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THE NOTEBOOKS

HERE arc certain things which cause no suffering whatever

by themselves, but make us suffer as signs. Signs of what?

Of a statc of things which, by itself, only rarcly (or never?)
makes us suffer, being too abstract by itself to constitutc a woe. But
the signs make us suffer from it, though not painful in themselves.

Thus the defeat (cf. Gide’s Feuillets) and the sight of a German
soldier in uniform.

Thus the identity card at Renault’s.

If chere are many such signs cvery day, there is woe.

Other things are by themsclves causes of suffering. Physical
suffering in this case. Humiliation (that is a physical suffcring).

Others again both by themselves and as signs (humiliation). These
are the most painful.

Problem: the defeat, not felt as a pain at certain moments (beauti-
ful day, beautiful landscapc).

A man with a grey-green uniform is not a cause of suffcring
(c.g. before hostilitics, military attachés . . .).

The defeat having taken place, a German soldier has only to
appear in the landscape and suffering is created.

Pain bomn of the link (from sign to thing significd) betwcen two
things not painful when outsidc this link. And this pain is felt by the
body (can go as far as tcars).

Is it the same in the case of joy? Acsthetic sensatic., fétes . . .?
Ornaments of a féte, for example.

Valéry, treatise on art of poetry. Begins by sctting aside entirely
all considerations of valuc (when really it is only a question of
ValUCS), then describes. Very instructive process (but simply as a
process) for revealing the imprint of value.
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Reason of value?

[His definition of philosophy (not co-ordinated with the rest):
values centred around the T'.]

His idca of an absolutc universe of sounds (purc, combined)
evoked by each fragment of music. This absolutc universe can only
be silence—M usic starts from silencc and goes back to it . . . creation
and duration.

Why pure sounds? Produced at will.

Mehl: to conccive time it is necessary to conceive creation. That is
true, but also unlimited duration. An opposite of God (or of good—
Theactetus) is required.

The analoguc of silence for the plastic arts would be immobility
(and the analoguc of sound, movement).

The arts render sensible Time and Space.

A sunset renders sensible Time and Space.

Sensible in a certain way. What way? Feeling of reality.

Describe the difference between a beautiful thing (work of art)
and the rest, setting asidc beauty altogether. Onc would thus light
upon somnething instructive.

Woc—defines itself: by physical pain—by symbolism (cf. page 1)
—by the linking up of moments, the flow of duration.

Breaking up of time, the greatcst cvil we can do a man.

Beauty is the only criterion of value in human life. The only one it
is possiblc to apply to all men. Otherwise therc only remains well-
being . . . The conditions of a full lifc are equivalent for all men,
but under forms which are, of course, different.

Bcauty—rootedness—pact between oneself and onc’s own con-
ditions of existence—circle of time.

Make it so that time is a circle and not a line.

Sin: diversion—intoxication—licence.

Sin can also show itsclf in terms of time. Ex. licence=immediacy.
Intoxication: statc of suspension (passive) with rcgard to the near
future, undefined desire, Danaids.

Evil has two forms, sin and woc. (Socrates recognized it [ncither
ddukeiv nor ddikeiobai]' and cven the Stoics [preferable].) Sin, woe,
good.

Connection between sin and others’ woc. Essential or accidental?

1 Do wrong, suffer wrong.
2



[Love thy ncighbour as thysclf. Opium-fiend who secks to turn all
his entourage into opium-fiends . . .] Sin is thc unlimited, the sub-
jective (co-ordinate that with its characteristics in relation to timc).
Others constitute a limit and an existence outside ourselves, the
only one, for matter . . . 3rd dimension. Respect. aideo.!

In the case of sin as in that of woe, don’t we lose the same thing?
That is to say, the world. How then distinguish them the onc from
the other? Don’t they reproduce cach other in a reciprocal cycle?
Ambiguousncss of the word slave, alrcady in the casc of the Grecks.
A man loses half his soul . . .

(Zeus takes half his soul away from the man who becomes a
slave.)

Punishment. It would seem then that, if there is to be a curc for
sin, punishment must not be considered an affliction. A painful
cxperience, yes, certainly. A breaking in. What sort of a breaking in?

How, to what cxtent, does triumphant sin rescmble woe?

Inadequacy of the Republic. There Plato analyses sin, but not woe.
Electra.

We aspire to escape from woc; we don’t aspire to escape from
sin; thus by transforming sin into woe we give the soul the desire for
salvation; this would be the justification for punishment. But, when
a certain degree of woe is reached, do we aspirc to cscape from it?
Besides, that presupposes an cvident, not accidental, link betwcen
sin and punishment.

Woe is an evil, but pain can be a good.

Is therc always pain in woc? Slavery, prison.

In what casc docs imminent death, known as such (risk of death,
certain death) constitute an affliction?

Malheur,? admirable word, without its cquivalent in other lan-
guages. We haven’t got all we could out of it.

Phédre: ambiguousness between woc and sin.

What power has a man to extricate himself from woe? This power
Is necessarily physical. He can thus be deprived of it. The question
is to know whecther one can deprive him of it without killing

What power has he over his own duration?
What power over the symbolism which turns certain sensible
things into signs of woe?
1 Respect (Iiad, XXI, 74).
% Translated here by woe, affliction.
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And over that which turns certain sensible things into signs of
joy?

If T belicve thar man is not at the mercy of circumstances, I act
upon others inconsideratcly.

If I believe that man is at the mercy of circumstances, I abandon
myself personally to them. Which brings about, amongst other
things, the former conscquence. Reciprocal action, morcover. These
two beliefs lcad to the samc state. Thercfore, right behaviour implics
a contradiction.

Itis notin the least truc that good is without its contradictory side,
that evil alonc is contradictory. Virtue might well be, perhaps, less
logical than sin.

Even, moreover, if I only consider mysclf . . . Stoics and ‘préfé-
rables’.

With bars they blur the goodly sun,

They mar the gracious moon.

What contradictions are legitimate, and what are not? Quite a
different logic . . .

Physical pains. Some of them make one ‘lose’ the world, whilst
they last: e.g. dentist. Others constitutc a contact with the world:
e.g. gathering up sheaves full of thorns in one’s arms.

The same with fatigue which comes from work; it is of two kinds.

The same with ‘volupté’. There are also two kinds of ‘volupté’ (of
pleasure).

Criterion: fecling of reality.

Two kinds of hunger.

Two kinds of obedicence.

Two kinds of death. Etc. HASDRUBAL

Object of art: make space and time sensible to us. Contrive for
us 2 human space and time, made by man, which ncvertheless are
time itself, spacc itself.

Verses. They don’t ‘get across the footlights’ unless they can
create a new sort of time for the rcader. And as in the casc of music
(Valéry), a poem starts from silence, returns to silence.

Creation, end of the world. Birth, death. Etc. Render space and
time, in a sense, finitc. Or group the indefinitc around the finite.
The statuc in the surrounding space, likc the poem in the silence.

Elements of the pocm. A time which has a beginning and an end.
To what does that correspond? Then the flavour of the words:
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that each word have a maximum flavour. Which implies an accord
between the mecaning we give it and all its other meanings, an
accord or an opposition with the sound of its syllables, accords and
oppositions with the words coming bcfore and after.

A picture—a finite space, limited by a frame: it is necessary the
infinite should be in it.

Always a certain relation—a certain accord, a certain opposition—
between the finite and the indefinite.

Examples of perfect pocms, i.e. having a beginning and an end,
and a duration which is an image of cternity. There arc few of them.

That of Sappho:
Houaddlpov’ dbdvar’ *Adpddira,

mai Alos SoAdmAore, Alogopal oe,
pi @’ doawor und’ dviatow dduva,
wérva, Oiporvt

The 2 strophes (or only the 1st?) of:
"Epws dvirate pdyav.?

‘Love’ of Herbert. Marlowe pcrhaps: ‘Come live with me and be
my love . . .” Shakespearc’s dittics: ‘Come away, come away,
death . . .’ and above all, ‘Take, O take thosc lips away . . ." In
French, nothing, 1 think. Nor in German either. Nor in Italian
either, as far as I know.

Valéry: *. . . Every piece of music is a way of moving out of
silence and rcturnmg to it again, like falling water .

