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ABSTRACT  
Christianity’s resurrection-centered anthropology offers a radical vision of personhood 
that transcends biological death. This paper examines how Christian theology constructs 
a metaphysics of persistent identity through its doctrines of bodily resurrection, the 
intermediate state, and the imago Dei. Drawing on scriptural exegesis (1 Corinthians 15; 
Job 19:25–27), patristic sources (Augustine, Gregory of Nyssa), and contemporary 
philosophical theology (N.T. Wright, Eleonore Stump), the study analyzes Christianity’s 
unique solution to the “problem of personal continuity” in death. It contrasts the 
resurrection paradigm with secular materialist views and transhumanist immortality 
projects, demonstrating how Christian eschatology preserves both corporeal and 
narrative identity. The paper then explores pastoral implications, showing how 
resurrection-based personhood shapes rituals of dying, grief practices, and bioethical 
decision-making in Christian communities. Ultimately, the argument reveals 
Christianity’s distinctive contribution to thanatology: a vision of death not as personal 
annihilation but as transformative passage within God’s sustaining grace. 
 
Keywords: Christian anthropology; Resurrection theology; Personal identity; 
Eschatological ethics. 
 
INTRODUCTION 
The Christian doctrine of resurrection presents one of the most radical and enduring vi-
sions of human personhood in the face of death, offering a metaphysical framework that 
has shaped Western attitudes toward mortality for two millennia. At the heart of this 
theological paradigm lies a profound claim: that human identity, constituted through an 
inseparable unity of body and soul, not only persists through biological death but is ulti-
mately transformed through divine power. This paper examines how Christianity’s res-
urrection theology constructs a unique understanding of personal continuity that resists 
both Platonic dualism and materialist reductionism while addressing fundamental hu-
man anxieties about annihilation. Recent advances in neuroscience and philosophy of 
mind have reignited ancient debates about the nature of the “resurrection body” (Wright, 
2003), while contemporary transhumanist projects promoting digital immortality pose 
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unprecedented challenges to traditional eschatological frameworks (Bostrom, 2005). 
The implications extend far beyond speculative theology, as empirical studies demon-
strate that conceptions of postmortem personhood significantly influence emotional re-
sponses to dying, quality of end-of-life decision-making, and grief processes (Anderson, 
2019; DeLorenzo, 2021). 
       The Christian narrative of resurrection emerges most explicitly in Paul’s first letter 
to the Corinthians, where he articulates the paradox of the “spiritual body” (soma pneu-
matikon) as both continuous with and transformed from the physical body (1 Corinthians 
15:35-58). This concept stands in stark contrast to ancient Greek notions of the soul’s 
liberation from materiality (Plato, 380 BCE/1993) and modern materialist views that re-
duce consciousness to neurological processes (Churchland, 2013). The theological ten-
sion between bodily resurrection and dualistic immortality has been a central debate 
throughout church history, from early Christian apologists like Athenagoras defending 
resurrection against pagan critics (Resurrection of the Dead, 2nd century CE) to contem-
porary philosophical theologians wrestling with personal identity problems (Stump, 
2003; van Inwagen, 1978). This study bridges theological anthropology, analytic philos-
ophy, and thanatology to analyze how resurrection-based personhood functions as both 
metaphysical claim and psychological resource. 
        Contemporary society faces what scholars have termed a “crisis of death denial” 
(Becker, 1973; Kellehear, 2007), where medicalized dying and digital memorialization 
practices reflect deep cultural ambivalence about mortality’s finality. Within this context, 
Christian resurrection theology offers a distinctive alternative to both secular avoidance 
strategies and transhumanist fantasies of technological immortality. Theologians like 
N.T. Wright (2003) have argued that mainstream Christianity has often capitulated to 
Platonic dualism, neglecting the biblical emphasis on bodily resurrection in favor of a 
more comfortable “going to heaven” narrative. This theological shift has practical conse-
quences: research indicates that Christians who hold resurrection beliefs rather than du-
alistic afterlife concepts demonstrate greater death acceptance and make different end-
of-life treatment choices (DeLorenzo, 2021; Roberts, 2018). The present study builds on 
this empirical work while deepening philosophical analysis of Christianity’s metaphysical 
claims. 
