
































































































































































































































































































































































































































































































































































































































































































































































































































‘Thou art become a balance for this body.” The Cross as ordeal.
Affliction is the supreme ordeal, and ordeals in general are images

of this.

Christ curing the sick, raising up from the dcad; thisis the humble,
human, almost menial part of his mission. The supernatural part
is the bloody sweat, the unsatisficd desire to find consolation among
his fricnds, the supplication to be spared, the fecling of being for-
saken by God.

Océ pov Oeé pov, ivati pe éyrxaréhumes;!

Therc lies the real proof that Christianity is something divine.

Acts of obedicnce. There is a part of the soul for which genuinely
good actions constitute a violence, but another part for which they
constitute a surrender to an impulsion. In this way they operate as a
sieve.

[For this notion of sicve, cf. sicve in Titnaeus. ]

God is the objcct of all praise. He is value.

Prov. Wisdom: T love them that love me.’

Anaximander’s principle. Evil in matter; and at the same time
good, as representing somcthing copied. Evil imitates good as a
result of necessity which determines all its modalities.

I noumcnal, I phenomenal; union of the two.

Trinity, is it the divinc equivalent of this?

There arc two ways of obcying God, as matter and as spirit. To
do cvil is to obey God as matter. Therc cannot be anything in us
which does not obcy God. Consequently, if we obey him as matter,
the spirit is absent. God in us is dead.

I am nothing. A statc of hell exists for all those for whom T is
being (‘T'projected on to finite things).

Notion of the relationship of the whole to the parts in the relations
between the manifested and the divine—Source of a great many
errors. Needs to be very closcly examined.

Ps. 39. ‘Remove thy strokec away from me: I am consumed by the
blow of thine hand.” So also Job.

One yearns for a moment not to bear any longer the weight of the
universe on one’s back.

Trinity—God’s relationship to himself—Things are not related

1 My God, my God, why hast thou forsaken me? (Matt. xxvii, 46).
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to anything—man is related to something other. God alone is
rclated to himself. Narcissus aspires to what is only possible for God.
God alonc knows and loves himself. This rclationship is his very
essence. This relationship is the fulness of being.

Distinct persons: he himsclf has a rclationship analogous to that
between one man and another man. But far from this relationshi
being an abstraction with regard to terms, it posscsses as mucﬁ
rcality [or even morc?].

In the case of a man who loves and bcholds God, it is God who
loves and beholds himsclf through him; in this sense the Holy
Spirit dwells in him.

The Modcl in Timacus corresponds to the Holy Spirit.

The Father is crcator. The Word is incarnate (alrcady in the
order of the world, before the incarnation properly so-called).
The Spirit is not rclated to the world. But it constitutes the T of the
perfect man. It is the de-created T

Timaeus. The Modecl is the Good. That is obvious. Beauty is the
cxact image of good.

The question at issue in Timaeus is that of God in rclation to the
world. But there is nothing which proves that the triad Father, Soul
of the World and Modcl docs not correspond to something outside
relationship to the world, within the being of God; this could have
been reserved for csoteric instruction. Dialectics make it possible
to attain God; does this indicate that there is a relationship in God?
cf. Parmenides.

The idca of the miracle prevents one from conceiving non-active
action.

Nénais vorjaews vénous.!

The meaning of the Trinity is that God is thought. All thought has
a subject and an object. The Father thinks his word.

This thought is love.

This word is order.

This order is the image of this thought, of this love.

Theaetetus—¢vy1j —conversion.

God one, purcly one, is object—Old Testament—Koran. God onc
and three is thought.

Unity which is not the correlative of the multiple—

Hindu trinity. God the Prescrver—Brahma—The Sacred Word—

1 Thought is the thought of thought (Aristotle).
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Order of the world: is the Word. God the Creator—Vishnu: is
the Father. God the Dcstroyer—God of dc-creation—Shiva: is the
Spirit.

Labour: descending movement. Man has to turn himsclf into
object in ordecr that the object should tum itself into human cnergy.
(Similarly, God turning himsclf into man in order that man should
turn himsclf into God.. . .)

And with plants? (Except the sced die . . )

The spectacle of blind ncccessity is beautiful because it suggests a
NON-REPRESENTABLE harmony with good.

The function of duty (second point in my letter to P. P.!) is to
delimit the domain of inspiration, so that it should not become
confused with caprice—LIKE THE FIXED FORM IN POETRY.

(That is why perhaps artists, posscssing an cquivalent, have less
need of an ethical standard than saints?)

The Gospel—With respect to God, love is no different from
obedience.

By bringing the attention to bear cvery day on theanalogy between
duty and the fixed form in poctry, it is impossible not to make the
former penetratc morc decply into the heart.

I must suppress the ‘T’

[ must bring my soul into conformity with the low of timc;
cause the revolutions of the stars to entcr into my soul.

Omissions in the performance of duty arc the signs of imper-
fection.

I must try to curc faults through the attention and not through
the will.

Two contradictory idcas about God:

hc knows all things, for he is truth;
he is ignorant of all things, for he is outside time.
Water of Taoists.
Similarly:
hc does all things;
he does nothing—

In so far as he is Causc, he is equally present, with an equal density
(everything is full of being) herc, there and everywhere, in all parts
of the world, and in all collections of parts, at all levels.

In so far as he is Model, he is present in the souls ascending toward
perfection or which have reached that state.

1 Father Perrin.
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To say that God does such and such a thing in order that . . . is
absurd. If God can want a certain particular thing to happen, he can
bring it about immecdiately.

The notion of condition of existence is for us the sole link between
good and necessity.

Beauty is the harmony between chance and good.

The real (for man) is what is at the same time felt and thought.

Joy is the feeling of rcality.

The morc we feel the opposition between chance and good, the
morc decply do we experience beauty and joy.

Sorrow is the weakening of the fecling of reality. It is a wrong
form of de-creation, on the level of the imagination.

It is a crime to make men sorrowful.

Adam and Eve, turned out of the earthly Paradise, were sorrowful.

Even Christ. ‘My soul is sorrowful unto dcath.’

If man could not be subjected to cvil on the part of Nature and
abovc all on the part of men, the human part of the soul would then
not be subjected to necessity. The man who is not rooted in God
through supernatural love is cntircly at the mercy of chance. But
cvery human bcing, however lowly his origin, has, at a ccrtain
period of his life, the opportunity of rooting himself in God. If he
does not take advantage of it, and if latcr on he is delivered over to
affliction to the cxtent of no longer having this opportunity, such
a phenomenon is no different from that whereby human beings dic
prematurely.

God wants cverything that takes place fo a like degree, not certain
things as mcans and ccrtain other things as ends. Similarly, he wants
to a like degree the whole and the parts, each portion, each slice that
can be cut out of continuous rcality.

This can only be represented to the human intelligence in the
following tcrms: he wants necessity to exist.

The will of God cannot be for us a subject of hypothesis. To know
it we have only to obscrve what takes place: what takes placce is his
will.

The Word is the silence of God.

One must not say that God wants the suffering of a saint with a
view to his progress toward perfection, but: he wants his suffering,
and he wants his progress, and he wants the rclationship between
the two—and a host of other relationships besides.

I must not love my suffering because it is useful, but because it is.

Necessity is the veil of God.
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Superposed readings: we should read necessity behind sensation,
order behind nccessity, and God behind order.

We must love all facts, not for their consequences, but becausc in
cach fact God is there present. But that is tautological. To love all
facts is nothing clsc than to rcad God in them.

We must love our encmies, because they cxist. We must (if the
opportunity for it occurs and there is no serious drawback to prevent
us) do them good in order to love them.

Preceptsarc not given in order to be put into practice, but practice
is prescribed in order to understand precepts. They are like scales in
music. Onc does not play Bach without having practised scales.
But nor does onc practisc scales for the sake of the scales. Cf.
Upanishads; Lao-Tse.

The idea of Providence diminishes the purity of the love of
God.

There is only one proof of the goodness of God—it is that we
love him. The love that we have for him is the sole bencfit worthy
of our gratitude, and consequently this love contains within itsclf
the proof of its legitimacy. When it has no other incentive than
itself, nothing can shake it; for even at the point of “Why hast thou
forsaken me’ love docs not falter, but takes on the form of absence
instcad of that of contact. It thus attains the extremc limit of purity.

Be ye perfect cven as your heavenly Father is perfect. This is to
love all things equally; as the Father is in an equal degrec the creator
of all things.

But, under a differcnt aspect, of the order of the world.

The Word: silence in God, cxpression in creation.

The essence of God is ncither subject nor object, but thought
(vé'qacs‘l, attributc).

Macrocosm and microcosm. Just as Christ, according to St.
Thomas, allowed to cach part of his being the fullest excrcise of its
function—e.g. in the casc of his sensibility, on the Cross, suffering—
so likewise does God in the world. Matter has there all the blindness
which belongs to its nature; the wicked do there all the evil which
belongs to their nature, and the good all the good which belongs to
their nature. An absolute rigour prevails in the orders of causality,
cven there where there is a mixture of good and evil (where good
and evil mutually condition one another).

Evil in the universc is analogous to suffering, not to sin. Sin rclates
to the individual.

! Thought.
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The good and the wicked arc to an equal degree parts of the order
of the world. But the perfect alone are the image of it as well.

Balance and sieve.

Men in whom there is an excess of rcason over sensibility are
inferior to the perfect man. In the same way a god who intervened
providentially in the world would be something inferior to God.

He who loves is indifferent to his trials, his suffering, his unworthi-
ness so long as he knows that the object of his love is happy.

What does it matter that there should never be joy in me, since
therc is perpetually perfect joy in God? And the samc applies to
goodness, intclligence and all things.

Folklorc. Giants whose life it is impossible to take because it is
outside themsclves. But where can one find a place to put it for it to
be absolutely safc?

The crucifision is the conclusion, the accomplishment of a human
destiny. How could a being whose essence it is to love God and who
finds himself situated in space and time have any other vocadion than
the cross? Adam bcfore the Fall is inconccivable; onc can only
conceive a causal, non-temporal antcriority between his creation,
his sin and his punishment. The whole of humanity has sinned in a
non-temporal sensc by possessing its own will. It has been created
with a will of its own and the vocation to renounce it. But this
vocation can only be carricd out with time and cffort.

(Christ himsclf . . .)

Adam’s sin and time. Bluebeard, etc. Don’t do a certain thing.
Don’t open a certain door. At the cnd of a given time onc dis-
obeys, unless onc has been able to drive away the thought of it
once and for all. (This latter consideration is in contradiction with
the former one, but this doesn’t mattcr at all.)

The capacity to drive away a thought once and for all is the door
to cternity. The infinite in an instant.

The order from God was an ordcal proving that Adam had a will
of his own. He was in a statc of sin in view of the fact that he had a
will of his own. It is clear that therc ncver was a period of time in
which he was in a state of innocence.

God crcated man in a state of miscry. To have created him in a
state of holiness would have been cquivalent to not creating him at
all. (That is why: genitum, non factum.)

L. .. begotten, not made (Nicene creed).
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Crcation is a descending movement, and it is in this sense that
labour is an imitation of crcation (as also of the incarnation and of
the eucharist.)

The trec bearing the forbidden fruit was a balance, like the
cross.

(Whence comes the similitude between the cross and a tree?)

Why trees? in ligno'?

St. Paul. The law as cause of sin. The law as ordcal.

Tree and force of gravity—Tree and entropy. Carnal lifc and
spiritual life. Adam sought the carnal, immediate life.

Tabus as ordcal.

Eve considered the tree good to look at, attractive to the cycs and
valuable for the intelligence.

(Bergsonian intuition. Desire in Blake. Etc.)

Adam is afraid of God, not because he has disobeyed, but becausc
hc is naked.

The tree that nourishes kills, and the trec of suffering saves.

Salvation takes place not through an ascending but a descending
movement.

Only the things rclating to inspiration are nourished by dclay.
Those relating to natural duty, to the will, do not suffer delay.

Corrcct usc of Time. There is nothing more important.

Adam’s nakedncss. Naked with an unchaste nakedness, the
nakedness which longs to be clothed.

Life is an ersatz form of salvation.

Tree and beam. Descending movement of life towards matter.

The three forms of obedience—in cnunciating that I have been
untruthful, since I do not comply with it. ITowivres dMjferar.?

Repentance is a violence which the soul docs itsclf in order to
bring its blemnishes toward the light.

God has clothed man. Man has got to make himself naked again.

Onc only has experience of good by accomplishing it.

Onec only has expericnce of cvil by refusing to allow onesclf to
accomplish it, or, if one has accomplished it, by repenting of it.

To accomplish the evil lying potentially in oneself is to prevent
oncself from having a knowledge of it.

‘When onc accomplishes it, one docs not know it, because cvil
flees the light.

There is a certain instinct of sclf-preservation which encourages

1...in wood. 2 .. Doing the truth.
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us to remain as we are, which rejects progress. It makes us flee the
light, because the light effects changes. It does not prevent remorse,
because there is no light in remorse. On the contrary. Remorsc is
the very movement madc to hide onesclf.

In Phédre, the moment of remorse is: “Where to hide mysclf . .. ¥’;
the moment of repentance: “. . . all his purity.’

. .

The destruction of a city, of a people, of a civilization—what
action gives man a false divinity more surely than this onc? Alrcady
the fact of killing a man, his fellow-creature, lifts him in imagination
above dcath. But to kill something social, belonging to that social
element which lics above us, which we can never understand, which
constrains us in what is almost the innermost part of oursclves, which
imitates the religious clement to the extent of being confounded with
it without the aid of supernatual discernment . . .

The remorse felt by the Greeks for this action—a supcrnatural
sentiment—brought them the miracle of their civilization.

The will to power. Rajas. This was the temptation of Adam and
that of Christ.

Venise sauvce.
Act L. Renaud concludes: let us wait . . .
Act 1L Bring out the fact that Jaffier’s recoiling is supernatural.

In so far as I have a clear represcntation in my mind of onc of my
faults, I have got to makc usc of my will in order to cure it, al-
though this usc I make of my will be often vain. But I have not got
to ask that it should be cured supernaturally. For the veritable evil
is not this fault, but the root of this fault, which can only be super-
naturally known. If, through the cffect of grace, this indeed happens,
by the same act one knows the evil, one asks to be cured of it and
onc is cured of it. So long as this does not happen, onc docs not
know what it is right to ask for, and consequently one has to make
supplication in the void.

It is a fortunate thing that the hidden impurity which is in us is
partially diffused in representable faults.

Love in the case of someonc who is happy is to wish to sharc the
suffering of the beloved who is unhappy.
Love in the case of someone who is unhappy is to be filled with
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joy by the merc knowledge that the beloved is happy, without
sharing in this happiness or cven desiring to do so.

If onc turns the intelligence toward good, the whole soul is bound
to be drawn toward it little by little in spitc of itself.

Venise sauvée.

R.—It is nccessary that they should no longer look upon us as
madc of the same human material as themselves. And besides, it is
true. This action transports us above humanity. For a Statc is very
far indced above man. What sort of a man is it who has destroyed
a State?

It was necessary that man should be able to be a false god for man.

It is not through the medium of the notion of utility that we
can arrive at contemplating everything with love, but through the
medium of the notion of necessity, which excludes all representable forms
of good.

The theorics on the subject of genius which always comes to
the top, progress, etc., proceed from the fact that it is intolerable
to imaginc what is most precious in the world being dcliverced up to
chance. It is becausc this notion is intolerable that it has to be
contemplated.

Creation—this is an cxact casc in point.

The only good which is not subject to chance is the onc that is
outside this world.

To discover the specific spirituality contained in all forms of
human activity. Labour in all its forms, science, art . . . (war?!)

Criterion: thosc which are incapable of containing spirituality
should be abolished.

To accept time, descend into time—what could be more painful
for the mind? But it is nccessary.