‘... But the opus will have climinated as much as possible
chance combinations; no doubt chance will always play a part in its
composition, but solely to awaken in the mind of the musician a
particular point in a system of sounds which in the opus itself
pre-exists chance . .

The notion of work lics at the root of physics and governs it
entirely. Why isn’t there a book—a book of physics, not of philo-
sophy—on ‘work in the different branches of physics’? Why not

! Deathless Aphrodite of the many coloured throne,
Daughter of Zeus, weaver of spells, I entreat you.
Do not with grief and anguish
Tame my heart.
Sappho, Hymn to Aphrodite, tr. Read.
% Eros unconquerable in battle.
Sophocles, Antigone, 781.
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eliminate hypotheses, sct forth only the transformations of work in the
various cxperiments?

Enumecration of all the experiments, from this point of view,
with measurement of work supplied and work gained—Measure-
ment, not in units of work, but by the results—Classification . . .
Give experiments actually carried out, not intcrpolations—Cata-
logue of experiments (doubtless the subject-matter would be found
in the periodicals).

There are also phenomena into which the notion of work does not
enter: c.g. diffraction—spectrum. For thesc alonc a hypothesis can
be useful.

And the propagation of heat? (purcly algcbraical hypothesis;
Fouricr).

A catalogue of all the experiments in physics recognized as valid up to
the present. With a minute description of the appliances for measur-
ing. Experiments only.

‘Classical mechanics’™ represents a certain relationship between
work supplicd and work restored.

Therec lies, cvidently, the essential part of our pact with the world.

When different parts of the world exchange their work . . . The
notion expendxture of work only has a mcamng for man.

Science and work—What scrves as a model to scicnce and
western technics, is work, but unskilled work, the most elementary,
the simplest and the rudest form of work.

The human mind always models the universe on the relationship
between the soul and the body, but chooscs from among these
relationships.

I want a match to be here and not there; I move it. In front of
the piano, I think of a melody, and almost at the same time I hear it
(my fingers have struck the keys without my even knowing it). The
second sort of action demands an apprenticeship, the first not.
Science has only retained the first.

In all veritable action, there is a mixture of these two forms.

A peasant who all the year round performs skilled operations in
harmony with the regular changes of social life and ofP the world,
and who thinks of the universe on this model . . . isn’t that perhaps
Chinese thought?

Classical science (xvmth, xvith and three-quarters of the x1xth
centurics). Reconstruction of the world on the model of the action
by which I shift a pencil. Such a reconstruction has limits; for in such
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a world man would not live. Morcover, certain categories elimi-
nated from the scicntific representation of the world remain present
to the mind of the savant. Totality, finality [algcbralcal unity].

Granet, China: Time which gathers itself up into eternal moments,
space which concentrates itsclf. The ‘social” has nothing whatever
to do in this. It is a need of the mind. The mind conceives the
universe, space, time, etc., finite and infinite, homogeneous and
heterogeneous, etc.

Crisis of thc machine in Europe, on all planes (theorctical,
cconomic . . .) and consequently Europe in crisis. People first of all
wanted to reconstruct the world on the model of the simple machines
(Descartes). Then they limited themselves to obscrving that in
every phenomenon the relationship between the energy introduced
and the energy restored is the samc as in the casc of a simple machine.
Algcbraical formulac indicated, then, the possibility of reconstruct-
ing phenomena with simple machines in as many ways as one
desired. But, one day, the contrary was obscrved. Hence, what do
algcbraical formulac signify? What model can be taken for recon-
structing the universe? The model of the algebraical formulae? But
they don’t constitute a model, they adjust themselves to any reality
whatsocver (e g. matrices). The model of one algebraical formula
whose variations would cmbrace phenomena (it could be discovered
empirically, by induction). Why this desirc for unity? At any rate,
it doesn’t supply a dircction.

Science at present non-orientated. 1as it reached its limit? Surcly
it must have one.

[PL. *Avuméheros?; necessarily a gap between the first principle and
the sciences. ]

Principle of westcrn scicnce: absence of hierarchical order. The
sufi (for cxample) and the idiot both find themselves under the
samc necessity of getting up and walking in order to take a chair
and place it in front of a table. It is this necessity which Scicnce
takes as the object of its investigations, and, however far it develops,
it is always the same thing. Representation of the universe, but an
incomplete one. For in certain cascs matter (the body being matter)
obeys the sage in a way that it docsn’t obey the idiot. Moreover, in
certain cases, it is beautiful.

Beauty is abscent from the representation of the world supplied
by science, and yet the savant seeks it (e.g. analogies).

! Non-hypothetical (Plato, Republic).
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In Greece, there was a bond between bcauty and scicnee; but in
what did that bond consist?

Good and cvil. Reality. That which gives morc reality to beings
and things is good, that which takes it away from them is cvil.

The Romans accomplished evil by robbing the Greek towns of
their statucs, because the towns, the temples and the life of the
Greeks had less reality without the statues, and becausc the statues
could not have as much reality in Rome as in Greece.

Desperate, humble supplications of the Grecks in order to con-
serve a few statucs. Supplication: a desperate attempt to make one’s
own notion of values pass into the mind of others. Understood thus,
there is nothing base about it. But it is almost necessarily ineffectual.
Duty to undcrstand and weigh the system of value of other people
with one’s own, on the same balance—to forgce the balancc.

The non-hierarchical rcpresentation of the world (science) and
the hierarchical representation are combined in the great works of
the painters. Franciscan frescoes of Giotto. St. Francis, the father,
the bishop, the gardencr exist on precisely the same grounds in space.
That is the significance of spacc in painting. The cmpty space
(which Giotto more oftcn than not places in the centre, procedure of
extraordinary power) has itself just as much existence, and, from yet
a third point of view, morc cxistence. But, from another point of
view . . . Whence the need for composition on several plancs
(which is perhaps the key to all the arts). Music. Poctry (mcasure).

[In poetry, if verses devoid of feeling have as much existence . . .]

Ceremony: I—who am the whole universc!—am, ncvcrthcless, a
part. And other people too are parts. They cxist as [ do. As much.
Necither more, nor less.

Mathcmatics is an art (André)!? But an art in which time plays
no part. Nor spacc—nor composition. It is a different matter cven
for a work in prosc. (?) Mathematical art can only render sensible
unity and diversity, the onc and the many, analogy.

With the Grecks—Pythagoras, Eudoxus, and again Archimedes—
it must have been somcthing else. It conjured up the world.

Greck science seems to have been above all the science of generalized
number. Pythagoras—Plato—Epinomis (planc gcometry and geom-
etry in space). Archimedes: levers.

1 André Weil, Simone’s brother, and a distinguished mathematician. (Tr.).
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Balance of Archimedes (balance rather than lever—cf. Egypt).
Equality. Number. Generalized number.

Notion of cquilibrium in Archimedes: parabola—balance—
floating bodies.

Relationship between the notions of equilibrium and of proportion.

Seafaring pcople. Equilibrium between a man and the world.
Fluid stonc.

Equilibrium betwcen the finite and the infinitc. Parabolas.
Aos mod o1}

Equilibrium and symmetry. Equilibrium and equivalence.

Algebra—ls it an crror concerning the human spirit?

Onc is only able to reflect on the particular (Descartes), whereas
the object of reflection is, cssentially, the universal. We do not know
how the Greeks resolved this difficulty. The Moderns have resolved
it by signs represcnting that which is common to several things.

My solution, had I been ablc . . . : analogy.

Science, derived from signs (and thus of religious origin) [num-
bers], not from labour and things. Why? Becausc it is only in signs
that one can climinate chance, the dmepor,? and so make nccessity
appcar—which itself, however, does not cxist without this samc
ﬂ.’"ELPOV.

Superiority of the engincer over the workman: handling of signs,
recognition of a problem. A problem: a finite number of data
which contain the solution.

vois® and body. The body neccessarily prepondecratcs in the present;
but the vodis embraces time. So pilot and boat.

Instead of crystallizing in onc sign that which is common to
several things, render analogy intuitive.

Diffcrential calculus and resistance of matcrials—problem of the
distuption of the chord.