        Methodologically, this paper employs three complementary approaches: first, sys-
tematic analysis of key biblical texts about resurrection (particularly Pauline epistles and 
Gospel narratives) in dialogue with patristic and contemporary theological interpreta-
tions; second, philosophical engagement with personal identity theories, comparing res-
urrection models with psychological continuity and physicalist paradigms; third, quali-
tative examination of how resurrection beliefs manifest in Christian death practices, from 
traditional burial rites to contemporary hospice care. This multidisciplinary approach 
enables both conceptual clarity about resurrection’s metaphysical claims and empirical 
grounding in its psychological and pastoral functions. The study draws on recent thana-
tological research demonstrating how narrative frameworks shape dying experiences 
(Frank, 2013), applying these insights to Christian resurrection narratives. 
        The historical development of resurrection theology reveals ongoing tensions be-
tween metaphorical and literal interpretations. Early Christian art depicting the resur-
rection (as seen in third-century catacomb frescoes) employed symbolic imagery that 
both conveyed and circumscribed the doctrine’s paradoxes (Jensen, 2008). Medieval 
theologians like Thomas Aquinas developed sophisticated hylomorphic theories to ex-
plain bodily continuity (Summa Theologica, 1274/1948), while Reformation debates 
about the “intermediate state” reflected persistent philosophical difficulties (Luther, 
1534/1960). These historical struggles anticipate contemporary questions about how 
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personal identity persists through death’s radical discontinuity, questions that take on 
new urgency in light of neuroscientific challenges to dualism (Murphy, 2006). 
       The psychological dimensions of resurrection belief remain underexplored in both 
theology and thanatology. Terror management theory (Pyszczynski et al., 2015) suggests 
that cultural worldviews buffer death anxiety, but has rarely examined how specifically 
Christian eschatological beliefs function in this capacity. Preliminary research indicates 
that resurrection hope may reduce death anxiety differently than conventional afterlife 
beliefs (DeLorenzo, 2021), possibly because it validates bodily life while promising trans-
formation rather than escape. This study builds on such findings through close analysis 
of how resurrection metaphors (“awakening,” “transformation”) structure emotional re-
sponses to mortality in Christian communities. 
       The paper’s significance extends to pressing bioethical debates about euthanasia, 
postmortem dignity, and medical definitions of death. Christian perspectives on these 
issues often rely implicitly on particular conceptions of personhood that derive from res-
urrection theology (Meilaender, 2005). As biotechnologies enable new forms of bodily 
manipulation and life extension, the resurrection paradigm offers critical resources for 
evaluating what constitutes authentic human flourishing. The study concludes by outlin-
ing how resurrection-based personhood might inform more holistic approaches to end-
of-life care that honor both physical and spiritual dimensions of dying. 
 
THEOLOGICAL FOUNDATIONS OF CHRISTIAN PERSONHOOD 
The Christian understanding of personhood in death emerges from a complex interplay 
of biblical texts, historical theology, and philosophical reflection that together construct 
a distinctive anthropology. At its foundation lies the Genesis creation narrative’s decla-
ration that humans are made “in God’s image” (imago Dei), a concept that early church 
fathers interpreted as encompassing rationality, relationality, and moral agency (Genesis 
1:26-27; John of Damascus, 8th century/1958). The Hebrew term nephesh, often trans-
lated as “soul,” actually denotes an animated, breathing whole person rather than a dis-
embodied essence (Wolff, 1974), challenging later dualistic tendencies. This holistic an-
thropology becomes particularly significant in death contexts, as seen in the Hebrew Bi-
ble’s rejection of Greek-style immortality in favor of resurrection hope (Daniel 12:2; Eze-
kiel 37:1-14). The New Testament develops this trajectory, with Paul’s letters presenting 
resurrection as both Christ’s victory over death and the future hope of believers (1 Corin-
thians 15; Romans 8:18-25). 