Reveric provides an crsatz form of eternity.

The diffcrent means the soul has of hiding itself, being ashamed
of its nakedncss—Recverie—Carnal satisfactions (even clementary
and legitimate oncs), etc.—(Daily occupations, particular profession
or calling . . .)

Make time cnter into my soul like a cross, like the nails of a cross.

The death of beings dear to us is a purification, if we do not believe
in their immortality.
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[A certain good action which I can do and whichI do not dois a
certain good action which God wishes to do and cannot through
my fault, for he does not wish to do it otherwise than through me.]

To see one’s misery not as an individual thing, and thercfore a
non-cssential thing, but as the misery of the creature in oncsclf.

It is not for man to go towards God, it is for God to go towards
man. Man has only to watch and wait.

Evcrything that is real is subject to nccessity. It is the necessity
contained in the spiritual mechanism which enables us to distinguish
genuine cases of saintliness from imaginary ones.

God sends affliction to the wicked and to the good without
distinction, as he docs rain and sunshine. (He has not rescrved the
cross for Christ.) He only cnters into contact with the individual
human being as such by mcans of purely spiritual grace which
responds to the gaze turncd toward him, that is to say, to the
precise degree in which the individual ceases to be one. No event
whatsoever is a favour on the part of God; grace alone.

Visions of the saints, ctc. Although closcly bound up with
religious fervour, they arc related to human weakness. A saint’s
life is marvellous; it would be still more marvellous if it had been
what it was without visions or voices. But human weakness—even
in the casc of the saints—is ncver or hardly cver capable of this.
Christ on the other hand . . . He had no visions or voices on the
Mount of Olives, nor on the Cross.

The visions and voices proceed from the fact that the imagination
plays a rather larger part in supernatural love than is strictly legiti-
mate.

To see one’s own misery as something impersonal. To take the T’
out of sin is to uproot it, to take away its vital nourishment. That
is why cxcessive scrupulosity, remorse, a too-detailed examination
of conscience, etc., are bad things. The only misery that is really mine
is to be nothing; it is the feeling of nothingness. But the fecling of
sin is not the fecling of nothingness. It is the fecling of a negative
being. It is affliction which gives the feeling of nothingness, and then
only in so far as it is felt neither as an expiation nor as a test.

I must transform sin into affliction in the mind. Not by sceking
for cxcuscs. It is an affliction of a particular kind. Being an accom-
plished fact, it no longer depends on me, and yet through it I find
myself in a state of degradation.

(The children punished for the sins of the fathers—symbols of
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what takes place in a life. The paradox of original sin is found again
and again throughout the coursc of life.)

I have to contemplatc this state, perccive its necessity, and accept
it.

Mystery of time.

In a scnse afflictions are just. For the beings upon which they
fall are cither rooted in supcrnatural love, or elsc they are not.
In the former case, they arc not debascd. In the latter, they would
be capable, under certain given circumstances, of inflicting a like
affliction upon others. Affliction only has a hold over the whole
soul in the case of those whose whole soul is at the level of evil,
and of good merely as the opposite of evil.

By taking the ‘T’ out of sin, I extcnuatc the sin and abolish the T’

The spiritual and temporal good which God docs to humanity as
a wholc over a given period is mathematically proportional to
the co-opcration God receives from men during that period. There
is no possiblc question of there being an atom more.

C. Love is in nced of reality. What could be more appalling than
to love through a corporal appearance some imaginary being, when
the day comes that one rcalizes the fact? Far more appalling than
dcath, for death cannot prevent the loved one from having existed.

It is the punishment for the crime of having fed love with
imagination.

To try to love without imagining. To love appcarance in its naked-
ness, devoid of interpretation. What onc then loves is truly God.

Prodigies arc to be found in all the passions. A gambler 1s capable
of fasting and going without sleep almost like a saint; he has
prcmonitions, etc.

It is very dangcrous to love God as a gambler loves his gamc.
Certainly it is very beautiful and very noble, but it is not perfection.

The flesh is dangerous in so far as it refuses to love God, but also
in so far as it indiscrectly concerns itself about loving him.

In order to prevent this, is it perhaps a good thing to allow it
certain limited satisfactions?

The best thing would be to undergo pains and privations inflicted
from without, as the result of affliction.

God has clothed us with a personality—what we are—in order
that we should divest ourselves of it.
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The lcper. *Eav 8édgs, Svvaoal pe kaflapioar Leprosy—that is
me. All that [ am is leprosy. The ‘T’ as such is leprosy.

Destruction of Troy. Fall of pctals from fruit-trees in blossom.
To know that what is most precious is not rooted in existence. That
is beautiful. Why? Becausc it projects the soul outside time.

‘All that thou desirest, living or dead . .

Comparc Troy to Jerusalem. Jerusalem believed itself to be
rooted in Time.

To love human misery, to rejoicc that one is nothing.

Lovec is a sign of our misery. God can only love himself. We can
only love somecthing other than ourselves.

It is not for us to bring ourselves to a state of humility. Humility
alrcady lies in us. Only we humble oursclves before false gods.

A man of letters bows down before his genius, a coquettc before
her beauty, and a woman queucing up before an cgg.

In the order of intelligence, humility is nothing other than
attention. Speaking generally, humility is love without self-requital.

To accord valuc in mysclf only to what is transcendent, that is to
say unknown to me in mysclf, which is not me—and to nothing clsc,
without any exception at all.

Humility makes the diffcrence betwecn art of the very first order
and all the rest of art.

Venise sauvée.

Act IL. Violetta has to appear at the moment when Jaffier reaches
the very height of exaltation. When she has gone, Picrre replics at
length to Jafhier who remains silent. On bidding good-bye to Picrre,
Jafhier says like somcone who has to force himself in order to do so:
You are right, what docs a man or a woman in our path count at
this moment . . . ?

Must bring the Old Testament into Picrre’s pronouncements.

Temptation of good. One can only avoid good by turning one’s
attention away from it. If onc devotes sufficient attention to it, and
for a sufficient length of time, whatever one may do to defend
onesclf, onc is caught.

In the case of evil, on the other hand, one is caught when one’s
attention is not directed towards it.

Arjuna; it is not in this way that onc passcs from evil to good.

1 If thou wilt, thou canst make me clean (Maet. viii, 2; Mark i, 40; Luke v, 12).
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The key to spirituality in the various temporal occupations is
humility.

Humiliations turn away from the path of humility those in whom
there is not already at any rate a beginning of supernatural love.

The wrong kind of humiliation Icads one to belicve that one is
nothing in so far as oneself—a ccrtain particular human being—is
referred to.

Humility consists in the knowledge that one is nothing in so far
as one is a human being, and, more generally, in so far as one is a
creaturc.

The intelligence has a great part to play here. Onc must conceive
the universal.

A rational creature is onc that contains within itself the germ, the
principle, the vocation of de-creation.

Sattva represents this tendency towards de-~creation.

Creation and dc-creation, like centrifugal and centripetal force.

[If my cternal salvation were on this table, in the form of an
object, and all I had to do was to stretch out my hand to take hold
of it, [ would not stretch out my hand without having reccived the
order to do so.]

As, in general, beauty is the image of good, so purity is the image
of humility.

Humility is the only entirely supernatural virtue, that is to say onc
to which no natural virtuc that imitates it corresponds.

India.—Superposed readings—Onc must love the impersonal
God through and beyond the personal God (and further behind still
the God which s the one and the other, and yct again further behind
the God which is ncither the one nor the other) for fcar of sinking
down to concciving him as a thing, which is what happens some-
times to Spinoza.

Symmetrical solids and fourth dimension. In the same way, the
representation of contradictory truths draws the soul up to the non-
representablc.

Mathcmatics, and the ability to reason in a rigorous fashion con-
cerning the non-representable.

But the signs (the abuse of the signs) degrade this wonderful thing
and prevent its mystical application.

Hippolytus of Euripides. It is marvellous that Aphrodite has
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absolutely no power to make him fall in love. She can only cause his
dcath by means of Phacdra.

Just as God is powerless to perform good among men without the
co-operation of men, so likewise the devil in the casc of cvil.

Hindu dcfinition: ‘Mcn devoid of wisdom arc the cattle of the
gods. Just as a man doesn’t like losing a head of cattle, so the gods
don’t like the fact that a man should become wise.” We find an
ccho of this conception in the account of original sin, as given in
Genesis, and in the story of the tower of Babcl. So also in Greece, in
the story of Prometheus and in that of Hippolytus. One could easily
imaginc such an intcrpretation of Christ’s crucifixion (although, as far
as I know, therc is not any such). The doctrine concerning the devil’s
reactions in the face of spiritual progress is also connected with this.

What is the meaning of this conception?

De—creation is contrary to nature.

(But in the story of Adam it is a question of falsc dc-creation.
Or else has there been a mixturc of two different traditions? Can
it be said that the supernatural vocation of man is the cause of his
miscry? In a scnsc it would not be false.)

God does not look lovingly on such and such an event as a means
with a view to such and such another event as an end, but on both
of them on cxactly cqual grounds. We should do the same. We
have to be perfect as our heavenly Father is perfect. The intelli-
gence is obliged to dispose means with a view to ends; but love
should attach itsclf to cach in an equal degree. We have to love the
act of sweeping as much as we do the swept room. (This docs not
necessarily mean taking pleasurc in it.)

Renunciation of the fruits.

[Feeling, duc to fatiguc, of insuperable time. It is a favour to
cxperience it often.]

Love without any prospect in view.

The knowledge of human misery is difficult for the rich man, the
owerful man to acquire, becausc he is almost invincibly brought to
Eclicvc that he is something. It is difficult for the poverty-stricken
man to acquirc, because he is almost invincibly brought to belicve
that the rich man, the powerful man is something.

Ecclesiastes. Indispensable moment of love; to be preserved
always. Job. ‘God will laugh at the trials of the innocent.” To know
this, and to love it; and without seeking for an explanation.
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Man has also to endurc the sufferings of the innocent in what is
outside his own sphere. (I am come only for the lost sheep of the
house of Isracl . . .) [But to endurc them as a laccration.]

Within the sphere of his action, on the other hand, he is man and
not God. (It is at the level of supernatural love and of prayer that
he has to be indifferent like God.)

(The text says: ... éyd 8¢ Ayw iy dyamdte Tovs éxbpods
pdv kal mpooevyeale vmep TGV BlwkdvTwy Tudst Smws yévnabe viol
7ol waTpos U@y Tod év ovpavols, 8TL TOV fjAov adTod dvaTéMe émt
movnpovs kal dyablovs wal PBpéyer émi Bukalovs wai adirovs. ’Eav
yap dyamijonre Tods dyamdvras Uuds, Tiva puobov éxere;l
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The love cxperienced for God by a creaturc is such a marvel, such
a favour, that it provides a proof (and the unique proof) of the
goodness of God. The more fatc causes me to sink into misery, the
morc marvellous does this marvel become, and the more con-
vincing is the proof I reccive.

That is why nothing can equal in valuc the bitterncss of affliction
without consolation.

Consolations are exceptional psychic phcnomena, but do not
belong to the supcrnatural.

Pavlov’s dogs, and martyrs in general.

Need to distinguish very clearly between extraordinary phenomena
(of the order of miracles) and the supernatural.

God desires the salvation of souls. God has to be obeyed. There
are two ways of linking together these two truths (truth from the
point of view of faith). To obcy God becausc he desires our salvation.
Or to direct our steps toward salvation solely through obedicnce.
The latter way is the purer.

The idea of revelation, and that morals themselves are derived
from it (and not the reverse); just in the same degree as this idca
is stupid on the planc on which it is ordinarily situated (cf.
Euthyphro), so, at a greater dcpth, is it true and beautiful.

Transcendent nature of truc morals. Supernatural character of all
pure virtuc.

! But I say unto you, Love your enemics, bless them that curse you, do good
to them that hate you, and pray for them which despitefully use you, and persecute
you; that ye may be the children of your Father which s in heaven: for he maketh
his sun to rise on the evil and on the good, and sendeth rain on the just and on the

unjust. For if ye love them which love you, what reward have ye? (Matt. v, 44-46).

% Be ye therefore perfect, even as your Father which is in heaven is perfect
(Matt. v, 48).
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Use of temptations. It arises from the connection between the
soul and time. The contemplation of a possible evil (possible in the
full scnse of the word), during a long time, without accomplishing
it, brings about a sort of transubstantiation. If we resist with a finite
encrgy, this encrgy becomes exhausted within a certain given time,
and when it is spent we yield. If we remain motionless and attentive,
it is the tempration which becoines exhausted (and we then reap
the re-graded energy in it?).

Likewise, if we contemplate a possible good action, in the same
fashion——while rcmaining motionless and attentive—a  transub-
stantiation of energy also takes place, thanks to which we carry out
this good action.

The transubstantiation of cnergy consists in this, that in the case
of evil there comes a moment when we cannot accomplish it, and
in the case of good, onec when we cannot do otherwisc than accom-
plish it. This also provides a criterion of good and evil.

When one contemplates a picture of the very first order for
threc hours, during the coursc of thosc three hours the naturc of the
contecmplation changes.

‘Quantity is changed into quality.” This is eminently applicable
to duration. It is the grace by which time conducts us outside
time.

If I meet a very dear friend who has been long absent, and hc
comes toward me and grips my hand; if he grips it too hard and
hurts me, this pain is a joy. Not becausc I think he has gripped my
hand so hard for my own good; nor because I regard the force of
his grip as a sign of affection; it may only be due to the fact that he
has powerful musclcs, or to the fact that some injury received makes
my hand sensitive. Itis just that this contact furnishes the proof of the
presence of the person loved, and so, although the contact 1nay take
the form of pain, as a proof of that person’s presence it is a joy. If
the contact were an agrecable onc in itsclf, it would be an added joy,
and ncither more nor less of a joy intrinsically. (To tell the truth, I
hardly pay any attention to the painful or agreeable naturc of the
sensation as such.)

So in the case of affliction or prosperity, and God.

It is not because God loves us that we should love him. It is
because God loves us that we should love ourselves. How could
onc love oneself without this motive?
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[The love of self is 11np0551b1c for man, except by this detour.]

‘He first loved us” This is only true in a scnse. For since
supcrnatural love alone makes us belicve in him, it is also a condition,
not a result, of our belief in his love. By this grace it is given to us to
love gratuitously.

It is wrong to desirc one’s salvation, not because it is egoistic
(it is not within man’s power to be cgoistic), but because it is orient-
ing the soul toward a mercly individual and contingent possibility,
instead of toward the fulness of being, toward the good which exists
unconditionally.

If onc could belicve in God without loving him, onec would not
be able to love him.

Cf. Lagneau. (Kant also, clumsily expressed.)

Man would like to be egoistic and is unable to be. Thisis the most
striking characteristic of his misery and the source of his greatness.

Man always devotes himsclf to an order. Only, cxcept with the aid
of supcrnatural illumination, this order is centred either in himself,
or clse in somc particular being (who can be an abstraction) into
whom he has transferred himself. (Napolecon—for the soldiers of the
Empire, Science, the Party, ctc.) Itis a perspective order.

Onc always finishes up by finding the spot where the giant has
hidden his life.

(Must write a book about folklore)

Profound truth contained in Catholic confession—namely, that
it is not resolution accompanied by an interior stiffening, the ex-
penditurc of energy, which wipes away sin, but repentance, that is
to say, the light of attention, and this with repetition and time. Each
instant of light wipes away a little of it, until it is finally obliterated—
provided one never throws oncsclf into it voluntarily.

Conditions of existence.

The universe is so made that a creaturc is able to love God in a
pure manner.

In other words, crecation contains within itself the condition for
de-creation.

The superiority of Euripides’ Hippolytus over the other plays is
so striking that its esoteric source is cvident.
 Aeschylus: Agamemnon—Prometheus.
Sophocles: Antigone—Electra—Philoctetes.
lEuripidcs: Hippolytus—Bacchae.
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God only loves himself. He loves us—this only means that he
desires, with our co-operation, to love himself through us.