2—4—8li2—Ve—3|

Archimedes’ idca of floating bodies: a fluid mass in a state of
equilibrium—divided into 2 by the mind—is assimilated to a balance.
By taking away what is identical from either side, what is diffcrent
is of equal weight.

Beginning of the great entcrprise which lasted up to 1900 (Planck)
—assimilate thc whole universe to a combination of levers.

! Give me a fulcrum (Archimedes).
2 The indehnite. 3 Mind.

9



(He had sought for a fluid balancc for the tyrant’s crown).

... Olda, wyalfe Kadikheis, e wy) xwdds ¥ eul . . . . dmokTevel
uev, dv PovAnTar, dAAa movnpos @v xaddv kdyafov dvra.l

The whole of the Republic is there to sct forth wovgpos aw.? Yes,
but how about kadov kdyabov dvra?® There lies the whole problem.
With regard to that, Plato didn’t make any analysis which is able

to serve as proof.
Tool and closed vessel.

If we choose to live—assuming the possibility of such a choice, at
no moment of our lifc are we able to choose (exccpt in certain
cascs as far as degrees of prudence arc concerned). Given the circum-
stances and character at a particular moment, only one manner of
rcacting cnsurcs the maximum preservation (1) of lifc, and (2) to the
extent to which the prescrvation of life makes it possible, of char-
acter. An cxistencc oriented towards life can ncver take, at any
particular moment, but one particular direction—note that an
cxistence oriented towards life can admit of risk or even the accept-
ance of dcath, but only for cxternal rcasons—reputation, sport.

It is not by chance that doctrines possessing a mystical content are
more or less oriented toward death. Cathari. T. E. Lawrence.

Ambiguity of death. Dcath is the destiny of the limited being;
the thought of dcath is a humiliation. ‘They have made me see
suffering and dcath.” 6vn7o5 méduras.® But dcath is also the annihila-
tion of the limitcd being.

Notes on Koestler’s .Spanish Testament.

Unreality of war—Pina>—Why?

Time. Futurc. The ‘Spanish Testament’: resolve to die in 12 hours
and screnity (12 hours’ respitce?).

(autobiography: lack of character).

* 1 know, my good Callicles, for I am not deaf . . . He will put a man to death
if he pleases, but it will be a villain slaying a good man and true (Plato, Gorgias, s11
b, tr. Lamb, Loeb cdn.).

2 Being bad.

3 Being ‘finc and good.’

4 Thou art of mortal born (Sophocles, Electra, 1171).

® Pina: village in Aragon where a small group of militiamen belonging to the
column of Durrutti, of which Simonce Weil formed part, crossed the Ebro during
the Spanish Civil War (August 1936).
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T. E ‘All attempt at reasoning caused me physical pain

—‘astonishment concerning my own reactions’—

Rapid flight of time in the prison and completc lack of incident
(rapid once it had gone by).

‘Alonc is unforgettable time during which one forgets time.’

‘In spite of being fully conscious of my own dignity, I do not
manage to prevent mysclf from considering my gaolers as beings of
a superior order'—Slaves.

(Rebels, Richclicu, d’Aubigné.)

‘I did not know how quickly one can bccome accustomed to
consider a privileged class as a superior biological specics and to
rcgard its privileges as being legitimatc and natural.’” [was arrested
on the gth Fcbruary 1937; wrote this on the 15th March: s wecks].

Can onc dic conscious? Docs disbelief in dcath increase with its
ncarness? Disinfection of the morphinc needle. Socrates?

‘T have, whilc writing this, the impression that it is a theoretical
dissertation and one that does not concern me directly.” Oncc a day
(at least) belicves for a minutc in death; then animal fear.

“.. . how my own sclf-confidencc has increascd since I had some
money.’

“. .. Dcath, that is the frozen present.’

Sleeping that night when . . . whercas Carlos . . .

‘In prison, situations and thoughts are perpetually reproducing
themsclves. You live inside a circle.’

flowers and leaves.

to begin counting my buttons again and dancing on the edgc of
the flagstoncs.

Liberated on 12th May

militiamen of the patio ‘They were chary of demonstrations
toward cach other, without any sentimentality whatsocver and
sometimes even without pity.’ Invented victorics. “They lied to
themselves in order to die.” ‘Could not bear the idca of dying for a
lost cause.”

‘the common law prisoners . . . curiously resembled onc another
for the most part . . . The prisoncr changes colour and form and
adopts thosc which the better cnable him to obtain the maximum
number of advantages possible within the social framework of the
prison . . . Here people fight for a cigarctte, for permission to go and
walk about in the yard, to posscss a pencil. It is a struggle for the
most trifling objects, but it is a struggle for life . . . The prisoner

1 T. E. Lawrence: Seven Pillars of Wisdom.
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can only devclop in onc single dimension: cunning . . . Into his cyes
there creeps a prudencly restrained, insolent and servile look; his
lips become narrower, razor-like, Jesuitical; his nose becomes
leancr and sharper with bloodless, ever-searching nostrils; his knees
sag, his arms lengthen and hang down like those of a gorilla.’

“They would ask why . . . Wec would all ask oursclves, waiting
}for dcathl in trembling, who was being scrved, who was being
10noured by our being made to suffer in this fashion; what was the
cvident and secrct meaning of all this . . . Wc would rack our
brains . . . [Answer (Iliad): why not?]

Everything which agitates man agitates him in his feeling of time.
Control over oncself=control over onc’s manncr of fecling time:
c.g. the future. If one is to be shot on the morrow, to know how to
alter the dimensions of duration in such a way as still to have a
futurc to fill up.

There 1s another method, that is to think of the future of some-
thing other than oncsclf. Thosc who die for something elsc, for
somcthing which they feel must cndure and prevail, manage to do so
casily: c.g. ‘Longlive the Emperor.” But thisshows a certain bascness,
sceing that this ‘something elsc * is Icss than the complete universe.

Let life be similar to a perfect piecc of music or to a poem—in
spite of the fact that events are partly brought in from outside, and
without thythm—but how? That is the whole problem. To make
time a moving image of cternity, for it is not so naturally.

Solitude. In what does its valuc actually consist? For we are in the
prescnce of ordinary matter (cven the sky, the stars, the moon, trees
in flower), of things of lesser valuc perhaps than a human spirit.
Its valuc consists in the supcrior possibility of attention. If onc could
be attentive to the same dcgree in the presence of a human
being . .. (?)

Proportions giving the fecling: (1) that this can be prolonged to
infinity—(2) at the same time, that this is [hlnu tfid—ls that the secret

close
of plastic art among the Greeks?

A pocm too—

sca§e= succession and circlcs.

Narcissus. Isn’t it this to which lovers aspire? To be one, to make
the beloved enter into oneself, to make the beloved become oneself.
Well, Narcissus had that, and was still more unhappy—still farther
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away from what he loved; there lies the paradox. He loved a body
without a soul, because you cannot love your own soul. Or is it
necessary, perhaps, that the whole universe, the sky, the stars, the
sea, should be the corresponding body? (Itisn’t then your own soul.)

Stars and fruit-trees in blossom. Completc permanency and
extreme fragility alike give the fecling of eternity.

Spirit torn, broken up into pieces, crucified upon spacec [Mani-
chaeans). And is not the cross the symbol of space? Similarly, time.
That is why unity in spacc is such a decp consolation. A closed
space is the symbol of the world, of which the spirit is the possessor.
Greeks—conditions of order—rclation between the space upon
which the spirit is crucified and the space which is possessed by the
spirit.
pArt: to render each of them alike sensible.

So also music: time.

Passage in Philebus on music. Analogy between the numerical
correspondences contained in the intervals and chords, and those
implied by the rhythm and mcasure.

Very important—compare the lines in Philebus on the use of
number and the thcory of aggregates—Bourbaki.!

entropy.

Inequality of mankind in time, sceing that a man is able in a few
sccongs to dctermine for twenty years ahcad the life of another
man; ‘such is the breath of kings’. Imagc of the irreversibility of
human works, by which the passage from one state to another state
costs less trouble than the passage back from this latter statc to the
former onc. A passage of the first typc is ncarly always (or always?)
analogous to destruction, of the sccond type, to construction; all
that is necessary, then, is to make a monopoly of those of the first
type.