        Early Christian apologists vigorously defended bodily resurrection against pagan 
ridicule, with Athenagoras (2nd century CE) arguing that the same God who created bod-
ies from dust could reconstitute them after decay (On the Resurrection). This material 
continuity became central to Christian identity, distinguishing it from Gnostic spiritual-
ism and Platonic immortality. Irenaeus (2nd century CE) developed a theology of reca-
pitulation where Christ’s resurrection redeems all aspects of human nature, including 
physicality (Against Heresies). The patristic period thus established resurrection as a 
non-negotiable doctrine, though interpretations varied about the resurrection body’s na-
ture. Tertullian (3rd century CE) famously insisted on material continuity (“the flesh will 
rise again, all of the flesh, the same flesh”; On the Resurrection), while Origen (3rd cen-
tury CE) proposed a more spiritualized understanding that Augustine later sought to 
moderate (City of God, 22). 
      Medieval theology systematized these reflections through Aristotelian philosophy, 
particularly in Thomas Aquinas’s hylomorphic theory that the soul as form organizes 
matter into a particular human body (Summa Theologica). This framework allowed 
Aquinas to affirm both the soul’s interim existence and the eventual bodily resurrection 
as essential to complete human personhood. The Reformation maintained resurrection 
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as dogma but introduced new debates about the “intermediate state” between death and 
resurrection, with Luther (1534) criticizing Catholic purgatory while Calvin (1552) de-
fending conscious soul existence. These historical developments demonstrate Christian-
ity’s persistent struggle to articulate how personal identity transcends death while main-
taining meaningful connection to earthly life. 
      Contemporary theology has reengaged these questions through dialogue with philos-
ophy of mind. Wolfhart Pannenberg (1991) reconceived resurrection within a field theory 
of time, while N.T. Wright (2003) argued against Platonic distortions by emphasizing the 
biblical hope for renewed creation. Eleonore Stump (2003) has applied Thomistic hylo-
morphism to contemporary personal identity debates, showing how resurrection theol-
ogy can address modern physicalist challenges. These theological developments intersect 
with pastoral concerns, as research indicates that concrete resurrection beliefs (rather 
than vague afterlife concepts) significantly impact end-of-life experiences (Roberts, 
2018). The embodied nature of Christian personhood finds expression in traditional bur-
ial practices that honor the body as temple of the Holy Spirit (1 Corinthians 6:19). Early 
Christians rejected Roman cremation not from primitive superstition but theological 
conviction, establishing cemeteries (koimeteria, “sleeping places”) that reflected resur-
rection hope (Jensen, 2008). This material religion continues in Orthodox Jewish and 
Christian resistance to autopsy and cadaver research when alternatives exist (Dorff, 
1998), and in the Catholic Church’s insistence on burial or entombment rather than cre-
mation (Code of Canon Law, 1983). Such practices concretize theological anthropology, 
resisting modern tendencies to treat corpses as mere organic matter. 
     The eschatological dimension of Christian personhood transforms how death itself is 
perceived. Unlike cyclical or annihilationist models, Christian theology views death as an 
enemy (1 Corinthians 15:26) that will ultimately be defeated, yet also as a potentially 
sanctified passage when united with Christ’s death (Philippians 3:10-11). This paradox 
informs distinctive Christian approaches to martyrdom, suffering, and medical care, 
where neither biological life nor death becomes absolute (Meilaender, 2005). The resur-
rection hope thus generates a particular ethical orientation toward dying that balances 
acceptance with hope, realism with transcendence. 