God has made us frec and intelligent in order that we should
renounce our will and our intelligence. To renounce them means,
in the first place, in the representational sphere, to cxcrcise them
correctly (according to just rules) and in their fulness; and in the
second placc, to know that the reality of the representable is unreal
as compared with that of the non-representable.

Why is it that the coincidence between necessity and cxistence
(which dcfines reality at our level) is a joy?

Dcgradation of Catholic thought. It is not because the Word
became incarnate that we have to serve men in their flesh. (When,
Lord, saw wc thee an hungred and fed thee . . . ?) (It would be truer,
although still incorrect, to say that it became incarnate especially
in order to teach us to serve men in their flesh.)

. Omws 1) oov 1) édenuoavivy & T® KkpumTd: Kal O maTp Cov
6 BAérwy é&v & kpuvmTd dmoddicer oot.!
. 74 matpi gov Td &v TG KpUTTD. . . .2

The mere consciousness of having performed a good action is a
natural reward which reduces to that extent, mathematically, the
supernatural reward.

Olai Spiv Tols whovalios, 6T anéyere Ty mapdxAnow Judv.?

By taking mAovaioit in a wide sense like mrwyol3, one may translatc:

Woc unto those that have received their consolation (for it is
impossible for them to be supcrnaturally consoled).

There is no place in them for the Paracletc.

It does not say: love God, and thy ncighbour for the love of God;
but: thy neighbour as thysclf, and the two commandments form onc.

Thercfore: whosoever genuincly loves God, cven if he thinks he
has forgotten God’s creatures, loves men without knowing it.

Whosoever loves his ncighbour as himsclf, even if he denics the
existence of God, loves God.

One does not love oneself. That is a product of perspective. We
have got to lay aside perspective; to transfigurc the sensibility by

L ... That thinc alms may be in secret; and thy Father which seeth in secret
himself shall reward thee openly (Matt. vi, 4).
2 ... To thy Father which is in secret (Matt. vi, 6).
3 Woe unto you that are rich! for ye have received your consolation (Luke
vi, 24).
4 Rich. 5 Poor.
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illuminating it with the light of the universal. The beautiful succeeds
in doing this.

So also does compassion devoid of preference.

[The beautiful in the casc of pleasurc (to a certain extent), com-
passion in that of pain.]

The soul must be vulncrable to the wounds of all flesh, without
any cxception, as it is to thosc of one’s own flesh, ncither more nor
less so; to every dcath as it is to one’s own death.

This is transforming all pain, all affliction that one endures (—
and that one sees being endured—and that onc causes oncsclf) into
a fecling for human misery.

By a strangc mystery, this feeling is akin to that for beauty and
implies amor fati.

By conceiving the affliction of a certain particular individual
(mysclf or another) as human misery, and not as affliction of that
individual, onc reads thercin the spirit captive in the flesh, the
image of God captive in the flesh, and at that instant cvery man
acquircs a fellow-likeness to Christ.

(By doing good to men ‘for the sake of the Lord’, one reverses the
order.)

The identity existing between the two commandments is a
mystery. For in view of the host of terrible sufferings—and so often
such undeserved ones—inflicted upon mankind, onc might think
that the love of one’s ncighbour leads to rebellion against God.

(But the mcre fact that the supernatural fecling of love for one’s
neighbour is possible constitutcs an experimental proof of the reality
and goodness of God.)

Supernatural compassion is a bitterness without consolation, but
which cnvelops the void into which grace descends.

Lct it be an irreducible bitterness, like the irreducible bitterness
of the suffcring one undergoes in the flesh. Job.

This identity betwcen the two commandments, which is an
inconccivable mystery, is, it scems, a fact of experience. And this
fact, itself, is genuinely providential.

(This proves that the Hebrews did not possess the supernatural
love of God.)

The contemplation of human misery violently pulls us toward
God, and it is only in others loved as ourselves that we can con-
template it. We cannot contemplate it either in ourselves as such or
in others as such.

Iliad. Lawrencc.
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Duration. When pain and cxhaustion reach the point where they
causc the feeling of perpetuity to spring up in the soul, by con-
templating this perpetuity with acceptance and love we are caught
up to eternity. Cross.

To love one’s neighbour as oneself implies that one rcads in every
human being the same combination of nature and supernatural
vocation. The spirit in a bottle. Thought fettered. This reading goes
against gravity; it is supernatural.

To love one’s neighbour as onesclf is nothing clsc than to con-
tcmplate human misery in onesclf and in others.

Our ncighbour is for us a mirror in which we discover the know-
ledge of oursclves if we love him as ourselves.

Knowledge of the sclf is love of God.

Why?

The silence of God compels us to an inward silence.

When we arc cold and hungry from necessity, we arc always a
litle sorry for ourselves, howcver highly placed spiritually we may
be. Compassion for those that are cold and hungry implies the
ability to conceive and imagine oneself as being placed in any sort of
social and material circumstances whatsoever, and consequently the
casting aside of the circumstances in which onc finds oneself. This
means nakcdness; or at any rate a partial nakedness.

[It is conscquently (why consequently?) the ability to conceive and
imagine a perfect man—an incamatc God—placed in any sort of
statc of affliction whatsoever. |

‘Tnasmuch as ye have doneit .. '—This signifies that a perfect and
pure compassion contains an 1mphc1t faith in the incarnation. Why?

Passage to the limit.

‘That ye may be one with me, as [ am onc with the Father.’

Nakedness of spirit is not only a condition of love of God; it
is an all-sufficient condition; it is love of God. Void.

‘No man cometh unto the Father but byme.” What is the meaning
of this pronouncement? It must evidently not be taken in the sense
of those who believe that belonging to the Church is a condition of
salvation. Thercfore in somc other sensc. What sense?

What is mediation?

‘[nasmuch as ye have donc it. .. Pure compassion as peragd.

Sacred character of suppliants. Honouring of affliction. (And
at the same time *. . . ofre feoiar Teryuévos odre Bporotow.’)

. Who hath been honoured neither by the gods nor by mortals (Iliad,

24, 533)-
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Beauty. A fruit onc contemplateswithoutsstretching out one’s hand.

Also an affliction one contemplates without recoiling.

The feeding of those that are hungry is a form of contemplation.
In what way is it so?

None goes to God the creator and almighty without passing
through God EmpTIED OF HIs DIVINITY. If onc goes to God dircctly,
it is then Jehovah (or Allah, the one in the Koran).

We have to empty God of his divinity in order to love him.

He empticd himself of his divinity by becoming man, then of his
humanity by becoming a corpsc (bread and winc), mattcr.

We must love God through and beyond our own joys, our own
affliction, our own sins (past ones). Wec must love him through and
beyond the joys, the afflictions and the sins of other men—and with-
out any consolation.

To love God through and beyond a ccrtain thing is to love that
thing in purity; the two scntiments are identical.

To love God through and beyond our sins is repentance.

To love God through and beyond the affliction of others is com-
passion for our neighbour.

How is this? Therec lics the mystery.

To rebel against God because of man’s affliction, after the manner
of Vigny or Ivan Karamazov, is to rcpresent God to onesclf as
a sovereign.

Chilean tale of the woman passionatcly fond of her husband. The
husband dics and returns in the form of a vampire to suck her
blood. She cuts his head off without the slightest hesitation.

This signifies that love is limited; it only engages the interest of
supplementary encrgy; it stops at life (vegetative energy). Super-
natural love goes beyond this limit.

That is why ‘greater love hath no man than this than to lay down
his life for his friends’.

It needs supcrnatural disccrnment to understand the meaning
of these words. For the soldiers who used to die for Napoleon
werc very far from this greatest form of love. The same is truc
(in a great many cases) of lovers; of a miser, ctc.

The supplementary cnergy then precipitates the body into the
jaws of dcath. The vegetative encrgy is not concerned. As soon as
its concern is arouscd there appears (cxcept with the help of super-
natural grace) the coldest type of cgoism. This is indeed the only
case in which man is egoistic.
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The imagination is unable to represent this state to itsclf, because
the imagination is made up of supplementary cnergy. That is why
we discern this truth with such difficulty.

To look for other examples.

(Fear is perhaps a momentary disappearance of supplementary
encrgy? St. Peter—A man condemned to death.)

Martyrs have not been reduced to vegetative energy by affliction.
Christ was reduced to it, without losing the light of grace.

Christ as idea (el8os) of man.

A particular man identical with the idea of man (unintclligiblc).

[In the Church, considcred as a social organism, the mysteries
inevitably degencrate into beliefs. If onc adheres to it purely from
the point of view of the mystcries, can onc honestly enter into this
social organism?]

To rcTrcscnt God to onesclf as all-powecrful is to represent oneself
to oneself in a state of false divinity.

Man is only able to be one with God by uniting himsclf to God
stripped of his divinity (EMPTIED of his divinity).

I am the Way.

The Tao, non-active action, is an cquivalent form.

To draw the vegetative energy up to the light. The Cross alonce
manages to do this.

(TodiTo 86s éuol.)

Love thy ncighbour as thysclf. This means rooting out the
vegetative encrgy in oneself and placing it under a universal light.
(‘All creatures’—that is even bettcr.) Cross.

[Not to desire suffcring with a view to spiritual progress, but to
desire spiritual progress with a view to the purity of suffering.

To love God all-powerless.

To accept the suffering of others, but as suffering; which means
in the first placc undergoing it onesclf.

The capacity for purc compassion is exactly proportional to the
acceptance of one’s own suffering. By what mechanism? -

To account for this mechanism, we requirc the notion of universal
sensibility (not unconnected with that pure sensibility Kant makes
use of for space and timc), which is also rclated to beauty.

It is the refusal to accept for oneself the possibility of suffering
which places an obstacle in the way of compassion. It is the refusal to
rccognize oneself in the miscry of others—which necessarily wears
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an ugly appearance. (Lack of humility; compassion is ncver pure
without humility.) The contemplation of onc’s own misery in
others is a form of contemplation. It is voluntarily placing one’s
own T in the miserable body in front of onc (procedurc followed
by the unhappy prince in tragedy). [Folklore—a princess who be-
comes a scrvant; the only way of convincing people that a servant
is a human being.] Iinpulse analogous to that of incarnation;
emptying onesclf of onc’s false divinity. This is supernatural, be-
causc it 1s supcrnatural to descend: moral gravity is opposed to it.
(Slaves in Plautus who make us laugh. Charlie Chaplin.) The notion
of necessity, which alonc cnables onc to suffer while accepting
one’s suffering, alonc cnables onc also to transfer through the mind
onc’s own ‘sclf” into some unhappy being.

To cmpty oneself of one’s false divinity, to submit oncself un-
conditionally to the condition of human misery. Submission,
acceptance and irreducible bitterness.

Compassion implies acceptance, since one voluntarily causes one’s
own being to descend into some unhappy being. The compassionate
impulse is not that of revolt.

Com—passion. God has had compassion on our misery, although
he consents to the fact that it should cxist. ]

Acceptance and bitterness. Condition in which beauty emerges.
Iliad. But why is this so?

Becausc only in this way can the vegetative lifc be wrenched up
and placcd beneath the light of contemplation.

Hindu Karma; the good that exists is mathematically equal to the
good desired, the evil that exists to the cvil desired. This is only
truc for humanity as a whole (except the evil which procceds from
matter: lightning, ctc.). It is true for each individual in the purcly
spiritual sphere (and only when he has entered into that sphere).

No good is ever lost. No evil is ever lost cither.

For the individual, spiritually speaking, the cvil committed
thickens the darkness. (For every effort accomplished by attach-
ment increascs the attachment.) (But this is only true with regard to
effort; actions which are a natural product of the darkness in which
he finds himself only lecave him in the same identical darkness.)
With respect to the world, every upsetting of the balance for which
he is reponsible exposcs him (docs not condemn him, but simply
exposes him) to an upsctting of the balance in a reverse sensc.
And owing to the increascd darkness within him he has become less
capable of coping with it; he is therefore all the more exposed to it,
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both in fact and spiritually. Whosoever kills runs the risk of being
killed, and of dying wrongly. (Outwardly, perhaps, in a courageous
anner; but wrongly.)

But the converse 1s just as true (has anyone ever said so?). Evil
that is suffcred, spiritually, increases the darkness, and induces a
disposition making for an upsetting of thc balance in a reverse
sensc (revenge).

At the same time, there is also a disposition to continue (incrtia);
in the case of one who does evil, to do morc evil; in the casc of one
who suffers evil, to suffer morc evil (to humble himself with a falsc
kind of humility).

Only he who i1s inside the supernatural cscapes both these moral
defilements, and even then only with a part of himself. He feels with
all the greater horror the dcfilement suffercd by the other part.
Arjuna. Christ.

(If Krishna himself were troubled in spirit, as Christ was in the
Gospel, wouldn’t it be far more beautiful?)

It is only by entering into the transcendent, the supernatural,
the truly spiritual that man can rise above the social. Up dll then,
in fact, and whatever one may do about it, the social is transcendent
with respect to man.

It follows, then, that the only possible protection open to man
is that those who arc upon the road to sanctity should fulfil a
recognized social function.

But what a danger lies there!

(Plato, Republic.)

Two domains within man: the one which is controlled by the will
(writing a Greek composition) and the onc which is outside the
control of the will (writing a beautiful linc of poetry)— (although
the will does play a certain part in the latter by the adoption of the
bodily attitudes connected with attention)—

And the social, where docs that come in? Docs it not form a third
domain, a particular type of transcendent, a hybrid, an ersatz form
of transcendent?

‘Prince of this world.

If the will is suitable for manifest and clearly representable duties;
if prayer is suitable for the supernatural; what is suitable for the social?

Nothing, according to Lao-Tsc (that is to say, nothing beyond

manifest duty).
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That is a hard saying,

If nothing is ever lost, neither good nor evil, is the social mechan-
ism immaterial?

In so far as one is unable to modify it in much or in little through
the will, one must simply bring the light of attention to bear upon it.

Real progress will be preciscly proportional to the total amount
of genuinc attention which is brought to bear upon it amongst the
bulk of individuals concerned (nowadays, this means the whole
world).

We commit a grave fault by turning our thoughts away from it;
but a no less grave onc by attaching our thoughts to it.

(Social missions, the réles played by great leaders of men are
phenomena outside nature; but are they divine or demoniacal?
Has the former case cver been met with 22?2 Moses, Mohammed?
What a strange mixture . . .)

Social influence on a vast scalc is surely not something which a
human being can acquirc by merely excrcising his will. Even in
Napolcon’s case, it came to him. Richclicu?

Nor is it somcthing pertaining to the order of inspiration.

Revolt consists in averting one’s eyes—Ivan Karamazov—
Acceptance is nothing else than a quality of attention. When we
suffcr in our flesh, we cannot avert our thoughts from the fact that
we are suffering, and we long to do so, we tug at the chain. Job.
‘O God, lct me alonc but for a moment!” Whocver consents
to suffer brings the light of attention to bear upon suffering. In the
casc of others’ sufferings, the choice is not lacking. Job’s friends
allowed compensatory imagination to function in them; this is
criminal. It is a manner of averting the eyes. Ivan Karamazov also
averts his eyes; diversion. (If, in conclusion, he werc to say: ‘T won’t
accept—not a single tear shall be shed over and above what it is
strictly outside my power to prevent'—he would then possess the
implicit love of God—but by what mechanism?)

The attentive contemplation of misery, without compensation or
consolation, drives us on into the supernatural, and then we cannot
do otherwisc than love the source of it. The only connection between
God and the world lies in the possibility that the supematural
exdsts in the world, in a human soul.