If with a sudden movement I upsct a pile of books, I nced time
and an expenditure of cffort to build it up again; the possibility that
I may be condemned to twenty years’ imprisonment is a form of
the same necessity, resulting from the nature of time.

! Nicolas Bourbaki: name given to a fictitious cxponent of mathematical
science and serving as pseudonym for some of the livelicst mathematical brains in
France ever since 24th November 1923, when nine Normaliens (Science students
at the Ecole Normale Supéricurc, in Paris) joined together to form a ‘brains
trust’, this association being known thercafter as ‘Bourbaki’. (Translator’s note.)
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Cretan scholium. ‘The sword and the stout shield . . . it is with
them that I rcap the harvest, with them that I gather in the sweet
vintage.’

La Tenquita

A bird one of whosc feet gets frozen up by the snow, just as it was
sctting out in search of food for its young.

‘Snow, why art thou so wicked as to freeze up my little foot?’

—The sun is still more wicked sincc he causes me to melt.’

—Sun, why art thou so wicked as to melt the snow?’

Man: ask the Lord who created me.

Finally, God:

‘Lord, why [only here the words ‘art thou so wicked’ are omitted]
hast thou created man?

Man made the knife, the knife kills the ox, the ox drinks the
watcr, the water puts out the fire, the firc burns the stick, the stick
beats the dog, the dog chascs the cat, the cat eats the mouse, the
mouse pierces the wall, the wall stops the wind, the wind disperses
the cloud, the cloud hides the sun, the sun melts the snow, the
snow freezes up one of my fect.”

And the tenquita weeps.

The Lord says to her: Go in peacc, tenquita, and look after your
little ones who must be cold and hungry.

The tenquita obeys, and, when she reaches the nest, her foot is
healed.

[Christian distortion?]

See Anaximander.

Araucanian talcs

Talcs ‘de nunca acabar’': The little wreath of smoke—
(Very beautiful)

A prince, from the sight of a portrait, falls in love with a princess
bewitched by a sorceress who has hidden her in a hut from whence
there issues a little smoke. He finds the sorcercss, and asks her where
the princess is. She merely says that the princess is in a hut from
whence, etc.; if he finds her, the spell will be broken. He walks
for months and months, finds himsclf in front of such a hut,
questions an old woman at the door.

! Tales ‘de nunca acabar ’: tales which never bave any ending.
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‘No, milord,” replies the old woman, ‘but it is possible she may be
in the hut from which there rises that little wreath of smoke
which you can distinguish from here.’

“The prince continued walking for several days, for the house was
very far away, and when hc arrived there, he saw an old woman
sitti.ng at the door, and he said to her . .

and so on.

[N.B. In tales concerning the dead, the distinctive characteristic
of dead people—apart from a horror of personal contact and of the
light—is that thcy can no longer pronounce words: fangeren for
wangelen (stars), kui for kuyen (moon), koi for ko (water), etc.]

I set out from Cérdoba one day

And passed by Santa F¢,

And on the way I found

A notice and it said . . .

—What did it say?

—I set out from Cérdoba one day,
ctc,

The wife of the dead man.—A cacique gocs against the Spaniards,
and is killed. His wifc weeps for months and months, stays by
herself, doesn’t remarry.

One night the husband entcrs, doesn’t want any onc to touch him,
doesn’t want any fire brought. Leaves at dawn. She feels very tircd.

Following night, the same thing. At dawn, unable to get up.

Consults a sorceress who tells her that her husband has died from
loss of blood, and sucks her blood in order to gain strength. If she
doesn’t cut off his hcad, she will die.

She retumns home, makes ready a big knife, and the following
night, whilst her husband is asleep, cuts off his head. Blood flows
from the head, but the body is a skelcton.

After that, she lives in peace.

Dead individual without any flesh.—‘There was once a great battle
between the Indians and some men who had come from the North;
of iron werc these men, their legs werc of iron, and their arms and
their head also; they were wholly madc of iron, so it is said, and had
Ff&t, long iron knives . . . The Indians didn’t want to give up their
and to thesc iron men, so it is said, and they fought cach other.’

Young girl with a head like a skull—(Her betrothed runs away
IS5



from her—she has to go away, wander about alone, because she is
repugnant to everyonc—wecps for joy becausc she is not repugnant
to a lion whose paw she has hcaled.)

The Cheruvius’s daughter—. . . ‘cach time the Cheruvius (fire spirit
—volcano?) saw the cloud ovcrhead, it stamped its fect, shouted and
vomited, and once morc the Cloud would weep and the water
descend and descend.’

The Snow which comes out of the grotto and climbs up the
mountain. Her mother, the Cloud, wants to protect her from the
sun, but is unable to; is borne away by the wind. The Sun wants to
give her a kiss.

WOMEN’S SONG
(Araucanian)

This woman being marricd,

A man carried her off,

Away towards a distant land.
He took her to Huinfali.

On arriving there she sang.
This is what she said in her song:
‘I come from a distant land.
Blue is that land, O so bluc!

I have come weeping,

I have not ceased to shed tears.
I come, said this woman,
From a very distant land.

I have lost my friend, yem!

‘Give me again my blue sky, old man with the white face. Give
me again my white cloud, old spirit with the white locks.
Give me again my warm sun, in the middlc of the sky, old spirit.’

‘Atlantis’, Frobenius.

Upper Kasai—Fidi Maikullu calls together the sun, the moon,
the Pleiades and man and sends them oft to extract palm-wine. The
sun returns with some, without having drunk any of it. Fidi
questions him; he says he hasn’t drunk anything. Fidi sends him
down into a trench; hc says he will retum on the following day,
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and does so. The same happens in the case of the moon; she returns
at the end of one month. The same in that of the Pleiades, the latter
returning once the drought has come to an end. Then man’s turn
comes. He returns with somc wine; he has drunk some of it. Fidi

uestions him; he says hc hasn’t drunk anything. Fidi sends him
gown into the trench, but he docsn’t return. [In other tribes, id., but
bananas; in yet others, man has eaten the fruit of a trce which didn’t
belong to him.]

Fall of Kucha (Kordofan).—The king is killed ritually after
reigning a few ycars, at a moment appointed by the priests. One
king has a slave sent from the East, from beyond the scas (India?),
who saves him through his talent for telling stories. In order to
listen to him, the priests neglect the study of the stars. This king
breaks the custom. Very prosperous reign. After him, the slave
reigns. Still more prosperous reign. But at his death the neighbouring
people, jealous of this prosperity, invade the country, which is
overcome.

Moussa.—Very strong man, and very rich, numecrous family.
Some thieves slay his family, steal all his goods. Fleeing from a lion,
he falls into an elephant trap. There he is discovered, in rags,
filthy, rampled on, wounded, and having lost an cyec.

A man says: ‘This fcllow Moussa oncc killed a relative of mine.
Then Moussa was rich and I could do nothing. Now that he is poor
and miserable, I want to kill him. You fellows here, give Moussa
to me as a prisoner!” The other men turned away and said: “Take
your prisoner! We shan’tstop you!” And so it is that Moussa became
a slave . . . The man said to Moussa: “To-day you shall live as a
fettered slave, to-morrow I will kill you.” [Moussa’s fcllow-prisoner
wants them to flee togcther] Moussa says: ‘No, I shall not flee.
What would I care about life if I had fled?’

The fellow-prisoner, having pinioned and gagged Moussa, forces
him to flec; then he is devoured by a lion. Moussa gocs in scarch
of a rich Arab, headman of a village. ‘He had lost all his goods, his
family had becen slain. His name was sullied, and around his foot
he wore the iron ring made for prisoners.” He implores him to take
him on as his servant. The Arab—who has not recognized him—
consents to do so. Later on, suspecting him to have once been a
rich man, he gives him his sister’s hand in marriage. Later on still,

he gives him some flocks and cnough to establish himself on his own
account,
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Just before this, however, Moussa, while guarding the flocks,
had by mistake killed the Arab’s son rcturning from a journcy.
No one knew it was he who had donc it. He has a son; when he is
grown up he sends him to the Arab, confessing everything and
begging him to kill the young man. But the Arab gives the latter his
daughter and sends him back loaded with presents. Then the Arab
gocs to see Moussa.