      Recent psychological studies have begun to explore how these theological concepts 
actually function in believers’ experiences of mortality. Qualitative research with termi-
nally ill Christians (Murphy, 2019) reveals that those with robust resurrection beliefs of-
ten exhibit a distinctive combination of bodily realism and hope, avoiding both denial 
and despair. Neurotheological studies (Newberg, 2010) suggest that meditation on res-
urrection narratives activates brain regions associated with embodied cognition, hinting 
at the doctrine’s psychosomatic integration. These empirical perspectives complement 
theological analysis, demonstrating how resurrection personhood operates at multiple 
levels of human experience. 
 
METAPHYSICAL CHALLENGES AND SOLUTIONS 
The Christian doctrine of resurrection presents formidable philosophical challenges re-
garding personal identity, material continuity, and temporal discontinuity that have en-
gaged theologians and philosophers across centuries. At its core lies what contemporary 
metaphysicians term the “fission problem”: how can a post-resurrection person be nu-
merically identical to a pre-death individual when faced with complete bodily dissolution 
(van Inwagen, 1978)? Ancient critics like Celsus (2nd century CE) ridiculed the notion 
that decomposed bodies could be reconstituted, while modern materialists argue that 
personal identity cannot survive brain death (Churchland, 2013). Christian thinkers have 
developed sophisticated responses to these objections, from Aquinas’s Aristotelian hylo-
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morphism to contemporary “constitution theory” (Baker, 2007). These philosophical de-
fenses reveal how resurrection theology engages fundamental questions about what con-
stitutes enduring personhood. 
        The “Ship of Theseus” paradox offers a useful analogy for resurrection’s identity 
challenges. If all of a ship’s planks are gradually replaced, is it fundamentally the same 
vessel? Applied to resurrection, this becomes the question of whether a glorified body 
maintains sufficient physical or psychological continuity with its earthly counterpart to 
warrant being called the same person. Thomas Aquinas (Summa Theologica, Supplement 
Q.79) addressed this through his doctrine of “formative power,” suggesting that the soul 
retains the essential information to reconstitute bodily identity. Contemporary philoso-
pher Peter van Inwagen (1978) proposed a “simulacrum theory” where God preserves a 
core physical pattern through death, while Lynne Baker (2007) argues for a “constitution 
view” where personhood transcends particular material instantiations. These philosoph-
ical models attempt to reconcile resurrection claims with modern understandings of ma-
terial continuity. 
     Neuroscientific discoveries about consciousness and brain function have intensified 
these metaphysical challenges. If human thought, memory, and personality depend en-
tirely on neurological processes (as physicalists maintain), how can personal identity sur-
vive brain decomposition (Churchland, 2013)? Some theologians respond by emphasiz-
ing divine miraculous action that transcends natural processes (Swinburne, 1997), while 
others like Nancey Murphy (2006) develop nonreductive physicalist models where res-
urrection involves divine recreation rather than soul survival. These debates have prac-
tical implications: studies show that Christians who conceive resurrection as miraculous 
recreation report higher death anxiety than those believing in immediate postmortem 
existence (DeLorenzo, 2021), suggesting how metaphysical assumptions affect emotional 
responses to mortality. 
       The problem of temporal discontinuity poses another significant challenge. If resur-
rection occurs at some future eschaton rather than immediately after death, what consti-
tutes personal existence during the “interim period”? Traditional answers range from 
“soul sleep” (Luther) to conscious intermediate existence (Calvin), each with philosoph-
ical difficulties. Contemporary theologian Oscar Cullmann’s (1956) famous contrast be-
tween Socrates’ peaceful death and Jesus’ anguished dying highlighted how Christian 
hope differs from Greek immortality by being historically situated rather than timeless. 
This temporal dimension makes resurrection particularly challenging for modern philos-
ophies that equate personhood with continuous consciousness (Parfit, 1984). 