Consequently, we also transport the supernatural as a possibility
into our ncighbour, sccing that we transport our own being into
him in thought.
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This should not lessen our inclination to succour him in the
flesh, on account of that irreducible bitterness contained in suffcring
against which the supernatural can do nothing.

(It is clear that to bring the full light of the attention to bear upon
a state of suffcring, to know that we can come to the aid of it, and
not to do so, is like causing it. Why must one not cause it?)

(‘T was an hungred, and ye gave mc meat .. .’, and yct: ‘my meat
is to do the will of him that sent me’. If onc were really to come
across Christ famished, why ought one to feed him?)

To accept what is bitter; acceptance must not be allowed to
projectitself on to the bitterness and lessen it; otherwisc the force and
purity of the acceptance are proportionally lessened. For the object
of the acceptance is to tastc what is bitter, as such, and not anything
clsc. (St. Thomas on the suffering of Christ.)—To say like Ivan
Karamazov: nothing can possibly make up for a single tear from a
single child. And yct to accept all tears, and the countless horrors
which lic beyond tears. To accept these things not simply in so far
as they may admit of compensations, but in themselves. To accept
that they should exdst, simply because they do cxist.

Not to accept a certain cvent because it is the will of God. The
reversc way is purcr. (Perhaps . . .) But to accept that event be-
cause it exists, and by this acceptance to love God through and
beyond it.

To accept that it should cxist, becausc it docs exist, what cxactly
docs this mean? Is it not simply to recognize that it is?

Joy increases the feeling of reality, pain diminishes it. It is just a
question of recognizing the same fulness of reality in the casc of
pains as in that of joys. The sensibility says: “That is not possible.’
One must reply: That is. It asks: “Why so? Onc must reply:
Because that is; if that is, there is a reason for it.

(Cf. ‘Spanish Testament’.)

When onc loves God through and beyond cvil as such, it is
indced God whom one loves.

There is no feeling of reality without love, and the association
between them is at the root of beauty. But why is that?

Among human beings, we only fully recognize the existence of
thosc we love.

A certain bitterness is inseparably associated with beauty under
all its forms.

Benceficence—feeding, clothing, ctc. others—has no value in
itself, but only as a sign. There is a natural inclination, weak certainly,
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but which exists, to rclieve distress, and when what acts as a barrier
to this inclination isremoved, it is exercised. A right form of attention
dirccted towards others’ misery is precisely what breaks down such a
barrier. (Inattention is generally the rcason why this inclination is
not cxcrcised.)

Everything that takes place in this world is only of valuc as an
ordeal or as a sign. All is balance.

(‘Be ye perfect, cven as your Father which is in heaven is perfect,’
that is to say we must be the sanic for all, including ourselves. Now,
we feed ourselves when we arc hungry. Even Tibetan hermits eat
a few grains of barley cach day.)

We must not augment the inclination to rclieve distress—it
matters little whether it be strong or weak, for it is natural, and is
neither good nor bad—but do away with what prevents it from
being excrciscd.

It follows that to relieve distress is not an action; it is surrendering
to an inclination, it is passivity.

In the statc of superior indifference, why act at all? And indeed,
properly speaking, we don’t act. But man not being by naturc
an immobile creature, for him non-action consists as much in
movements as in immobility.

The Gita.

Not to seek Good in action. That is what the Gitd teaches us.
But...

You think that you're not going to fight, but the motives that
induce you to fight have at that moment the upper hand. It is not
through the choice of a particular demeanour tﬁat one is able to
rise.

Tamas and Rajas. The light of the attention abolishes certain
inclinations and rouses others from a state of inertia. (Maybe there
is compensation, transference of energy?) There remains a system
of inclinations to which man has nothing else to do but to yield
himsclf.

Man never has anything elsc to do but yicld himself to inclinations
(amongst which is included the clear representation of duty), but
the attention changes them.

Arjuna hadn’t the time to carry out this operation.

“Thou art that which is not.”—Since I am not, I can, under the
sway of circumstances, become anything whatever.

A Platonic conception.
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The representation of what is unbearable. Fresco at Asolo. This
means dragging horror out of the gloomy dcpths and placing it
under the light of the attention. It is an act of de-crcation.

Nothing is more bcautiful, in the most precise sensc of the term.

Purity is the ability to contemplate defilement.

Extreme purity is able to contemplate both the purc and the
impure; impurity is able to do neither: the pure frightens it, the
impurc absorbs it. (It requires to have a mixture.)

The prince in folk-lore, bound by oath . . . Represents God him-
self. God is more hidden in creation than in incarnation.

To reveal him is to de-create.

He is as though bound by oath. Everything is possible for him,
but cverything happens as ig cverything were not possible for him.

No good thing is ever lost. But in what scnse? By what
mcechanism?

‘“When two or three shall be gathered together in my name . ./
This s to eliminate the social clement.—Two or three only: Socratic
tradition.

The good that is above the correlation good-evil is never lost.
And it also constitutes a limit. (This is badly expressed.)

Application to the spiritual kingdom of the principle: ‘Nothing
is lost, nothing is created.’

Redemptive suffcring. A purely spiritual good.

Pure joy—is it not a condition of redemptive suffering?

To say that this world isn’t worth anything, that this life isn’t
worth anything, and to adduce evil as the proof, is absurd; for if it
isn’t worth anything, of what exactly does evil deprive us?

Thus suffcring in affliction and compassion for others arc all the
purer and more profound the better we are able to conceive the
fulness of joy. Of what does suffering deprive him who is without
joy?

! };’md if we conceive the fulness of joy, suffering still remains related
to joy in the same way as hunger does to food.

Krishna.

It is clear that Krishna rcproaches Arjuna for wanting to carry
out an ersatz form of de-creation.

(And yet, generally speaking, it is precisely killing which con-
stitutes this fault.)
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Transcendent joy: onc cannot (perhaps?) attain to it through the
sensibility except by extreme and pure suffering.

To know with all my soul that I am nothing. The joy of being
nothing.

In order to find rcality in suffering, the revelation of reality must
have comc to one through joy. Otherwisc life is nothing but a more
or less cvil drcam.

Onc must manage to discover a still fuller reality in suffering,
which is emptiness, nothingness.

Likcwise onc must greatly love life, so as to be able to love death
even more.

If onc finds the fulness of joy in the thought that God is, one
must find the samc fulness in the knowledge that onesclf one is not,
for it is the same thought. And this knowledge is only bestowed on
the sensibility through suffering and death.

Those who rcbel in the presence of affliction would like to be
somcthing.

But onc must not be a cause of affliction, for that would also be
being something.

Joy is dirccted towards an object. I am full of joy at the sight of
the sun shining, or the moon over the sea, or a beautiful city, or a
fine human being; no 1’ obtrudes itsclf in the fulness of joy.

On the other hand, T’ suffer.

Joy is the consciousness of that which is not me qua human being,
Suffering is the consciousness of mysclf gua nothingness. Two
corrclative aspects of the same thing. But in the sccond casc there is
spiritual laccration. I can well forget my existence, but not think of
myself as being nothing. But the morc I strive, the morc capable I
become of purc joy.

When I suffer, I cannot forget that I am, nor fail to know that |
am nothing.

The ‘T’ is the irreducible clement contained in suffering.

By dint of suffering, one wears down the ‘T, and one abolishes
it altogether when suffering goes as far as death.

Onc also wears down the ‘I’ through joy accompanicd by an
extreme attcntion.

Pure compassion should make onc more capable, and not less
capable, of purc joy.

And how is that?

Once one has understood that onc is nothing, the object of all
onc’s cfforts is to become nothing. It is with this cnd in view that
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one accepts to suffer, it is with this end in view that one acts, it is with
this cnd in view that one prays.

O God! grant that I may become nothing,.

As fast as I become nothing, God loves himsclf through me.

God is All, but not when considered as a person. When con-
sidered as a person he is nothing. ‘Opolwois Ge.! (Personal and
impersonal.)

(The Gospels: God’s perfection consists in non-intervention.)

Wholes and parts with respect to God . . .

Necessity (condition of existence) alonce offers a resource to the
intelligence on this point.

Necessity contains both causality and finality.

Love and justice—To be just towards a being different from
oneself means putting oncsclf in his place. For then onc recognizes
his existence as a person, not as a thing. This means a spiritual
quartering, a stripping of the sclf; concciving onesclf as oneself and
as other.

The belief in the existence of other human beings as such is love.

When the passion of love reaches as far as the vegetative energy,
then we have cases such as those of R., Phédre, Amolphe, ctc. (‘Et
je sens la-dedans qu'il faudra que je créve .. ") 2

Hippolyte is really more nccessary to the life of Phédre? in
the most literal sense of the term, than food.

For the love of God to be able to penetrate so far down (super-
natural bread) it is necessary that nature should have suffered the
supreme violence. Job. The Cross.

Thelove of Phédre, of Arnolphe is impure. A love which descends
so far down and which stays pure . . .

Down in the depths, it can only be negative, can only nican
emptincss, anguish and dcath. Carrying onc’s dcath in onecself.
(Carrying one’s cross.)

Creation: the human intelligence is unable to conceive this down-
ward movement without something corresponding to a necessity.

In my relations with R., I touched this mortal cold of the vegetative
energy that onc so rarcly touches.

(Did I touch it in mysclf during the worst period of my head-
aches?)

Scene of the sack of Magdcburg. Hasdribal.

1 Assimilacion to God (Plato, ‘Theaetetus, 176 b).
2 L’Ecole des Femmes, Act IV, sc. 1.
3 Radne, Phedre.
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The world ceases to cxist.

Unless one has managed to become nothing, onc always runs the
risk of rcaching a moment when all things other than oncself ccase
to cxist.

We must become nothing right down to the vegetative level. It
is then that God becomes bread.

Tov dprov fpudv Tov émovowov 8os Nuiv arpepov.t

To accept the woes of others while at the same time suffering on
account of them.

Acceptance is nothing elsc but the recognition that something is.

Suffering is nothing clse but contemplating affliction with the
mind.

To contemplate the fact that affliction exists: that constitutes
acceptancc and suffering.

Reality has, in a sensc, necd of our adhercnce.

In that way do we become creators of the world.

Ivan Karamazov: flight into unreality. But that does not con-
stitutc a movement of love. A child that is crying doesn’t want you
to think that he doesn’t exist, or to forget that he does cxist.

Feeding one who is hungry: the act of feeding is only the sign
that we recognize that he exists.

This irrcducible ‘T, which is the irreducible foundation of my
suffering, must be made universal.

It is impossible to conccive Good without going via Beauty.
When all motives and urges have been reduced to silence, the
energy remains, suspcnded to God. And it acts, since it is action. It
acts in the sphere of the particular, since it is physical (onc may also
say psychological) cncrgy. Beauty alone is what cnables us to form
an idca of this mystery.

‘The lilies of the ficld . . .” Applicd to the laity, it mcans the
renunciation of the fruits of action.

Timaeus. Rectilincar movement as a source of error; direction.
‘0 dplbpuds peratv = how fail to be reminded of the mediatory
Adyos ?

L Give us this day our daily (supernatural) bread (Matt. vi, 11).
2 Number is an intermediary. Cf. Aristotle, Metaph., N. 3, 1000 b, 35:
mowoioe  yap «drdv perald, ‘They (the Platonists) make of number an

intermediary.’
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Sa yadi pitr-loka-kamo bhavati, sainkalpad . . .?

Paternity as a possible form of relationship is a reality. An orphan
can find his joy in the thought that others have fathers.

The possibility of the thing desired (it is possible in so far as it is
representable) is a rcality.

Everything that I desire—and which consequently I look upon
as a good—cxists, or has existed, or will onc day cxist somewhere.
For I am unable to invent completely. Therefore, how can I fail
to have all my desires gratified?

Inspired actions. We translate circular movement into recti-
lincar movement.

A beautiful movement: Ladoumeégue ? in a running race.

People of no worth. There must have been some moment in their
lifc, if only at the age of four, when they spurned truth.

Arjuna’s mistake consists in wanting to raise himsclf in the sphere
of outward manifestation. In this fashion one can only degrade
oneself and thicken the amount of evil both within and without at
the same time. His action in fighting was in keeping with his
spiritual level, since he had made up his mind to fight. It was not
possible for him to do better, but only worsc. All that he could do
was, while remaining through and beyond his action in a statc of
contemplation, doubting its validity, standing outside it and strain-
ing towards the better and non-represented, to prepare himself to
become later on capable of doing better.

That is what his dharma significs.

Action is the pointer of the balance. One must not touch the
pointer, but the weights.

Exactly the same is truc in the casc of opinions.

Hence, ‘where lies the confusion? where the suffering?’

If there were no affliction in this world, we should be able to
belicve oursclves in Paradise. Horrid possibility.

We must do our best to avoid affliction, only in order that the
affliction we do mect with may bc absolutely pure and absolutely
bitter.

We must do our best to avoid the afliction that befalls others, so
that it may be for us a pure and bitter sort of afiliction.

1 ‘Ifhe aspires to the world of the fathers, he hasonly to think . . .” (Chindogya-
Upanishad, VIIJ, 2, 1).

% Famous French running champion.
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To know that other beings have an equal right with us to say
‘P~—to know it completely, such a thing is supernatural. As super-
natural perhaps as the belicf in the Eucharist. And, as in the case
of the Eucharist, the organ for such knowledge is supernatural
love.

[Rationalism: if it means thinking that reason is the only instru-
ment, that is truc; if it means thinking that reason can be an all-
sufficient instrument, that is ridiculous.|

Yo ¢l Rey.?

It is only with reference to those whose orders we carry out that
we are prepared to recognize the above prerogative. (The kings of
tragedy.) But, cven then, not completely; or clse we surrender our
own personal right to say ‘T’

The same applies to carnal love.

‘Love your cnemics . . ." Recognize the fact that they are T’s.

If we place ourselves in the position of someone who is hungry,
we are naturally inclined, as a result of a blind and automatic action
on the part of the sensibility, to wish that he should eat. Further-
more, there is absolutely no reason (unless there happen to be special
reasons due to the circumstances) why we should resist such an
inclination.

But the act of providing food is only the sign of the inclination,
which itself is only the sign that one has recognized the existence
of the famished individual’s ‘I’ as such. It has no other importance
than that of a sign.

But it possesses the full value of a sign, for the recognition of an
‘U in the person of the famished individual is fictitious, imaginary,
if it is not accompanicd by an almost irresistible inclination to
provide that person with food.

(And even, as the act of pronouncing the words of a prayer can
produce prayer, the act of providing food can produce such re-
cognition if 1t is carried out with this intention.)

The act of providing food is linked with such recognition, just
as the rhythm of verse is linked with poetic contemplation.

One could draw up a catalogue of signs, links of this sort.

Recognition is in the first place a matter for him who renders the
aid, if the aid is pure; itis only due from him who reccives the aid on
the ground of reciprocity.

He who receives the aid owes exactly the cquivalent of what he

1], the King.
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has received, namcly, the rccognition that the other man has the
right to say ‘T’.

Every purc act of beneficence (purc on both sides) establishes a
relationship of perfect equality betwecn the two beings taking
part in it.

A purc act of bencficence breaks down the barrier of force, and
is consequently supernatural.

An act of beneficence may be pure on onc of the two sides only.

There is only the fecling of a debt owing where there is an absence
of purity on both sides.

The social problem. How to restrict to a minimum the part
played by the supernatural indispensable for rendering social life
bearable. Everything which tends to increasc it is bad. (It is tempt-
ing God.) The problem of fjustice’ and ‘charity’ (using these two
words in their commonly accepted scnse) needs posing after this
fashion.

In individual life, too, one must rigorously restrict the part
played by God to the absolute minimum—while ardently desiring
that this absolute minimum may become 4ll, absolutcly all.

But as regards this second point, there is no analogy in the social
SCNSC.

The two domains into which good does not enter are the vegeta-
tive and social domains.

Christ ransomed the vegetative domain, but not the social one.
Hc did not pray for the world.

