessity of being subject to 

the penalties of life.”660 However, as we saw above, incarnation in a rational animal 

must be considered only one of a myriad of possibilities of divine manifestation, 

communication, and presence. Therefore, the God-human, Jesus Christ can be 

understood as a ‘type’ considered within an unknown number of mediators and 

redeemers throughout civilizations. There could be partial and implicit 

manifestations of God in other times and places in extraterrestrial histories in a 

variety of ways, degrees, and intensities. The Incarnation is a final, culmination of 

actions among a historical trajectory of earthly divine acts culminating in Christ;661 

however these acts did not restrict God from choosing other means of redeeming 

humanity. In addressing the fittingness of the Incarnation, Aquinas emphasized the 

repairing of humans themselves by means of supernatural elevation by grace, 

rather than specific focus on sinful acts; he also maintained God could have 

pardoned sin without a fully adequate satisfaction: “In satisfaction one attends 

more to the affection of the one who offers it than to the quantity of the offering.”662 

Incarnation accordingly was not necessary for salvation, but it was necessary and 

fitting for humans given their particular history and legacy of interactions with God 

                                                           
659 Aquinas, Summa Theologica III, q.3, a.7. The Word is not limited to a single hypostatic union. 
660 Aquinas, Summa theologica, 3, 13, 3, ad 2; Four preternatural gifts are integrity, immortality, impassibility, 
and infused knowledge. Christ received integrity (the absence of concupiscence) and infused knowledge. He 
did not receive the others as it was willed that He suffer and die for the redemption of human beings. Divine or 
supernatural beings may possess some of these aspects. 
661 God provided a means of salvation by a series of covenants, a cultic-sacrificial religion, the Mosaic Law, 
temple worship, and lastly by divine grace through Christ. 
662 Aquinas, Summa contra gentiles, 79. 5. The sins of humanity are forgiven by the passion, the supreme act 

of love. 
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according to the Hebrew scriptures.663 Hence, recompense can be made by a 

creature without a divine nature, providing partial satisfaction for sins; in this case, 

a partial satisfaction may be limited to certain persons, locales, and epochs; a 

revealing of divine truth can be made by finite creatures, although incompletely. 

Therefore, while incarnation is the highest self-revelation and unification of the 

divinity with the human species, God could have provided a means of salvation in 

an inestimable variety of ways in extraterrestrial civilizations.  

     As discussed earlier, according to Bonaventure, there are purposes other than 

redemption for incarnation;664 as creation is not whole and fulfilled without being 

redeemed by God, wherever sin and evil has made its presence, creatures will not 

fulfill their ultimate purpose without God’s intervention and salvation. The created 

order remains imperfect if sin is present; thus incarnation completes creation.665 

Incarnation and the message of salvation offer an opportunity for the reconciliation 

of the creation and reordering to the divine will and life. Accordingly, he asserts the 

Son is the full expression of all that God can be in relation to the finite.666 Further, 

Duns Scotus taught that given that God’s first initiative is love, willing good for 

himself as the end of all things and second, that the created be good for Him, God 

wills according to the perfection of that love; thus it would have been necessary for 

                                                           
663 Aquinas, Summa Theologica, Pt. III, Q.1, art. 2; trans. Fathers of the English Dominican Province (London: 

R & T Washbourne, 1913), p. 6.  Also, “For if man had not sinned, he would have been endowed with the light 
of Divine wisdom, and would have been perfected by God with the righteousness of justice in order to know 
and carry out everything needful.” Aquinas, Summa theologica, Art. 3, Obj. 1. Other salvation histories may not 
require the necessity of an incarnated divine being. The Hebrew scriptures provide the best known example of 
a supernatural religion without an incarnation. Other species, such as those with varying theological 
anthropologies and historical trajectories may not require an incarnation as divinity may will to interact in other 
modes. 
664 See earlier discussion on Bonaventure and Scotus in Chapter 2. 
665 Zachary Hayes, “Incarnation and Creation in the Theology of Bonaventure,” in Studies Honoring Ignatius 
Brady, Friar Minor, ed. Romano Stephen Almagno and Conrad Harkins (New York: Franciscan Institute, 1976), 
320-329. 
666 Zachary Hayes, “Introduction,” in Disputed Questions on the Mystery of the Trinity, vol. III, Works of Saint 
Bonaventure, ed. George Marcil (New York: The Franciscan Institute, 1979), p. 47. 
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divinity to come to an Earth without a record of sin and need for redemption.667 

Aquinas also held this position.668 Therefore divine incarnation for purposes other 

than redemption of an extraterrestrial nature can be considered, among them as a 

representative or agent, as mediator or intercessor, counselor, amanuensis, or 

deliverer of revelations.  

     A further area of inquiry is what can be determined of extraterrestrial economies 

of salvation by examining that of the angels. Aquinas wrote extensively on angels 

in his Summa Theologica. The creation of the angels, their nature, and the human 

relationship with angels bears on the consideration of the nature of intelligent 

extraterrestrials. Angels can be understood within the context of the possibility of a 

vast array of intelligent beings inhabiting the universe, and therefore not 

necessarily the only non-human intelligences created by God. The angelic 

economy of salvation, examined within the context of extraterrestrial intelligence 

demonstrates a theological anthropology and mode of salvation which in important 

ways contrasts that of Homo sapiens. Anthropologically, angels surpass visible 

creatures in perfection, having a separate genus while each is unique and 

constitutes its own species. According to scripture they can appear in human form 

and interact with humans, however as angels are pure spirit, we should not 

presuppose a uniquely human form but rather the ability to take on any form which 

will service divine goals. According to Aquinas angels were created in a graced 

state669 with free will, knowledge, and infallible reason, ontologically and 

intellectually superior to humans, and individually offered elevation beyond their 

                                                           
667 Ilia Delio, OSF, “Christ and Extraterrestrial Life,” Theology and Science, (2007) Vol. 5, No. 3, pp. 253-255.  
668 Aquinas, Summa Theologica, Pt. III, Q.1, art. 3. 
669Aquinas, Summa Theologica, Book I, Q.63, Art. 4,5. Augustine said the gift of grace was bestowed together 
with the gift of nature, so their creation and sanctification were simultaneous. Their full possession of natural 
gifts from the beginning, and their instantaneous knowledge and decision may have resulted in a very short 
period of probation.  
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created and gifted capacities to achieve the beatific vision after passing probation 

in via. 670 The angelic revolt and fall from grace was individually determined, in 

contrast to the collective guilt borne by humanity. Angels who passed their period 

of probation were confirmed in grace and elevated to participation in divine life. 

Therefore the angelic journey consisted of a single step and one eternally binding 

choice, as more perfect beings in possession of superior knowledge the decision to 

serve or defy the Creator was full, immediate, and final without opportunity for 

repentance.671 Angels may be an earlier result of a universal creative process, or 

possibly the material universe and angels were created concurrently as the non-

corporeal sphere is intimately integrated with the corporeal sphere, according to 

Aquinas;672 as all creatures, material and immaterial are ordered to each other. 

Therefore angels were created within cosmic history and not from eternity, and 

may have been the first creatures of creation. In this sense, they are extracosmic, 

as an order of creation preceding material composite creatures, rather than what 

we term biological extraterrestrials inhabiting physical spaces.  

     Therefore it is possible that angels were designed for countless intelligent 

civilizations in accordance with the temporal and spatial scales of the universe; 

hence angels known to our economy of salvation may have been, or could be 

participants in other economies of salvation prior, concurrent to, and after Homo 

sapiens.673 The modern scientific perspective of a big bang universe suggests that 

                                                           
670Aquinas, Summa Theologica, Book I, Q.52, Art. 6. 
671 The fathers of the Church refer to the fall of the angels in Isaiah as the sin of pride, “I will not serve.” (Is. 
14:12-15). St. Augustine saw their sin as unforgivable due to their endowment of supernatural gifts. 
672 Aquinas, Quaestiones Disputatae de Potentia, q.3, Art.18. “If, however, the angels would have been 
created separately, they would seem to be totally alien from the order of corporeal creatures, as if constituting 
of themselves another universe.” The Fourth Lateran Council in 1215, (De Filus, DS 3002), professed that 

“God from the beginning of time made at once out of nothing both orders of creatures, the spiritual and the 
corporeal, that is, the angelic and the earthly, and then the human creature, who as it were shares in both 
orders, beings composed of spirit and body.” See Catechism of the Catholic Church, #327.  
673 Angels can communicate and cooperate instantaneously towards shared ends despite cosmic distances. 
See Aquinas, Super Epistolas S. Pauli, ad Hebraeos, # 85-87. 
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angels could have been created billions of years ago. This deepens exponentially 

the possible role and activities of angels on a scale equivalent to the physical 

universe. Angels as depicted biblically and traditionally are anthropomorphized and 

bound to the supernatural-natural-preternatural matrix of Earth; this is a limited 

view. Therefore what information is available from scripture and tradition on Earth 

is possibly a microcosm of an immeasurably larger reality of angelic activity. As 

such, their anthropomorphic form might be merely an adopted appearance as they 

are immaterial, and can be expected to take on a variety of forms according to 

particular planetary, historical, and situational need. Angels described in scripture 

may only be so in an analogous and representative manner. Therefore certain 

extraterrestrial economies of salvation may include the involvement of angels in a 

manner known to humanity or differentiated according to the particularities inherent 

in civilizations and divine action within them. Angelic beings can be compared to 

extraterrestrials in that both are persons, with individual wills, knowledge, 

capacities, powers; they are created in grace and share a certain supernatural 

destiny.674 Angels differ from humans and, presumably extraterrestrials in that they 

are of a higher order by nature; what angels have by nature is greater than what 

humans had by gift; extraterrestrials differ from angels as they are not purely 

spiritual beings, but composites of matter and spirit forming a unity. Aquinas did not 

describe other redemptive modalities nor did he discuss extraterrestrials according 

to our modern view, although he did not disregard the possibility of the creation of 

other rational natures outside of humanity.675 Demons, existing apart from angels 

while maintaining their angelic powers manifest two separate kingdoms of spiritual 

                                                           
674 In some cases, extraterrestrials can be theorized as ordered to achieve a natural happiness rather than a 
supernatural end. 
675 Aquinas believed it not incompatible with faith that heavenly bodies existed as rational souls; this belief, 
held by some was the result of a limited cosmological knowledge. 
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entities with connections to humanity. Hence there may be many sites of evil in the 

universe, which could produce fallen extraterrestrials, or even evil extraterrestrial 

societies or civilizations. As a result, opposed spiritual worlds may confront each 

other on innumerable worlds; the accounts in Genesis and Revelation can be 

interpreted with a view of humanity co-opted into a gargantuan war between two 

primordial and immensely powerful adversaries.  

Intelligent extraterrestrials would presumably be created, again following Aquinas, 

in a state of original grace,676 ordered to a greater end, with their lower powers 

subjected to the higher. There would be a necessary balance between individual 

merit and final reward according to the specific anthropological template of 

creatures, as it would be contrary God’s justice to create species determined to fall 

due to certain incapacities in their nature. In this case merit may be achieved by 

extraterrestrials through probationary periods (a lifetime for humans and perhaps 

instantaneously for angels), of an order and type in ways both familiar and 

unfamiliar to us. In neither case creatures do not lose their natural capacities but 

only those received above their natures. Another possibility is that given creative 

differences among the same species of extraterrestrials, these could be composed 

of both fallen and graced beings, having different eschatological outcomes.  

Christ’s sacrifice and merits were not produced through or for the angels.677 The 

angels achieved glory without Christ’s assumption of their nature, indicating that 

incarnation was not necessary, nor was the Incarnation of Christ in humans 

necessary to secure angels’ entry into beatitude as they pre-date Homo sapiens, 

                                                           
676 [I]t pertains to divine freedom to infuse grace into all who are capable of grace, unless something resisting 
is found in them, much more than the give natural form to any disposed matter. But angels from the beginning 
of their creation had the motion of free will, and there was nothing in them impeding [grace]. Therefore it seems 
that he immediately infused grace in them. See Aquinas, II Sent. Dis. 4, q.1, Art.3, sed contra 3.  
677 Heb. 2:16, 17. 
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potentially by billions of years. Thus, it cannot be necessary for extraterrestrials to 

be saved by means of the earthly Incarnation, given the example of the angels and 

in view of the spatial and temporal extent of the universe. Rather, the angels (and 

those which later became demons), and it would follow, extraterrestrials, achieve 

merit and beatification (or condemnation) through individual free acts within a 

separate economy of salvation unrelated to the Incarnation of Christ on Earth.678 

According to this view, an angelic economy, preceding that of material creatures 

was the first produced by God, to be followed and possibly patterned in certain 

material creatures. Therefore extraterrestrials according to the varied argument 

would have an opportunity for merit, justification, and reward according their own 

particular soteriological modes. 

 

Extraterrestrial Contact and Christianity 

 

     A contact/disclosure/discovery event would have varying effects on organized 

Christian religion; there are a variety of scenarios, ranging from radiotelescope 

messaging to discovery of artifacts on a planet or satellite, to direct contact. Social 

implications of certain scenarios have been briefly explored by Peters,687 Tough,688 

                                                           
678Aquinas is supportive of this view. As Christ in his humanity did not exist yet, angels were saved only 
through his divine nature. In his discussion on the merits of Christ as inapplicable through the old law. “Nothing 
prevents that which is posterior in time to move an agent according as it is apprehended and desired by him. 
But that which does not exist in the nature of things, does not move according to the use of external things. 
Whence an efficient cause is not able to exist posterior in being in the order of duration like the final cause can. 
See Summa Theologica III, q.70, art 4, ad 4. Further, in his commentary on Ephesians 1:8-10, “The effect of 
this hidden plan was to restore all things. For insofar as all things are made for the sake of man, all things are 
said to be restored…All things he says which are in heaven, i.e., the angels-not that Christ died for the angels, 
but by redeeming man, the fall of the angels was repaired.” See Aquinas, Super Epistolas S. Pauli, ad 
Ephesios, #29. 
687 Ted Peters, Astrotheology: Science and Theology Meet Extraterrestrial Life, Ted Peters ed., (Eugene, OR: 
Cascade Books, 2018), UFO’s: God’s Chariots? Spirituality, Ancient Aliens, and Religious Yearnings in the 
Age of Extraterrestrials, (Pompton Plains, NJ: New Page Books, 2014); Peters theorizes four models of 
extraterrestrial motivations: celestial saviour model: those evolved and progressed further in science, 
technology, medicine, and morality, and wish to share their knowledge with humans; hybridizers, or alien 
enemy model: extraterrestrials will be our conquerors, cannibalize our human and natural resources for their 
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and Vakoch.689 Herein I discuss some of the essential considerations of 

extraterrestrial evidence and Christian theology and religion. As mentioned in 

Chapter 2, the Brookings Report was the result of the U.S. government’s early 

research into the religious impact of a discovery of intelligent extraterrestrials. The 

report did not speculate whether an alien civilization would assume a cooperative, 

ambivalent, hostile, or other position with Earth leaders and scientists; however it 

predicted generally negative reactions among fundamentalist Christian 

denominations and theologies (typically advocating strictly anthropocentric and 

geocentric views) upon confirmation of extraterrestrial existence. It also warned of 

an inferiority syndrome, the notion that contact with a highly superior civilization 

would produce a racial inferiority complex for Earth scientists and religious 

denominations. It concluded with recommendations for further research given an 

unknown mode/discovery type/contact, study of types of relevant historical 

analogues, and contemporary sociological studies. Two aforementioned 

sociological studies, the Peters Extraterrestrial Intelligence Survey and Alexander 

Report, contrary to popular opinion at the time, indicated a high level of confidence 

in the resiliency of individual belief and of Christian denominations in an 

extraterrestrial contact event.690 However, such surveys did not consider specific 

discovery/contact scenarios, potential extraterrestrial behavior and objectives, or 

                                                                                                                                                                                 
own civilization; the interstellar diplomat: an exopolitical diplomat skilled in interspecies exchanges; and 
scientist: those interested in studying Earth and its life forms as unique phenomena. 
688 Allen Tough, Alien Worlds: Social and Religious Dimensions of Extraterrestrial Contact, (Syracuse, NY: 
Syracuse University Press, 2007); “What Role will Extraterrestrials Play in Humanity’s Future?” Journal of 
British Interplanetary Society, (1986) vol. 39, pp. 491-498. 
689 Douglas Vakoch, “Roman Catholic Views of Extraterrestrial Intelligence: Anticipating the Future by 
Examining the Past,” SETI Institute, Mountain View, CA, 2011. 
https://www.researchgate.net/publication/320274609_Roman_Catholic_Views_of_Extraterrestrial_Intelligence. 
690 These studies are often cited as settled science on the socioreligious impact of discovery/contact. They are, 
however highly speculative due to lack of even general situational parameters mentioned above. A more 
recent study performed by the National Institutes of Health measured reactions to a faux news story of the 
discovery of extraterrestrial microbial life, concluding general positive responses. See Jung Yul Kwon, Hannah. 
L. Bercovici, Katja Cunningham, and Michael E. W. Varnum, “How Will We React to the Discovery of 
Extraterrestrial Life?” Frontiers in Psychology, (Jan. 2018) Vol. 8, Article 2308.  
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information content, highly determinative of any social outcome. Several such 

scenarios/intent/content may be devised,691 many which cannot be assumed to be 

mutually exclusive. In the event of an actual engagement with an alien intelligence, 

rather than speculation of its hypothetical possibility without any known factors 

mentioned above, it would be highly presumptuous to assume specific religious 

reactions. Studies indicating the high resiliency of particular faiths in the event of 

extraterrestrial contact project a confidence which is not consonant with the 

lessons of history of advanced cultures encountering the lesser advanced. Such a 

prediction may be grossly premature given the unforeseeable content or mode of a 

future contact scenario. One need only think of the American Indian or the 

indigenous peoples of Mesoamerica, whose experience gave witness to the 

complete transformation or utter destruction of ancient and cherished religious 

beliefs as a result of imperialism and colonialism. In accommodating the actual fact 

of extraterrestrial intelligent life present within our society, rather than its mere 

possibility, it is possible that subsequent generations after contact may abandon 

earthly religions, as evidenced in our own history. In fact, a peaceful exchange with 

a religious, benevolent species, rather than one hostile or ambivalent may 

paradoxically create greater religious turmoil in certain groups due to a perceived 

superiority to Christian praxis and doctrine. Study of historical analogues with 

regard to extraterrestrial contact, although imprecise considering our subject, 

demonstrate short-and long-term total transformation, utter destruction, or 

marginalization of religious beliefs within the context of colonialist or imperialistic 

                                                           
691 Contact scenarios can include: remote detection by radio interferometer; discovery of alien artifacts on a 
planet or satellite within our solar system; probes encountered in space; direct contact in space; on planet or 
satellite; in Earth orbit; contact on Earth on one site or several.  Extraterrestrial objectives include scientific 
interests, exploration, resource acquisition, conquerors, saviours, observers; they may be hostile, benevolent, 
ambivalent, curious, helpful, or harmful; information may be purely scientific, historical, technological, religious, 
anti-religious, undecipherable, or non-rational according to human perception.       
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motivations and programmes.692 Most importantly, these surveys did not consider 

long-term effects of contact on religious organizations as well as individual 

believers. Subsequent generations may have a propensity to modify key doctrines 

of past generations, develop syncretic theologies, or abandon them altogether in 

the face of a much older, technologically advanced species possessing a 

compelling, competing belief system.693 Our advancing cultural climate of religious 

and philosophical relativism throughout Western Europe and the Americas could 

serve to exponentially enhance that potentiality; as such, an otherworldly religion 

beyond the parochialism, competition, and divergences in praxis of Earth religions 

may be attractive. Aloysius Pieris has argued:  

 
“Mass conversions from one soteriology to another [e.g. Christianity to 
Islam] are rare, if not impossible, except under military pressure. But a 
changeover from a tribal religion to a metacosmic [world] soteriology is a 
spontaneous process in which the former, without sacrificing its own 
character, provides a popular base for the latter.694 

 
     A more primitive religion,695 or religion held by less advanced, remote societies 

would likely pose little challenge to Christianity, but one more complex or belonging 

to a more ancient, culturally and/or technically advanced race could prove 

especially damaging for certain believers.696 In an encounter with advanced 

extraterrestrials devoid of religious beliefs, their explicit or implicit acceptance of 

agnosticism or atheism may discourage religiosity among human populations. 