        Theological responses to these challenges often employ sophisticated theories of di-
vine temporality. Eleonore Stump (2003) applies Aquinas’s view of God’s eternal present 
to suggest that from the divine perspective, death and resurrection are simultaneous 
events despite their temporal separation for humans. This approach attempts to recon-
cile interim period concerns with biblical resurrection hope, though it raises additional 
questions about time’s nature. Process theologians like John Cobb (1971) offer alternative 
models where resurrection represents continuous personal experience within God’s con-
sequent nature, though these views often diverge from traditional doctrine. 
        The metaphysics of resurrection have concrete implications for contemporary death 
practices. Catholic teaching on burial (Code of Canon Law 1176) reflects theological con-
victions about bodily integrity, while Protestant debates about cremation reveal under-
lying anthropological assumptions. Transhumanist proposals for mind uploading or cry-
onics present new challenges by offering technological alternatives to resurrection 
(Bostrom, 2005), forcing clearer articulation of why bodily resurrection matters theolog-
ically. These practical dimensions demonstrate how abstract metaphysical debates about 
personal identity ultimately shape attitudes toward mortality and treatment of the dead. 
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Recent philosophical theology has produced innovative approaches to resurrection’s 
challenges. Trenton Merricks (1999) argues that resurrection requires no material conti-
nuity if persons are irreducible to their physical components, while Kevin Corcoran 
(2006) develops a “constitution view” where resurrection bodies are numerically distinct 
yet personally continuous through divine action. These models attempt to preserve res-
urrection’s core claims while engaging contemporary physicalism. Their viability re-
mains debated, but they demonstrate theology’s ongoing effort to articulate coherent ac-
counts of postmortem personhood. 
        The psychological impact of different resurrection models warrants further empiri-
cal study. Preliminary research suggests that belief in immediate postmortem existence 
(whether of souls or resurrected bodies) correlates with lower death anxiety than future 
resurrection hope alone (DeLorenzo, 2021). This may reflect cognitive preferences for 
continuous personal narratives over temporal gaps. Theological accounts of resurrection 
must therefore address not only metaphysical coherence but psychological functionality, 
considering how different models actually support believers facing mortality. This inter-
disciplinary perspective enriches traditional philosophical and theological analysis. 
 
CONTRAST WITH SECULAR PARADIGMS 
Contemporary secular approaches to death and personhood present radical alternatives 
to Christian resurrection theology, each with distinct metaphysical assumptions and 
practical consequences. Materialist philosophies that dominate much scientific discourse 
reduce consciousness to brain function, implying personal extinction at biological death 
(Churchland, 2013). This perspective generates what theologian John Hick (1976) 
termed the “death of the soul” narrative, where human identity has no transcendent di-
mension. Psychological studies reveal how materialist beliefs correlate with heightened 
death anxiety (Vail et al., 2012) and different end-of-life decision patterns compared to 
religious views (Balboni et al., 2007). The contrast between materialist extinction and 
resurrection hope represents one of the most fundamental divides in contemporary than-
atology. 
        Transhumanist movements offer a technological alternative to both materialist an-
nihilation and religious resurrection through projects aimed at achieving physical im-
mortality or digital consciousness preservation. Figures like Ray Kurzweil (2005) predict 
imminent technological “singularity” where human minds can be uploaded into comput-
ers, while cryonics organizations preserve bodies hoping for future revival. These endeav-
ors reflect what historian Yuval Harari (2016) identifies as contemporary “techno-hu-
manism,” replacing divine salvation with engineering solutions. Christian critiques high-
light how transhumanism maintains a Gnostic disdain for materiality despite its techno-
logical veneer (Burdett, 2015), failing to address death’s existential meaning while prom-
ising questionable forms of continuity. Empirical research suggests transhumanist im-
mortality beliefs provide poor psychological coping compared to religious eschatologies 
(Peters et al., 2018). 