The social domain is unreservedly that of the Prince of this World.
We have but one duty in regard to the social clement, which is to
try to limit the evil contained thercin.

Richelieu: “The salvation of States lics only in this world . . .’

(A socicety with divine pretensions, like the Church, is perhaps
still more dangcrous on account of the ersatz form of good which it
contains than on account of the evil which sullics it.)

The vegetative and social spheres arc alike non-psychological oncs.

A divinc label affixed to what pertains to the social sphere presents
an intoxicating mixture containing cvery form of licence. The devil
in disguise.

And yet acity . .. (Venice, for example . . .)

But that does not pertain to the social sphere; it is a human
cnvironment of which one is no more conscious than of the air one
breathes. It is a contact with nature, the past, tradition; a perafd.
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Venise sauvée.

Spain; for the conspirators, the conspiracy is a social matter.
Venice is a city.

A city—that does not conjure up the social elcment.

"I\wos ipn.t

The statc of being rooted is something altogether different from
the social element.

To contemplate the woes of others without turning away onc’s
gaze; not only that of one’s eyes, but also that of one’s attention, as
a result of revolt, sadism, or some inner consolation of one kind or
another—that is beautiful. For it is contemplating the non-con-
templatable. Exactly like contemplating somc desirable thing
without approaching it. [t is stopping oneself.

Renunciation alone cnables us to stop oursclves (ropes that pull
at us, and which have to be cut), and thus to gain access to Beauty.
Job and the splendour of the world.

Not to accept some cvent taking place in the world is to desire
that the world should not exist. Well, that I am able to do in the
case of mysclf; if such is my desirc, I obtain my desirc. I am then
indecd an abscess on the world.

(The expression of wishes in folklore. Desires have this danger
about them, that they are granted.)

To desire that the world should not exist is to desire that I, such
as [ am, should be all.

If I desire that this world should exist—this world in which I am
but an atom—then I become a co-creator.

The subjectivism contained in the Upanishads is only to prepare
for this co-creative action.

Geometry as practised by the Grecks is also a participation in
creation.

Perhaps there was only onc people in antiquity without a mystique
of any kind: the Romans. How did this happen? Rome was an
artificial city made up of fugitives, like Israel.

Necessity—an image which the intelligence can grasp represent-
ing God’s indiffcrence, his impartiality.

It follows that the commonly held notion with regard to miracles
is a sort of impicty. (A fact which has no second cause, but only
a first cause.)

1 Holy Troy (Iliad, IV, 46; VI, 448, ctc.).
297



The Tree of the World—the cternal fig-trec whose roots have to
be severed with the axe of detachment (Gitd).

This is the vegetative cnergy.

The cross is of wood, but it is made from a trce that has been
cut down.

Adam atc of the fruit of the tree. (Two birds: one of them eats the
fruit. . .)

The tree must be cut down and one’s own dead body must be
its fruit.

The vegetative cnergy has to be uprooted.

Faith, justice; these come from a sense of right inner disposition
and a sense of reading. It is the inner disposition that produces the
correct reading, and there is no other criterion.

Certain acts procced from us when we arc in such and such a
state, without any particular intention motivating us while we are
carrying them out. Such is the casc with writing poctry, feeding the
hungry.

(Alexander and the helmet filled with water.)

In like manner docs the world proceed from God.

Be ye perfect, even as your Father which is in heaven is perfect.

One must uproot onesclf; cut down the tree and make of it a
cross, and then carry it always; uproot onesclf from the social and
vegetative angles; have no native land on this carth that onc may
call onc’s own.

To do all that to other people, from the outside, is an ersatz form
of de-creation; it is producing unrcality.

But in uprooting oncself one seeks a greater reality.

One must not be I, but still less must one be We.

The city gives the feeling of being at home.

One must acquire the feeling of being at home in exile.

The city is a peraés for the purposes of uprooting,

If, under the stroke of affliction, onc is deprived of one’s roots
before one has cven begun to transfigure them (or if onc has never
had any), what possible hope can there be?

The Incarnation does not bring God closer to us. It increases the
distance. He has placed the Cross between himself and us. The
Cross is harder to bridge than the distance between heaven and
carth. It is this distance.
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Hc has made it plain that the Cross lies between himself and us.

One can only shed all gravitational weight through the Cross.

St Paul: Christ was completed—or accomplished—or tmade perfect
(reredelwrac t)—even in his case that was nccessary.

The saints who approved of the Crusades, the Inquisition or the
conquest of America . . . I think they were mistaken. But I cannot
call in question the light of conscience. If, while being so very far
beneath them, I am able to sce more clearly than they did i this
matter, it must be because they were blinded by something extra-~
ordinarily powerful. This ‘something’ is the Church considered as a
social product, as a domain of the Prince of this World. If that
could do them this harm, how much more harm would it not
do me?

Venise sauvée—Monologue by Jaffier: how have I got inside
here?

In Act 1, the idea of the Empire.

Social element without roots, without a city; Roman Empire.

A Roman always thought in terms of We.

A Hebrew also.

Jaftier—TIt is supernatural to arrcst the low of Time.

It is here that Eternity enters into Time.

To believe in the reality of the outside world and to love it—
these arc but one and the same thing.

In the last resort, the organ of belief is supernatural love, cven in
regard to carthly things.

As soon as Jafficr is awarc that Venice exists . . .

To believe in the existence of somcthing and yet to destroy it—
for that an altogether imperative conception of duty is necessary.

(Unless one posscsses diabolical faith, if such a thing is possible.)

(In a sense, I think it is. With thosc who have defiled themselves
to the extent of no longer being able to bear the light, cach touch on
the part of grace must be transformed into diabolical grace.)

Saints (all-but saints) arc morc cxposcd to the devil than
other people, because the genuine knowledge they possess of
their wretchedness renders the light almost unbearable for them.

Maya—illusion. It is real cnough (in its way) since so much effort
is required to cmerge from it. But its rcality lies in being illusion.

1 Heb. v, o.
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The mystery of creation finds its analogy in us in the mystery
of charity passing into acts. Why has God created us? But why do
we feed those that are hungry (when we do so . . .)?

In the Gitd, a scandalous cxample of the duty of charity is chosen
on purpose.

Conformity to public opinion. Rima cxpels his wife for the same
reason.

(Note that Rama suffers.)

Rima killing the shidra.

Upanishads: Brahma is Space. St. Paul: Being rootedand grounded
in love, that ye may be able to comprchend, with all the saints,
what is the breadth and length, and depth, and height . .

To be rooted in the absence of a definite place.

The extreme difficulty that I often experience in carrying out
the simplest action is a favour that has been granted me. For in this
way with quite ordinary actions, and without attracting attention,
I am able to cut away the roots of the Tree. However indiffercnt one
may bec to outside opinion, extraordinary actions, as soon as they
have been decided on, acquire a certain external stimulant which
cannot be taken away from them. Such a stimulant is altogether
absent from ordinary actions. To find an extraordinary difhiculty
in performing a quite ordinary action is a favour for which one
ought to be grateful. One must not ask that this difficulty should
disappear; but, on the contrary, ardently desire, beg for grace to be
able to make use of it.

Generally speaking, onc should not wish for the disappearance
of any of onc’s personal failings, but for the grace which can trans-
figure them.

Beyond the gunas.

Not to feel repugnance toward Tamas in oneself.

Conversation with D.—The cigarette—Not to forget this
incident, not as far as the incident itsclf is concerned, but as a symbol.
The enumcration was incomplete. It was an explanation of ways of
behaving seemingly inexplicable. One should not take everything
into account at once; but place a certain thing on onc side; or not
think of a certain thing and a certain other thing at the same time.
Malr.! One can only cure oneself of this tendency by frequently

1 [André Malraux?]
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pondering the fact and by catching onesclf out from time to time in
the act.

I must look upon cvery sin that I commit (that I have committed
rather) as a favour on the part of God. It is a favour I have reccived
that the fundamental imperfection which lies hidden in the depths
of mc should have been partly manifested to me on a certain
particular day, at a certain particular hour, under certain particular
circumstances. I desirc, I implore that my imperfection may be
wholly manifested to me, in its completeness, as far as the human
mind is capable of letting its gazc rest upon it; not with the precise
purposc of its being cured, but even were it not to be cured, so that
1 may know the truth with regard to it.

A gcometrical or arithmetical problem requires to be solved;
all that is necessary is to fix our attention upon it. A Latin, Greck or
Sanskrit text requires to be translated; all that is necessary is to fix
our attention upon it. So likewise a personal failing must necds be
transfigured if, with the help of grace, we bring to bear upon it
the attention that is accompanicd by supernatural love. Time alone
is nceded . . . ‘He whosc sin has becn drained away . . " (Gitd).

(What application has this analogy to pedagogy?)

Manual work. How is it there has never yet been a workman or
peasant mystic to write on the usc to be made of the disgust for
work?

This disgust which is so often present, ever threatening to break
out—the soul flees from it and secks to conceal it from itself through
a vegetative reaction (instinct of self-preservation). There is amortal
danger in admitting it to oncesclf. Such is the origin of the lie peculiar
to working-class circles (there is a lic peculiar to cvery type of
environment).

To admit it to oneself and yield to it is to fall. To admit it to
oneself and not yield to it is to risc.

This disgust is the burden of Time. It is a cross.

Disgust, under all its forms, is onc of the most precious natural
evils that are given to Man as a Jadder by which to risc. (My personal
sharc in this particular favour is a very large one.)

Venise sauvée—Disgust with a monotonous existence as a stimulant
in the background. Bring out the fact of boredom.
Disgust—a ‘dark night.’
301



Turn all disgust into disgust with the sclf (as with me in the case
of my pocms).

Disgust and preference as a third dimension. Indifference lies
behind.

Spacc—symbol of indifference, of justicc. There everything cxists
on the same grounds.

To recognize the fact that cverything which exists, as a whole
and in cvery detail, does so on the same grounds.

Wholes and parts. God docs not arrange the parts in view of a
whole. Hec has no need to. Since he wants a whole, he posits the
whole. However, in positing it he necessarily posits the parts also.
But he also wants the parts, cach part in itsclf; and he wants that just
as much as he does the whole. It is a miracle of composition on
scveral planes. A miracle imitated in the highest form of Art. An
unfathomable mystery. Such imitation constitutes Art.

The purpose behind Providence, the plan behind Providence.
Every plan, cvery purpose that is discernible in cvents is certainly
that of Providence, onc of the purposes of Providence, among an
infinity of such purposes (and furthermore, an infinity with reference
to an infmitude of what power?). God wants cach atom, each event,
together with all the innumecrable combinations which they form
between them, all the perspectives which they offer, without any
exception whatsocver.

We can take only one of the following three decisions: Either
to renounce God; or to renounce all activity (Arab tendency); or
again to turn cvery activity, without any exception, into a bridge
toward God (those activitics where it is impossible being excluded
as illegitimate, even should they happen to be vitally necessary).
Because Europe failed in the Middle Ages resolutely to take the
third decision—which demands a certain preparation, study and
elaboration—and failed cqually to take it at the time of the Renais-
sance, when she attempted to do so in another way, she has taken
the first one. Greece attempted to take the third one, except where
manual labour was concerned; which is why, moreover, her cause
was betrayed by her workmen and manufacturers.

At the Renaissance, there was a movement in the right direction,
accompanied by a double lapsc; that on the part of thosc athirst for
spiritual liberty who abandoned the Church, and as a result, almost
immcdiatcly, spiritual inspiration; and that on the part of the
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Church, which did not lay herself out to quench the thirst for
spiritual liberty.

Two things linked together by Necessity. Example: An empty
pair of scalcs. A piece of plaster falls on to one of the scales. The latter
drops.

God wants one of these things in itself. He wants the other in
itsclf. He wants the whole formcd by the two together. He wants
the link between the two. He wants the necessary naturc of this
link. Taking cach of these things scparately, the whole together,
ncither coincidence nor chance plays a part.

There is an identicalness between: God wants a certain thing,
and: a certain thing is. The counterpart of this identicalness in us
is that between supernatural love and belicf. Supernatural love,
which is obedience, is that which in us answers to the will of God.

We have to be indifferent both to good and evil; but whilst rc-
maining indifferent, that is to say, whilst bringing the light of the
attention to bear equally on the one and on the other, good prevails
as a result of an automatic mechanism. This represents the essential
form of grace. But it is also the definition, the criterion of good.

A divine inspiration operates infallibly, irresistibly, if one does
not turn the attention away from it, if one does not reject it. There
is no need to make a choice in its favour; all that is necessary is not to
refuse to recognize its existence.

Obcdience—sole means of passing from Time to Eternity.

Just as cach minute of attention—cven of an imperfect kind—
directed towards the higher causcs one to risc a little, so likewise
docs each act carried out with the same attention. No particle of
Good is cver lost. One relapses only to the cxtent that onc imagines
one has risen higher than one actually has done. Every obligatory
act against which nature sets up an obstacle, when it is carried out
with a rightly directed attention, wears away a bit of that obstacle.
A sufficient number of such acts uses up that obstacle, causes it to
disappear. If, before having accumulated this number, one imagines,
just becausc one has succeeded in carrying out the act, that the
obstacle has disappcared, onc is quite astonished to ‘have a relapse’,
and one may think that one isn’t makmg any progress; which latter
consideration, owing to the perversity intimately connected with
the lack of hope, is quite enough to set one back. It is cnough in
order to retain one’s courage to recognize that the obstacle is finite
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and can be disposed of by a process of nibbling. Those who do not
recognizc this fact are doomed to the punishment suffered by the
Danaides.

Hope consists in the knowledge that the cvil one carries about in
onesclf is finite, and that the slightest orientation of the soul toward
Good, were it to last only an instant, does away with a little of it;
and that in the spiritual domain every particle of Good infallibly
produces Good.

This knowledge is experimental, which is why Hopc is a super-
natural virtue. It represents fcarlessness in affairs of the Spirit.

[The names of the four Greck virtues designate cither natural
virtues—and they have remained in this capacity in the Christian
tradition—or clse supernatural virtues; so it is that Wisdom corre-
sponds more or less to Charity (or Love), Justice to Faith, and
Courage to Hope. There is no analogue for Tempcrance (or would
this be Obedience? . . . but the latter means very much more.
Although, after all, cwdpooivy . . . 1))

The comparison drawn by St. John of the Cross concerning the
wood, the firc and the degree of heat furnishes the key to spiritual
things.

Krishna offering a choice between his personal sclf and his army.
It represents an ordeal. The choice indicates infallibly the lawful side
and the unlawful side . . .

God gives himsclf to Man under the aspect of powecr or under that
of perfection: the choice is left to Man.

[Krishna's army—is it not the Prince of this World?]

[To force mysclf each day to write down in this very notcbook
that I have failed in my duty, which has been the case to-day.

Mountains and rocks, Fall on us, and hide us from the wrath of the
Lamb.

I deserve that wrath at this moment.]

ITégere €’ Hpds wal kptipate Ypds dwé Tijs dpyfs Tod dpviov.?

Not to forget that according to St. John of the Cross inspirations
that turn us away from the performance of casy and menial obliga-
tions come from the cvil side.

Temperance.
2 Fall on us, and hide us from the wrath of the Lamb (Rev. vi, 16).
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We arc given the sense of duty to cnable us to kill the 1’. And 1
let such a precious instrument go to rust.

One must accomplish onc’s duty at the prescribed moment in
order to belicve in the reality of the outer world.

Onc must believe in the reality of Time. Otherwise one is just
dreaming.

For years I have recognized this flaw in mysclf, the importance
that it represents, and yet I have done nothing to get rid of it. What
excusc could I be able to offer?