Some thinkers portend the nullification of terrestrial religion by an extraterrestrial 

                                                           
692 C.G. Jung noted his concern with encountering intelligent extraterrestrials, similar to that of indigenous 
civilizations in the encounter with Western powers would suffer accordingly: “the reins would be torn from our 
hands and we would, as a tearful old medicine man once said to me, find ourselves ‘without dreams,’ that is, 
we would find our intellectual and spiritual aspirations so outmoded as to leave us completely paralyzed.” 
693 Over time these may result in large and small scale schism among mainline Christian denominations. 
694 Aloysius, Pieris SJ, An Asian Theology of Liberation, p. 99, (Edinburgh, Scotland: T&T Clark, 1988). 
695 For purposes of argument, “primitive religion” can refer to religions similar to aboriginal cultures, animist, 
pantheist, and shamanist belief systems. 
696 Biblical literalists, fundamentalists, and those espousing views on the silence of scripture as extraterrestrial 
nonexistence would be most challenged. 
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reality and consider Christianity falsifiable upon discovery/contact; and that it will 

renounce its claim as a truly universal religion while accepting the implications of 

excessive particularism.697 Therefore it is argued that discovery could verify the 

Christian religion purely as a terrestrial faith; and any world where there was an 

incarnation and resurrection would invalidate orthodox Christianity’s claim as the 

only true universal religion. Angelo Perego states “…the universality of the 

Redemption…would be impeached by the discovery of intelligent 

extraterrestrials,698 and philosopher Hans Blumenberg has claimed, “The 

realization of the hope for interstellar communication would necessarily result in the 

death of Christianity as well as of any religion.”699 According to SETI astronomer 

Jill Tarter, to be plentiful enough to afford us a chance of detecting extraterrestrials, 

they must be very long-lived and hence abandoned religion, a primary source of 

conflict on Earth.700 The implicit assumption of these arguments is that an 

extraterrestrial religion must either annihilate or supplant terrestrial religions; or that 

technological and cultural evolution directly correlates with decreased religiosity; it 

fails to acknowledge that the innate nature of the human (and presumably 

extraterrestrial) mind contains a religious dimension. Van Huyssteen has argued 

accordingly that an innate religious categorical structuring to intelligence has 

always been part of the mind’s greater search for meaning, and essential to the 

                                                           
697 Roland Puccetti has argued if there are multiple independent religions on different planets each claiming 
absolute truth, this falsifies any claim to absolute religious truth. See Persons: A Study of Possible Moral 
Agents in the Universe, Chapter 5, “Divine Persons.” (London: Macmillan Press, 1968). 
698 Angelo Perego, “Rational Life beyond the Earth?” Theology Digest 7(3), (1959), p. 178. 
699 Hans Blumenberg, Die Vollzähligkeit der Sterne 145f, (Frankfurt am Main: Suhrkamp, 2000). 
700 “For one of the nearest 1,000 solar-type stars in our galaxy to host another technology, the average 
longevity L must be measured in tens of millions of years…to live so long, such societies must have greater 
wisdom, knowledge, and social stability than ours…they “either never had, or have outgrown, organized 
religion.” See Steven Dick, Many Worlds: The New Universe, Extraterrestrial Life, and the Theological 
Implications, p. 145, (Philadelphia and London: Templeton Press, 2000).     
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development of higher cognition.701 Extraterrestrials could positively expand their 

religious consciousness in their contacts with other races, including humans; or 

conversely become a source of conflict, or result in a trivialization or relativization 

of indigenous religious beliefs and values. Species with advanced religions may 

avoid direct contact with the less advanced so as not to disturb their societies and 

natural cultural evolution according to their particular revelation and history.702  

     We cannot assume extraterrestrials we contact will communicate a divinely 

revealed religion. A civilization that humans contact may possess a divinely 

revealed religion, an illegitimate, or manufactured religion, or syncretistic 

combination. Christianity would be tasked with distinguishing between what may be 

understood as an extraterrestrial natural religion versus revealed religion; certain 

cultural convergences of history demonstrate this in operation. Canaan’s 

indigenous Middle Eastern pagan religions were considered by the Hebrew writers 

from who we learn in the Old Testament to be dominated by false deities. During 

the Christianization of the Roman Empire, the early church fathers (e.g. St. 

Clement of Alexandria) viewed Christianity’s Hellenistic competitors as products of 

fallen angels resulting from man’s confusion and wanderings as a result of the fall. 

The Catholic conquistadors interpreted the Mesoamerican Aztec’s indigenous 

religions of the New World as demonic creations and their extermination a 

                                                           
701 “In this sense one could indeed say that, even though we may aspire critically to understand the cultural 
pressures that have been influencing metaphysical views and religious convictions in the course of past 
millennia, our deepest beliefs and firmest convictions reach back further than any cultural influence…the fact 
that religion, and religious intelligence, has always been the response to the holistic search for meaning in our 
experience. See J. Wentzel van Huyssteen, Alone in the World: Human Uniqueness in Science and Theology, 
The Gifford Lectures, The University of Edinburgh, spring 2004. (Grand Rapids, Michigan: William B. 
Eerdmans Publishing Company, 2006), pp. 107-108. 
702 In this case, rather than public contact or disclosure, a culturally sensitive and responsible species may 
interact with humans furtively or clandestinely with certain groups or individuals in order to avoid public or large 
scale social destabilization. Long-term models of contact or disclosure would be preferable in acclimating 
society to extraterrestrial existence on a scale of decades to hundreds of years, to accommodate social 
consciousness and cultural evolution for an eventual acceptance and integration of an extraterrestrial reality 
with human civilization.           
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fulfillment of the divine will. Modern Christians would be tasked with the 

substantiation or invalidation of extraterrestrial religion; an interpretation of religion 

would likely follow according to their distinctive theological predilections, texts, 

doctrines, and tradition and their corollaries in Christian tradition.703 As such there 

may be areas of agreement, areas of small adjustment, areas of wholesale 

redefinition, and areas of complete incompatibility. We may encounter 

extraterrestrial religions wholly incompatible with Christian thought, as in the 

discovery of the New World or the failure of missionaries to convert any sizeable 

numbers of the native populations of China and Japan. There may be a repetition 

of history in the encounter of those without any concept or willingness to accept the 

notion of a universal, personal Creator God. Conversely, the human, terrestrial 

Christian religion need not conflict with those recognized as supernaturally 

instituted religions, as absolute truth cannot contradict absolute truth; other 

revelations of the divinity cannot exist fundamentally juxtaposed with divinely 

revealed truth in another intelligent creation.704 Christian categories could naturally 

find their equivalencies in other cultures due to its insistence on the primacy of 

relation between creature and Creator. As Christians recognize the divine validity 

and veracity of the Old Testament theophanies, covenants, and teachings imparted 

to the ancient Hebrews as those of the Christ, a foreign belief system can remain 
                                                           
703 Comparative theologians practice “hermeneutical openness” in the reading of other religious texts where 
comprehension should precede judgment. This may influence the conceptual framework for understanding 
one’s own religion. Francis Clooney, Beyond Compare: St. Francis de Sales and Sri Vedanta Desika on Loving 
Surrender to God. (Washington: Georgetown University Press, 2008), p. 208.     
704 While an extraterrestrial religion may differ in its revealed realization of divinity and modality of 
communication, it cannot propose a fundamental theology antithetical to Christian morality and ethics and be 
considered by Christians divinely inspired. It must maintain belief in an omniscient, omnipotent, benevolent 
divine being who creates and sustains all in material and spiritual existence; that God orders and sets physical 
laws governing the universe; that he creates rational, intelligent beings with free will to know him and share in 
his life; that he provides creatures the free choice to serve him and the opportunity for a special elevation to 
greater participation in divine life; that those choosing not to serve may be removed from the divine presence; 
God can initiate to engage his creatures in relationship with himself; that God exists as a transcendent and 
immanent being. God throughout divine revelation is chiefly concerned with the holiness and devotion of his 
people, as God himself is holy and seeks relationship with his creatures, all must have a natural capacity for 
God.  
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foreign while supernaturally legitimate. Those harbouring, from our estimation, 

invalid religions may not accept the idea of a personal or terrestrial-bound God, 

finding such belief an indication of religious primitiveness. Steven Dick has argued 

human religions must adjust to disclosure of new religious information from 

extraterrestrials (in his pursuit of a naturalized, cosmic religion); however this is to 

deny any supernatural presence or intervention in the human species providing 

specific divine truths for humans.705 Conversely, it should be considered that 

Christianity may be further validated on a cosmic scale by the disclosure of another, 

divinely inspired extraterrestrial religion.706  

     Highly advanced religions, generally within this context can be described as 

those which have evolved beyond certain geographic and parochial perspectives, 

accept and integrate knowledge of the sciences. They are global or even trans-

global in character. A less advanced religion may be compared to those most 

familiar to humans akin in certain human societies,707 typically exhibit diverse 

mythologies, are oral without written texts, are limited linguistically, culturally, and 

geographically, maintain a focus on the present life rather than otherworldly; 

consider the motives and works of gods to be often mysterious and fearsome, and 

contain cyclical time rather than historical or progressive theological impetus and 

finality. There is often animal sacrifice and idolatry; morality is often viewed in 

terms of keeping or breaking of set rules with little understanding of their relevance, 

rather than responsible participation in a divine relationship. A simpler description 

can be made between natural religion, that discovered by unaided reason, versus 

                                                           
705 Steven Dick, Many worlds, pp. 202-208. 
706 Extraterrestrial contact could provide more information on origins of angels and demons, history of heaven, 
greater knowledge of the creation of the universe, galaxy, solar system, and Earth, and the histories of other 
places of God’s creation and divine acts. 
707 Animist, totemic, shamanist, henotheist, pantheist, polytheist, monist, ancestral, or naturalistic. 
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a supernaturally revealed religion. As evolution stresses the importance of higher 

forms of life, more advanced religions should provide fuller content to divine works 

and understanding.  

     The distinction between true and false religions may be described in this context 

as that between supernatural and natural religions. This may be determined from 

the perspective of what is unmistakably supernatural of a supernatural religion 

versus what supernatural content is absent in a natural religion (although natural 

religions can contain divine truths). The constants of supernatural religion can first 

be attributed to moral absolutes for creatures which must be maintained in any 

bona fide religion. While an extraterrestrial religion may differ in its revealed 

realization of divinity, modality of communication, and functions of divine persons 

or divinity, it cannot propose a fundamental theology antithetical to Christian 

morality and ethics and be considered by Christians divinely inspired. All creatures 

in their nature as creatures must be understood to have their absolute goal 

holiness as a supernatural end. A supernatural religion likely would maintain belief 

in an omniscient, omnipotent, benevolent divine being who creates and sustains all 

in material and spiritual existence; that God orders and sets physical laws 

governing the universe; that he creates rational, intelligent beings with free will to 

know him and share in his life; that he provides creatures the free choice to serve 

him and the opportunity for a special elevation to greater participation in divine life; 

that those choosing not to serve may be removed from the divine presence; that 

God can initiate to engage his creatures in relationship with himself, and that God 

exists as a transcendent and immanent being. God throughout divine revelation is 

chiefly concerned with the holiness and devotion of his people, as God himself is 

holy and seeks relationship with his creatures, and all creatures must have a 
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natural capacity for God. These in short outline that the fundamental relation of the 

divinity to creatures, the destiny of creatures, and dignity of creatures and their 

corollaries in an extraterrestrial religion would be a central focus in this task. This 

would seem more important than particular modes of revelation or the perceived 

identity of divine entities which establish extraterrestrial religions. One measure is 

to know a religion by its fruits.708 Denial of the fundamental ideals of love, freedom, 

the reality of evil of and liberation from sin, the free and transformational nature of 

grace, the spiritual journey and unity of creature and creator in heaven would 

indicate a system lacking authentic religion. Lastly, an extraterrestrial supernatural 

religion would not be falsifiable through reason or science.  

     Extraterrestrials may have a heterogeneous population or a homogenous one, it 

may have a unified or universal religious system or two or more competing or non-

competing religious systems, as a result of differing races, locales, national or 

collective identities, technological sophistication, languages, or other attributes. 

Contact would create a massive paradigm shift in religious consciousness as 

humanity is removed from its central role in recorded history, and the deposit of the 

entire Christian tradition would be reoriented within the greater setting of other 

intelligences created outside the human family. It is possible extraterrestrials might 

not desire to impart too much information, particularly of a religious nature, aware 

this might cause great destabilization of human societies. In fact, benign societies 

may not attempt to communicate a religious message, aware of its disruptive effect 

on a terrestrial-bound populace. It would be reasonable therefore that benevolent 

extraterrestrials planning a contact/disclosure event would prepare for the time 

when our cultural evolution produces scientific, theological, and philosophical 

                                                           
708 Matt. 7:16, 17. 
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perspectives more aligned to theirs so not produce social disruption. Therefore a 

religion imparted from a more ancient and/or culturally/technologically superior 

race need not necessarily cause despair for Christianity. Extraterrestrials, most 

likely civilizations more advanced among those capable of contacting us, would be 

in the position of dictating the terms and conditions of contact. Others may not be 

interested in human science or technology, having surpassed our knowledge; 

instead having interest in our religious beliefs, culture, and arts. Universalist 

species would likely be aware and concerned regarding our self-destructive 

tendencies. SETI proponents and others envision human advancement could be 

achieved by means of information imparted by highly advanced extraterrestrials 

disposed to assist lesser developed societies; this has been considered by some 

as a thinly veiled religious quest couched in scientific language and methodology.  

 

                                 Section D    The Divine pedagogy 

 

      According to the varied argument, the historical theological hesitancy to 

consider extraterrestrials within the corpus of established Christian doctrine is 

unfounded; the discovery of a second genesis of intelligence does not compromise 

faith in Christ but rather reveals God’s special and unique means chosen for the 

salvation of a human civilization among other redemptive modes of putative 

civilizations. This argument represents a development of doctrine in accord with 

new information from contemporary science as discussed in Chapter 1, as denial 

of the possible existence of extraterrestrial intelligent life given the scale of the 

known cosmos is incompatible with the traditional teaching of the ‘omni-properties’ 

of God. The local and historic particularization of the Christian doctrine of the 
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Incarnation has historically been heralded as the crux of an incompatibility between 

Christianity and intelligent extraterrestrials. An incarnation on Earth among other 

types of divine interventions in species does not render God’s revelation and 

redemptive actions to humans and Earth as necessarily void, inferior, or indeed 

superior to others; rather, the supreme action and manifestation of God in the 

human person of Jesus Christ is a uniquely special, but isolated and singular 

activity among a myriad of other divine actions. Jesus is the image of the invisible 

God,709 the fullest and most intimate way the Creator has made himself known to 

humans and as the most exhaustive revelation of the supernatural to the natural; 

the Incarnation provides humanity some possible indication of divine action in other 

places. The Earthly Incarnation was a divinely willed, determined theomorphistic 

event; God became human for humans, incarnated as a human for the deliberate 

intention of an ultimate and long-awaited geocentralizing of religion to supplant 

erroneous precursory fragmented religious constructs. God’s untouchable, 

ineffable spiritual transcendence, characterized by many Earth religions, was 

utterly transformed into a fully realized, knowable, extraordinarily and 

fundamentally immanent supernatural and physical presence. Divinity was fully 

particularized in the human species, born within a specific race, language, religious 

heritage, cultural and political milieu, and geographic region on a particular planet. 

The message, personification, and presence of God in Christ and transmitted 

through the Holy Spirit was divinely willed to become a world system for human 

civilization; that all human individual and collective thought and behavior would be 

reoriented in the shared reality of the free gift of divine grace. By means of the 

Incarnation, the joining the divine and human natures, human civilization would be 

                                                           
709 Col 1:15. 
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transformed and reoriented to the divine order and a predetermined supernaturally 

elevated and graced human earthly life, followed by an ultimate heavenly perfected 

destiny. The theomorphization of the divinity constituted a final and complete unity 

between Creator and earthly created intelligence.  

     In considering the reality of the greater creation of the universe and possible 

inhabitants in other worlds, God’s purpose in Christ is revealed further: to reconcile 

a people to himself within a multiplicity of a larger host of other intelligent creatures 

equally created and loved by God, within an incomprehensively vast universal 

divine plan. The Creator reaches out to his creation with the intention of bringing it 

back into relationship in the event of sin. A supremely powerful, infinitely 

benevolent being loves His creation, particularly his intelligent creation, and calls 

that creation to relationship. A divine person is not limited to one incarnation or 

mode of manifestation; there is no limit to divine realizations within a vast 

cosmos.710 However, what is revealed will remain incomplete as an infinite divine 

person, being inexhaustible, self-limits in interactions with created reality. However 

incredible a divine revealing is to us in the Incarnation, we remain limited in our 

comprehension or knowledge of God’s greater plans for the cosmos, but can safely 

assume they are consistent with that of Earth. The “happy fault” of sin in humanity 

led to a further revelation of God, with greater mercy, power, presence, and 

penetration into the human being through the personhood of Jesus Christ. Creation 

entails a deeper communion and call to ever deeper relationship with the Creator, 

founded upon love and ultimate unity.  