       Psychological continuity theories dominant in Anglo-American philosophy present 
another secular approach to personhood persistence. Derek Parfit’s (1984) influential re-
ductionist view argues that personal identity consists in overlapping chains of psycho-
logical connectedness rather than substantial continuity. Applied to death, this implies 
that what matters is not literal survival but the continuation of one’s values and memo-
ries in others. While some theologians have engaged Parfit’s framework positively 
(Taliaferro, 1994), it ultimately conflicts with resurrection theology’s insistence on con-
crete, embodied continuity. Pastoral experience suggests psychological continuity mod-
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els provide limited comfort in actual bereavement compared to resurrection hope (An-
derson, 2019), though they influence contemporary secular memorial practices like dig-
ital legacy projects. 
         Modern neuroscience has introduced new challenges to traditional concepts of en-
during personhood through research demonstrating memory’s malleability and con-
sciousness’s dependence on brain function (Eagleman, 2011). The “extended mind” the-
sis (Clark & Chalmers, 1998) that locates cognition partly in external tools further com-
plicates notions of personal boundaries. Christian responses must account for these sci-
entific insights without abandoning resurrection’s core claims, as attempted in nonre-
ductive physicalist theologies (Murphy, 2006). The pastoral implications are significant: 
neuroscience-savvy congregants often struggle to reconcile traditional resurrection lan-
guage with contemporary brain science, requiring nuanced theological education (Brown 
& Strawn, 2012). 
        Secular memorialization practices reveal implicit anthropologies that contrast 
sharply with Christian approaches. The growing popularity of eco-friendly “green buri-
als” reflects naturalistic views of death as biological recycling without transcendent 
meaning (Sloane, 2018), while digital memorials perpetuate social presence without ad-
dressing personal continuity (Brubaker et al., 2013). These practices demonstrate what 
philosopher Charles Taylor (2007) calls “exclusive humanism,” where death marks ab-
solute loss rather than transformation. Christian critique must engage these cultural 
trends not merely as errors but as authentic attempts to grapple with mortality in a sec-
ular age, identifying points for constructive dialogue about what constitutes dignified dy-
ing. 
        Existentialist philosophies offer another secular approach to death that both con-
trasts and occasionally converges with Christian perspectives. Heidegger’s (1927/1962) 
concept of “being-toward-death” emphasizes mortality’s role in authentic existence with-
out positing an afterlife, while Camus (1942) framed death as rendering life absurd yet 
demanding revolt. These philosophies share with Christianity a seriousness about death’s 
existential challenge absent in both materialist dismissal and transhumanist denial, 
though they reject resurrection hope. Some theologians have found existentialism’s em-
phasis on finitude useful for correcting Christian otherworldliness (Bultmann, 1951), 
while maintaining resurrection as the ultimate answer to death’s threat. 
       Comparative analysis reveals how Christian resurrection theology differs from other 
religious approaches to postmortem personhood. Buddhist anatta (no-self) doctrine pre-
sents the most radical contrast, viewing personal continuity as illusion to be overcome 
(Harvey, 1995). Hindu and Jain traditions posit reincarnation without bodily resurrec-
tion, while Islamic eschatology shares Christianity’s bodily resurrection hope but with 
different theological emphases (Smith & Haddad, 2002). These comparisons highlight 
Christianity’s distinctive material-eschatological vision where creation is redeemed ra-
ther than escaped, with significant implications for environmental ethics and medical 
practice (Deane-Drummond, 2009). 
       The practical consequences of these contrasting paradigms emerge clearly in 
healthcare settings. Studies show that patients with materialist beliefs often request more 
aggressive end-of-life treatments than those with religious hope (Phelps et al., 2009), 
while transhumanist attitudes correlate with interest in experimental life-extension tech-
nologies. Christian hospice chaplains report that resurrection hope facilitates a distinc-
tive approach to dying that balances acceptance with hope (Anderson, 2019), though the-
ological education is often needed to distinguish authentic Christian hope from vague 
spiritualities. These empirical observations demonstrate how abstract anthropologies 
translate into concrete death experiences. 