Hasn’t it incrcased in me ever since the age of ten? But however
big it may be, it is finite. That suffices me. 1f it is so big as to take
away from me the possibility of wiping it out during this life, and
thus reaching a state of perfection, then that—always supposing it
to be so—must be accepted, like cvcrythmg else that exists, in a
consenting spirit accompanicd by love. It is enough for me to know
that it cxists, that it is cvil, that it is finitc. But effectively to know
cach of these three things and the three together implies the in-
auguration and unintcrruptcd continuation of the wiping-out
process. If this process does not begin to take place, it is the sign that
I do not effectively know what I am just writing down.

[ am the son who answers: ‘I go, Sir’ and doesn’t go to the vine-
yard. It is better then to say Noj; that way the lic is discounted.

The requisite cnergy resides in me, since I have enough with
which to c}ivc. It has got to be pulled out of mc, cven though this
should mecan the death of me, which is certainly not the case.

'Eav 0éAys Svvacal pe kabaploar.

One must accept cverything, all things, without any rescrvation,
both inside and outside oncsclf, in the whole universe, with the same
degree of lovc; but evil must be accepted as evil and good as good.
Two perpendicular planes. Space. The breadth, and length, and
depth, and height, and the knowledge of Charity which surpasses
all knowledge.

The correct expression of a thought always produces a change in
the soul; the thought is cither consolidated or clse superseded. In
the matter of thoughts, the right expression constitutes an ordcal.
That is why the correct expression of thoughts that have reached a
state of maturity, including erroneous thoughts, is always good
(before rcaching this state, always bad).
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There are two ordeals in the case of thoughts—that of expression
and that of doubt, which is to say the absolute silence of the whole
soul during a short space of time. The latter is by far the superior
one of the two.

I feel so bitterly the dependence of great things in regard to little
oncs—for example, that an accident when a removal is taking place
can ruin an absolutely first-class picture; and yet 1 neglect to do
little things upon which great ones may depend. This is a crime. 1
am far from fecling this dependence with sufficicnt bittcrness.

I must carry out obligatory actions with my attention fixed not
on the satisfaction of carrying them out, but on the shame at having
been slow in doing so; or, if by good fortunc once, in an exceptional
way, such is not the case, at having a tendency to be slow in this
respect; which will certainly be my case for a long time to come,
cven under the most favourable assumption.

T#s dpyds Tob dpvlov.  Never to forget this.

Gitd, VII, 28 — ycsam tv anta — gatam papam

anta, Jjananam punya — karmanpam
limit ‘for mortals that have gone to
end the extremity of evil, whose acts

are virtuous . ..

An order is an intermediary between a multiplicity [of conditions]
and a thing.

In the order of the world, what is this thing?

In the aesthetic order, what is this thing?

The void.

Good infallibly produces good, evil evil in the realm of pure
Spirit. On the other hand, in the realm of Nature, including that
of Psychology, good and cvil are all the time mutually producing
each other. Consequently, one cannot feel secure untiIl) one has
managed to reach the spiritual rcalm, where, precisely, one is unable
to get anything for oneself, where onc has to wait for cverything
to come from elsewhere, from on high.

Pharisces: ‘Verily I say unto you, they have their reward.” Con-
versely, Christ could just as well have said of the publicans and
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prostitutes: Verily I say unto you, they have their punishment---
to wit, social reprobation. In so far as they do have it, the Father
which is in secret refrains from punishing them. Whercas the sins
that do not involve social reprobation receive their full measure of
punishment at the hands of the Father which is in secret. Thus social
rcprobation is a favour on the part of Destiny. But it is transformed
into an additional evil in the case of thosc who, under the pressurc
of this reprobation, construct a marginal social milies for them-
sclves within which they have full licence. For cxample, criminal,
homoscxual circles. Why is that?

There is somcthing irreducible about social degradation, as there is
about physical pain. Needs contcmplating.

The factory.

And what about the slaves in Plautus?

Requires examining with very great attention.

When we pray, we must not have any particular thing in view,
unless we have becn supcrnaturally inspired in this respect. For God
is a universal being. Certainly he descends into the particular. He
has descended, he descends in the act of creation (obscrve that the
‘continued creation’ of Descartes is precisely the same thing as the
‘manifestation’ of the Hindus); as hc also does in the case of the
Incamation, the Eucharist, inspiration, etc. But it is a descending
movement. The link established between the universal and the
particular is a descending movement, never an ascending onc; a
movement on God’s part, not on ours. We arc unable to cflect such
a link except in so far as it is dictated to us by God. Our rdlc is to
be turned toward the universal.

Therein lics perhaps the solution to the difficulty raised by
Berger abou tthe impossibility of linking the relative to the
absolute. It is impossible through an ascending movement, but it is
possible through a descending one.

The scarch for a scale of valucs. Such a scarch implies Value
(moreover, the same is truc of all search; consequently, right at the
beginning of the scale, at the top, we must place Valuc—as such,
in itself, adre—).

We must always conform to the law of descending movement.

Participation, as cxpressed in Plato, is a descending movement.

So also, in the Republic, is the Light towards which it is sufficient
to turn onc’s eyes.
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Grace is the law of descending movement.
An ascending movement is natural, a descending one supcrnatural.

Gitd. Those who have gone to the extremity of evil arc freed
from the aberration produced by contrarics. This is literally true,
cven beforc having reached the extremity, when, from the spiritual
plane, one can see that it has an cxtremity.

Connexion between the idea of sacrifice and that of incarnation.
Gitd, VIII, the beginning,

Todro 86s éuol : to discern the beauty of things in all the fulness
of its purity.

Beauty. A part of matter which, through the senses, renders
spiritual perfection sensible.

A part of matter which compels the transcendental part of the
soul to become visible.

It is the same faculty of the soul, to wit supernatural love, which
has contact both with Beauty and with God.

Supernatural love is the organ in us by which we adhere to
Beauty, and the scnse of the reality of the universe is identical in
us with that of its beauty. Full existence and Beauty merge into one
another.

The flesh in us (when through sin it steps out of its lawful réle)
says ‘', and the devil says ‘We’, or clse T witha halo of “W¢” about it.

‘Why callest thou me good? There is nonc good but one, that is,
God.’ *Ayafév adrd.! Platonic conception.

That which is natural is simply that which in fact has becn placed
within our reach; but all the different parts of human life are as
denscly packed with mystery, absurdity, inconceivability as is, for
example, the Eucharist, and arc equally impossible to contact in
the real sense otherwise than through the faculty of supernatural
love.

In Beauty—for example the sca, the sky—there is something
irreducible; exactly like there is in physical suffering: the same irre-
ducibility; impenctrable for the intelligence.

Existence of something other than myself.

Relationship between Beauty and Suffering.

The mind is not forced to believe in the existence of anything.

1 Good itself.
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(Subjectivism, pureidcalism, solipsism, scepticism. See the Upanishads,
the Taoists and Plato—in all these cases this philosophical attitude is
adopted as a means of purification.) That is why the only organ of
contact with existence is acceptance, love. That is why Beauty and
Reality arc identical. That is why purc joy and the fecling of reality
are identical.

Everything that is grasped by the natural faculties is hypothetical.
It is only supernatural love which posits. In this way we become
co-creators.

We participate in thc creation of the world by de-creating
oursclves.

All the (insurmountable) difficulties in connexion with the story
of Original Sin arc duc to the fact that we represent this story to
ourselves as unfolding itself in Time. Whereas it is the expression
of causal relationships, or rather of what in the supcrnatural domain
corresponds by analogy to causal relationships.

God has created Man with the capacity of becoming like unto
Himsclf, but in a state of sin consented to by Man.

The Fall cxpresses this cssential character of consent attached to
sin. Sin lies within Man, not outside him; it comes from Man; but
Man has been created such.

Man has been created such, and yet God is innocent. This inno-
cence is not harder to conceive after this fashion than is, for those
who represent to themsclves the story as unfolding itself in Time,
God’s innoccence at the moment when Adam disobeys. For every-
thing that takes place is the will of God, at each instant just as much
as at the precise instant of creation, if this cxpression can be said
to have a mcaning.

Mcaning of stories about desires (in which, after having made
three wishes, onc finds onesclf as before): all human beings get here

below what they desire.
In one sense this is absolutely true; in another sense absolutcly

falsc. (Onc would not be able to do harm to other pcople.)
According to what mental combination must we conceive this
and its opposite together?

Composition of the Lord’s Prayer.
The invocation. The passage into the supernatural (odpavois?).

1 Heaven.
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Eternity. The Trinity. The Word. (§vopat), the Spirit (Baoi\ela ?),
the Father (6éAnua 3).

Time. Present (ovjuepov?), past (Spedjpata ajudv, opekérais
Hudv %), future (els mewpaopdv ©).

That contains everything.

In a sensc, the Spirit, Shiva, the transformative, dc-creative
agency corresponds to the futurc; the Word, Vishnu, the mediatory,
incarnatable agency, representing beauty, immortality, to the
present; the Father, representing sovereign power, to the past.

By conceiving indcfinite time as being related to the Father, and
all the events taking place therein, whatever they may be, as
constituting his Will, one thinks of the totality of Time from the
point of view of the past.

By conceiving indcfinite time as being rclated to the Word, the
ordering principle, which sheds on all things the light of beauty and
immortality, one thinks of the totality of Time from the point of
view of the present.

By concciving indefinite timic as being rclated to the Spirit,
which cuts away the roots plunged into Time, and descends into
souls to save them and transplant them, root them in Eternity, and
place them in the fulness of perfection, one thinks of the totality of
Time, lighted up by hope, from the point of view of the future.
’EMdTa Bagela "—may this kingdom come—that is in the future.

(Faith, Charity and Hope may be placed in this order.)

In the case of the past; detachment from the past, remission of
all debts.

In the casc of the future; attitude of waiting mingled with fcar and
trust.

In the case of the present; desire as overpowering as hunger:
urgent nced, requiring to be immediatcly satisfied.

ITdrep év odpavois.® That to which we are unable to attain—
the transcendent; it is that which is our rcal home.

‘Ayacbirw *—consecrated, for cxample a place to a particular
divinity. Let the order of the world be consecrated to Thee.

Three aspects of Eternity as viewed through and across Time.
Creation. Everything alrcady accomplished by an act of God’s will.

! The name. 2 The kingdom. 3 The will.
4 This day. % Our dcbts, (as we forgive) our dcbtors.
¢ [nto temptation. 7 May the kingdom comc.

8 Father in heaven. ¢ Hallowed be.
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De-creation. The term sct to Time.
Immortality (amrtam) in the plenitude of the present.

Consciousness is absent at the vegetative level of life and is dis-
torted by the social mechanism. The supplementary encrgy is (to a
large extent |?]) attached to the social mechanism. It must be
detached therefrom. This constitutes the most difficult form of
dctachment.

Mcditation on the social mechanism is in this respect a purifica-
tion of the greatest value.

(And so I was not wrong to interest myself in politics for so many
years.)

(Perhaps cvery attachment is of a social kind?)

Contemplating the social mechanism is as good a road to follow
as withdrawing from the world.

The cvil and the good that are in us are finite.

The orientation of the soul toward cvil or toward good possesses
an exponential property.

Thercin lies the foundation of security.

I must not, therefore, fight against the cvil that is in me by means
of the good that is in me, but by means of a right orientation of the
attention.

Supernatural love and prayer are nothing clsc but the highest
form of attention.

Analogy between mysticisin and mental pathology. This analogy
neceds to be understood.

Thereis a right way of approaching the study of mental pathology,
which has no doubt not yet been thought out.

(Ought it to be regarded exclusively as a study of the
imagination?)

There arc certain people in whose case everything that brings
God nearer to them is beneficial. In my casc it is cverything that
makes Him more remote.

Between me and Him there lies the thickness of the universe—
and that of the Cross in addition.

Human life is impossible. But affliction alonc causes this to be felt.

When one understands the nature of affliction, one loves it; but

one also understands that it is for God to send it by means of his

own instruments, namecly, Matter, water in floods, fire in outbreaks
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of firc, and men whose soul is not open to the light, the Social
Beast.

One is not given the choice between causing affliction or not
causing it. (And not to go to the assistance of some onc in distress
when one knows one can render him assistance is, in fact, to cause
affliction.) When one knows the actual nature of affliction, it is
casier to die than to cause it. (Such is still far from being my own
casc.)

But just as there are certain circumstances in which it is necessary
to die, although the soul rebels against it, as happencd with Christ,
so therc arc certain circumstances in which it is nceessary to cause
affliction.

They are thosc in which one is ticd to the Social Beast by a strict
obligation. Rima and the shidra.

Which are they?

This problem of Indifference is a false problem, an absurd one.
Just as a sage sitting and meditating or a saint on his knees praying
have not the same bodily demneanour as an ordinary man sitting or
on his knecs, so likewise they have not the same demcanour in their
relations with men and socicty, without, however, being under the
nccessity of making a choice.

The use (mcthodical or otherwise) made of divers forms of
madness in the practice of mental asceticism and mysticism corre-
sponds to the purificatory use of scepticism (purc idcalism, solipsism)
on the philosophical plane.

It is a question of uprooting our readings of things, of changing
them, so as to arrive at non-rcading.

We should recognize, expericnce and test the role, the power and
the degree of participation of the imagination in Perccption.

It is the same thing (but taken to a much more advanced stage)
as the meditation on the illusions of the senses put forward by
Chartier and Lagncau.!

It is realization which corresponds to doubt.

This also corresponds to the purification of Impressionist painting.

It is a question of conceiving Reason through madness.

What distinguishes the higher states from the lower ones is, in the
higher states, the co-existence of several superposed planes.

Modern research in Europe seeks in psychiatry what the tradi-

1 E. A. Charticr (1868-1951) and Jules Lagnecau (1851-1894): two tcachers of
philosophy who had a very marked influence on S. Weil.
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tional forms of knowledge scek in the study of pathological pheno-
mena produced from within.

Zen scct.

‘A cloud of spray now riscs up from the ocean, and the roar of
the waves is heard from the land.’

(Cf. Proust on the subject of Impressionist painting.)

‘A flag floats in the wind. What is it which stirs, the wind or the
flag? (It is the spirit.)

A philosophy of Perception, of a practical and experimental nature,
lics at the basis of this form of knowledge.

Plato: Theactetus.

Sophists. Their material world is smashed to bits.

Experiments made concerning the meaning of Reality.

A lighted lamp placed on the head used as a test—immobility
the sign of perfect concentration.

A bowl of water filled to the brim carried from one place to
another, either before or after the excrcise for developing con-
centration.

Tibctan practice: as a result of meditation over a number of
years, to attain to the vision of the corporal presence of a divinity,
which appears more real than the rest of the material world. After
that, to understand that this apparition is but a phantasm—and
conscquently the universe too.

(But perhaps this only represents a stage?)

Excrcise for detachment through the intelligence. One is not
attached to that which does not exist.

It is attachment which produces in us that false reality (crsatz
form of reality) connected with the outside world.

We must destroy that ersatz form of reality in oursclves in order
to attain to the truc reality.

No doubt extreme affliction produces this far more surcly than
any rcligious practices (Job. The Cross).

When Catholics say that a certain particular sacrament has a
certain particular supernatural effect because God has willed it so,
that is true, but ncither more nor less true than to say that a stone
flung into the air falls because God has willed it so. The will of God
is not the cause of any single occurrence; it is the very being of
cverything that cxists. Causality is a relationship between a certain
phenomenon and a certain other phenomenon.
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[A philosophical clean-up of the Catholic rcligion has never been
undertaken. In order to do so, it would be nccessary to be at once
inside and outside.]

The baptismal water, the bread of the Host produce supernatural
effects because they arc chargcd with a supcmatural content. But
by what mechanism? For it is by a certain mechanism.

Examples of such mechanism. Jean-Jacques’ room at Les Char-
mettes.! Prisons. The convent of the Dominicans.? Appearance, look,
ctc., of a particular human being. Works of art.

Likewise a medallion that has been blessed, etc.