                                                           
710 “The power of a divine person is infinite and cannot be limited to anything created.” Aquinas, Summa 
Theologica III, 7, 3. 



 285 

     God’s purpose in creation is for all beings to participate in divine life. Drawn 

from our known examples of human beings and the angels, God provides an 

invitation to participate freely in divine life in a condition of love and obedience. All 

creatures have an ontological dependence upon the Creator which is universal, 

absolute, and inescapable as all beings are created for God’s glory; their existence 

manifests the beneficence, power, and fundamental glory of the Creator. All beings 

have a duty, therefore, to consciously glorify God, and extraterrestrial intelligences 

would highlight our common heritage as creatures of the same divine Creator. A 

consistent supernatural goal would exist to share supernatural life with creatures in 

varying capacities, roles, and places; each according to its own. God is God of 

creation, of love, gift, invitation, revelation, self-communication, grace, mercy, and 

salvation. The Logos, the Second Person of the Trinity on Earth is an illustration of 

one specific divine manifestation and series of acts of a divine person for the 

specific needs according to the personal and collective human condition. There is 

no theological incompatibility in the presence of multiple divine ‘beings’ throughout 

the universe; the order of creation and divine initiative does not necessarily reach 

its high point in humanity. There may be other, greater forms of God’s revelation in 

other civilizations.  

     The Divine pedagogy is defined as divinity’s heterogeneous divine action 

throughout the universe in his creation of diverse intelligent creatures designed and 

destined to share in supernatural life. It is God’s methodology of leading his 

intelligent creation to himself in varying modes, personages, revelations, and 

relations within a vast temporal and spatial material and spiritual universe. It can be 

expressed as “God, wishing to speak to men as friends, manifests…by adapting 
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what He has to say by solicitous providence for our earthly condition.”711 These 

categories of the divine pedagogy in relation to creatures describe distinct 

modalities of divine interaction with humans in salvation history: 712 God is 

Invitational: the divinity, respectful of free will, calls to intimate relationship, adapts 

His invitation to individual’s culture and social setting, and takes into account the 

entirety of the human being. Incarnational: in humans God creates a unity of divine 

person and creature; through this medium divinity reveals itself through creation, 

word, and action. For Homo sapiens, God becomes Christocentric and supremely 

immanent. Relational, familial, and communal: the divinity’s primary means of 

communion with humans is communicated and realized through the matrix of 

relationship; scriptural metaphors provide examples of God acting in a manner 

consistent with that of intimate human relations, primarily familial. Structured, 

systematic and comprehensive: divinity reveals itself through a historical process in 

accord with cultural, social, and spiritual development. Divine action is consistent 

and rational; revelation is coherent and cumulative over historical epochs; God’s 

activity and message engages the entire person or community, for purposes of 

complete unity of creature and Creator. Perpetual: with an internally consistent 

scripture and tradition, divine truths are further realized in a historical progression. 

These pedagogical categories can be applied whereas humans serve as one 

example of God’s action among an array of divine pedagogies in other civilizations. 

Extraterrestrials may experience some, all, or none of these divine relational 

modalities with creatures. Christians believe that divinity has manifested, revealed, 

                                                           
711 General Directory of Catechesis, United States Conference of Catholic Bishops Publishing, 1st ed, 1998, n. 
146. 
712 Basic categories developed at an international catechetical conference on teaching methods in Rome 2009 
(unpublished). I have adapted these to express potential divine activity among putative extraterrestrial beings 
and civilizations.  
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and redeemed humanity according to a certain set of pedagogical actions. 

Extraterrestrial societies could exhibit certain of these actions.713   

 

Divine covenants and economies of salvation 

 

     Among the possibility of an array of divine incarnations among species, we can 

further consider the revelation in Christ as the Incarnation of the God-man an 

archetype of general divine activity, but not necessarily normative for 

extraterrestrial beings as multiple thinkers suggest.714 Alternate economies of 

salvation in diverse biologies, societies, and epochs can result in heterogeneous 

economies and histories of salvation. Accordingly, Incarnation of the Second 

Person would not be the only realization of divine relation to creatures. This has 

been demonstrated within Earth’s own history in the canon of scripture which 

provides an historical accounting of modalities of divine interaction among 

progenitors, patriarchs, and Hebrew people. The Old Testament record reveals a 

pattern of divine election through singular mediators or representatives within a 

series of covenants, each providing a separate economy of salvation, wherein God 

adapts modes and elements for a divine relationship with human beings throughout 

historical stages of their spiritual and social development. The creation account 

concludes with the Sabbath, which is understood as the sign of God’s covenant;715 

the creation of humans in the image and likeness of God implies the original divine 

                                                           
713  “…The history of religion shows that this historical interpretation of transcendental, supernatural revelation 
comes down to us in such a way that various histories of religion arise in different places in the world and at 
different times in the history of humanity…Nothing really happens in the realm of the categorical which does 
not also happen in the history of every other people.” Rahner, K. “Revelation” in Rahner’s and H. Vorgrimler’s 
Dictionary of Theology, 2 ed. (New York: Crossroad, 1985), pp. 444-449. 
714 Mascall, Zubek, Pittenger, Congar, and Delio. 
715 Exod 31:16-17. 
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relation to humans was one of close kinship.716 This original, divinely instituted 

relationship to the early humans can be understood as a ‘cosmic covenant’ 

embedded in ancient Israel in the Torah and second Temple sources.717 In Eden, 

God provided original gifts of reason, free will, companionship, and authority over 

Earth; the narrative portrays humans created in a graced, love relationship with 

God, with a single condition of obedience.718 The Jewish tradition affirms the 

creation narratives as the canonical source and primordial form of God’s two-fold 

everlasting covenant: wherein the cosmos is consecrated as covenant on the 

seventh day, and the first people in the marriage covenant.  

     The biblical witness offers us the following sequence of divine interaction with 

humans wherein varying economies of salvation and modes of action are 

demonstrated. The Adamic covenant represents the original, divinely instituted 

creation and supernatural, unaltered relation with humans. Theologians term the 

state of early humans as Original Justice to describe a humanity untainted and 

undamaged by sin and its effects; the economy of salvation of the primordial period 

is exceedingly simple and natural, and portrays humans having direct, unfettered 

access to the divinity with a single prohibition. 719  The Noahic covenant was 

established as a postlapsarian alliance with one family and all living creatures on 

Earth, after the deluge in response to widespread sin. The covenant was awarded 

due to Noah’s faithful obedience,720 and had universal scope: it renewed the 

created Earth and its inhabitants and reestablished the divine relationship to the 

                                                           
716 Gen 1:26, 28. 
717 Samuel E. Balentine, The Torah’s Vision of Worship, (Minneapolis: Fortress, 1999). Jub 36:7; “Song of the 
Cosmic Oath” in 1 En 69:13-22. See Robert P. Murray, The Cosmic Covenant, (London: Sheed and Ward, 

1992). 
718 Gen 2:17. 
719 Although it needs to be recognized that this has to be read in combination with a scientific understanding of 
human evolution. 
720 Gen 6:8-9; 7:5; Heb 11:7. 



 289 

cosmic order at creation. Humanity is reestablished with the original callings, 

obligations, and privileges of Adam. God promises never to punish the world by 

flood again. The covenant took the form of a unilateral, unconditional, and 

permanent royal grant, affirmed symbolically by the Rainbow.721 The Adamic 

covenant is cancelled; a new economy of salvation is granted to a single righteous 

family due to the love and obedience of Noah. A common grace is provisioned to 

the survivors and an opportunity and time for God’s divine plan for humanity to be 

carried out.722 The divine mandate to multiply and fill the earth, subdue the animals, 

and care for all living things is reaffirmed. Later, to place limits on human 

propensity for domination and pride, and so mitigate the effects of sin on Earth, 

God divided the human race into a plurality of nations after the destruction of the 

tower of Babel.723 However polytheism, idolatry, and other abominations flourished 

among those nations, serving to thwart the originally intended relationship renewed 

through Noah.  

     In the Abrahamic covenant God elects Abram, originating from a pagan family, 

to be father of a chosen people singularly devoted to true divine relationship; God 

swears an oath,724 recognized as the fullest expression of the Abrahamic 

covenant.725 As a reconfigured covenant of the previous two, the first portion of the 

covenant with God includes three specific promises to Abraham: a great 

nationhood, a great name, and universal blessing.726 The ritual of the passing of 

pieces of animals in Genesis 15 denotes that Abram will suffer the fate of the cut 

                                                           
721 Gen 9:13-17. 
722 Sanctity was possible for those who lived according to the covenant with Noah, waiting for Christ to gather 
those scattered abroad.” Jn 11:52. 
723 Rom 1:18-25. The division of nations and disunity at Babel due to sin and polytheism and idolatry 
threatened this “provisional economy.” 
724 Gen. 22:15-18. 
725 Exod 32:13; Deut 4:31; 7:12; 8:18; Lk 1:72-73; Acts 3:25; Heb 6:13-17. 
726 Gen 12:2a-12-3. 
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animals in any failure to fulfill covenantal obligations with the Lord. During this ritual, 

Abram is promised a great nationhood, numerous descendants, and land;727 the 

covenant is sealed by circumcision and his name lengthened to denote its 

greatness. The covenant takes the form of a unilateral, unconditional royal grant in 

return for devotion and recognition of a monotheistic God in a land surrounded by 

pagan polytheists. After the test with Isaac,728 Abraham is given again the promise 

of universal blessing and a promise of many descendants, foremost that his 

descendants will become a nation from which all nations will be blessed.729 The 

purpose of the Abrahamic covenant is to sow the seeds of a divine plan of 

redemption for all nations730 through a future messiah; responsibility for keeping 

the covenant lies with one man Abraham. After patriarchs Isaac, Jacob, and 

Joseph, God provided as a sign of faithfulness: the deliverance of the chosen 

people from slavery and as further demonstration of blessings of the descendants 

of Abraham.   

     The original Mosaic covenant instituted on Mount Sinai was a different covenant: 

Israel would be raised to a unique, special status as a royal priesthood and holy 

people singularly devoted to God, contingent on honoring their obligations to the 

covenant.731 This included fidelity to the tables of the Law,732 civil regulations, 

participation in a sacrificial blood ritual acceptable by God (signified by sprinkling 

on the altar and people733 and a shared familial meal.734 The golden calf incident 

                                                           
727 Gen 15:5, 18-21. 
728 God’s test of Abraham to sacrifice his son Isaac, among other things, was to indicate child sacrifice known 
among neighboring polytheistic religions was not acceptable to the true God, and hence they worshipped false 
gods.  
729 Gen 22:15-18; Abraham was the beginning of the calling together of nations “the father of all nations.” “In 
you all nations on earth shall be blessed” Gen 17:5; cf. Gal 3:8. 
730 Gen 12:1-3, 17:1-8, 18:19, 22:1-8, 26:4, 28:13; Rom 4; Gal 3:7-9, 26-29. 
731 Exod 19:5-6. 
732 Exod 20. 
733 Exod 24: 6, 8. 
734 Exod. 24: 10-11. 



 291 

shortly thereafter broke this covenant. The Sinai covenant was renewed on appeal 

by Moses. Interestingly, Moses’ discourse with the Lord reveals God’s desire to 

destroy the Hebrews due to their sin of the Golden Calf; and willingness to make 

yet another great nation with Moses as leader; demonstrating the possibility of a 

new divinely instituted plan and separate economy of salvation for the perpetuation 

and salvation of humanity.735 Upon appeal by Moses, the Sinaitic covenant was 

reconfigured with added preconditions as a direct result of the early violation: the 

Levites will replace the firstborn in priestly service,736 and cultic regulations are 

instituted, concluding with blessing and curses as consequences to fidelity or 

infidelity. After later repeated failure to live up the requirements of the reconstituted 

Sinai covenant, especially the defection at Baal-Peor,737 further punishments were 

provided, including delimitations of the priesthood.738 After the Golden Calf incident, 

God mandated rules to contend with the Israelite predilection for idolatry; it was 

necessary to train the people in habits of conscience, obedience, and deference to 

Yahweh. There was no holiness without obedience; as God had in the original 

Sinai covenant intended a renewed intimacy between himself and each Israelite, 

now Moses became mediator between God and a disobedient people, indicating 

another variation of divine relationship. God in Leviticus instituted a new economy 

of salvation: a remedial-pedagogical-sacrificial religion to teach obedience; placed 

on a guilty nation which required a symbolic atonement by holocausts and burnt 

offerings.739 These offerings did not justify or make holy, but served as a medium, 

containing external signs of an interior sacrifice; in the rituals the virtues of religion 
                                                           
735 Exod 32:10. 
736 Num 8:16-18. 
737 Deut 4:3; Josh 22:17; Ps 106:28. 
738 Num 25:1-15. 
739 There was no divine precept for sacrifice given to the Israelites until the Golden Calf. The command for 
animal sacrifice was to specifically sacrifice those worshipped by the Egyptians in order to wean the Hebrews 
of their ‘addiction’ to idolatry.  
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were writ large, physical, and graphic to create spiritual discipline for a people 

demonstrably not ready for a fuller relationship with God. The Deuteronomic 

reconfigured covenant, a result of continual infidelity to the Mosaic covenant, 

imposed even more regulation. As Moses had become the lawgiver, permission for 

a monarchy, warfare, usury, divorce, and remarriage was provided as a result of 

the Hebrew predilection for being “stiff necked.”740 These allowances were far from 

the ideal of those belonging to a royal priesthood, but were concessions as a result 

of persistent obstinacy which required a protracted, legalistically burdensome 

ordering of Israelite society.741 The Mosaic covenant was a suzerain, bilateral, and 

conditionally temporary covenant structured as a vassal treaty compared to the 

Sinai covenant. The Mosaic Law, designed as a guardian742 as described by Paul, 

was to teach righteous standards and identify sin for a people seemingly incapable 

of avoiding it, and to direct the Hebrew people from the sinful behavior of their 

polytheistic neighbors. They were provided special guidance by means of the 

tables of the Law, the Ark of the Covenant, the tabernacle, and divine presence in 

the pillars of cloud and fire. God spoke directly to Moses above the cherubim of the 

Ark and manifested in columns of smoke and fire. Therefore variations in the 

Mosaic covenant as a result of disobedience created a changed divine-human 

relationship, and separate economies of salvation in nature and form resulted in 

dramatic adaptations from those implemented through former covenants. 

     While Noah and Abraham were deemed righteous by God,743 those subjected 

to the Mosaic and Deuteronomic Laws were required to offer animal sacrifice, to 

                                                           
740 Deut 17: 14-20, 20:16-18, 23:20, 24: 1-4. 
741 Jesus later taught these concessions were necessary due to the Hebrew’s “hardness of heart,” far from the 
ideal planned by God on Sinai. Mt 19:8-9. 
742 Gal 3:24. 
743 Jas 2:23-24. 
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demonstrate communion by means of gifts to acknowledge the supreme 

domination of the Lord. These removed sins which prevented Israelites from 

fulfilling obligations of the covenant. The sacrifice did not justify, but placed upon 

Israel an abiding need for symbolic atonement by holocausts and burnt offerings; 

each symbolizing the repentance and reconciliation of the offerer. In contrast, the 

sacrifices of Abel, Noah, and Abraham were a type of natural family religion distinct 

from the sacrificial cult instituted by Moses, where sacrifice was the principal 

means of ratifying, renewing, and repairing the relational bond between God and 

his people.744 Therefore sacrifice before the law came from the heart of man; and 

sacrifice under the law came under from God’s commandment; each revealing a 

separate pedagogy of worship and divine relation. The Davidic covenant raised the 

nation of Israel to a kingdom with the promise of an everlasting throne.745 This was 

provided by God in terms of a unilateral, unconditional royal grant to King David 

and his royal descendants. The Davidic covenant provided the gift of divine 

sonship for those anointed heirs746 and centrality of worship in Jerusalem 

temple.747 It solidified the Kingdom and the liturgy of the Jerusalem Temple as the 

one true Kingdom of God on Earth and the manifestation of God’s reign on Earth. 

After division and decline of the Davidic unified kingdom, prophets referenced the 

violations of the Mosaic covenant which triggered the covenantal curses748 and the 

Israelite people were provided hope of a new, everlasting covenant for all 

                                                           
744 Daniel Durken, The New Collegeville Bible Commentary: in One Volume, (Collegeville, MN: Liturgical Press, 

2017), p. 120. 
745 2 Sam 7:13-16. 
746 2 Sam 7:14; Pss 2:6-9; 89: 26-27. 
747 1 Kgs 8:41-43; Is 2:1-4; 56:6-7. 
748 Lev 26:14-46; Deut 28:15-68. 
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people.749 The Davidic covenant provided yet another type of economy of salvation 

centred on Temple worship and a relationship of divine sonship.  

     The everlasting covenant of Christ reveals a Jesus who provides a transition 

from the Old to the New Testaments by using explicit kinship language rather than 

explicit covenant language. It is a unilateral, unconditional, everlasting royal grant, 

announced during Israel’s captivity.750 The institution of the Eucharist redefined the 

Passover meal;751 the New Covenant is connected to the church and the new 

action of a Holy Spirit sanctifies, guides, and elevates Christians in supernatural 

grace to serve and worship God according to the greatest commandment, negating 

the need for codified Mosaic Law. Serving as the fulfillment of Abrahamic and 

Davidic covenants, the New Covenant positions the Israelite nation as the father of 

all nations and centre of true worship and salvation for all people by means of the 

foretold messiah who brings the Good News.752 This new Kingdom of God serves 

as a transformed Davidic kingdom, made in the supernatural temple of Christ.753 

The New Law of love is the new commandment which encapsulates and fulfills all 

the old prescriptions of the Pentateuch. Paul contrasts the old and new covenants; 

he notes that the new covenant in Christ fulfills the promises and terms of the 

grant-type Abrahamic covenant, considered more rudimentary than the vassal-type 

Mosaic covenant containing laws and curses. The Everlasting Covenant therefore 

is gifted to humanity as a new economy of salvation centred on the gift of a divine-

human Incarnation and his redemptive sacrifice, allowing for the free gift of 

individual divine grace and individual human response. Proper relationship with 

                                                           
749 Is. 2:2-4. 
750 Is 59:20-21; Jer 31:31-34; Ezek 36:24-31, 37:26-38; Heb 8:8-12, 10:15-18.  
751 Mt 26:26-29. 
752 Gen 22:18. 
753 Jn 2: 19-20. 
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God, mediated through Christ allows for the personal salvation of individual people 

to achieve unity with the divinity in a supernatural state surpassing even that 

provided to Adam. No human sin can nullify the Everlasting Covenant.       