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LIVING TOWARD RESURRECTION: PRACTICAL IMPLICATIONS 
The Christian doctrine of resurrection transforms how communities approach dying, 
burial, and grief through concrete practices that embody theological convictions about 
personhood. Traditional Christian burial rites, from the early church’s preference for in-
humation to contemporary funeral liturgies, physically enact belief in bodily resurrection 
(Jensen, 2008). The Catholic Church’s requirement that cremated remains be buried in-
tact rather than scattered (Instruction Ad resurgendum, 2016) reflects this theological 
consistency, while Orthodox Jewish practices of speedy burial and shroud use similarly 
resist death’s finality (Dorff, 1998). These material religion practices sustain resurrection 
hope across generations, forming participants in a distinctive anthropology that con-
trasts with modern disposal tendencies. Research indicates that traditional burial prac-
tices correlate with healthier grief resolution compared to alternatives like immediate 
cremation (Wojtkowiak & Venbrux, 2009), suggesting how embodied rituals support 
psychological processing. 
      Pastoral care of the dying draws deeply on resurrection theology to shape emotional 
and spiritual responses to mortality. Historical accounts of Christian martyrdoms, from 
Perpetua’s prison diary (3rd century CE) to Bonhoeffer’s prison letters (1945), demon-
strate how resurrection hope transforms suffering’s meaning. Contemporary hospice 
chaplains utilize this tradition when helping patients reframe dying as participation in 
Christ’s death and resurrection (Anderson, 2019), a narrative that empirical studies show 
reduces existential distress without denying dying’s reality (Balboni et al., 2007). The 
language of “saints asleep in Christ” (1 Thessalonians 4:13-18) pervades Christian be-
reavement support, offering a middle way between denial and despair that facilitates 
what Stroebe and Schut (1999) term “dual process” grieving—simultaneously confront-
ing loss and restoring life meaning. 
      Christian medical ethics applies resurrection anthropology to complex end-of-life de-
cisions through principles that value bodily life without absolutizing it. The Catholic dis-
tinction between ordinary and extraordinary treatment (Pius XII, 1957) reflects resurrec-
tion-based personhood that honors the body without desperate attempts to prolong bio-
logical existence indefinitely. Protestant theologian Gilbert Meilaender (2005) develops 
this further, arguing that resurrection hope frees Christians from both vitalism (treating 
biological life as absolute) and utilitarianism (reducing persons to functional capacity). 
Empirical studies reveal how these theological distinctions affect actual decision-making: 
Christian patients with robust resurrection beliefs are less likely to request aggressive 
terminal treatments yet more likely to oppose euthanasia than secular counterparts 
(Phelps et al., 2009). 
      The resurrection paradigm informs distinctive Christian approaches to grief that bal-
ance honest mourning with transcendent hope. Paul’s injunction not to grieve “as others 
do who have no hope” (1 Thessalonians 4:13) has been variously interpreted across Chris-
tian traditions, from Puritan suppression of mourning to contemporary emphasis on la-
ment as faithful response (Wolterstorff, 1987). Modern grief theories recognizing contin-
uing bonds (Klass et al., 1996) find particular resonance in Christian practices like All 
Souls’ Day commemoration and prayer for the dead, which maintain relational continu-
ity while acknowledging death’s reality. Qualitative research suggests these practices help 
mitigate complicated grief (Steffen & Coyle, 2011), though they require theological edu-
cation to avoid magical thinking. 
        Christian care for the dying body reflects resurrection theology’s material spiritual-
ity. The ancient practice of washing and anointing corpses (Acts 9:37) continues in mod-
ified forms through Catholic last rites and Protestant deathbed vigils, honoring the body 
as temple of the Holy Spirit (1 Corinthians 6:19). Recent movements like “green burial” 
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have been adapted by some Christian communities as ecological expressions of resurrec-
tion hope rather than secular naturalism (Sloane, 2018). These practices counter modern 
medicine’s tendency to medicalize and sequester dying, instead framing death as com-
munal event with spiritual significance. Research indicates that such embodied rituals 
improve both patient dying experiences and family bereavement outcomes (Williams et 
al., 2010). 