Somc horse-stcalers attack the Arab; Moussa puts them to flight.
The Arab gocs on his way. Then Moussa, remembering all he has
received from this man, says to himsclf: ‘I have done him cvil, and
he has always requited me with good. I don’t know what to do
any longer. I can no longer lcave him alive. I've got to follow him,
I've got to kill him.’

Moussa catches up thc Arab on horscback and says to him:
“You have done me nothing but good, but you have done me so much
good that it would be impossible for me to repay you, even if I were
to work for you the whole of my lifc as your servant. That is why
I can no longer bear the sight of you. That is why I have got to kill
you.” The Arab trics in vain to rcason with him; disarms him, then
hands him back his lance, but Moussa says: ‘I cannot let you live
any longer, you have alrcady done me too much good.” The Arab
takes to flight, tclls the village the whole story. The men of the
village capture Moussa and bring him bound to the Arab, who,
finding him still in the same frame of mind, decides to put him to
death in ordcr to preserve his own life.

Moussa’s wifc vainly implores her brother and her husband. She
unties Moussa’s bonds, but he refuses to flee. ‘I may not flec, I may
not depart from herc without having first killed your brother, for
hc has done me so much good that I cannot let him live any longer.’
Finally, the wifc sends for her brother, tclls him that Moussa wishes
to speak to him. Although he is suspicious, he comes. Moussa kills
him at once. The following day the villagers kill Moussa and take
all the flocks and all the goods of the two dead men.

‘Moussa’s children were sold. Sherifia (his wife) covered herself
with rags, and thenccforward until the end of her life she wandered
begging from place to place.’

(2000 B.C.):

T have created the four winds so that every man should be able
to breathe like his brother; the great waters so that the poor man
should be able to make usc of them in the same way as his lord;
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I have created cvery man like unto his brother. And I have for-
bidden them to commit iniquity, but their hearts have undone that
which my word had ordainced’.

Upanishads.

The Atman—Iet the soul of a man take the whole universe for its
body. Let its relation to the whole universe be like that of the
collector to his collection, or that of onc of the soldicrs who died
crying out ‘Long live the Emperor!” to Napolcon. The soul
transports itself outsidc the actual body into somcthing clse. Let it
therefore transport itself into the whole universe.

It is not only its duty, but also its nature. Demonstration: one
loves whatever it may be solely for oncself (the I'is the only valuc).
[Hence] the I cannot be finite, its dimension is that of the world.

The I is as big as the world; all sounds mect in the car, etc. (An
orchestra, and singlc linc of the gramophone; but the tympanum. . .)

Onc should identify oneself with the universe itself. Everything
that is less than the universe is subjected to suffering [being partial
and consequently cxposed to outside forces).

Even though I dic, the universc continues. That does not console
me if [ am anything other than the universc. If, however, the universe
is, as it werc, another body to my soul, my death ccascs to have any
more importance for me than that of a stranger. The same is truc
of my sufferings.

Let the whole universe be for me, in rclation to my body, what
the stick of a blind man is in relation to his hand. His sensibility
really no longer resides in his hand, but at the end of the stick.

[Reading]

An apprenticeship is necessary.

It is a question, in fact, of losing perspective. (Don’t Chincse
preoccupations with levitation and aerial perspective in painting
correspond also to that?)

But how, then, docs one continuc to act as an individual? Theme
of the Gitd.

Suffering actually makes us losc the universe (for example
Eilysmal suffering).  But we know that it continues to cxist. We

OW it, but we arc not surc about it. It is a question of becoming
Sugh that we are sure about it. Nothing more. That is enough.

Desires which arc reality are veiled by unreality; they are, but
uareality hides them. Thus it is that a man, when a member of his
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family dies, is no longer ablc to see him. But all the members of his
family, living or dead, all his unfulfilled dcsircs, all that, he will find
by going down into himself; for it is therc that desircs which arc
rcality, but which arc vciled by unreality, have their existence.’

If we go down into oursclves we find that we possess exactly
what we desire.

If we long for a certain being (who is dead), we desirc a particular
being, therefore a mortal; and we long for that special being
‘who’ ..., ‘whom’ .., etc, in short, that bcing who dicd at such and
such a time on such and such a day. And wc have that being—dead.

If we desire moncy, we want a medium of exchange (institution),
something which can only be acquired by . . ., by .. .; so we desire
it only ‘in the measure that’ . . . Well, in that mcasure we have it.

In such cases suffering, emptincss is the modc of existence of the
objects of our desire. We only have to draw aside the veil of un-
rcality and we shall see that they are given to us in this way.

When we sec that, we still suffcr, but we arc happy.

Find the Atman ‘involved in the dark complexities (?) of the
body’.
“There is no such thing as plurality.
Whoever thinks he sees plurality in the universe
Only runs from death to death.’*

Grecce.

Plato’s words: ‘wc must not make the Onc too quickly’ are also
applicable to the scarch for Good (for God, the dtman, the Tao,
etc.).

W ¢ must not make the One without first recognizing the éwdoa.?

In India too, certainly, recognition of the dndoa.

What does this represent?

“That space which is within the heart—it is there that He dwells,
master of all, sovercign of all, lord of all. He docs not make himself
greater by good actions or make himsclf less by bad ones.’

Beyond good and cvil. This must no doubt be interpreted
according to the Taoist principle: He who possesses the true virtue
has not got any virtue, and thus it is that he possesses virtue. He
who possesses an ordinary virtue has got some virtue, and thusit is
that he docs not possess any virtue.

! Brhad-A-U. 1V, 4, 19.
2 How many . . ., what number (Placo, Philebus, 16 d, et seq.).
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We should detach ourselves also from virtue—lose consciousncss
of it.

A negative sovcreign good.

Danger of another interpretation (toward which certain texts
seem to tend). [What scems altogether absent is the idca of passion.
The incarmation. |

Onec loves a husband, a wife, ctc,, all things for oneself. Funda-
mental idea:

To restrict one’s love to the pure object is the same thing as to extend it
to the whole universe.

It is the samc notion as that of the Stoics (I carry away with me
evecything that I possess).

Precious things are, quite rightly, perags!

To change the physical relacionship between oneself and the
world (is ‘physical’ the right word?), in the same way as, through
apprenticeship, the workman changes the physical rclationship
between himself and the tool. (The sailor, between himself and the
ship.) Physical injury: this is the trade cntering into the body. Let
all suffering make the universe enter into the body.

The tool makes you losc one mode of fecling, replaces it by
another mode. You do not feel your fatigue, your suffering; you
feel the fraise pressing down on the picce of metal, the way in
which it is pressing down. All trades arc based upon transferences of
feeling. A lcver—as you bend down, you fecl you arc lifting.

Habit, skill: a transference of the consciousness into an object
other than the body itself.

Let this object be the universe, the seasons, the sun, the stars.

Let one fecl spacc—

Brahma is space—

Giotto—

The relationship between the body and the tool changes during
apprenticeship. We must change the rclationship between our body
and the world.

Changes in respect of duration.

We do not become detached, we change our attachment. We
must attach oursclves to the All

t we now hate, we shall manage to be able to love. We must
feel our hate up to the hilt; know what it is we hatc.

Through each fecling, going downwards, to join up with the

tman,

! Intermediaries,
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Who is it that hates?

It is not I who am here. It’s truc. It is not I. It is not I who am on
this particular point in space.

Through ang beyond cach sensation, we must feel the universe.
What docs it matter then whether it be pleasure or pain? If our
hand is shaken by a beloved being whom we have not scen for a
long time, what docs it matter that he should squecze it hard and
hurt us?

On reaching a certain degree of pain we lose the world. But
aftcrwards comes peace, when we find it again. And if the paroxysin
returns, so docs also the peace which follows it.

If we rcalize this, that very degrec of pain turnsinto an expectation
of peace, and as a result docs not break our contact with the world.

This contact is joy.

Rhythm. In cvery mode of lifc there is a rhythin to be loved.
Every life, howcver artificial it may be, is bound up with the daily
revolution of the heavens and with the seasons, otherwisc we should
die. Through this rhythm, we remain linked with the sun and the
stars. We must feel them through the medium of this thythm, as
though through the stick of a blind man.