     The Earthly covenantal history of divine initiatives was designed to establish a 

kinship with creatures;754 despite human resistance and persistent failure to 

observe the conditions for perpetuity of divine covenants, God’s continued 

historical interventions led to the establishment of larger groups of a chosen people, 

from the Adamic (first people), Noahic (family), Abrahamic (tribe), Mosaic (nation), 

Davidic (kingdom), and church (international). All revelation within these 

economies is intrinsically connected. The final, everlasting covenant serves as a 

restoration of the original Adamic relationship, transformed, however and elevated 

by new grace in Christ.755 In this way the covenantal language and structure is 

transformed into that of the familial relationships between father and son,756 bride 

and groom,757 and even as close friends.758 The Hebrew and Christian religions 

manifested on a social and historical continuum, leading to a restoration and 

cosmic reordering of humans to God and the culmination and final revelation in 

Jesus Christ.759 Humans are elevated and transformed through the divine-human 

Christ, who is both high priest and sacrificial victim of the new covenant.760 Much of 

the Lord’s activity in the Old Testament is in initiating, maintaining, and meting out 

rewards and punishments according to divine covenants. The Noahic and Davidic 

covenants were divine grants with conditional elements; the Abrahamic and Mosaic 

                                                           
754 There is no extrabiblical evidence of a supreme deity entering into a covenant with humans. Ancient Near 
East secular covenants between human parties were widespread; only Israel is known to have had divine 
covenants. 
755 Gen 1:26, 28; 5:3; Lk 3:38. 
756 Rom 8:15; Gal 4:6; 1 Jn 3:1. 
757 Eph 5:21-32; Rev 21:2, 9, 22:17. 
758 Jn 15:12-17. 
759 Gen 1:26, 28; 5:3; Lk 3:38.    
760 Lk 22:20; Jn 6:53-58. 
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were dynamic: the Abrahamic covenant was established as a kinship covenant761 

but later as a vassal type762 and finally as a grant type.763 The Mosaic covenant 

was first gifted as a kinship764 but reconfigured after the calf incident as a vassal 

type765 and again more severely in Deuteronomy.  

     In each instance, God accommodated humans by means of individual 

covenants to engage humanity along its behavioural, familial, sociological, 

situational, and relational trajectory with divinity. Christians acknowledge the 

Adamic, Noahic, and Abrahamic covenants and the Mosaic tabernacle-centred 

cultic sacrificial worship as divinely inspired, with varying revelations and modalities 

of relationship with the divinity. Among them, each community recognized and 

worshipped the same God within its own situational particularities and in 

accordance with divine requirements, resulting in varying economies of salvation. 

In each case, God accommodated creatures according to the overarching divine 

desire for their survival and salvation. In reference to the ancient Hebrews, 

Irenaeus stated that humanity was nuper factus, a “newly made” being, childlike 

and requiring education.766 Therefore God’s pedagogy was to enter into covenants 

with humans to gradually persuade, rather than coerce toward spiritual maturity.767 

So according to Paul, the Mosaic Law was imperfect and did not make people 

                                                           
761 Gen 15. 
762 Gen 17. 
763 Gen 22. 
764 Exod 24: 1-8. 
765 Exod 34-Lev 26. 
766 A. Orbe, ‘Homo nuper factus: En torno a s. Ireneo, Adv. haer, IV,38,1’, Gregorianum 46 (1965), pp.481-484 
in Journal of Early Christian Studies 12.1 (2004), 20. 
767 “The education of the human race, represented by the people of God, has advanced, like that of an 
individual, through certain epochs, or, as it were, ages, so that it might gradually rise from earthly to heavenly 
things, and from the visible to the invisible. This object was kept so clearly in view, that, even in the period 
when temporal rewards were promised, the one God was presented as the object of worship, that men might 
not acknowledge any other than the true Creator and Lord of the spirit, even in connection with the earthly 
blessings of this transitory life…It was best, therefore, that the soul of man, which was still weakly desiring 
earthly things, should be accustomed to seek from God alone even these petty temporal boons, and the 
earthly necessities of this transitory life, which are contemptible in comparison to eternal blessings, in order 
that the desire even of these things might not draw it aside form the worship of Him, to whom we come by 
despising and forsaking such things.” St. Augustine, City of God, Book X, 14. 
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perfect, and lacked grace necessary for a person to fulfill it. But it provided a 

sufficient economy of salvation to serve as a custodian, or paidogogos until the 

time of Christ.768 Therefore there can be a variation in fides quae; there are 

similarities and differences in theophany, revelation, modality of presence, 

message, praxis, and economies of salvation of the Hebrews and Christian 

community, however both serve the same Creator.769 The Judaic and Christian 

covenants therefore provide examples of modulating and varying relational, credal, 

cultic, and soteriological architectures within possible extraterrestrial divine-

creature relationships. The nature of each relationship is dependent upon the 

divine prerogative, creaturely response, historical trajectories, and situational 

particularities, taking example from our own religious histories. Extraterrestrials 

therefore might be considered to share in certain short or long-term relational 

dynamics with divinity in accordance with divine interactions demonstrated 

according to the scriptures. The modus of divine election, typically centred on one 

individual on behalf of a community appears common as a hierarchical model for 

transmitting divine messages and acts. Jewish and Christian history has clearly 

indicated that God tends to choose, at least in human civilizations, holy people as 

his emissaries, with a preference for the uneducated, the poor, and the simple. 

Throughout the scriptures, it seems divinity waits for a certain individual to be born 

to inaugurate its plans. In summary, divine action among extraterrestrial 

civilizations can be expected to share in these aspects in relation to creatures as 

demonstrated above: God’s interaction with creatures demonstrates divine 

                                                           
768 Gal 3:23-25. The Epistle to the Hebrews states with the death of Jesus the Hebrew system of sacrifices was 
fulfilled and destroyed. E.O. James, Sacrifice and Sacrament, (London, Thames and Hudson, 1962), p. 118. 
769 “That which is called the Christian religion existed among the ancients…from the beginning of the human 
race until Christ came in the flesh, at which time the true religion which already existed began to be called 
Christianity.” St. Augustine, Retractationes I, xiii, 3. 
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freedom in designing covenant, worship, and economies of salvation; contingency 

and flexibility of plans in accordance with creaturely action; patience with regard for 

certain persons to respond or act for a special purpose or mission in furtherance of 

the divine will; a preference for certain individuals, families, group, or nation as the 

recipient of divine gifts and relationship; a revealing of divine presence according to 

varying modalities in relationship with creatures; varying modes of divine 

communication; and definitive divine acts designed to protect and redeem 

creatures; each action serving the original and sole design of the Creator in His 

desire of loving relationship with creatures.      

     Acknowledging there is considerable debate regarding the accuracy and 

historicity of certain events in the period describing covenantal history, theologically 

these are considered representative of important stages of the revelation and 

relationship between the Hebrew people and their deity. For Christians these 

histories are important benchmarks for understanding the divine-human 

relationship which transpired over a long historical period, within a variety of 

circumstances and personages and culminating in the Christ event. In regards 

interpreting scripture, Aquinas described several interpretive methods of 

scripture.770 Vatican II’s Dei Verbum, on the Dogmatic Constitution on Divine 

Revelation outlines an approach to scripture encouraging biblical criticism, affirms 

divine authorship, with attention devoted to the content and unity of the whole of 

scripture. The covenants serve as revelation, memory, and guidepost to 

understand divinity’s will to engage humans in loving relationship in a variety of 

modes, circumstances, and historical epochs, where examples of divine action are 

                                                           
770 Aquinas, Summa Theologica, 1.1.10. Aquinas delineated several meanings hidden within scripture. The 
allegorical (hidden theological meaning), literal, scientific, historical critical, anagogical (heavenly sense), 
tropological (significance of an individual’s behaviour). 
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varied; principally, that God is a Lord of history, unlike neighboring polytheists and 

works towards a goal of human-divine unity. God acts consistently and seeks out 

humanity in relationship, as understood by the sacred writers, seen from a 

historical perspective. Each account of divine covenant in the Old seeks to teach 

an important theological truth, while together they maintain a unity moving toward 

fulfillment in the New. The economy of salvation as revealed in the Old Testament, 

and each punctuated by divine covenants, although imperfect and provisional, are 

necessary and giving witness to the whole divine pedagogy of God’s love of 

humans in varying circumstances. Revelation is therefore historical, conditional, 

and particularized accordingly. The Pentateuch is based on ancient traditions, 

providing a history of divine acts and theological truths, and represent some of the 

earliest traditions of the Israelite people. The history of Israel is interpreted as 

salvation history, a history of man’s knowledge of the true God. The Pentatuech is 

a book of promises; whereby election and promise are ratified by covenant – which 

brings the Law, which constitutes the foci of the books. However, the theological 

significance of covenants takes precedence over exact historical narratives. Even if 

historical accuracy is in some ways removed, they provided a collective theological 

interpretation of a divine pedagogy within a large expanse of time to an ancient and 

primitive people. God communicated through the writers to express, through the 

medium of human words, a supernatural teaching on the person of God, 

humankind, and the relationship between them. The Papal encyclical Humani 

Generis was promulgated in 1950 to counter among other things, certain scriptural 

interpretive errors which threatened to undermine authentic teaching. It also 

encouraged further research on hermeneutical techniques to render a more 

accurate understanding of the Old Testament:   
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“Just as in the biological and anthropological sciences, so also in the 
historical sciences there are those who boldly transgress the limits and 
safeguards established by the Church. In a particular way must be deplored 
a certain too free interpretation of the historical books of the Old Testament. 
Those who favor this system, in order to defend their cause, wrongly refer 
to the Letter which was sent not long ago to the Archbishop of Paris by the 
Pontifical Commission on Biblical Studies. This letter, in fact, clearly points 
out that the first eleven chapters of Genesis, although properly speaking not 
conforming to the historical method used by the best Greek and Latin 
writers or by competent authors of our time, do nevertheless pertain to 
history in a true sense, which however must be further studied and 
determined by exegetes; the same chapters, (the Letter points out), in 
simple and metaphorical language adapted to the mentality of the people 
but little cultured, both state the principal truths which are fundamental for 
our salvation, and also give a popular description of the origin of the human 
race and the chosen people. If, however the ancient sacred writers have 
taken anything from popular narrations (and this may be conceded), it must 
never be forgotten that they did so with the help of divine inspiration, 
through which they were rendered immune from any error in selecting and 

evaluating those documents.”771 
 

     As the accounts of the early Hebrew books can contain popular narrations 

utilizing metaphorical language and other literary methods to reveal and instruct 

divine truths; the remainder of patriarchal history must be considered in the same 

manner. Divine activity and central events among the Hebrews must be 

acknowledged to make Christianity comprehensible, although the precision and 

manner of narrative may vary accordingly as conditioned by historical methodology 

and context. Therefore respect for the Hebrew books as divine inspiration is 

maintained despite manner of expression, and that certain theological and religious 

truths were intended to be communicated within the medium of human methods.   

 
     An economy of salvation by definition is a comprehensive divine action that 

provides a healing response to creaturely sin. It is a free movement of a 

supernatural love-gift which (for humans) involves divine revelation, communication, 

theophany, and grace; historically interwoven with a corresponding creaturely free 

                                                           
771 Pope Pius XII, Humani Generis, August 12, 1950, 38. 
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response of love, action, and faith for the purpose of restoration of the divine-

creature love relationship.773 According to the Christian understanding of divine 

justice, sin creates imbalance in the spiritual and material worlds by injury to the 

divine honour in relation to creatures intended for divinely willed ends. An economy 

of salvation is the divine effort to restore that balance. This is a subject which 

cannot be explicated in full detail here, but only a guide on general parameters 

determined consistent with the supernatural revelation of the attributes of the 

Godhead and intelligent creatures. One form of economy of salvation could be a 

historically contingent movement of creatures towards the perfection of natural 

attributes and eventual divine unity. Other types of salvation histories are 

dependent upon the physical, morphological, and theological anthropology of 

sentient beings, and divinity’s action upon those individually and collectively. 

Certain of these may be considered equal in dignity/desirability to incarnation and 

to each other. A starting point in consideration of variant economies of salvation 

among extraterrestrial species is our human revelation of a Trinitarian reality of the 

Godhead. Within the varied hypothesis of extraterrestrial religion is the argument 

for a diversity of religious expressions among creatures, flowing from a definitive 

revelation according to a distinct economy of revelation. Although religions will be 

diverse, all supernatural economies will be inspired by a Trinitarian God, while not 

necessarily revealed or conceptualized as Trinitarian (e.g. ancient Judaism). A 

basic framework for possible economies of salvation would entail fundamentals of 

the natures and acts of divine persons and creatures. Within the matrix of the 

divine-creature relationship there are absolutes and finitude; divine free acts and 

power and creaturely choice. In divinity there is personhood, omni-properties, the 

                                                           
773 According to the Christian tradition for humans. 
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love-acts of creation, grace, redemption, and unification with creatures. With 

creatures there is personhood, freedom, will, mind, body, soul, suffering, death, 

and the reality of sin. All these provide structure to consider non-human economies 

of salvation. As mentioned above, economies of salvation can in important ways 

also depend and differ on the varying theological anthropologies of creatures, 

historical trajectories, and acts of the divinity.  

     Supernatural economies could be categorized according the mode of interaction 

or encounter which divinity uses to relate to creatures. These forms would be those 

which are mediated, where a medium is introduced to serve as a 

representative/gifter; and non-mediated, where divinity encounters creatures 

directly without intermediaries. Among those mediated are certain mediator types, 

of persons (e.g., creature-representative,774 divine incarnation, supernatural 

apparition/representative);775 objects (e.g., nature, church, acheiropoieta);776 and 

events (e.g., miracle, interior locution, revelation, ecstatic state).777 Among those 

non-mediated are direct divine person-to-creature, known by the examples of 

Adam, Noah, and Abraham talking directly with God, and that between the angels 

and God, and could include certain mystical religions discussed below. Mediated 

economies appear more complex. As mentioned according to person-mediators, 

they can be creature-representatives, such as Moses or David; an incarnated 

divine person as is Christ; or in a non-human example, a supernatural 

                                                           
774 A member of the host race, or a separate, more advanced and spiritually advanced race from another 
planet or location, or a group within a race who serves as administrators of grace and redemption for another 
species or group. 
775 The dynamic dialectic of the historically hidden, silent divinity interacting with humanity may contrast with a 
more direct, definitive, existential knowledge of divine presence, communication, and relationship in other 
societies, where “knowing” supplants “believing.” The divine hiddenness known to Earth religion, where indirect 
experience of divinity remains the standard, other religions may have total concealment, relative transparency, 
or a full revealing to the individual or community, or some combination of the three. 
776 Acheiropoieta, Mediaeval Greek, “made without hand,” a physical artifact produced solely by supernatural 
means.  
777 These types fall more under the category of non-mediated economies; but are obviously present in 
mediated economies as well. 
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representative such as an angel who carries out certain divine acts or messages to 

creatures, or the Holy Spirit whose action is normally invisible and imperceptible. In 

objects, divinity can be mediated through nature (although more a system than an 

object) where divinity is revealed and communicated in general revelation; through 

church, where the treasure house of graces and divine teaching is administered, 

and where the divine economy for humans is broken down into its pastoral and 

ecclesial components; or by means of an object such as acheiropoieta, which in a 

putative extraterrestrial economy could serve a dual purpose as supernatural 

presence and a communication medium of divine messages; or a physical, 

constructed (or natural, such as Mt. Sinai) object such as the Ark of the covenant, 

which becomes ‘divinized’ and a source of divine presence and power. By events, 

in external or communal forms, mediation could be accomplished by miracles, as a 

one-time historical event, or in series of supernatural acts which demonstrate the 

presence and message of a divinity; or interiorly, by means of interior locutions 

within individuals or collectively, through revelations such as a collective 

illumination of conscience, or by means of ecstatic states whereby divine 

messages are provided or miracles are performed. Among these forms, mediations 

of person do not necessarily require objects or supernatural events; mediation of 

objects does not necessarily require the presence of persons or events, and 

mediations by means of events would not necessarily require the perceivable 

presence of divine persons or objects. Alternatively, it is possible that any singular 

medium or combinations of these could manifest in extraterrestrial economies of 

salvation as evidenced in our own history.  

     As illustrated in Chapter 5, scripture details several varying human economies 

of salvation, each version a divine modification and response to human behaviour, 
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and principally as necessary segments of a larger divine scheme of human 

salvation. Within and among these types, they can be further distinguished by 

types of process, for example, as a cosmic-single condition (angelic and Adamic); 

among those covenantal, there is unilateral gift (Noahic, Abrahamic); provisional-

sacrificial-pedagogical (Mosaic, Deuteronomic); and substitutionary atonement 

(Messianic). According to mediation of relation, they can be grouped as follows: 

angelic (non-mediated, cosmic, unilateral, provision of supernatural gifts, single-

conditional gift of heavenly beatitude, custodial role in spiritual care of humans); 

Adamic (non-mediated, earthly, unilateral, provision of preternatural gifts, single-

conditional gift of supernatural life with divinity, custodial role in care of Earth); 

Noahic (non-mediated, covenantal-unilateral, unconditional gift of divine election, 

divine mandate as custodian of Earth); Abrahamic (non-mediated, covenantal-

unilateral, unconditional gift of divine election, promise and blessing); Mosaic 

(mediated [by Moses], covenantal-provisional-remedial-sacrificial-pedagogical, 

conditional promise of divine election with blessings/punishments); Deuteronomic 

(symbolic sacrificial atonements, reconfigured Mosaic with additional imposed 

regulations as a result of continued disobedience); and Messianic (mediated by 

Christ-Holy Spirit/Church, covenantal-substitutional atonement, conditional gifts of 

grace and eternal salvation).  