The laying on of hands in the Acts of the Apostles.

Tibetans: their belicf in beings that can give or takc away energy
(in the latter case, especially with a view to increasing longevity or
physical strcngth)

‘If veneration is present, a dog’s tooth gives forth light.”

Invisibility bound up with the cessation of mental activity.
(Reaching the stage of not arousing any sensation at all among
living beings whom onc approaches.)

‘The disciple must understand that gods and demons really exist
for those who belicve in their existence and can do cither good or
evil to those who worship or fear them.’

Protagoras.

Practices designed to cause scepticism to enter the body.

As a matter of principle—one might say as a matter of hypothesis
—never to accept as true anything which is in contradiction with the
scicntific conception of the world. Not that the latter possesses any
very great value. But it is cntirely legitimatc within its own sphere,
namely, that of natural phcnomcna or in other words, of all which
takes place, without any exception, in conformlty with natural
becoming. If it is not entirely legitimate, it must be entirely ille-
gitimate; in which case the fact of its existence would be more
incxplicable than Lourdes is for the average doctor.

The doctors say that the phenomena which take placc at Lourdes
are the result of suggestion; the Catholics that they are the result

1 The property belonging to Madame dc Warens, Jean-Jacques Rousscau’s
patroncss, near Chambeéry.

% The reference is, presumably, to the one at Marscilles, frequenecd by S. Weil
in 1941-42, belore her departure for America.
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of faith. Where is the difference? Solely in the value accorded to
the state of soul itself. But the conception of the psycho-biological
mechanism is the same.

I do not know whether Christ did or did not raise Lazarus from
the dead. But if he actually did so, first, it was an action that he per-
formed in his capacity as a man, like all thosc he performed on this
earth, and sccondly, this action was performed as the result of a
perfectly intelligible mechanism for any one capable of taking this
mechanism to picccs.

‘Red banquet’ of the Theuth.

‘During untold periods of time,in the course of repeated existences,
I have reccived from innumecrable beings—at the expense of their
own well-being and life-—my food, clothing and all manner of
scrvices in order to maintain my body in health and joy and shicld
it from death.

To-day, I am going to pay my dcbts, offering up this body that
I have so loved and cherished for destruction.

I give my flesh to thosc that are hungry, my blood to those that
are thirsty, my skin to act as a covering for those that are naked,
my bones as fucl for such as suffer from cold.

I give my happiness to those in distress and my vital breath to
restore to life the dying . . .

Shame be upon me if I recoil from this sacrifice. Shame be upon
you all if you dare not accept it.’

After which, the initiate—imagining himsclf, in the silence, to be
a little heap of ashes in a lake of black mud—must understand that
this sacrifice has only been an illusion bom of pridc, and that he has
nothing to give, because he is nothing,

This apparently goes back about two hundred ycars. Once the
objective has been attained, the ritual is dispensed with.

(Affliction is of grcater valuc.)

‘... T am going to pay my debts. Fcast yourselves upon mec.

Come, you famished demons; at this banquet my flesh will be
transformed into any object whatsoever that you may desirc.

Here are fertile fields, green forests, flowering gardens, pure or
animal foods, garments, healing medicines . . . Come, cat your fill.

[But all this is very artificial and imaginary.|

Words of a lama: ‘There arc many methods of attaining to
tharpa. Yours may be less grossly brutal than the one that suits the
man for whom you feel pity, but I am certain that it is as harsh.
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If it is casy, that means it is not worth anything.—Hec scemed rcally
to feel himself being caten alive.—Without any doubt he is being
eaten alive, but he docsn't realize that he is cating himsclf. Perhaps
onc day he will find it out.’

“Tharpa is the absence of all forms of belief, all forms of imagina-
tion, the cessation of the activity which creates delusions.” Non-
rcading.

Milazepa. ‘If only I may be capable of dying in this hermitage,
then I shall be content with myself.’

Gitd. Arjuna’s mistake is to seek good in Action.

All the density of second causcs lics between God and the world.

Why docs movement require a cause more than rest? Or acceler-
ated movement more than uniform movement?

Rest means equilibrium, therefore symmetry.

Movement means disequilibrium, therefore dissymmetry.

Absurd naturc of the principle of inertia.

The state of rest of Matter conceived as a particular form of
movement, as two movements that cancel each other. Matter is
what is moving. Rest, like the void, is spiritual.

Milarcpa and food. After having destroyed to the utmost the
reality of the universe, he finally reached its irreducible point, the
point where the very mind which conceives finds itsclf degraded
to being onc out of the number of appcarances.

Food constitutcs this point. Food is the irreducible clement.

Fasting constitutes an cxperimental knowledge of the irredu-
cible character of food, and hence of the reality of the sensible
universc.

We must not destroy that which we are incapable of rebuilding
or the cquivalent of which we are incapable of destroying.

Christ’s first temptation.

We must not feel remorsc on account of bad actions or self-
satisfaction on account of good oncs: we must look upon that in the
same light as inscnsibility in the face of physical pain. It is a fine thing
to overcome physical pain by concentrating the mind; but it is a
finer thing still, as in the casc of Christ, to keep the supcrnatural
part of the soul outside the reach of suffering and just leave the
sensibility to suffer. Likcwisc, it is only a minute part of the soul that
must look on good and bad actions indifferently.
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The story of Buddha and of the yogi who walked upon the waters.
(The story of Reschungpa [the wound . . .])

[To cast from us as we breathe out pride, hatred, covetousness,
idleness, stupidity.

To draw into us as we breathe in the blessing of the saints, the
spirit of the Buddha, the five forms of wisdom.]

Tibetans: becoming a tree, etc.—Still another form of voluntary
madness (cf. onc of Cervantes tales).

Tale of the three nights. A girl betrothed to a prince gocs in search
of him, and finds him in his palace about to get married to another.
On her way thither, an old woman has handed her threc hazcl-nuts.
She cnters the palace in the guise of a servant, cracks open one of the
nuts and finds a beautiful dress inside which she offers the future
bride in exchange for the privilege of spending the night in the
prince’s room. The latter agrees to this, but gives the prince a
sleeping-draught, and he sleeps while his true fiancée in vain sings
a song recalling the past. The next day she finds in the sccond nut a
still more beautiful dress. That night cverything happens cxactly
as on the first night. On the third night, the prince wakes up just
beforc dawn, hears the song, recognizes the woman he really loves,
and sends the other onc away.

Beauty cxerts a charm over the flesh in order to obtain permission
to penctrate right to the soul.

Quacerens me sedisti lassus.

It is God who tires himself out secking us.

Grace.

God traverses the density of the world to come to us.

As soon as the princerecognizes his beloved, heno longer hesitates.

The princess who has bound herself by oath not to reveal her
identity. This represents Creation. God bound as it werc by oath
not to reveal himself.

Material objects as transformers of cnergy. We bestow on them
our encrgy and they give it back to us in cither a regraded or a
degraded form. Whence the practices connected with meditation
(ct. the two alternatc movements, as practised in Tibet) and the
virtue contained in the sacraments.

Berger’s comparison with the man who inherits a million. Three

1 Secking me, thou satest thysclf down, weary (Dies irae).
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possible stages. You are not yet aware of the fact. You know it,
but you suffer neverthcless from hunger for lack of money. You
have the million in your possession.

It is unthinkable that a physical fact, as such, should be super-
natural. That which is supernatural can only be psychical, and the
rcasons for regarding it as such arc of a purcly and exclusively
metaphysical order. Or, better still, psychical phenomena, as such
(for cxample, apparitions, voices, ctc.), arc not supernatural cither.
It is the transcendent point lying immediately above them that is
supernatural.

Milarcpa managed to raisc himself above thc gunas, thanks to
his experience in connection with food. He then dctached himself
completcly from the ‘I’, cut the last thread.

Madness as a perafd. Plato cxpressly mentions it in the
Phacdrus. Orientals practise a voluntary pursuit of madness with this
object. But such as are destined to reach their spiritual goal only
surrender a part of their soul to it.

Madness or purc reason (as in mathematics). Two peraéd.

The reality of the world is madc up for us of our attachment. It
is the reality of the T, which is transferred by us into material
objects. It is in no scnsc external reality. The latter only becomes
discernible through total detachment. Should but a thread remain,
there is still attachment.

The case of Job.

Rclation between pain and beauty: poctical inclinawons felt
after the climax has been reached during my scvere attacks of

headache.

Not to judge. After the mannecr of the heavenly Father, who does
not judge; through him human beings judge themselves. To let all
beings come to one, and leave them to judge themselves. To be a
balance.

One will then not be judged onesclf, having become an image of
the true judge, who does not judge.

Analogy between Tibetan practices and the drama of Calderén,
La vida es sueio.
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Art, too, is a purification based on the transfers of imagination
that take place. Greek art.

Beauty: reality without attachment.

To destroy the past (as we have donc in Polynesia)—what greater
crime could be committed?

The naked and the dead (Plato). That only has a meaning if we
know what réle the body plays in our thoughts; or in other words,
by an experimental study of the iagination.

Parmenides—The One qua Onc doesn’t exist—God as purely
One is God under the aspect of non-being, of a vacuum. God qua
being is three (then allthe numbers, it is true; and why limit oneself
to three? Yet there must be a reason.)

The Cave. .. dore pévew! Without movement. State of
passivity. Activity as a condition of knowledge (cf. Maine de
Biran). Bodily movement is necessary for purposes of discern-
ment. We are to intelligible things exactly like what a completely
paralysed person is to scnsations: quitc incapable of reading. It is
necessary that we should read in order to arrive at non-reading.

Plato and the mysteries. The Cave; Republic, book VII; the refer-
cnce to the ‘slough’—Phaedrus; the myth of the soul, the word
‘initiate’ used continually—Philebus; «a certain Promctheus’—The
chariot in thc Phaedrus, cf. the Upanishads; thercfore traditional.
Reminiscence in the Phaedrus, cf. Orphic inscription—The head
thrust out of the skies: dreleis 0éas,® thosc not initiated in
the science of contemplation. This myth resembles an initiation
test.

The Cave. The third dimension is lacking. St. Paul.

Tibetan exercises for the imagination play the same réle as the
myth of the Cave.

With the Tibetans—superstitions themsclves used as pera¢d!

Carnal beauty has been made desirable in order that one should
not lay hands on it. Promotes a revaluation of energy.

Symposium. Mediatory love, born of the divine plenitude and of
human miscry. Plays the same rolc of pera¢d as the order of the
world.

Beauty, morcover, links the two of them together.

Beauty—sole form of being of the intelligible world that is

! ... So that they cannot move (Plato, Rep., VI, 514).
2 Plato, Phaedrus, 248.
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apparent to the senses. It stimulates desire. (Otherwise it would not
be apparent to the senses.)

Love and beauty—children of the sky and of the carth.

(ITais I'fis kai Obpavod doTepdevros).t

Hippolytus and Promecthcus. Somecthing binds the friendship
between man and God to the point of cxtreme, of mortal
suffering.

Timaeus. The inhabited city in a state of vigil. The world is no
longer an underground prison. It is beautiful.

Phaedrus. The beloved is given wings through the admiration
which the other feels for its beauty (the flow of beauty streams into
the lover’s eyes, but part of it showers on to the beloved and warms
that part of the soul where the wings sprout).

Docs this refer to cnergy, since there is heat? To spiritual

chlorophyll?

Is beauty to be regarded as a source of spiritual energy, or else as a
transformative, regrading instrument? One or other of these effects
is certainly produced. More probably the second one.

In the casc of the soul, too, the flat dimension alone is given; the
third remains to be constructed.

(‘Ce livre est plat’ —Strange expression.)

The distinction made between those who remain in the Cave,
close their eyes and imagine the journey, and those who actually
perform it. The same distinction between the real and the imaginar
applics to the spiritual sphere, and there also it is Necessity whicK
causcs the difference. It is not just suffering. There are imaginary
sufferings; imaginary cfforts also. As for the inner fecling, there is
nothing more deceptive.

With Milarepa, spiritual progress, too, is an illusion. He
immediately has that illusion. (Illusion in the sensc of pheno-
menon.)

The analogy to be drawn betwecn spiritual progress and a piece
of work. (But it needs to be understood, for it is very misleading.
It resides solcly in the existence of a causality, not in the structure of
that causality.)

The object of humility is to do away with the imaginary in
1 Child of the Earth and of the starry Sky (Orphic tablet from Petelia:

" s P ~ s ,
I'7s wuis e kat Odpavod doTepoerToS),
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spiritual progress. Therc is no disadvantage at all in believing oneself
to be less advanced along that road than onc actually is: the light
produccs none the less its cftect, which does not have its source in
opinion. But there is a great disadvantage in believing oneself to be
morc advanced along it than one is, for then opinion docs exercise
an effect.

With time, the light causes one to become accustomed to light,
which cnables onc to receive more light, and so on. There is an
cxponential progression of grace.

(My image of gravitational force is represented in the myth of
the Phaedrus.)

[The transcendental choice of life, and the idea of Providence in
T.]

Genesis—Thc Bible says that Cain and Abel werc born, then
‘in process of time it came to pass’ that they were sacrificing. It is
clear that a certain amount of time must have elapsed. If this is
emphasized, isn’t it in order to show that what took place in the
earthly paradise is outside Time? (And how could there have been
an abscnce of woc and suffering if there had been Time?)

Phaedrus—The gods who cross the sky to look out on the other
side. Analogy with the image—which is found in the myths of all
countries, including those of so-called primitive peoples—of the
egg as representing the world. Easter egg. An egg implies a chick.
We have to pierce through this v151ble sky by pecking at it. ‘Knock,
and it shall bc opened unto you.’

A little problem that deserves to be pondered:

How does one distinguish between what is imaginary and what is
real in the spiritual domain?

A definite choicc must be made in favour of a real hell rather than
of an imaginary paradise.

So long as one finds it necessary to do onesclf violence, one is
still in the ‘dark night of the sensibility’, in the Cave.

‘He that wishes to save his soul shall lose it.’ It is an imaginary
form of salvation,

(The beauty in the Phaedrus; this side was not touched upon in the
myth of the Cave.)

Timaeus. There are two desires which naturally reside in men, one
through the body, which is desire for food, the other through the divine part
of us, which is desire for reason.
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Tpos),? vital encrgy.

Timaeus. The Demiurge and the Soul of the World. Beauty is
bound up with spiritual perfection in two ways. Looking at a
perfectly beautiful statue, we think of the genius of the sculptor.
Looking at a perfectly beautiful human being, we think of the
perfect quality of the soul. The beauty of the world is related to God
in both these ways at the same time, and we must love God through
the universe with both these forms of love at the same time.

If we really love God, we neccessarily think of him as being,
amongst other things, the Soul of the World; for love is always
connected with a body, and God has no other body which is offered
to our senses except the universe itself.

Then each occurrence, whatever it may be, is like a touch on the
part of God; each event, cach thing that takes placc, whether it be
fortunate, unfortunatc or unimportant from our own particular
point of view, is a caress of God’s.

The Eucharist. The consecration of the Host does not make it
so that God is present therein, for he is always wholly and entirely
present in each particle of matter to the full extent to which matter
is capable of receiving him. But—even if we know that in an
abstract way—we do not know it with our whole soul, for we have
not contact with God through every single particle of matter.
Howcver, the act of consecration, owing to the grace attached to it,
for the soul capable of receiving this grace, makes this particle of
matter, at that particular moment in Time, transparent, in such a
way that we do find therein a veritable contact with God; just as
we have a veritable contact with a man through touching his
clothing.

But just as the practice of human love must be to make us under-
stand that every human being is as deserving of love as any
one of our friends, so in the same way the practice of the Eucharist
consists in making us understand that cvery particle of matter
partakes of the nature of the Eucharist.

The presence of God scattered throughout the whole of creation
being something too abstract for us, we have to think of His presence
as being something distinctive at cach level of creation. (The level
of Man, and that of matter.)