We do not choose our sensations. But we do choose (subject to
an apprenticeship) what we feel through their medium. A good
dcal of choice. Examples.

Important rule—not to lecap over the peraéd too soon. We
cither forget that they are peraéd, or else we leap over them too
SOOn.

Pain is a perald.

Dcath . . . (a ccrtain way of believing in immortality takes away
its efficacity as a perald).

Everything that wrenches.

We must not fight against, qu1tc the reverse. Thus love in Phaedrus.

Ex. A Frenchwoman reccives a letter saying: ‘Your son has been
killed.”* If she docs not understand English, her first sight of the
characters has one sort of cffect upon her; if she docs understand it,
another sort of effect (e.g. she faints). Thus, by essays in apprentlce—
ship, we change the power possessed by sensations to modify us

A confused mass of drawings may seem to have something mght-
marish about it in the absence of any meaning whatsocver, and quite
otherwisc once they have been so arranged that they have a meaning.

Knowledge of the 3rd kind=reading.

! English in texr.
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Spacc and time are, in a sensc, only thoughts, and yet at the same
time they constitutc that which fetters the thinking being beyond
any possibility of liberation.

Effcctive liberation as regards the bod), the blind man’s stick
furnishes the key to it. Hence Spinoza’s principle: ‘He whose
body .

Ilusion. Force, war, and the seven flics. War reigns supreme over
all things; by it some are made free, others slaves; some arc madc
men, others gods. And the law of war: the seven flies.!

Reading.2 All wc are ever given (in a sensc) is sensations, and
whatever we may do about it we can never, never think anything
else (in a sense) but scnsations. But we can never actually think
sensations; we read through them, as through a medium. What do
we rcad? Not just anything at all, according to inclination. Nor, of
course, something which does not depend in any way whatever on
ourselves.

The world is a text containing several mcanings, and we pass
from one meaning to another by an cffort—an cffort in which the
body always participates, just as when we are learning the alphabet
of a foreign language this alphabet has got to enter into our hand by
dint of forming the charactcrs.

Apart from that, any change in the manner of thinking is illusory.

The relationship between I and the world. T am such and such a
star, in the sense that, when I write, the pen is a part of my body,
and in the scnsc that, when I press the fraisc down on to the
metal it is at their point of contact that the centre of my cxistence
lies, and in the sensc that, when I look at a picture, . . . and in other
ways besides. But what of the rclationship between I and other
men? I atn he who sces this cube from a certain pomt of view, but
also he who sees it from a certain other point of view (from which
I do not sce it). I am he who reads scnsations according to one law,
and also he who rcads them according to somc other law.

To love our neighbour as oursclves does not mean that we should

! The seven flics: from one of Grimm’s Fairy Tales, The Valiant Little Tailor.
% With Simonc Weil this word, in this and similar contexts, means: cmortional
mtcrpretanon, the concrete judgment of value. For instance, I sec a man climbin

OVCr)a wall: instinctively, and perhaps wrongly, I ‘read’ in him a robber. (Edifor’s
fote.
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love all people cqually, for I do not have an cqual love for all the
modes of existence of mysclf. Nor does it mean that we should never
make them suffer, for I do not refuse to make mysclf suffer. But
we should have with cach person the relationship of one conception
of the universe to another conception of the universe, and not to a
part of the universe. A man standing ten paces away from me is
something separated from me by a distance (ten paccs), but also
another point of view under which all things appear. The rclation-
ship between mc and another man can never be analogous to the
relationship betwcen the blind man and his stick, nor to the inverse
relationship cither; that is why slavery is contrary both to nature
and reason.

War is a way of imposing another reading of sensations, a pressurc
upon the imagination of others.

Sensations arc imposed on us from outsidc, and we arc also able
to offer some to ourselves—always, in any situation—in a non-
immediatc manner.

The reading of sensations, what we read by and through them, is
also imposed; but there again we have a non-immediate power over
them through the cffort and custom furnished by the body.

But in this regard we need to distinguish between two powers,
that of finding ourselves or not in a given situation (c.g. standing
before a maching, in a prison, with a knifc held at our throat, or in
our hand, with or without money in our pocket, ctc.) which
dcpends on us in a certain measure, but only in a certain measure;
and that of, when actually in a certain given situation, rcading in
such a way or in such another way.

There are certain phrases (combinations of words) which a man
of superior typc does not pronounce, only a man of inferior type.
There are others which both a man of superior typc and a man of
inferior type pronounce, but while giving them a different meaning.
There are probably not any, strictly spcaking, which only a man of
supcrior type is able to pronounce, cxcept for the first time (for
other men can always repeat what they have heard).

Exactly the same thing applics in the casc of actions—but with a
difference duc to the fact that action is both uniquc and indcfinitely
varied.

There arc two ways of changing for other pcoplc the way in
which they rcad sensations, their rclationship to the universe: force
(that kind of which the extreme form is war) and education. They
are two actions cxcrcised over the imagination. The difference
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between them is that people do not associate themsclves with the
former (they only react), whercas they do associatc themselves with
the latter.

One may be ablc, by the use of force, to degrade other pcople, or
prevent them from being degraded; but one can only raisc them up
by means of education.

Therc is a third way, bcauty (example).

May one combine the first with one of the other two?

It is (perhaps) only permissible to make a negative usc of force.

Difference between the spirit of the Bhagavad-Gitd and that of
the story of Joan of Arc, a fundamental difference: he makes war
although inspired by God, she makes war because inspired by God.

(To think on God, to love God, is nothing elsc than a certain way
of thinking on the world.)

War is the supreme form of prestige. The handling of arms may
have as its object putting an cnd to prestige (Marathon), or estab-
lishing a durable prestige (Roman Empire)—In the former casc
there is an intcrnal contradiction, in the latter case, not—Once the
sword has been unshcathed, the domination of prestige is set up;
non-resistance is not a mcans of avoiding it; Christ himself was for
a moment deprived of God. Contact with force, from whichever
end the contact is made (sword handle or sword point) deprives
one for a moment of God. Whence thc Bhagavad-Gitd. The
Bhagavad-Giti and the Gospcls complete cach other.

That is why there is somcthing essentially false in the Old Testa-
ment (certain parts), as also in the story of Joan of Arc: her voices
arc bound up with prestige. So also is Jchovah.

However just the cause of the conqueror may be, however just
that of the conquercd, the evil caused, whether by victory or by
defeat, is none the less inevitable. It is uscless to hope to escape
from it. That is why Christ did not come down from the Cross, and
did not cven remember, at the moment of supreme anguish, that
he would return to life. That is why the other one! did not lay down
arms and stop the battle.

Is it not perhaps true that conquest is nothing other than a bad
way of sccking for the Atman identical with Brahma? Man needs to
be alonc in the universe in order to be identical with the universe.
(But if he is alone thanks to suppressing others, his is the only
perspective.) I have the right to appropriate all things to mysclf,
but others arc an obstaclc in the way. I must take up arms to get rid

L Arjuna, the hero of the Bhagavad-Gita.
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of this obstacle. But this appropriation can be regarded as infinite—
or as finite, if something finite, for cxample a field, furnishes the
cquivalent of the universe. In the latter case, I have no reason for not
wanting others also to possess the universe in the shape of a finite
object, seeing that such finite objects arc to be in harmonious
relationship toward one another. I, thercfore, only want to inflict
a lirnited damage upon the cnemy; but I am unable to do this, for
the use of arms necessarily carrics with it the unlimited.

The infinite that is in man is at the mercy of a little piece of iron;
such is the human condition; spacc and time arc the cause of it.
Itisimpossible to handle this piece of iron without suddenly reducing
the infinite that is in man to a point on the tip, a point on the
hilt, at the cost of a harrowing pain. Impossible not to handle
it. The wholc being is stricken for a moment; therce is no place left
for God, even in the casc of Christ, for whom the thought of God
is at any rate no morc than onc of deprivation. This stagc has to bc
reached if there is to bc incarnation. The entirc being becomes
deprivation of God: how proceed beyond this? There is nothing
after this, except the resurrection. To get as far as this the cold touch
of naked iron is nccessary.