     Although the human economy has been mediated by persons it is not 

necessary that extraterrestrials require the same type. Other economies may 

contain many, all, or few of the elements known to the Judeo-Christian religion, 

including an overall architecture which can entail pedagogy, punishments, gifts, 

forms of remembering, teaching, and revelation. All these elements may exist in 

economies fitting for creatures, whether having lost an original graced creative 
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condition, a lost graced condition following forgiveness, or unfallen creatures gifted 

with an economy to further their spiritual development. Each economy outlined 

constitutes its own paradigm of divine relation to creatures which is unique and 

accommodates the particularities of their ontological and situational reality. 

Following these, extraterrestrial economies can considered according to the 

frameworks and elements provided in human history while taking into account 

important differences among creatures.  

     J. Patout Burns outlines two economies of salvation from the patristic period, 

the Greek form developed by Origen and Gregory of Nyssa, which taught a 

universal availability of salvation as a gradual development of the soul from birth to 

beatitude, and emphasized asceticism as a primary means of perfection. In this 

sense the Greek form emphasized the importance of the continuity of 

developmental natural processes. This contrasted with the Latin theology best 

expressed by Augustine, of salvation made available principally through the 

Church, by fulfilling divinely-imposed conditions for participation in Christ’s 

redemption, where grace available through divine interventional acts in the Church 

provided the primary means of salvation. In this sense the Latin tradition is 

centered on a divine redemptive interventionist model.778 According to Burns, the 

process of each economy can be understood according to categories of divine and 

human acts. These may be continuous (a series of stages, each following the last) 

or discontinuous (prior stages are not required for certain acts); or developmental 

(each stage builds upon the last) or interventionist (external caused by divinity, no 

stages are required, not cooperative with subject).779 A developmental process 

                                                           
778 J. Patout Burns, S.J., “The Economy of Salvation: Two Patristic Traditions,” Theological Studies, Dec. 1, 
1976, Vol. 37, Issue 4, pp. 598-601. 
779 Burns, “Economy”, p. 600. 
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allows for only co-operative graces. An interventionist process requires only 

operative graces. These can also be hybridized.780 Accordingly, Gregory’s process 

of spiritual growth is continuous, developmental, and is achieved by co-operative 

graces. It has categories of continuity (purification of the body) and discontinuity 

(the operative interventions of Christ), development and co-operative (cleansing of 

the soul by grace) and intervention (assistance of the Holy Spirit).781 Augustine’s 

model emphasized the discontinuity of creaturely efforts and instead stressed the 

power of divine intervention, with salvation only available through the Church - 

original sin can only be removed by baptism, available only in the Church which 

has a constitutive role. The Holy Spirit creates a bond of peace and unity of the 

Christian community, which mediates Christian virtues by teaching and sacraments. 

Grace transforms the flesh and provides the soul with the fullness of charity in the 

vision of God.782 These categories can be fruitfully utilized in consideration of the 

modes, elements, processes, and ecclesial forms of extraterrestrial economies in 

future exotheological studies.  

     The created capacities, histories, and environments of extraterrestrials would 

serve to modify elements of the functions of creaturely acts coupled with divine 

movements of operative and co-operative grace; the duality of divine gift and 

creaturely response determines future actions of divinity which motivate to satisfy 

divine justice, of which loved creatures are an integrated part. In the Christian 

system, all mediations transmit operative grace or elicit a co-operative creaturely 

response to grace in one degree or another. On their own, creaturely efforts do not 

produce supernatural merit without the action of operative and co-operative grace, 

                                                           
780 Burns, “Economy”, p. 601. 
781 Gregory of Nyssa, De vita Moysis, GNO 7/1, 3.12-4.18, 116.21-23. See Burns, pp. 606-607.  
782 Augustine, De spiritu Et littera, 36, 64; De natura et gratia, 38, 45; De perfectione iustitiae hominis, 6, 14. 
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whose transformational nature and action is central in the task of an economy of 

salvation, and which could vary extensively in conjunction with creatures by virtue 

of a likely great diversity in created capacities. There can be economies of general 

or universal salvation, available to creatures regardless of capacities and situation, 

versus economies which provide grace and salvation for a special privileged group, 

as in divine election. In other cases, there might be a hybrid of these combining a 

universal  economy (for example, an economy devoid of special revelation, with 

mediation known through nature and general grace, living according to one’s 

conscience) and a specialized economy (person mediated, supernatural grace with 

divine teaching). Other extraterrestrial economies may involve inexhaustible 

combinations of mediations and operations of supernatural grace to creatures 

which each serve to satisfy divine love and justice. These cannot be limited to 

Christian forms, and may produce ecclesiologies with recognizable elements and 

others completely alien. Each economy will have an inner logical consistency, 

taking into full account divine will, action, and creaturely means and ends. 

Economies of a universalist type may take non-mediated forms as they are not 

conditioned by mediators which can be limited historically and situationally; 

economies of a mediated, specialized type can transform, by historical progression 

into universalist types, as in Judeo-Christianity.783 Economies can be provisional, 

contingent upon creaturely actions, or until the fulfillment of certain divine plans or 

promises; they can be probationary, entailing typically binary choices for creatures 

(as with the angels shortly after their creation), or incrementalized as with humans 

                                                           
783 Universalized economies can be religious-based or manifest as non-religious means of movement towards 
spiritual evolution to unity with divinity, as in natural religions. 
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during their life-cycle.784 Ecclesiastically, they can be mediated hierarchically as 

with the patriarchs, or through the governance of a mediating church; or non-

hierarchical as with in the prophets in disclosing divine plans. Each economy can 

interact with creatures according to internal (individualized) and external 

(communal) modalities; they are inherently congruent and contingent by virtue of 

supernatural corollaries which match creaturely nature and action in a variety of 

circumstances. For example, divine election appears as a form of mediation as a 

result of widespread sin; therefore the more sin, the more mediated; as a result, 

the earthly economy was historically progressive in a trajectory from unmediated 

action to the mediated. 

     If the divine-human earthly analogue is reliable as a (albeit limited) model for 

extraterrestrial economies, other composite rational beings of body/soul could 

exhibit patterns of relation with divinity known to us, while others might be wholly 

unknown. These categories of divine actions and creaturely response can be as 

stated, contingent on factors such as biology, history, theological anthropology, 

divine will/action and creaturely action. Extraterrestrial economies would likely be 

highly dependent on the theological anthropology of creatures, as demonstrated in 

the angelic economy versus the human. Insofar as creaturely action, 

extraterrestrials need not reject a messiah or other divine representative to fulfill a 

particular economy of salvation. God is capable of producing the necessary 

supernatural redemptive effect in other types of historical epochs, persons, and 

circumstances. It could be argued that divinity may simply forgive certain 

                                                           
784 Angels, being wholly incorporeal, their knowledge gained by pure intuition rather than by use of senses. 
Their interactions with humans are incidental, rather than essential to their activity. Humans, by contrast have 
knowledge which is discursive, beginning with sense and involving a movement from non-knowing to knowing 
through sense experience and the active intellect. Angels are not necessary but contingent beings, as are 
humans, existing from God’s willful act to supernaturally elevate them to their proper end.  
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transgressions out of divine mercy without need for individual or collective 

sacrifice.785 The smallest suffering or act on the part of a divine, infinite being could 

satisfy justice, as Christ’s sacrifice can be seen a supererogatory act of love to 

satisfy the divine honor and restore humanity in proper relationship to God. It can 

be questioned whether in extraterrestrial societies supernatural acts to satisfy 

divine justice only deal with past sin or also future sin, as in Christian formulation, 

where justifying grace is provided by sacraments which forgive past sin, and 

contend with future sin by the provision of grace; or whether extraterrestrials might 

be provided with one opportunity for repentance, as known in early church 

baptismal practices. 

     Extraterrestrial supernatural mediated manifestations and communications may 

take a form where a divine being makes itself present on a continual basis, without 

recourse to inspired writings, sacramental life, priesthood, or hierarchical church 

structure containing a set of teachings designed to instruct the faithful. 

Demonstrable supernatural miracles may only be necessary for beings prone to 

ignorance and a limited vision resulting from loss of grace. Such presence could 

radically alter the form and function of an economy and trajectory of a particular 

salvation history. Among non-mediated economies, a mystical religion may 

manifest as invisible graced and interior states without a historical progression of 

revelation or theological development; the economy could be completely 

personalized, non communal, non species-specific, or planetary based. It may 

produce a type of salvation history characterized in great contrast to our own. 

Mystical religions could possibly exist as forms perhaps considered superior to 

                                                           
785Among Roman Catholics, equivalent to a plenary indulgence; the most well-known example being the Divine 
Mercy devotion. 
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organized religions given its individualized and authoritative nature of revelation. 

As such, divinity could manifest itself in a purely introvertive union and 

communicate with creatures without the use of conventional language nor 

sacraments, scriptural documents, liturgy, or hierarchical authoritative religious 

structures to serve as a medium through which one encounters the divine. In this 

case, historical theological development might be unnecessary or irrelevant as a 

result of received ineffable mystical knowledge, and public supernatural 

communications unnecessary given individual high capacity of an advanced state 

of holiness and communion with divinity. Therefore economies manifesting from 

the divine will are inherently contingent, characterized by variables demonstrated 

by divine prerogative, creaturely response, historical trajectories, and situational 

particularities, exhibiting varying relational and soteriological architectures.    

Economies as described in the extraterrestrial context are comprehensive divine 

actions which represent the summary of creaturely states and behaviors in 

conjunction with the operations of divine will. Aquinas argued for the fittingness of 

the Incarnation for humans, as the fullest possible revelation of divinity to 

creatures,787 but asserted there were other ways to redeem humanity other than 

incarnation (which he did not explore). In accordance with this, he stated, “Since 

God is the universal cause of all things, it is necessary that he aim chiefly at what 

is useful for the entire universe of things. But the assuming of human nature 

pertains only to what is useful for man. Therefore it was not fitting that if God 

should have assumed a foreign nature, that he would have assumed only a human 

nature.”788 By incarnation God chose the best way for humans according to our 

                                                           
787 Aquinas, Summa Theologica III, 1.1. 
788 Aquinas, Summa Contra Gentiles IV, chap. 54. 
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particular nature, history, acts, and divinely intended supernatural end as creatures. 

In this way, incarnation was not required for humans as there could have been 

other equivalent ways to satisfy the requirements of divine justice, although the 

Incarnation/Cross and was the most fitting solution in accordance with creaturely 

need and divine love. Therefore it may be stated that divine action in the 

redemption of creatures does not require incarnation; what can be considered by 

creatures as most desirable and dignified in divine acts with creatures is the 

particular action which God chooses, as He chooses them.  

     There are metaphysical and epistemological implications to the varied view as 

well, in how creatures’ theological anthropology may exist as a result of a universe 

containing diversified life forms. One of these can be to consider an individual 

descended from two species, and heir to varying economies of salvation. There are 

many biological impediments to inter-species reproduction, let alone those of inter-

genus among putative biological extraterrestrials. Generally, variant species 

reproducing sexually would require compatible sexual organs, complementary 

pheromones, and the means to overcome many other evolutionary mechanisms 

producing reproductive isolation critical for speciation,789 as well as pre- and post-

zygotic reproductive isolating mechanisms.790 As a hybrid individual contains half if 

its chromosomes from each parent, the absence of a necessary gene or presence 

of a varying one, or difference in the number of chromosomes can arrest normal 

development and cause non-viability or sterility.791 However, in the example of 

hybridized individuals resulting from artificial genetic manipulation, it can be 

theorized a highly advanced technological society could produce such individuals 

                                                           
789 N. Barton, B. Bengtsson, "The barrier to genetic exchange between hybridising 
populations",Heredity, (1986) 57 (3): 357–376. 
790 Ernst Mayr, Animal species and evolution. (Cambridge: Harvard University Press, 1963). 
791 Monroe Strickberger, Genética. (Barcelona, España:Omega, 1978), pp. 874–879. 
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among divergent species. Theologically, a hypothetical individual derived from two 

species could be theorized to inherit two distinct economies of salvation.792 Given 

our model of humanity with a single soteriological mode according to Christianity, it 

is a system integrated to speciation as a result of divinity’s joining itself to human 

nature in order to elevate and redeem it through grace. The extent of this economy 

is biological (meaning humans and their nature) rather than spatial (the physical 

extent of the Earth) or temporal (within the time continuum of our species). It might 

be supposed that an incarnation-based soteriology, at least that known in the 

human example, is species-specific whereas a non-incarnational economy would 

not necessarily have creature-type boundary or restriction, and could be applicable 

or available to more than one species; thus our incarnational human model should 

not be necessarily projected onto other species.793 Economies of salvation can in 

important ways depend and differ on the varying theological anthropologies of 

creatures, historical trajectories, and divine will. Within the Christian model, (which 

may be considered limited in this context) can be theorized several different states 

of beings, each corresponding to diverse soteriological arrangements, described in 

question #6.794 For sake of this particular question, a homologous supernatural 

                                                           
792 The example used here is of a “rational animal,” like humans, composed of an immaterial soul and physical 
body forming a distinct single nature, but who are differentiated from humans in their accidentals. See 
Catechism of the Catholic Church # 365. 
793 A fundamental argument of the varied hypothesis against the multiple soteriological view. 
794 A state of nature, without preternatural or supernatural elevation; integral nature, with preternatural 
endowments; elevated nature (i.e., the prelapsarian state of humanity) with preternatural and supernatural gifts; 
fallen unredeemed nature, incapable of attaining its original intended end due to sin; redeemed nature, 
superabundantly restored to its original intended state through divine redemption; and supernature, possessing 
supernatural gifts. These theorized states can be ordered to different natural or supernatural ends, which I 
have explored in an unpublished monograph. Theologians defending the gratuity of grace against the 
naturalism of Michael Baius (1513-1589) and Cornelius Jansen (1585-1638), invoked a hypothetical “state of 
pure nature” where human beings could have possibly been created with a goal proportioned to their natural 
powers, while not called to the beatific vision. This created a dualism between the innate natural gifts in 
comparison to supernatural gifts, added to the natural. By the twentieth century the theory had become so 
powerful that it was thought essential since its rejection, it was held, necessarily led to a denial of the gratuity 
of grace. See Surnaturel (Paris: Aubier, 1946); and Augustinianism and Modern Theology (New York: Herder 
and Herder, 1965), pp. 137-139. Aquinas, for his part, continued the patristic tradition concerning the human 
spirit as the image of God, never considering a “pure nature” construct. See Stephen Duffy, The Dynamics of 
Grace: Perspectives in Theological Anthropology, Vol. 3. (Collegeville, MI: The Liturgical Press, 1993), pp. 
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economy of salvation can be considered,795 a similar creature embodying a 

wounded or imperfected nature with the natural powers subject to it (to include a 

natural capacity for God) among each species. A creature descended from two 

species could be composed of a binary of combined natures which may result in 

one (new) nature, composed of body and soul. In the Thomast theology being 

explored here, such a creature could potentially have access to either mode of a 

and redemption as each has as its product a supernatural religion derived from the 

same divine source. The operations of actual and sanctifying grace and a 

creature’s reception to it within a duality of supernatural religions can differ; 

however each mode could enable the elevation to supernatural life and redemption 

as its subject is one soul. As grace and nature interrelate due to the necessary 

contingencies of creatures,796 the nature of the subject would receive supernatural 

grace according to the particularities of its unique nature. Grace by its operations 

heals, elevates and completes creatures according to natures and within each, 

their personal particularities. This model is applicable to a being in reception of two 

incarnation-based economies as well as that combining an incarnation-based with 

a non-incarnational-based economy, or dual non-incarnational-based economies. 

                                                                                                                                                                                 
296-297; Msgr. Corrado Balducci considered a rudimentary cosmic hierarchy and theological anthropology of 
intelligent beings: “When we refer to extraterrestrials, which would have a spiritual and material nature, a 
physical body, having both a spiritual and material nature, with a relationship between mind and matter 
different that than known to humans. The physical body, with its passions and sinfulness influences the soul so 
deeply that man becomes unstable and rather tends toward the bad than toward the good. Therefore it is 
highly probable that in between humankind and the angels, another life form exists, namely beings which have 
a physical body, but one which is more perfect that humans and influences the soul less in its intelligent acts 
and intentions.” Second Ancona Ufological Congress, April 17, 2000 during a discussion titled, “Alien 
Civilization: Between Doubt and Reason.” Jesuit Domenico Grasso believed in the universe there may be a 
great number of possible worlds in terms of the intellectual creatures, and that such beings would be, “far 
ahead of us in science…(ix); also “if they live in a state of justice they would not have committed original sin, 
and we would see the immensity of all that was lost by our ancestors through sin. In the case of a redemption 
like ours we would see the special love of God for us in terms of a further experience of this love.” See Grasso, 
“Missionaries,” p. 9; “La teologia e la pluralità dei mondi abitati,” Civiltà Cattolica 103 (1952), IV, pp. 255-265; 
Beings of supernature are briefly discussed by Daniel Raible, “Rational life in outer space?” in America (August 
13, 1960): pp. 532-535; and T.J. Zubek, “Theological questions on space creatures” in The American 
Ecclesiastical Review, 145 (December 1961): pp. 393-398. 
795Although Judaism and Christianity are each considered supernatural religions, they are not equivalent in 
their modes of grace and scope of redemptive activity. 
796 Aquinas, Summa Theologica, I.I. 8.2, Gratia non tollit naturam, sed perficit. 
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For a hybrid being inheriting that of a natural religion in conjunction with a 

supernatural religion, the supernatural would take precedence over the natural. 

Such beings in this case could practise a syncretistic religion or choose one 

religion; the inheritance of grace from a supernatural religion would supersede a 

purely natural system.    

     In the greater cosmic scheme, the creation of intelligences and ultimate calling 

into intimate relationship with God are fundamental and the self-determinative 

choice of destiny a necessary consequence of rational beings. Extraterrestrials 

may have various created capacities, gifts, divine probations and testing, and 

general outcomes in use of their free will in comparison to humans. In 

consideration of putative intelligent extraterrestrials, we must consider a range of 

possible natural/supernatural/preternatural combinations and their natural and 

supernatural destinies given the unlimited creative freedom of the Creator.  