1 Plato, Timaeus, 88 b. 2 Food.
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(And why not also that of plants and animals? Is not that what
totems rcpresent perhaps?)

Phaedrus. Tt is the nature of the wing to convey aloft that which is
heavy.

Here we have a being attracted from heaven down to carth not
by gravity but by love, by wings raised to the sccond power.

Still another dimension.

The breadth, the length, the depth and the height.

The knowledge of the love of Christ, which passeth all
knowledge.

The true love of our neighbour would be an assimilation to this
love, a love that descends. But how many arc capable of it?

‘Identification’ (in the sense used by Mme. de S.) through love.

The wings and the wiruly horse. The spiritual state is the mathe-
matical resultant of a combination of forces.

(Mathematics was very well able to be an object of mystical
contemplation . . .)

The link existing between mathematics and reality.

Suffering and cvil. Suffering is an evil for those who think that
suffering is an evil. [Protagoras is right in such matters; but how
define them?] 1€ 1 think that suffering is not an cvil for me, then it
is not onc in fact. In this way I can accept suffcring for myself and
fecl compassion for other people, endcavour to shield them from it,
unless some strict obligation prevents me from doing so.

When we look upon affliction, we must understand that there is
on God’s side the divine equivalent of a strict obligation not to
intervene.

In a scnse, the fact that a certain beggar is hungry is far more
important than if Christ himself werc hungry—Christ, that is to
say, considered as man.

But the Word which became incarnate is hungry that this beggar
should be fed, if it is possible to conceive a divine cquivalent to
desire.

To put off the falscdivinity is but a preliminary image. We have
to put off the true divinity after having acquired it, as far as this is
possible for human nature, through a process of assimilation.

We then rediscover the capacity for suffering and the fact of
human miscry, from which we had been freed.
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Viewed in this light, returning into the Cave takes us farther than
St. John of the Cross.

The sin against the Holy Spirit consists in recognizing a thing
to be good and hating it as such. We experience the cquivalent of
this in the form of resistance cach time we turn oursclves toward
the good. For cvery contact with the good gives rise to a recognition
of the distance brought about by the evil in onesclf and to the begin-
ning of a painful effort of assimilation. This causes anguish, and we
are afraid of it. But our fear is perhaps the sign of the reality of the
contact. The corresponding sin can only result if an insufficiency of
hope makes the consciousness of the distance unbearable and turns
the anguish into hatred. Hope constitutes a remedy in this respect.
But a superior remedy consists in an attitude of indiffcrence toward
oncself, and in one of rcjoicing that the good should be the good,
cventhough we be far removed from it, and even on the assumption
that we are doomed to be removed from it infinitely farther still.

Obcdicnce signifies obedience to what one conceives to be an
order. We will supposc that a saint appears before a man and orders
him to do a certain action and that this apparition is, in fact, the
work of the devil. If this man obcys the order, after due examina-
tion, as being, according to the best of his belief, of divine origin,
without attaching himself cither to his belief or to his action, while
ever desiring more light, and otherwisc remaining stcadfast in
carrying out the order, whatever the outward circumstances may be,
so long as he has not reccived a greater amount of light, what he
docs is right for him, and far better than not obeying at all.

That is where Arjuna is wrong. The action of cngaging in battle
was in accordance with the light which was within him, since he
prepared to carry it through resolutely. He ought to have stuck to
his decision so long as he had not received morc light; otherwise he
could only fall to a lower level, not rise to a higher one. For that
pity which enters into him through the visual senses and sweeps
away his energy—it is not in that fashion that the light comes to one.

As Krishna observes, Man cannot under any circumstances remain
absolutely without movement. Movement is ineradicably attached
to human life. But the movements of a saint are not the same as
those of a crook when the two of them are walking in the street.

Slmllarly, the fecling that there is a certain thing which needs to
be done is ineradicably bound up with human life. What varies is
the actual thing which one feels needs to bc donc.
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There is a scnsc of obligation attached to the state of so-called
indifference. It is different from the one attached to inferior states.

A mathematical serics (recurrence through analogy), with or
without passage to the extremec limit, and spiritual problems.
Must study Cantor.

Phaedrus. The driver has only two things to do: pull on the curb
of the unruly horse, thus hurting him, so as to train him by condi-
tional reflex; and as for himself, bchold.

Circus dogs are trained with the aid of sugar and the whip.
We must train the ‘dog’ in us with the aid of sugar and the whip.
It is immaterial which of the two we use. The pain we inflict on
ourselves is not an end in itself, any more than our pleasure is. The
end is the training. (Sugar: such arc the agreeable sensations which
encourage meditation, according to St. John of the Cross.)

All this depends to a certain extent on the temperament of the
particular dog. Some dogs are trained more easily with sugar,
others with the whip.

But the dog must not be over-traincd. Timaeus. St. Thomas on
the subjcct of Christ.

The Eucharist is something more than a symbol, in the sense that
the act of consccration brings about a real transformation—but in
the soul capable of cxperiencing it, exclusively.

Substancc: the question is what represcnts the ob_]cct

not from the point of view ofthe senses (accidentals)
nor from the point of view of the intcllect (substance)
but from the point of view of lovec.

A symbol does not bring about any transformation, does not
cause one to cross any boundary, pass through any gate. A symbol
dwells in the soul, and something outside the soul is nceded to draw

it forth.
The scven gates of Ishtar.

The soul that has thrust its head out of the sky devours Being
(amrtam): the one that stays inside devours Opinion,

It is a question of the differcnce between the real and the imaginary
in the spiritual domain. Of that, and not of anything else.
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Nothing is easicr than to fall into an imaginary love of God. True
love does not shield one from imaginary love so long as true love
does not occupy the entire sou], for imaginary love can be added on
to true love. Imaginary love occupies a place, which is not an empty
onc, where true love cannot enter.

We should give God the strict minimum of place in our lives,
that which it is absolutely impossible for us to refuse Him—and
camestly desire that onc day, and as soon as possible, that strict
minimum may become all.

Imaginary love for creatures. There was C. What was it I loved,
when I loved him? Love that dies. What was he for me? We arc
attached by a cord to all objects of attachment, and a cord can
always be severed. We are likewise attached by a cord to the
imaginary form of God, to the God for whom love is also attach-
ment. But to God himself we arc not attached, and that is why there
is no cord which can be severed. He enters into us. He alone is able
to enter into us. Wisdom: ‘My perfect purity cnables Me to pene-
tratc cverywhere.” All other things remain outside, and the only
thing we know, the only thing we understand about them is the
tensions of varying degree and direction impressed on the cord
when there is a shifting of position on their part or on ours.

There is the form of the imaginary which enters the soul from
outside with every property attaching to the real. It is a question of
rcading. (The moon seen on the horizon; the moon seen traversing
the sky.) And there is the form of the imaginary that one produces as
such in oneself with an cxpenditure of cffort. But if there is sufficient
intensity, something clicks into place, and this sccond-rate form of
the imaginary becomes turned into a first-rate form of it. Tibetan
mystical LXPCI’]LHCCS turn upon this latter principle.

Is that not just what takes place in spiritual progress? What I call
the real love of God, is it not simply a second-rate form of the
imaginary revalued, transformed through sheer intensity into a
first-rate form of the imaginary? Horrible thought. One must
dwell upon it, return to it, contcmplate it, love it in its very
horror.

Imagination of a first-rate order is contained in perception as it
is in illusion.

Perception is made up of imagination of a first-rate order with
necessity in addition.

Necessity is essentially foreign to what is imaginary.

The same applies in the spiritual field. We find there the counter-
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parts of rcverie, of illusion and of perception, and the essence of the
latter consists in the apprehension of the necessity of relation.

There is a certain feeling of reality which is the very form and
colour of the imaginary.

There is another, and very different, feeling of reality which is
truly real.

It necds to be analysed in perception.

This criterion is sufficient to apply the notion of value to any part
whatever and to the whole of the psychological life of Man.

(It is something Charticr failed to think of.)

Phaedrus—eopds 7’ *ASpacrelas.!

Nemesis who presides over order, dharma, and compensatory
upscttings of the balance.

*Yrepi8oboa,? a transcendent, supernatural vision.

The castes enumerated in the Phaedrus: (1) a philosopher, a devotee
of beauty, or a musician and lover, wovowod Twos ral épwrikod : 3
a votary of the Muses and Love. | (2) a king, a warrior, or a
civil ofticer | (3) a man holding a political or economic function or one
connected with money-making (moAuricod, olkovopukod, xpnpariorucod ¢)
—(or again; of a political, organizing or economic nature) || (4) ¢edo-
movov® (?) an industrious man, a gymmast, or a man practising
Medicine | (5) soothsayers or persons versed in the mysteries (pwavrecov
Biov 7 Twa Tedearucov Eéovear®) | (6) a poct or other adept in an
imitative art | (7) a craftsman or husbandman || (8) a sophist or
demagogue || (9) a tyrant—(Hc who has lived justly in his allotted
condition is afterwards promoted to a bettcr one; he who has lived
unjustly is relcgated to a worse one.)—Exactly the doctrine of
dharma. (1), (2), (3) and (7) correspond to the four castcs.

This enumeration, in the above order, resembles a mystification.

Slaves do not figure in the list.

‘Great Pan is dcad’—It was not Christ who killed great Pan. It
was because Pan had dicd that, to replace him, it was necessary
that Christ should bc born. Life and dcath of the gods, cf. Hera-
clitus? (No, this text has another mcaning.)

Existence is the mceting-place of opposites; good would not
cxist without evil.
1 And the law of Adrasteas (Plato, Phaedrus, 248).

* Looking high over (lbta' 249).
3 Ihid., 248. Ibid. 5 Ibid. § Ibid.
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God, in so far as he cxists, is the universe composed of pheno-
mena. God, in so far as he is other than the universe, is other than
cxistence.

Heraclitus, 7. If all cxisting things turned to smoke, the nose
would be the discriminating organ. Each faculty is judge in its
OWRn province.

Heraclitus’s ‘Marxist’ interpretation is ridiculous; nevertheless,
it is true that, in view of the ascendancy the Great Beast exercises
over the soul, among all the types of experience which form the
subject of contemplation, the social type of expericnce is of the
very first importance.

Marxism, in so far as it is true, is entirely contained in Plato’s page on
the subject of the Great Beast, and its refutation is also contained there.

Heraclitus, 2—Not to regard onc’s rcasoning faculty as a personal
—8{ar—possession.

Sacrifice as a mcans of being being purified of murder—cf. the
Tibetan story of the reincarnated murderer, and Marpa’s initial
instructions to Milarepa—And, after all, why not the sacrifice
of the Mass? Amongst all the various significations . . . Fragment §
of Heraclitus on this subject—of a Voltairean flavour.

Heraclitus—rorapotot rotow adrotow éuBalvovaw érepa kai érepa
U8ara émppei.t Current of consciousness. wal thuyai 8 dmo Tav
Uypav dvafuudvrar >—Souls are vaporized from liquid substances.
Marvellous way of expressing what was Maine dc Biran’s ob-
session [I am changed’]. Only in this case, the T plays no
part.

‘Time is a child playing a game of backgammon.”3 We arc the

draughtsmen in the hands of a child.

We should turn everything into an intermediary leading toward
God (everything—occupations, events, public functions, ctc.). This
doces not mean adding God on to cverything (it is then the imaginary
form of God). But each thing must be wrought upon to bring about
a change so that it may be made transparent to the light.

Knowing an alphabet is not the same thing as knowing how to

1 Those who step into the same river have different watcrs flowing cver upon
them (Heraclitus, fr. 12, Diels, sth edit,, 1, 154).
2 Heraclitus, fr. 12, Diels, sth edit., I, 154.
3 Hdem., fr. 52, ibid., 162.
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rcad. After having learned an alphabet, it is possible to spend the
rest of one’s life without being able to read a single word printed
in that alphabet.

‘Mortals are immortal, immortals are mortal, living each other’s
death and dying cach other’s life.” !

To live the death of a being is to eat him. The reverse is to be
caten by him.

Man eats God and is caten by God—and that in two scnscs, one
in which he is lost, and another in which he is saved. Communion.

Contradiction, a bulwark against panthecism.

‘The hours that bring all things.” 2 Time which is indifferent to
what it contains—or Space—theme of all the arts.

The contradictions which the mind is brought up against form the only
realities, the only means of judying what is real. There is no contradiction
in what is imaginary. Contradiction is the test on the part of Necessity.
This applics to all spheres.

Cleanthes” Hymn to Zeus.

By thee the whole wide firmament of heaven is swayed
And guided in its wheeling journey round this carth

In glad submission to thee: for in thine unconquered hands
Thou hast a mighty scrvant, the thunderbolt of heaven,
Wrought with a double cdge, and of never-dying fire,—
A pulse of life beating through all created things

That walk in thy ways; and with this thou dost direct

Thy Omnipresent Word that moves through all creation
And mingles with the sun and the company of the stars—
And whose nobility makes king o’er all that is.2

The two-edged Cretan axe, symbol of the thunderbolt and of
Zeus. The axe: the sword of the Gospels.
Shiva.
The thunderbolt, symbol of the Holy Spirit.
The above lines contain the Trinity.
Prometheus stole the thunderbolt to give men fire.
1 Idem., fr. 62, ibid., 164.

2 Idem., fr. 100, ibid., 173.
3 Oxford Book of Greek Verse in Translation, p. 534.
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Hippolytus. Aphrodite, being unable to tempt Hippolytus,
beguiles Phacdra in order to bring her to kill him.

In thesame way the devil, having failed in hisattempts to influence
Christ, enters into Judas in order to prevail on him to betray his
Master.

The instrument with the double edge. T am not come to bring
peace, but a sword.

The instrument of fire. Sce Luke xii, 49. ‘1 am come to send fire
on the carth; and what will I, if it be alrcady kindled?’

Fire, a metaphor for indicating love. Stroke of lightning.

‘He that is not born of water and of the spirit.’

Water represents death, the liqucfaction the dissolution of the
self, matter reduced to its absolutely passive form; it is self-annihila-
tion, vindsham of the {éa Upanishad. mvedpa,' is the spirit of life, of
the other life, the spirit of cternal life; it is amrtam.

‘... through sclf-annihilation having crossed the bounds of death,
through becoming (birth) he feeds on immortality.’

Heraclitus, fr. 36. To souls, it is death to become water.

‘In gloomy darkness walk thosc who accept
the notion of non-birth

and perhaps in still deeper darkness those who
are satisficd with birth.

Birth and self~annihilation—for those who understand that as
being the two things at the same time—

Through sclf-annihilation having crossed the bounds of dcath,
through birth they feed on immortality.”

St. Luke xii, 49-50.

II5p HA0ov Paldelv émt Ty yiy, kal 7i 0édw € 487 dvighy;
Bdnriopa 8¢ éxw PamTiobivar, kal nds owvéyopar €ws 6Tov TeAeals],?
and how am I straitened till it be accomplished!

If onc believes that God has created in order to be loved, and that
he cannot create anything which is God, and further that he cannot
be loved by anything which is not God, he is then brought up
against a contradiction. The contradiction contains in itsclf Necessity.
On the other hand, every contradiction resolves itself through the

1 Spirit.

% [ am come to send fire on the carth; and what will I, if it be alrcady kindled?
But I have a bapdsm to be baptized with; and how am I straitened dll it be
accomplished!
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process of becoming., God has created a finite being, which says
‘I ’, which is unable to love God. Through the action of grace the
T litele by little dlsappcars and God loves himsclf by way of the
creaturc, which emptics itsclf, becomes nothing. When it has
disappeared . . . he goes on creating more creatures and helping them
to de-crcate themselves.

Timc ariscs out of the state of becoming implied by this
contradiction.

The nceessity contained in this contradiction represents the whole
of Necessity in a nutshell.
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