On taking up arms, we should think of all we shall losc if we are
beaten, and that, if we win, we shall make others whom we love
as oursclves lose exactly the same. To take this loss upon oursclves,
let the enemy have a free hand, is inadmissible. Christ did so, but
in the position of a simplec individual condemned by the legitimate
authorities. But if we feel the cold touch of the iron, we shall limit
oursclves, cven at the cost of scrious risks, and we shall lay it aside
again as soon as the thrcat has been a little removed.

At the touch of the iron there must be a feeling of scparation
from God such as Christ expericnced, otherwisc it is another God.
The martyrs did not feel themselves scparated from God, but it was
another God, and perhaps it was better not to be a martyr. The God
from whom the martyrs drew joy in torturc or death closely
resembles the one who was officially adopted by the Roman
Empire and afterwards imposed by mcans of extcrminations.

‘He in whosc wake the ycar unfolds its days.’

The stuff of which the world is woven is time, and what is time
outside of myown thoughts? Whatwould present and future bewith-
out mc who think them? And if they are both nothing, the universe is
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nothing, for what does being for a single nstant represent? How
then could I be otherwisc than associated with creation? But it is
necessary that I should think time as a co-creator. And how am 1
to do that?

Affliction: Time bears the thinking being in spite of himself
towards that which he cannot bear and which will come all the
same. ‘Let this cup pass from me.’ (Each second which passes
brings some being in the world nearcr to something he cannot
bear.)

Infinitc difference between three hours spent at a machine on
piece-work, and three hours spent in front of a fresco of Giotto’s.
The relationship betwcen time and me is the stuff of which my life is
woven, and it is possible to establish an infinite difference therein.
A Bach fugue is a model.

With the Grecks, the science of nature was itself an art, with
the world for material and the imagination for instrument, and
consisted, as do the other arts, in a combination of the limited and
the unlimited. Whence the agreement between science and art.
With us, opposition, becausc our scicnce analyses.

To make of the universe the work of God. To make of the uni-
verse a work of art.

That is the object of Greck science.

That of classical science is to “make us masters and possessors of
nature’ (assimilation to God, very different from the former one)
by means of a knowledge that we find in oursclves. (Reconstruction
:nﬁiori, analogous to the deciphering of a code message in an

own codc.)

That of contemporary science: to express in algebraical terms the
regularidcs of nature, in order to make use of them.

Getting lower and lower.

Where there is progress, the level is necessarily low. ‘Ars longa,
vita brevis.’

Woe is unlimited, cruclty also. Tragedy capturcs this unlimited-
ness as in a net; it is necessary that it should remain unlimited and
yet cease to be so. Relationships of force have got to appear in
lightning fashion in the midst of which man loses himself, God,
the universc, everything. Pheédre is like this, and nothing else in the
French theatre. Lear, Othello.

27



Chdndogya-Upanishad, v, 3.

Thesc desires arc real things behind a veil of falsity; the reality
of such rcal things is vciled by falsity. He who has lost onc of his
dear ones by dcath is no longer able to sce him. Yet those among his
dear oncs who arc living and those who arc dead, and everything
that he Jongs for and cannot scize—all this he finds by going there,
there where are his desires which are real things behind a veil of
falsity.

A weaker one balances a strongcer one through the dharma kstrasya
ksatran.

—To losc somebody: we suffer at the thought that the dead one,
the absent onc should have become something imaginary, some-
thing false. But the longing we havc for him is not imaginary. We
must go down into ourselves, where the desire which is not imagi-
nary resides. Hunger; we imagine different foods; but the hunger
itself 1s real; we must scize hold of the hunger.

The loss of contact with reality—there lics cvil, there lies sorrow.
There are certain situations which bring about such a loss: depriva-
tion, suffering. The remedy is to usc the loss itself as an intermediary
for attaining reality. The presence of the dead one is imaginary, but
his absence is very rcal; it is henceforth his manner of appearing.

FHuman life is a composition on scveral planes.
We should imitate the abandonment to time of incrt things.

Time does us violence; it is the only violence. ‘Another shall gird
theeand carry thee whither thou wouldest not’; timecarries us whither
we do not wish to go. Though I be condemned to death, I shall yet
not be exccuted if, in the interval, time comes to a stop. Whatever
frightful thing is to happen, can we desire that time should stop,
that the stars should bc stayed in their courses? Time’s violence
rends the soul: by the rent cternity enters.

To escape from time—that is a sin.

Earthly paradise; not to eat of the apple is like not thinking of the
polar bcar.! Obscssion. Negative virtue; thought directed away
from obsessions. We have but to be filled for a moment with ob-

1 The legendary ferocity of the polar bear for long haunted the intagination of
those inhabiting or visiting northern laticudes: cf. ‘big bad wolf” (Tr.)
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session, and we lose paradise, we arc driven forth, naked, by the
sword of the angel.

Mathematics in Greece and detachment.

contemplation of a mathematical figure while sctting in motion the
relationships.

(‘identification’—man lifting up a stone and lever.)

<there is here a hidden rclationship with beauty>.,

Is not algebra the causc of this loss of mathematical efficacy? Is it
not for this reason that the Grecks did not have any?

Purification by Space . . .

Analogy betwecn Oresteia and the story of the murdercr returning
over and over again to lifc.

Writing—Tlike translating—ncgative operation—sctting aside those
words which conceal the model, the silent thing which has to be
expressed.

Acting, just thc samc. 29 7o geavtijy, odk éyd, karaxreveis.!
Such is non-intcrvention. Action which springs from a situation,
which expresscs it. How to define it? Beautiful action. Action which
concludcs, suspends the indcfinite dialogue between the unbalanced
elements that respond to cach other, and cstablishes the unique
balance corresponding to the given situation. Action in which the
person bchind it does not appear.

But fanaticism imitates this very well: how make a distinction?

Hatpos yap alaa T6v8e govpiler papov.?
"Eowa Qpnyetv {doa mpos toufov pdrmy.3

Things, symbols of justicc.

A right action—is it the onc which we imagine we should do
when we imaginc a given situation? Surely not.
Not ‘T would do it again if I had it to do’, but: ‘T cannot do other-

! It is thou, not I, who wile kill thysclf (Aeschylus, Choephori, 923).

® The fate meted out to my father condemns thee to deach (Ibid., 927).

3 1 seem to sing a rcquiem at my tomb, foolishly though I am still alive
(Ibl'd., 926),
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wise’: c.g. Lawrence returning to look for the Arab who had lost
his way.

The T is absent also from crime, but in another way.

A particular situation meets with a particular consciousncss:
the result is a change in the situation.

(indiv. project?)

Geometrical figurc, model?

Let all the aspects of a situation be brought to mind, let the latter
ponder them all cqually, with an cqual attention, cqual as the light
of the sun; then let a balance be struck; and then let the attention
be directed above all towards the chosen aspect, so that the action
may be carried out.

Lousc and archer.?

War bcing an action upon the imagination, the first difficulty
is to frec oncsclf from the effects of imagination, have at onc’s
disposal (as for a problem in geometry) the various mecans of com-
bining the constitucnt parts, the data. Let a concrete situation appear
in a different rclationship. (Free oneself from the effects of unrcality:
in the imaginary world, one single system of relationships.)

World. various simultancous rcadings. partition.

Others. Look upon each human being (image of oneself) as a
prison inhabited by a prisoncr, surrounded by the whole universe.

The existence of the dead in Homer is an imaginary existence.

Is there such a thing as a life—in the world, not in solitude of
somc kind—that is pure, beautiful and complecte likc a Greek statue?
Or a single action that is so?

"The bchaviour of Socrates before the Courts?

[Socrates’s rulc in life: not to defend justice, truth; but not to do
injustice, not to betray truth. Nor to ccasc cither, it is true, from
pursuing his own vocation.]

L Ref. to Taoist technique of attention. ‘To destroy locusts in full flight, it is
enough simply to scc in the whole universe the particular locust aimed at and
nothing more: you cannot then fail to hit it. To become an archer, you should lie
for two ycars under a loom and not blink your eyes when the shuttle shoots back
and forth; then for three years, with your face tuned to the light, make a louse
climb up a silk thread. When the louse appears to be larger than a wheel, than a
mountain; when it hides the sun; when you see its heart, you may then shoot:
you will hit it right in the middle of the heart” (Lao-Tse.) [Text found among
Simone Weil’s notes.]
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St. Francis throwing his clothes at his father?