 

Economies of Revelation 

 

     Origen described God’s redemptive work as a transcendent action which 

gradually through time takes effect in every realm of creation but which, 

nevertheless, needs to find corporeal expression in a particular place on a 

particular occasion.797 As demonstrated in the exposition and implementation of 

divine covenants, the specific divine pedagogy in the divinity’s revelation to human 

beings is in a series of progressive steps; communicated to human beings in 

stages of supernatural revelations that reached its summation in the person of 

                                                           
797 A.J. Lyons, The Cosmic Christ in Origen and Teilhard De Chardin, Oxford Theological Monographs, (Oxford: 

Oxford University Press, 1982), p. 214. 
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Jesus Christ. There is a harmony, uniformity, and consistent pattern to God’s 

actions in relationship with creatures revealed on Earth; divine presence and action 

is mediated in its many forms and modalities. Divine revelations and revealings are 

always mediated as God is an infinite, inexhaustible being; in a vast universe 

divine mediations are polymorphous. The divinity makes obvious to creatures what 

was non-evident, and knowledge from what was pure mystery for the ultimate 

purpose of creaturely salvation and divine unification. Aquinas observed that, “The 

right way to manifest the unseen things of God is through things that are seen, and 

this is the purpose of the whole world.”798 The great volume of varying modalities of 

supernatural theophanies, manifestations, and divine action in scriptures alone 

provides ample evidences for the immense variety of ways God has available to 

accomplish his ends for humans within salvation history. These provide indicators 

of what could be expected of supernatural presence and action among 

extraterrestrial civilizations for purposes of creaturely edification and redemption.  

     Theophany and divine presence takes many forms according to Hebrew and 

Christian scriptural accounts and functioned within diverse contexts in distinct ways: 

God is manifested in divine covenant;799 a pillar of fire and cloud;800 in the tables of 

the law;801 and in the divine nearness in the tent of meeting and the Jerusalem 

temple, unparalleled in history. God was manifested according to the Hebrew 

scriptures at creation, at the Sinaitic theophany;802 through actions and presence 

                                                           
798 Aquinas, Summa theologica III, 1, sed contra. 
799 Gen 9:11, 13; Deut 4:13, 7:9, 31:8; Ps 103:17-18; Heb 8:6, 9:15, 13:20-21; Ex 19:5, 34:28; Job 31:1.  
800 Ex 13:21, 14:19-20, 16:9-10, 42, 19:16, 40:34, 36-37.  
801 Ex 31:18, 32:15, 34:1, 4, 29; Deut 4:13; 5:22, 9:10-11, 15, 9:15, 10:1, 3; 2 Chr 5:10.  
802An invisible creative spirit (Gen 1 comp.); after the creation of life on Earth and Adam and Eve, described as 
a physical being “moving about the garden  at the breezy time of the day” (Gen 3:8); interacting with first 
humans (Gen 3:8, 3:9-19, 4:9-15, 6:13, 7:1, 8:15, 9:1-8, 18). Through the intermediaries of angels and angels 
at the destruction of Sodom and Gommorah (Gen. 18-23). An angel of the Lord speaks the words of God to 
Abraham in the first person, and the voice of God is heard through the angel, as a manifestation of God himself 
(Gen. 22:12). As an angel of the Lord, a fire flaming out of a bush” (Ex 3:2-6); God’s presence and power can 
be known by a storm; as glory of light and brightness (Ex 19:16; 20:18; Judg 5:2-31). In the Sinaitic revelation 
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over the cherubim in the Ark of the Covenant;803 as a personal being, expressed 

anthropomorphically and fraternally by Christ as Father; 804 to Jews and his 

adopted Gentile children;805 manifested or is represented by an angel of God;806 as 

                                                                                                                                                                                 
God descends and appears upon Earth, accompanied by thunder and lighting, a fiery flame reaching to the sky; 
and loud notes of a trumpet; the mountain smokes and quakes; out of the smoke and flames a voice reveals 
the Decalogue (Ex 19:16-25; cf 16:10). The Lord reveals to the 70 elders who accompany Moses, Aaron, 
Nadab, and Abihu on the mountain, described where “under his feet appeared to be a sapphire tilework, as 
clear as the sky itself.” (Ex 24:10) To the entire Israelite community, the glory of the Lord is seen as a 
consuming fire on the mountaintop. God’s appearance and proximity to humans in the Old Testament invoke 
awe and fear, and frequently include lighting, thunder, earthquakes, storm winds, brightness, and darkness to 
demonstrate divine power and presence. (Ex 24:9-18; Deut 4:11-12; 33-36; 5:4-19); God states to Moses, “You 
cannot see my face; for no one shall see me and live.” (Ex 33:20) However God speaks with Moses “mouth to 
mouth”, and “as a man would speak to his neighbor,” in clear sight; perhaps a privilege to provided to the six-
winged angels of the Seraphim, whose two wings cover their faces so to not look upon the divinity. (Num 12:6-
8 comp; Ex 33:11; Deut 34: 10). Also Gen 17:1; 18:1; Ex 6:2-3; 24:9-11; Num 12:6-8. Pentateuchal narratives 
contain manifestations in which God appears in “glory,” as “messenger,” and as a “face.” Divinity is 
represented in a host of expressions appears as a physical being to Hagar, Gen 16:9-13; to Abraham and 
Sarah at Mamre as three men Gen 18:1-33; to Jacob at Peniel Gen 32:24-43; again at Mount Moriah as an 
angel Gen 22:11-14; Moses in the burning bush Ex 3:2-4:17; God principally appears to individuals, and in rare 
moments groups of people.  
803 Whose design was instructed by God Himself, the ark was carried approximately 800 meters in advance of 
the Hebrew army, displayed its powers by parting the waters of the Jordan river similar to that of the Red Sea 
and destruction of the wall of Jericho. God was said to speak to Moses in a cloud appearing “from between the 
two Cherubim” on the ark’s lid. (Ex 35:22) Moses was instructed by God not to enter the holy place within the 
veil enclosing the ark without the cloud of the Lord on the mercy seat, lest he shall die (Lev 16:1-2). The ark 
served as a leader of the Israelites in their wanderings in the desert and force of their power in warfare, visibly 
apparent during the day as a column of cloud and in the night as a pillar of fire (Ex 13:21-22). Its capture by the 
Philistines, and its placement within the altar of Dagon resulted in a serious of plagues and maladies upon the 
people of Gath and Ekron (1 Sam 4:8-12), and subsequently returned to the Israelites on a cart yoked by two 
cows, which made its way to the Israelite town of Beth-Shemesh, coming into the possession of the 
Bethsames. Due to their lack of proper respect for the ark by opening the lid and peering inside, a large 
number of Bethsames fell dead. After Solomon’s temple was dedicated and the ark placed therein, the temple 
was filled with a cloud, “for the glory of the Lord had filled the house of the Lord.” (1 Kgs 8:10-11; 2 Chr 5:13, 
14). 
804 Therefore God is not a remote, indifferent, or malevolent being but rather an intimate, benevolent, and 
personage deeply involved with human lives. Provider of the Sabbath and Torah to the chosen people; both 
life-giver and law-giver. The divine personage of God as Father not only of the Hebrews, but all human beings 
as promised through Abraham, takes an active interest in human activity as a human father would his own 
children, human fatherhood is modeled after the divine fatherhood. As father, the divinity is emphasized as 
having ultimate authority, protectiveness, and powers that far exceed human conception. “Father” implies 
masculine characteristics. In referring to the divinity, Jesus used male pronouns, and affectionately called him 
“Abba,” a word exclusively used within the family context, to indicate the intimate relationship God desires with 
human beings.  In the giving of the law, God the father maintained an exclusive, covenantal father-child 
relationship with the Hebrews, who received his laws, acted as stewards of his prophecies and miracles, 
maintained a special claim of divine election, and received his guidance and special blessings. Jesus revealed 
the Lord of Israel, of Abraham, Isaac, and Jacob as “father” of the human race, as principium or origo of divinity 

is in the Father. The New Testament reveals God as father in eternal, exclusive, and intimate familiar 
relationship to his son Jesus and that fatherhood is inherent to God, and the example by which human 
fatherhood is understood. God was father to the Israelite nation by sovereign election over and above other 
peoples of the period, and father of Christians. Fatherhood is considered in a more literal sense and 
substantive sense, requiring the Son as means for accessing the Father, making for more a metaphysical than 
metaphorical interpretation. See Alan Goshen-Gotttstein, “God the Father in Rabbinic Judaism and Christianity: 
Transformed Background or Common Ground?” The Elijah Interfaith Institute first published in the Journal of 
Ecumenical Studies, 38:4, (2001). Also Ex 4:22; Deut 8:5, 14:1; 32:6; Is 63:16, 64:8; 2 Sam 7:13-14; 1 Chr 17: 

12-13; Hos 11:1; Mal 2:10; Ps 68:5, 89: 26-27; Prov 3:11-12; 103:13; Jer 3:19, 31: 9; Mt 3:17; 5:48, 6:9, 12:50, 
23:9, 26, 7:11, 11:27; Mk 1:11, 3:35; Lk 2:9; 3:22; 8:21, 12:32, 12:29-31; Jn 1:12-13, 5:17-18, 17:11 20:17; 1 
Jn 2:13, 3:1; Col 1:12; 1 Cor 8:6; 2 Cor 1:3, 3:26; Rom 8:17, 15:6; Gal 3:26, 29, 4:5-7; Eph 1:3, 3:14-15, 4:3-6; 
Acts 17: 24-28; Heb 2:11, 12:5-6, 9; 1 Pet 1:3; Tit 3:7; 1 Pet 1:17. 
805 Jn 1:3, 1:12; Gal. 4:4-7. See Ian W. Scott, Paul’s Way of Knowing pp. 159-160; Rom 8:23; 9:4; Eph 1:5. 
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a disembodied voice;807 in visions and dreams,808 and through prophecy.809 The 

prophets Isaiah and Ezekiel received their commissions in the midst of glorious 

manifestations of the divine presence; Isaiah saw God only as a glorious robe, the 

hem and train of which filled the entire temple of heaven.810 Ezekiel envisioned the 

divine throne appearing as a chariot, accompanied by a great cloud and ceaseless 

fire, surrounded by an amazing brightness.811 In his vision of the cherubim, he saw 

the divine being, having the likeness of a man, whose upper body is shining, and 

lower surrounded by flames.812 Later, Christ’s physical presence in the Incarnation 

went beyond the divine self-communication in the creation of the material world 

and divine presences among the Hebrews. In the messianic age, God is first 

presented to humanity as a helpless infant;813 as the Word-Logos;814 as the 

Incarnation of the God-man Jesus;815 and as an active force after the ascension of 

Christ in the person of the Holy Spirit;816 and through the speaking in tongues.817 

                                                                                                                                                                                 
806 Gen 16:7-9; 18:1-2; Ex 3:2-6; Josh 5:14; Jud 2:1-5, 6:11, 20 f.  
807 Is 6:8, 64:4; Ex 19:9; Num 7:89; Deut 4:12, 33, 36, 5:23; Dan 8:16, 10:9; Jn 12:29; Heb 3:7, 16, 4:7; 2 Pet 
1:18. 
808 Gen 15:1-21, 16:7-13; 18:1-33, 20:3-7, 28:12-17, 40:12, 13, 18, 19, 41:25-32; Dan 2:16-23, 28-30, 4; 7:1-2; 
Sam., 3: 15, 21; Is. 5: 1-5, 15, 6:1-13; Amos 7: 1-3, 4-6; 8:1; 9:1; Jer 1:11, 13; Ezek. 8-11; Zech. 2:1-5). And 
early Christian Church (Acts 16: 9-10; Dan. 7-8; Rev. 4:2-3; 12, 17).   
809 Is 38:1, 4-5, 40:3, 55:10-11; Deut 18:22; 1 Kgs 8:15-21, 23-24, 11:29-39, 12:15, 13:1-3, 21-22, 14:7-11, 12-
13, 15:29, 16:1-7, 16:34; 20: 13-21, 17:14, 35-36, 21:20-29, 22:17; 2 Kgs 1:6, 7:1-2, 15:12, 19:20-37, 20:1, 4-6, 
17-18, 21:10-15, 22:15-20, 23:16-18, 30, 24:2, 25:1-7; 2 Chron 6:4-11, 14-15, 36:17, 21; Hab 1:6-11; Jer 21:3-
7, 29:10, 31:15, 32:3-5, 39:1-7; Ezek 12:12-14; Dan 9:2; Joel 2:28-32; Josh 6:26;    Mt 2:17-18, 3:1-3, 21:11; 
Mk 1:2-4, 6:4, 8:27-28; Lk 3:1-6, 7:16, 18:31, 24:44, 25:17-19; Jn 4:19; 1 Cor 12:10, 13:1-2, 14:3-5, 26, 28-29; 
Rom 12:3-6; Eph 12:10; 1 Pet 4:10; Acts 2:14-21, 17, 3:18, 11:27-28, 15:32, 21:9. 
810 Is 6:1-7; Ez 2:1-3:3; Rev 4:2. 
811 Ezek 1:1-3. 
812 Ezek 10:20. 
813 Ps 72:11; Is 7:14, 9:6; Mt 1:23, 2:1-12; Lk 1:39-45, 46-55, 2:7, 15-20; Jn 1:9-14, 3:16, Gal 4:4. 
814 Jn 1:1-14; The Logos before the creation of the Earth, the preexistent and transcendent and incarnate Word 
and self expression of God in the Second Person of the Trinity. (John 1:1-14) Christ is referred to as “the 
power of God, the wisdom of God” (1 Cor 1:24); “the wisdom of God” (2 Cor 4:4).   
815 Lord and brother, the highest and fullest manifestation of the divine, taking the nature and form of a specific 
species. God self-communicates his own divine life, joining in a single creature the human and divine natures. 
Through this divine self-manifestation within human nature we have witnessed the fullness of human nature, of 
a being given fully over to God. (Jn 8:20, 14:6, 9; 1 Jn 2:1, 5:1) 
816 In the canonically Old Testament texts the Spirit is known in the creation of the universe (Gen. 1:2) and 
producing prophecy (Gen. 41:38; Num. 24:2; 1 Sam. 10:10; Hos. 9:7; Mic. 3:8; Ezek. 2:2; 3:24.) In later periods 
the Spirit is active in messianic and eschatological activity, bringing salvation to Israel, and pouring itself upon 
Israel’s leaders, prophets, and people (Is 11:1-10; 42:1; 61:1; 32:15: 44:3; Ezek. 39:29; Joel 2:28.) It was 
commonly held by those of later pre-New Testament Judaism that the Spirit had departed the community due 
to disobedience and sin but would be return upon the restoration of Israel.  Jesus’ birth and ministry begins 
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God is present under the forms of bread and wine in the Eucharist;818 in the form of 

the person encountered on the road to Emmaus;819 as a man on the shore at the 

Sea of Tiberius,820 to Mary Magdeline,821 as a glorified being envisioned during the 

transfiguration.822 Divinity acted in the revelation to St. Peter;823 the apparition of 

Christ to St. Paul;824 in the risen Christ to the apostles;825 in the form of the 

Trinitarian indwelling of God’s presence after Jesus’ ascension, and in the descent 

of the Holy Spirit at Pentecost.826 Numerous other divine action and modalities 

exist within tradition and the history and economy of salvation. Divine action is 

manifested through various miracles, whether spiritual or physical healings, 

Eucharistic miracles, incorruptibles, and exorcism;827 by divine message: as public 

revelation828 in scripture and expressed in Church teaching in special revelation; as 

                                                                                                                                                                                 
through the action of the Holy Spirit, and it figures prominently in the final commissioning of the apostles to 
baptize in the Holy Spirit, (Matt. 10:17-22; 12:17-28; 28:18-20.) its descending in physical form at Pentecost 
and in the spectacular outpouring of the Spirit in Acts (Acts 2:1-4; 4:28-31; 8:15-17; 10:44; 19:6.) For Paul, the 
Holy Spirit resides in the individual Christian as well as the leadership in its guidance of the Church. Paul 
described nine specific gifts of the Holy Spirit, (I Cor 12-14, Wisdom, knowledge, healing , miracles, prophecy, 
discernment of spirits, speaking in tongues, the interpretation of tongues, and love.)  as well as its seven fruits 
(Gal. 5: 22-23, love, joy, peace, patience, kindness, generosity, faithfulness, gentleness, and self-control.)  
According to Paul, the Spirit helps those who cannot pray properly and is integral to the salvation of all 
creation,816 and takes the place of carrying out the miracles and works of Christ among the early Christian 
community after the Ascension. Among the Old and New Testaments is seen a progression of the activity of 
the Holy Spirit, where God’s Spirit manifests among the Hebrews indirectly and singularly among its prophets 
and seers, and directly and communally within the infant church. OT wind, breath of life, or divine inspiration of 
the prophets (Ps. 33:6; see Ps. 147:18).               
817 1 Cor 14:1-5, 18-19, 22-25, 27-28, 39-40; Acts 2:1-4, 19:16; Jn 16:13-15; Eph 5:18. 
818 Mt 26:17-30; Mk 14:22-24; Lk 13:26, 22:19-20; Jn 6:35, 51, 53-57, 13:1-4; Acts 2:42, 2:46-47, 20:7; 1 Cor 
10:16-17, 21-22, 11:20-34. As Christ is present in the Eucharist, we see him in the “forms” of bread and wine, 
however that physical reality is transcended by a reality of God present, unprecedented in the history of 
salvation.   
819 Lk 24:30-31. 
820 Jn 21:1. 
821 At first recognized by Mary as another person. Jn 20:11-18. 
822 Mt 17:1-8; Mk 9:2-8; Lk 9:28-36; 2 Pet 1:16-18. 
823 Mt 16:13-15. 
824 Acts 9:1-19.  
825 Jn 11:25-26, 20:8-9; Mk 16:6; Lk 24:6-7; 1 Thess 4:14; 1 Pet 1:3, 3:21; Mt 20:18-19, 28:5-6; 1 Cor 15 3-3,21; 
2 Cor 5:14-15; Rom 6:5-6; Heb 13:20-21; Acts 26:22-23; Rev 20:6, 20:12-13. 
826 Acts 2:1-13, 41-42. 
827 Lk 4:41, 13:32; Mk 1:2, 1:23-26, 39; Mt 12-:28, 17:18. 
828 Aquinas taught that all public revelation ceased with the death of St. John the Apostle.  Private revelation 
cannot surpass, correct, improve, fulfill, complete, or perfect public revelation “The Vatican on private 
revelations.” Retrieved Sept. 13, 2014, 
https://www.vatican.va/archive/ccc_css/archive/catechism/p1s1c2a1.htm#66 
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private revelation by means of angelic intermediaries, through nature, Marian829 

and other apparitions, interior locutions, visions, dreams, ecstasies, mystical 

revelations, ‘presence,’ and mediation of saints; and throughout ordinary830 and 

extraordinary divine grace known in sacraments, sacramentals, teachings, and by 

the good works of graced people. 