        The resurrection narrative shapes Christian responses to societal death avoidance 
through alternative practices of remembrance. Where secular culture often minimizes 
death through euphemism and rapid disposal, Christian traditions maintain regular en-
gagement with mortality through liturgical calendars (Lent, All Souls’), cemetery visita-
tion, and intentional preparation for death (ars moriendi). Historical studies show how 
these practices fostered healthier death attitudes in pre-modern societies (Ariès, 1974), 
while contemporary experiments in “death-positive” church programming suggest their 
continued relevance (Yarber, 2018). Theological education plays a crucial role in helping 
modern Christians reconnect these practices with their resurrection foundations rather 
than treating them as empty traditions. 
       Christian approaches to suicide prevention and postvention demonstrate resurrec-
tion theology’s practical import. Where secular approaches often emphasize quality-of-
life calculations, Christian ministries like the Samaritans integrate hope in eternal value 
with immediate crisis intervention (Varah, 1965). Research on religious coping indicates 
that resurrection hope correlates with lower suicide risk among terminally ill patients 
(McClain et al., 2003), though this requires sensitive pastoral application to avoid guilt-
tripping. Postvention for suicide loss similarly draws on resurrection themes of for-
giveness and ultimate healing while acknowledging the tragedy (Cvinar, 2005), illustrat-
ing how Christian anthropology informs complex pastoral responses. 
      The resurrection paradigm offers resources for contemporary bioethical debates 
about postmortem dignity, organ donation, and cadaver use. Traditional Christian reser-
vations about autopsy and dissection (Jones, 2018) reflect theological concerns about 
bodily integrity that modern medicine often overlooks. At the same time, resurrection 
theology can support organ donation as an act of charity reflecting future bodily trans-
formation (Bishop, 2011). These applications demonstrate how resurrection-based per-
sonhood provides a framework for navigating new ethical challenges posed by medical 
technology, avoiding both reactionary refusal and uncritical acceptance of all technolog-
ical possibilities. 
 
CONCLUSION 
The Christian doctrine of resurrection presents a comprehensive vision of personhood 
that addresses death’s metaphysical, psychological, and practical challenges with re-
markable coherence. By affirming both material continuity and radical transformation 
through divine power, this theological paradigm navigates between the extremes of ma-
terialist annihilation and dualistic escapism that characterize many contemporary alter-
natives. The historical development of resurrection theology from biblical sources 
through patristic, medieval, and Reformation debates to contemporary philosophical de-
fenses demonstrates its intellectual viability in changing conceptual landscapes. Empiri-
cal research increasingly confirms that resurrection hope functions not as psychological 
crutch but as robust framework supporting death acceptance, healthy grief, and ethical 
dying. 
        Future research should further explore how specific resurrection metaphors and 
narratives function in actual death experiences through detailed qualitative studies 
across Christian traditions. Philosophical theology must continue engaging neuroscience 
and personal identity theories to articulate resurrection’s plausibility in contemporary 
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intellectual contexts. Practical theology could develop more intentional curricula for ed-
ucating Christians in resurrection-based approaches to dying, building on the ancient ars 
moriendi tradition for modern contexts. Comparative studies with other religious escha-
tologies would clarify Christianity’s distinctive contributions while identifying potential 
dialogue points. 
       The resurrection paradigm ultimately offers what no secular alternative can: a vision 
of death not as extinction or technological problem to be solved, but as transformative 
passage within God’s redemptive narrative. This vision sustains communities through 
history’s darkest valleys while inspiring ethical engagement with contemporary dying 
practices. As medical technology extends biological life and digital culture redefines post-
mortem presence, Christian resurrection theology provides critical resources for main-
taining human dignity in both life and death. The empty tomb stands as enduring witness 
to Christianity’s audacious claim that in Christ, even death becomes the unlikely gateway 
to fuller life. 
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