     An inventory of these divine modalities and actions provides a topology of divine 

revelations in other putative intelligent species; divinity which purposefully creates 

with the sole intention of relationship reveals to creatures within, and as evidenced 

on Earth, beyond their natural capacity for knowing the divine. As revealed in the 

Jewish and Christian testaments, the divinity is a personal being and not merely an 

impersonal creative or sustaining force in the universe. It may be expected that 

extraterrestrial theologies might acknowledge the Creator as a personal being, as 

intelligent and non-intelligent beings are inherently and naturally relational on a 

variety of levels; humans not only desire relationship but require them to function 

                                                           
829 In this case a specific human being was given a special place, honour, and role in mediating the divine 
favors offered to the human race. Therefore it appears that similar to the divine election of the Hebrew people, 
a similar divine election was made with the mother of Jesus, not only in her role as the mother of the God-
human mediator and saviour, but also as a special messenger, emissary, protector, advocate, and helper of 
Earth-bound humans. In an almost entirely unique act, the divinity assumed this human female into the 
heavenly realm both in body and soul, known to have occurred to only Enoch and Elijah. It is apparent that no 
other human being in human history has been given so much prominence than the human mother of the divine 
mediator, known by her thousands of appearances throughout the world since the beginning of Christianity. As 
a human creature upon her death, she was raised above even the primordial angels created by God in power 
and grace. She was given a special and unique role in a way unknown to ancient peoples. By her physical and 
spiritual union with her son through his passion, and consenting to his death, was raised up upon her death as 
queen of heaven. She was given the role of motherhood of all humanity; her salutary influence on 
humanity…flows forth from the superabundance of the merits of Christ, depends entirely on it, and draws all its 
power from it. (Catechism of the Catholic Church, n. 963) Through her “yes” human salvation was 
accomplished by uniting a divine person with a human nature, and if she refused to allow herself the means by 
which God brought salvation to the human race, no doubt God would have found alternate means of achieving 
this end. In the Old Testament, God used patriarchs and prophets to mediate with the Hebrews, and angels to 
communicate his messages and enact his grace. Her primary role is that of intercessor between creature and 
Creator. Through the divine image of Our Lady of Guadalupe, Mary brought Christianity to the Western 
Hemisphere. Mary uniquely participated with the one Redeemer in obtaining salvation for humanity, continues 
her unique role in her role as intercessor and mediatrix of graces of the Holy Trinity. She was given the gift of 
perpetual virginity. It is feasible that God, having raised up the mother of Jesus as a result of her ‘yes’ for the 
salvation of humanity, could act in comparable ways for other races in order to achieve an equivalent outcome.             
830 Ps 19:1; Rom 1:18-20. God can first be known through the light of natural reason.      
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individually and collectively.831 Therefore revelation of God as a personal being, 

composed of three divine persons who exist in dynamic, divine relationship is 

consonant with his earthly creation. As a personal being, God initiates action out of 

love to create, maintain, or redeem creatures. In each historical manifestation God 

reveals some aspect of Himself.832 Divine purpose determined the manner and 

type of divine manifestation/revelation: divine plan, leading, encouraging, punishing, 

communicating, displaying power, prophesizing, preparing, teaching, assuring, 

confirming, proving, forgiving, and redeeming creatures, among others. God uses 

multisensory methodologies characterized through teaching and action. Pre-

eminent in the divine pedagogy in relation to humans, and presumably other 

intelligent creatures, is mediation; all supernatural actions made to creatures are 

transmitted through finite manifestations and action, while there remains the 

apocalyptic hope of the unmediated presence of God in the end times.833   

     In comparison to the Hebrew Scriptures, the testimony of the New Testament 

demonstrated a new divine initiative with an accompanying new economy of 

revelation with the advent of the Messianic age and the divine Incarnation.834 

Mediated through the Church, continued divine action in tradition so described 

                                                           
831 There is a true necessity of the human nature for union with the supernatural order, not merely a capacity.  
832 Martin Buber and Franz Rosenzweig, in their translation of the Hebrew Bible into German, in the account of 
Exodus 3:14 of Moses’ encounter with the Lord in the burning bush indicate God’s proper name in Hebrew, 
YHWH, transliterated as “the Lord.” They interpreted the biblical iteration in which the name is described in 
Hebrew eheye asher ehyeh as “I will be there howsoever I will be there.” Meaning, God is present, in the mode 
of presence which he chooses, among an innumerable modalities possible in the universe. Martin Buber, 
“Gottesfinsternis,” in Werke: Erster Band. Schriften zur Philosophie, ed. Martin Buber (München, Heidelberg: 

Kösel, 1962), pp. 503-603. 
833 1 Thess 1:10; 2:19; 3:13; 4:13-5:11, as in the afterlife.   
834 This included anew knowledge and artistic portrayal of God in the Christian world. Whereas in ancient 
Judaism the use of divine images were condemned, the Incarnation of God in a human being introduced a new, 
accurate, and acceptable economy of divine images. 
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made apparent an entire new set of grace-filled divine actions known in revelatory 

events.835  

     Accordingly, extraterrestrial civilizations could demonstrate a new, unknown 

economy of revelation consonant with our own, containing none, some, or all of the 

supernatural elements familiar to humans. Divine acts in Earth history are oriented, 

without exception, towards the restoration, maintenance, and final fulfillment of the 

human-divine relationship. Other civilizations on planets, event timelines, and 

historical trajectories might display divine action or a series of supernatural actions 

according to the same divine will for creatures. The historical “playing out” of the 

interchange of events between creature and Creator in other societies would be 

dependent, using Earth as an example, on God’s free action and creaturely 

response. As illustrated in the history of covenants, each was initiated in response 

to human sin, and each remained valid until its reoccurrence required the 

modification or reformulation of a new covenant. Therefore a trajectory of divine 

revelations and forms of covenant or divine-creature relation can be dependent on 

creaturely response; what God does in civilizations is tethered to free individual 

and communal behavior as a result of the originally and inescapably instituted 

divine-creature relationship. What one party does in relationship (in the case of the 

Hebrews, contractual) does invariably affects the other(s). However, 

extraterrestrials may not reject a “saviour” or messiah figure in their own histories; 

the patterned history of sin, forgiveness, covenant, and breaking of covenant of the 

ancient Hebrews need not find parallels in other peoples. Divine action, revelation, 

and salvific acts might be as legitimate as those known to humans, and need not 

                                                           
835 Revelations according to recognized mystics, works, teachings, and miracles ascribed to holy saints, 
approved Marian apparitions and messages, locutions, and healings. Teachings of the doctors of the Church, 
and incorruptible saints, among others. 
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have distinct parallels in human civilization. Within the expanded context of 

extraterrestrial intelligences created by God, we must consider anew divine action, 

relations, and manifestations according to our terrestrial accountings and consider 

them as analogical representations of other, similar and dissimilar actions, relations, 

expressions, and appearances of God or other divine beings in other civilizations, 

rather than a singular manifestation of divinity within a solitary creation of intelligent 

species in the cosmos.  

 

          Syncatabasis  

 

     In considering the pedagogy of divine initiatives in relationship with 

extraterrestrials, and taking into account the biblical record and Christian tradition, 

the hermeneutic of God’s “accommodation” in his self-revelation with creatures 

according to each particular and varying condition within an historical epoch is 

evident. Divinity modifies self-revelation to the unique conditions of creatures by 

“syncatabasis.” God “particularizes” his manifestation and communication 

according to individual species’ biological, historical, psychological, social, cultural, 

and even individual circumstances, to create a synthesis of internally and 

externally consistent interactions within the divine relationship; as expressed in the 

two testaments, incorporating covenants, theophanies, communications, and 

culminating with a divine-corporeal redeemer. John Chrysostom describes this 

aspect of the divine pedagogy as “attemperatio”: 

“In sacred scripture, therefore, while the truth and holiness of God always 
remains intact, the marvelous “condescension” of eternal wisdom is clearly 
shown, ‘that we may learn the gentle kindness of God, which words cannot 
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express, and how far He has gone in adapting His language with thoughtful 
concern for our weak human nature.’”836 

 

     Each divine revelatory and definitive action known in scripture and tradition is 

an example of a continuous syncatabasis for the exposition and medium of 

supernatural work within and for creatures. This is a central principle to the varied 

argument of exotheology. The Church expresses this pedagogy as “God, wishing 

to speak to men as friends, manifests…by adapting what He has to say by 

solicitous providence for our earthly condition.”837 God meets each in their own 

place, “Being a work at once common and personal, the whole divine economy 

makes known [to humans] both what is proper to the divine persons and their one 

divine nature.”838 Syncatabasis in human and, in presumably extraterrestrial 

civilizations present a union of the divinity, divine action, physical place, time, and 

person(s), which create the form, method, and conditions for a divine-creature 

encounter for purposes of the most fitting revelation, edification, and supernatural 

unity with creatures. Humans are engaged by divinity in a manner consonant with 

their innate, divinely created capacities, subjected to history, culture, and personal 

and collective circumstances. Any revealing does not complete or exhaust all 

which can be known of God, and is accomplished in a series of progressive steps 

in accordance with human ability to understand and accomplish. Maimonides 

stated that the ideal religion originally gifted on Mt. Sinai was to include neither 

temple nor sacrifice.839 However after the “original sin” of the Hebrews over the 

Golden Calf, a pedagogical-remedial-sacrificial religion was instituted in place of 

                                                           
836 St. John Chrysostom “In Genesis” 3, 8 (Homily l7, 1): PG 53, 134; “Attemperatio” [in English “Suitable 
adjustment”] in Greek “synkatabasis.” 
837 General Directory of Catechesis, n. 146. 
838 Catechism of the Catholic Church, n. 259. 
839 Maimonides, Guide for the Perplexed, 1190, III:32. 
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pagan idols to wean the Hebrews away from the Egyptian idolatry and towards 

fitting worship.840 Therefore divinity accommodated the divine plan in response to 

the Hebrew rejection of divine authority and relationship; however God did not 

desire to institute the pedagogical Mosaic Law in perpetuity as it was provisional in 

nature; an “imperfect” set of laws was enacted due to the limitations of humans, 

and a more perfect teaching and messenger would come at the proper time. As 

John Chrysostom wrote, “God therefore countenanced sacrifices which he did not 

want, in order to assure the success of what He really wanted.”841 According to the 

Glossia Ordinaria, “The Law, indeed, like their Teacher, stipulated that one offer 

sacrifices to God, in order to avoid sacrifices to idols, as they would be occupied 

with these lawful sacrifices. The Mosaic Law was a divine concession made to the 

Hebrews in exchange for their destruction after the sin at Sinai.842 God 

“accommodated” the original divine plan, substituting a lesser model of divine 

relation, in order to have it fulfilled in the new law during the messianic age. 

Nevertheless, He made the sacrifices holy by letting them foreshadow the 

mysteries of the New Covenant.”843 Therefore, the divine accommodation in the 

historical trajectory of salvation history on Earth required that God not reveal to the 

Hebrews the mysteries of the Christian faith until the proper time. Further, divine 

accommodation is evident in the creation of the canon of scripture; divinity 

influences its creation by means of fallible humans to accomplish a divinely willed 

                                                           
840 Justin Martyr, Dialogue with Trypho, Ch. 19. Also Tertullian explained, “God did not want them for Himself, 

but He was moved by His solicitude for a people given to idolatry and disobedience. He wished to attach them 
to Himself by arrangements similar to those in force in contemporary paganism, but with a view to turning them 
from their idolatry. Furthermore, He prescribed that the sacrifices be offered to Himself, as if He desired them, 
in order that the people not sin by offering sacrifices to idols.” Contra Marcion II, 18. 
841 John Chrysostom, On Is. 1.4 (PG 56, 19). 
842 St. Justin Martyr, Adv. Haer. IV,15, 2. 
843 Glossa Ordinaria, “Lex ergo, quasi paedagogus eorum praecepit Deo sacrificare ut in hoc occupati 
abstinerent se a sacrificio idolatriae. Tamen sanctificavit sacrificia quibus mysteria significantur futura.” PL 113, 

344 ff. (early 12th century).  
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objective: divine truth is communicated through humans so to be understandable to 

humans. The Incarnation is the supreme example of syncatabasis, the summation 

of all prior divine accommodations.844 In the Incarnation God is present in the 

human condition, revealed in the most perfect and appropriate manner for humans, 

as human. This is the condescension, or more accurately, considerateness of the 

divinity in its engagement in the messianic age. By Incarnation human weakness 

and history were taken into full account, but in no way comprised the integrity of 

divine truth. Justin Martyr expressed it thus, “As in the historical Incarnation the 

eternal Word became flesh, so in the Bible God’s glory veils itself in the fleshly 

garments of human thought and human language.845 The entire soteriological 

system of the crucifixion and death, and resurrection of Jesus are all modalities in 

which God accommodated the needs of human civilization to be reconciled to the 

Father. A more recent instance par excellence of divine pedagogical “Attemperatio” 

is the Guadalupian acheiropoeta artifact of 1531, by means of a codex intended to 

transform the persons and relations between Indian and European in post-

conquest Mesoamerica by means of a codex, incorporating symbolic language to 

transmit Christian truth in consonance with indigenous Indian theology.846 The 

                                                           
844 In extraterrestrial civilizations, this accommodation can take a vast range of modalities and forms, to include 
incarnation. 
845 F.H.Chase, Chrysostom, A Study of Biblical Interpretation. 1887, 42, quoted by R. Hill, St. John 
Chrysostom’s Homilies on Genesis 1-17, 1985, p. 17. 
846 In brief, the Virgin Mary known to traditional Catholicism appeared to the Juan Diego, (original name 
Cuauhtlatoatzin, born 1474 in Cuautitlán, Mexico, a macehual, belonging to a large middle class), on 

December 9, 1531 he encountered the Virgin at Tepeyac Hill, a site of a former pagan temple.  He was 
instructed by the Virgin to notify the Bishop, Juan de Zumarraga of her desire to build a chapel on the site.  
After initial doubts of the bishop of his account, he told Juan Diego to provide evidence of his visitation with the 
Virgin, which he soon later produced, in winter, Castillian roses, non native to Mexico during that period, which 
he picked on Tepeyac Hill located by the Virgin.  He held the roses in the front of his tilma, a course cactus-
fiber cloak, and when opened for the bishop to inspect, there appeared an image of the Virgin as she had 
appeared in person, permanently imprinted upon the tilma. Exhaustive accounts of the historical events can be 
found in these texts (among others): The Franciscans Came First, Franchón Royer (Paterson, NJ: St. Anthony 
Guild Press, 1951), Our Lady of Guadalupe, Hope of America, Fr. Bede O’Leary, O.C.S.O. (Lafayette, OR: 
Trappist Abbey of Our Lady of Guadalupe, 1949), Guadalupe from the Aztec, Fr. Martinus Cawley, O.C.S.O. 
(Lafayette, OR: First translation of Nican Mopohua into English) and Anthology of Early Guadalupan Literature, 
(Lafayette, OR: Trappist Abbey of Our Lady of Guadalupe, 1968), Mary of the Americas, Our Lady of 
Guadalupe, Fr. Christopher Rengers, O.F.M., Cap. (New York: Alba House, Society of St. Paul, 1990), Our 
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image provides evidence of a new, previously unknown divine pedagogy which 

served as transmitter and translator of Christian to Indian; in effect recasting and 

relegating indigenous gods under the headship of the Christian God.     

          Therefore every divine action is necessarily made and modulated as 

syncatabasis; due to God being an infinite, vastly incomprehensible reality to 

creatures who are subjected to a spatial/temporal and situational matrix, whether 

terrestrial or extraterrestrial. Extraterrestrial societies would experience divine 

action, taking the form of theophanies, manifestations, and other acts, as has been 

illustrated for humans throughout Judeo-Christian history. A divinely instituted and 

inspired religion, with humanity as an example can evolve in its central elements of 

worship, community, doctrine, and praxis in accordance with divine initiative and 

creaturely response, in accordance with the principle of syncatabasis and spiritual 

and cultural evolution. Therefore religious types and expressions among 

                                                                                                                                                                                 
Lady of Guadalupe and her Missionary Image, Daniel J. Lynch (The Missionary Image of Our Lady of 
Guadalupe, Inc., St. Albans, VT, 1993). Scientific studies have found the image in a state of near-perfect 
preservation for over 480 years, while exposed to all manner of conditions without protection, where normally 
the tilma material would decay after ten years; there exists no under-drawing, no identifiable pigments of 
animal, vegetable, or mineral according to Nobel-prize winner chemist Dr. Richard Kuhn, 1936; there are no 
brush strokes on the original image; according to infrared studies by Dr. Philip Callahan, a biophysicist at the 
University of Florida, who concludes the image cannot be explained in natural terms considering the brightness 
of the pigments, the absence of fading, cracking, sizing, or over-varnish, and that the contours and matrix of 
the fabric itself was utilized to provide the image depth.  In 1962, Dr. Charles Wahlig, O.D. examined the eyes 
of the image, discovering the behavior of eye mimics the Purkinje-Sanson effect (the triple reflection of an 
image on the human eye iris, pupil, and retina, as well as microscopic veins present in the eyes), revealing the 
image of several persons in the room when the image was shown to Bishop Zumarraga, impossible to 
accomplish by an artist given their microscopic size.  For a comprehensive description of these and other 
characteristics of the image, see Handbook on Guadalupe, Franciscan Friars of the Immaculate, Our Lady’s 
Chapel, New Bedford, MA, the Academy of the Immaculate, 2001; and The Seven Veils of Our Lady of 
Guadalupe, Fr. Miguel Guadalupe, Queenship Publishing Co., 1999. The virgin stands eclipsing the sun, their 
dreaded god Huitzilopochtli, and her feet resting on the crescent moon, their god Coyolxauhqui, vanquishing 

these gods, and her eyes cast down in humble prayer to acknowledge the One greater than herself.  Her aqua-
blue mantle, the color of Aztec royalty is adorned by stars and her tunic symbols of the earth, revealing these 
natural elements were no longer to be feared or worshipped, and her wearing of a small brooch with a cross, 
similar to those worn by the Franciscan missionaries to signify she shared the same faith as the Spanish.  The 
centre part of her hair signified her status as a virgin, however with child, as she wore an Aztec maternity belt.  
A four-pedal flower, the Aztec symbol of life, movement and deity is over her womb.   Later, twentieth-century 
analysis revealed the stars match precisely the stellar configuration in Mexico on December 9, 1531 and the 
tepetl glyphs on her tunic correspond exactly to locations of the mountains and hills of Tepeyac (now Mexico 
City).   
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extraterrestrial civilizations can be manifested along an array of potentialities which 

are determined in large part, on a series of divine actions and creaturely responses.            

    

 The exotheological metanarrative 

 

     The exotheological metanarrative is defined as the macro-scale divine life, 

religious formulations, theological architecture, and divine relations encompassing 

creation within a universal context among a diversity of intelligent beings; and of 

the transterrestrial and universal heterogeneous interpretation of mundus-centric 

parochial perspectives on unresolved questions regarding creatureliness and its 

role within an incomprehensibly vast and unexplored creation. The exotheological 

metanarrative postulates a cosmic, plenary unity of divine action and salvation 

history is possible, even likely, and that the history of sin and salvation contained in 

the Old and New Testaments, and further demonstrated through tradition 

constitutes a record of divine action on one particular planet, within a single race of 

beings, in a particular epoch, among a vast array of other civilizations. As indicated 

in Chapter 1, the lack of scriptural prohibitions, the fundamental Christian teaching 

of an omnipotent and omnipresent Trinitarian Creator, and the unknowable 

freedom of God within an expanding human perspective of his visible creation 

further weakens the hypothesis for a single divine revealing on a solitary inhabited 

planet in the cosmos. Fundamentally, whether or not realized, all creation, life, and 

principally intelligent life is created for the purpose of participating in divine life. 

Terrestrial religions, upon discovery of an advanced extraterrestrial race or races 

should prepare for the possibility that there exists an external, cosmic 

metanarrative beyond that of human awareness but which encompasses a host of 
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inhabited planets, our galaxy, a group of galaxies, or potentially the entire cosmos 

and all intelligent life forms contained therein. This metanarrative could embrace 

primeval information which include the sciences, philosophy, historical chronicles, 

and importantly, theological data; which knowledge may be the result of 

accumulated data from one particular race or a compendium of a variety of 

disparate civilizations. A reasonable hypothesis can be drawn that the universe has 

produced and will continue to produce innumerable histories analogous or non-

analogous to ours, and that Homo sapiens occupy one link within a vast collection 

of heterogeneous civilizations which extend throughout the universe. Given this 

possible context, it is necessary to consider that terrestrial theologies be 

understood as a singular example and possible subset of what may exist in a 

broader context of other, intelligent non-human religions, and of the transcendence 

of divine action and plans beyond our geocentric and anthropocentric concerns.  

     God is not an inert being but an active force and His being is realized in 

unlimited and unknown ways by means of creation, sustenance, and the raising up 

of intelligent creatures to his love and life. He is an infinite source of potential and 

actual beings, motivated out of love and generosity to create other intelligences to 

share his life. His will is manifested through external realizations in the inorganic, 

organic, material and spiritual intelligences. Given the aforementioned possible 

alien typologies, it is possible that there exists a vast continuum of beings in a 

variety of states, relationship to the Creator, and of varying capacities and 

functions. We may expect that there exist creatures to which God has revealed 

himself in varying measures, however less, equal, or greater than our own. The 

nature of divine relationship to creation is the love-gift, the first gift the act of 

creation, of being, then of consciousness, and of intelligent creatures, self-
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consciousness and awareness of the existence and relationship to the Creator. All 

rational creatures are necessarily free, capable of discerning and choosing 

between good and evil, between serving the Creator or refusing to serve, and are 

tested prior to ultimate union in divine life. The varied form of exotheology is not 

neo-dominionistic, nor imperialist but acknowledges the total validity of the corpus 

of the Christian message of the unique Incarnation, Redemption, and salvation 

through the God-human Jesus Christ; while acknowledging the legitimacy of the 

varied forms of divine self-communication according to their individual 

manifestations and provision of the necessary means to accomplish the union or 

reunion of creatures with the Creator. A cosmic redemptive plurality does not 

impede humans from expounding and legitimizing our particularized and terrestrial 

salvation history within the Judaic and Christian traditions. Salvation history can be 

as long as the universe, perhaps extending into other universes. Humans therefore 

possess insights into a minute, compartmentalized and particularized portion of 

that divine activity. 

     Individual religious truths among worlds and societies are not relative; although 

particularized, each valid religion responds to a plurality of divine manifestations 

which must be internally coherent as God is an ultimate unity. The distinctiveness 

of human experience with the divinity in relation to other races renders our 

experience unique within a continuum of unique experiences. Contact with 

extraterrestrial life would highlight our common heritage as creatures of the same 

divine Creator. We recognize similar grains of truth within various Earth traditions, 

many of which were independently founded and developed. Through our 

interactions with other civilizations, we learn the relationship between God and his 

creation, and recognize commonalities in how God has acted throughout various 
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intelligent civilizations. Given the age of the universe estimated at ≈13.7 billion 

years, and the advent of the genus Homo sapiens occurring only a short time ago 

in cosmic terms, it follows that humanity may occupy a position at the low end 

sophistication of a large spectrum of extraterrestrial beings which populate solar 

systems with parent stars much older than our sun. The most-cited claimed conflict 

of Christianity with the new cosmology was its long-standing assertion to the 

particularity of salvation in Christ, which transcend a single, remote, and isolated 

human civilization of a mere few thousand years, to include the remotest regions of 

an utterly incomprehensible vast universe composed of trillions of galaxies, hosting 

possible civilizations that pre-existed humanity for millions, if not billions of years. 

However, the reality of divine creation and self-manifestation well before and after 

our historical epoch cannot be excluded from possibility. Given our incomplete 

physical and intellectual perspectives within a transient terrestrial human history, 

human religious claims are to an extent limited to our present knowledge of the 

universe. After approximately 6,000 years of documented human history, we are 

only just now beginning to piece together our true place within creation. According 

to the revelations of paleontology, biology, and geochemistry, humanity has been 

demonstrated as a recent and perhaps transient manifestation in cosmic time. The 

early Christian church and Christian theology has spent two millennia in delving 

into and integrating the historical events, teachings, and personages of the New 

and Old Testaments as one narrative of the divine intervention within the human 

species. Similarly, if a second genesis is discovered within an unknown and foreign 

divine manifestation and salvation history, theology may require decades in 

understanding and synthesizing its message and modus in conjunction with ours. 

Christianity remains an ‘open system,’ that is, open to new types of information 
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whether, from the human disciplines or intelligent extraterrestrials. Christianity is 

enriched through the historical process of accommodating, as well as assessing 

new information according to its own particular world view while retaining its 

veracity and internal integrity among other truth claims. As indicated in the 

discussion in Chapter 1, discovery or disclosure of extraterrestrial existence would 

provide a new opportunity for accommodations of new modes of thought, providing 

further enrichment of Christian theology, in continuity with previous historical 

developments. 

 

Paradigm of the varied type 

 

Christianity, affirmed and unaffected 

     The varied type paradigm asserts the human, terrestrial account of salvation in 

Jesus Christ as an authentic, divinely instituted religion among an unknowable 

number and types of economies of salvation among extraterrestrial civilizations, 

and as expressed in Chapter 1, represents the final evolution in the development of 

doctrine with regard to Christianity’s role among potential outside intelligences. The 

Christian religion is not compromised by the existence of extraterrestrial 

intelligences, as Jesus’ special role in the human economy of salvation is not 

affected; there need be no direct relation to human history of the historical God-

man Jesus with other, external divine acts other than they be divinely inspired as 

truth cannot contradict truth; God cannot deny himself.847 As Jesus provides 

                                                           
847 2 Tim 2:13; “Truth cannot contradict truth,” Leo XIII, encyclical “Providentissimus Deus,”; “Two truths cannot 
contradict each other” Galileo Galilei, Letter to Madame Christina of Lorraine, Grand Duchess of Tuscany: 
concerning the Use of Biblical Quotations in Matters of Science (1615), Maurice A. Finocchiaro (trans.) The 
Essential Galileo (Cambridge: Hackett Publishing Co., 2008), 120. Also expressed in Lettter to Castelli (1613) 

as “It is impossible for two truths to contradict each other” (p. 107). The concept however, predates Galileo, 
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complete knowledge of God sufficient for human beings of our particular epoch; 

other, continuitous and conforming, but unknown divine truths can be disclosed to 

other sentient species. God is knowable whilst eternally unknowable; in 

encountering a supernatural extraterrestrial religion humans would not find 

themselves completely alienated as divinity exists as an ultimate unity. Therefore 

there is no need of the particularized Christian religion with its exclusive ties to 

geography, history, and Person be expanded to a vast universe of undoubtedly 

varying environments, creatures, and plurality of histories. The elements of 

covenant, grace, sacrifice, and redemption of our divinely instituted religion are 

circumscribed in an anthropological-historical-geocentric matrix; and cannot be 

theologically or practically adapted to extraterrestrial creatures. The silence of 

scripture on the subject of intelligent extraterrestrials therefore should not be 

considered as evidence of their absence, but rather evidence of the Judeo-

Christian narrative and teachings as a human religion whose revelation and 

economy of salvation are neither designed nor intended for exportation to other 

species. Christianity is the sole possession of humanity as God’s special and 

individual revelation and divine gift to and for humans - so special that divinity was 

incarnate in the human species to demonstrate and complete the divine will of 

human salvation. Earthly salvation history must be considered as one action within 

a much larger, vast divine plan for creatures. The revelation to humanity according 

to the Old and New Testaments is affirmed within a greater context of other, valid 

divine manifestations, revelations, and actions.848 God’s greatest accommodation 

                                                                                                                                                                                 
and was expressed by Averroes and Aristotle. (Nidhal Guessoum. Islam's Quantum Question: Reconciling 
Muslim Tradition and Modern Science. I. B. Tauris, 2011).  
848  “Christian faith cannot accept “revelations” that claim to surpass or correct the revelation of which Christ is 
the fulfillment…” See Catechism of the Catholic Church, n. 67. Christ’s revelation is super-abundant in 

https://books.google.com/books?id=ebcjQwAACAAJ
https://books.google.com/books?id=ebcjQwAACAAJ
https://en.wikipedia.org/wiki/I._B._Tauris
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of humanity is in scripture, its “prime analogue…[in] that (other) Incarnation of the 

Word in the person of Jesus.”849 Jesus Christ is by no means affected by past, 

present, or future divine relationships with intelligent extraterrestrials; the Christ as 

redeemer and mediator is affirmed as the unique manifestation and personification 

of God to Homo sapiens. The supernaturally instituted, divine revelation and 

relation to humans cannot be falsified within a context of other intelligences as it 

remains divine.   

     The Christian religion and its terrestrial foundations are reaffirmed within the 

context of inestimable divine manifestations of God, as the unrepeatable and 

unique testament to divine love within a specific supernatural realization willed by a 

divine Creator in the human species. As a child is born, loved, and raised in the 

natural setting of family and home, in God’s attemperatio, Judaism and Christianity 

were instituted, loved, and evolved within the context of the human family and 

home of Earth - each enters the greater ‘world’ amidst potentially equivalent, 

although varying models and persons of love and relationships. Humanity in the 

encounter with an extraterrestrial ‘other’ may achieve adulthood and affirm its 

rightful place as a divinely created, graced, loved, and redeemed species within 

God’s other realizations of divine love and beauty. The exotheological 

metanarrative of divine attemperatio reveals a Christianized humanity 

recontextualized as a particularized, species-specific religion and spiritual reality 

among other beings and revelations; there is no annihilation of doctrine or 

substantial modifications to Christian teaching or praxis; rather a ‘relocating’ of 

                                                                                                                                                                                 
revealing the meaning and purpose of human life. New revelations from extraterrestrials should not be allowed 
to impact the human mode and message of salvation.  
849John Chrysostom, in Suffering and Evil in Early Christian Thought, ed Nonna Verna Harrison and David G. 
Hunter, (Grand Rapids, MI: Baker Academic, The Stephen and Catherine Pappas Institute of Holy Cross 
Greek Orthodox School of Theology, 2016).  
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human-Christianism within a greater matrix of divine presence and actions among 

intelligent beings in a vast universe. Paradoxically, rather than the feared 

subjugation of human religion, knowledge, and experience in the event of contact 

with intelligent beings, highlighted will be humanity’s uniqueness and specialness 

within a larger theatre of varied divinely created intelligent beings, each possessing 

unique salvation histories, and producing cultures and societies amidst galactic 

timescales and distances. 

     Therefore, this thesis proposes these merits of the varied view of exotheology: 

that the unlimited freedom and omnipotent will of God to create intelligent beings 

throughout the cosmos is not antithetical to Christian orthodoxy, rather, it 

strengthens and expands human notions of God’s beneficence and magnificence, 

and that the fullness of revelation, the free offer of grace, and the salvation won 

and gifted to humanity by Christ can be similarly realized in pluriform hypostatic 

unions, diverse theophanies, and unknown supernatural actions of the divine will. 

This view acknowledges and recognizes the diversity of divine manifestations and 

means of communicating, sanctifying, and redeeming humanity according to 

Hebrew and Christian traditions, and argues their fittingness as terrestrial 

analogues for a possible vast continuum of divine expressions and relationships 

within extraterrestrial civilizations. It posits that divine disclosure in general and 

special revelation occur on a historical and environmental trajectory as evidenced 

in Earthly religious systems, and regards the biblical record and Christian tradition 

as a paradigmatic exemplar of other possible, yet undiscovered supernatural 

interventions in non-human societies. 
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  Conclusion 

 
     The history of philosophical, theological, and scientific inquiries of the plurality of 

worlds, and the directly related subject of intelligent extraterrestrials represents 

attempts spanning nearly two millennia to accommodate or ‘locate’ non-human 

rational beings within an internally and externally coherent framework inclusive of 

each discipline. Theological considerations about outside intelligences were 

challenged by advances in science; predominantly telescopic technology beginning 

with Galileo, which inaugurated a progressive de-centreing of humanity within an 

increasingly expanding cosmos. The modern era exponentially intensified this 

process with new insights into the nature and physical extent of the universe and 

the discoveries of exoplanets with the Hubble and Kepler telescopes; each 

revealing in more profound detail the actual context of humanity within an 

incomprehensibly vast creation. Hesitatingly and incompletely, theologians offered 

solutions to reconcile the capital doctrines of the Incarnation and Redemption of 

Christ within the potentiality of other, divinely created extraterrestrial intelligences 

in this expanded setting. These theological approaches, spanning centuries in 

efforts to resolve the quandary of divine relation to humans and extraterrestrials, 

resulted in the reflexive effort to maintain the closed, classical isolationism of the 

exclusivist model; the strained, discursive tethering of a ‘cosmic’ Christ of the 

inclusivist model; the narrow, presumptuous imposition of the multiple model; and 

among the least developed, the beauty, freedom, and versatility of the varied 

model.  

     Fundamentally, the varied form acknowledges and respects the omni-properties 

of the Creator in fashioning worlds, beings, and relationships in accordance with 
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the inscrutable divine will. It argues that Earth, the human being, its civilization, and 

central religious identity and legacy of Christianity provide a measure of 

attestations of the modalities and realizations of divine work elsewhere in creation. 

It recognizes a divine pedagogy evidenced in the canon of scripture and tradition 

as a means to understand supernatural acts with creatures; each representative of 

divine action, relation, revelation, and creaturely response in extraterrestrial 

civilizations, and each intended to be understood as analogical rather than a 

singular series of events between Creator and creature on a solitary planet. It 

asserts all divine acts, and the supreme, unique act of the Incarnation of the God-

man Christ in human civilization as one modality and representative of other, 

potentially equivalent divine acts of redemption, unification, and finalization of 

creatures in civilizational epochs in accordance with the principles of divine 

prerogative and attemperatio. Therefore, discovery or contact with extraterrestrial 

intelligences, rather than necessitating an abandonment or reformulation of 

Christian doctrine, represents the final phase in the natural process of an 

evolutionary reorientation of humanity as a species and Christianity as a divinely 

instituted human religion, recontextualized within a panoply of organic divine 

actions, processes, and expressions in the universe; expanding our knowledge of 

the extent of God’s action, and providing further insight into the unique 

phenomenon of the human being as a particular manifestation of the divine will. 

     The Earth within the Milky Way galaxy moves in a cluster of other galaxies, 

within a larger group of galaxies, within a larger collection of superclusters. NASA 

in 2013 estimated that 40 billion habitable planets exist in our galaxy, in a universe 

containing up to two trillion galaxies; astronomers have calculated the potentiality 
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of a hundred quintillion Earth analogs,850 locales of potential independent sacred 

traditions in the universe where there may exist intelligent life. New worlds are 

evolving and old ones are becoming uninhabitable. There is structure, order, and 

purpose in the physical universe; as in the human mind, the message of 

Christianity, and testimony of divine work on Earth. Different epochs of human and 

alien civilizations are entirely possible; our planet will continue to be habitable for 

600 million to one billion years,851 well beyond what many believe the time of 

fulfillment of the Christian eschaton. Our home as humans is the Earth, the 

universe is our backyard; Christianity will remain the domain of human beings 

regardless of our cosmic context. Our vocation as humans does not set us apart 

from our fundamental relatedness to an entire universe and community of beings. 

Christianity exists as an integral part of a vast, incomprehensible whole in the 

larger scope of God’s entire creation and divine work.  

 

                                                           
850 Charles Q Choi, (21 March 2011). "New Estimate for Alien Earths: 2 Billion in Our Galaxy Alone"Space.com. 
Retrieved 2011-04-24 
851 O'Malley-James, J. T.; Greaves, J. S.; Raven, J. A.; Cockell, C. S., "Swansong Biospheres: Refuges for life 
and novel microbial biospheres on terrestrial planets near the end of their habitable lifetimes", International 
Journal of Astrobiology, (2012) 12: 99–112.  

http://www.space.com/11188-alien-earths-planets-sun-stars.html
http://www.space.com/11188-alien-earths-planets-sun-stars.html
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Simulated large scale structure of the universe, showing the distribution of galaxies 
and interstellar space. (V. Springel et al, MPA Garching, and the Millennium 
Simulation; used with permission from Columbia University) 

 

     This project provides a propaedeutic for a continuing exotheology, a natural 

theology to understand divine presence and action within intelligent civilizations in 

the absolute context. It is within such a framework that exotheology could inform 

other theologies, by accommodating a larger, broader perspective in considering 

the milieu of humanity in this greater setting. The advances in space exploration 

provide a new frontier for theology in the study of creation and role of humanity 

within it. Exotheology is destined to be a companion to scientific explorations of the 

universe, the search for exoplanets and their environments, and astrobiology in its 

quest for life in other worlds, simple or complex. As science is tasked with reaching 

out to explore space and the integration of its findings into corpus of human 

knowledge; Christian theology has an equivalent responsibility in the exploration of 
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God’s creation where consummations of the divine will are manifested. 

Exotheology follows discovery.  
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