There are certain actions that are casy to imagine, but difficult
to do, likc that of the Roman who gave himsclf up so as to stop his
slaves being tortured. There were only two possibilitics before him:
remain hidden or give himsclf up. No inventive effort required.

The judgments of Solomon on the other hand arc acts resulting
from inventive effort.

The clemency shown by the father of the Gracchi, in Spain . . . (?)

Pure and efficacious. ‘The will is frce, and at the same time
efficacious’, two meanings.

David? | p 4ma killing the Shadra?
Law-givers |

On the stage. The slow maturing of an act, with the universe
around—Then the act precipitated into the world.

Proportion arrcsts,the course of the dyad.

The proportional mecan—3x 12 6x 6. Whence, whether always
using 12 as a multiple, or always dividing 3 by 2, two infinitics are
established, but forced to submit to a finite relationship.

Can this be translated in concrete fashion?

A square and all the possible rectangles: is that propounded? . . .

(It is necessary that the square should not be drawn.)

s e |

Other—Maxinmum: sum of a product.

If the contradiction between the large and the small, the heavy
and the light, calls for 8«dvoa,! why should not the contemplation
of the essential contradictions of the human condition be the exercisc
of the highest faculty?

Science has not the right to place in doubt primary hypotheses
(in Plato’s sense); that is not its role; it is below this level. Ex. con-
tinuous spacc (hence energy); if it is felt, imagined as much as, or
rather than, conceived, that is what is wanted at this level;

Far Eastern idea of the successful outcome of virtuc (China,
India).

! Discursive thought, reasoning.
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Contrary idea in the Middle East (Persia, Egypt, Greece, Chris-
tianity).
War

Contact with force is hypnotizing; plunges onc into a drcam.
Oncself should suffer force wide awake, handle it wide awake—but
beware! for there is, among other aspects of the state of slumber,
an illusion of extremc lucidity whicﬁ is not wakefulness—As for
other peoplc, plunging them into a dream, one should take carc that
it is the distrcssing sort of dream which provokes the longing to
awaken from it (but not horrible cnough to take away even that
longing) and that a possibility of so awakening is left to them.

thought, like action: indirect preparation through concen-
tration without an object or on another object

Criterion: fear and the taste for killing. Avoidance of each of
these—How? In Spain, this seemed to mc a hcart-breaking effort,
impossible to maintain for long. Make onesclf such, then, that one is
able to maintain it.

Just as when composing a piece of music or poetry you have in
vicw a certain inward silence of the soul and you disposc the sounds
or the words in such a way as to render the ardent desire for this
silence perceptible to others—so in the case of arms and the longing
for peace.

The art of arms in this way is an art.

“War is the continuation of a peacc policy by other means.” The
use of arms has an end; it should be modelled upon that end.

1. This end is madc up of one of three things. Either to crcate
among the cnemy a disposition to obey the wishes of the particular
State in qucstion, always, whatcever these wishes may be (war for
the cxtcrmination of the cnemy, after the Roman style).

2. Or to obtain certain limited and dcfinite advantages that onc
has not been ablc to obtain by negotiation; the combat then repre-
sents but a moment in the negotiation, should cause the enemy more
harm than the loss of the disputed advantages, without provoking
terror or an inexpiable resentment (xixth century wars, Sadowa,
1870?).

3. Or to create among the cnemy the desire for peace (defensive
war).
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One easily passcs from 3 to 1 (sometimes from 2 to 1); onc must
not.

To change the mind of the enemy is the object; death is only a
means. To kill as little as possible. (Lawrence.)

Let war be only onc of the means of persuasion (in all three cases).

The desire for peace, for security, for life—One can apply thereto
‘saty3h kamah anrtapidhanah’.! Not to renounce this, cven if onc is
almost certain of being killed: one should regret the latter, but
abolish in oneself the longing aftcr, the drcam of security; go right
down into oneself to the truc desire. Then, courage without cruelty
.« . Similarly in the casc of the nced for killing; but here, great

ger.

To keep the love of life intact within us (not like Achilles); never
to inflict death without accepting it for ourselves.

Supposing the life of a certain person were linked with our own
to the extent that the two deaths had to be simultaneous, would we
still wish that that person should die? If with our whole body and
soul we desirc life, and if nevertheless, without lying, we can reply
‘yes’, then we have the right to kill that person.

Not otherwise.

But is that sufficient? We must also desire that the other person
should live, although necessity be opposed thereto.

According to whether we are in case 1, 2 or 3, the method of

ing war is not the same. So we have not got to copy the enemy.

My essential idea of 1934: It is not the end which matters, what
matters are the consequences implied by the mechanism itsclf of the
means put into opcration.

That is true, if the mecans are not, in their structure, in their
mechanism, adapted to their end.

But they have got to be.

E.g.: a victory of N° 1 type will not be lasting unless one is
prepared to exercise over the enemy country a domination as of
master towards slave. To obtain it, therefore, is not a success.
Hannibal, 1918?

one is in case 3, tactics and stratcgy of category 3 are what is
wanted.

Cause of wars: There is in every man and in cvery group of men
a feeling that they have a just and legitimate claim to be masters of

I'Ché‘ndogya-Upanishad, VII, 3, 1: desires which are realides arec hidden
d the veil of unreality.
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the universe—to possess it. But this possession is improperly undcr-
stood, because they do not understand that cach one has access to it
(in so far as this is possiblc for a man on this carth) through his own
body; (through the finite part of himself).

Alexandcr and a pcasant proprictor, like Don Juan and a happily
marricd husband.

Human relations. All thosc which have something infinite about
them are unjusc. Now, although everything connccted with man is
finite and measurablc, ncvertheless, after reaching a certain degree,
the infinite comes into play.

[c.g. if all the food two men have per day is in the one case
I lb. of brcad and in the other case 18 oz., the difference is finite;
if onc of them has } Ib. and the other onc 6 Ib., the difference is
infinite, for what is cverything for onc is ncgligible for the other.]

As in physics, the notion of the negligible forms the passage
between the finite and the infinite.

Defensive tactics are not what Ch.! thought they were. Offence is
a means of dcfence, but another sort of offence than that which serves
the purposc of conquest. Besides, the method should draw its
inspiration from the particular situation, and it is impossible to
devise a passe-partout model.

If contradiction is what pulls, draws the soul towards the light,
contemplation of the first principles (hypotheses) of geometry and
kindred scicnces should be a contemplation of their contradictions.

Why do we supposc purc straight lines, purc motives? ctc.

The opaque, the shadowy, that is contradiction.

[fire, the sensible evidence of it?]
Good alonc is without contradiction, but dazzling. The mind can

only let its gaze rest ¢n contradiction, lighted up by good.

H., mistaken assumption with regard to good, which he thinks is
situated in a thing (the blood, transmitted by heredity). Analogous
misconception in the casc of progress: good, situated in chronological

scquence.
[The figurines are the objects (six-sided cube), the shadows their

outward aspects. ]

How does good become incarnate?
1 Probably the philosopher Charticr, more commonly known under the name

of Alain. (Tr.)
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Courage. We more or less tend to be afraid. We must not try to
suppress fear, but to direct it. A coward will perhaps stand an
injection, an operation, etc., better than a morc couragcous man,
if his mind is sufficiently absorbed by thc fcar of dying from a discasc.

Similarly in the casc of a soldicr, for fear of being punished or
simply of disobcying [T fele that whatever 1 was ordered to do 1
would do it, since I was a privatc soldier, but I would not have donc
anything voluntarily; 1 just could not’]. The training of soldicrs is
based on this mobile quality possessed by fear which renders it
transportable. We should usc this effect on oursclves, consciously.
Choose that which we want to fear. But choosing is not cnough:
we must bring oursclves to fear that particular thing.

Certain things which arc not immediatcly qualificd to provoke
fear do, nevertheless, immecdiately cause fear (reading, blind man’s
stick). We should reach the state where the things that we want to
fear do immediately cause fcar, whilc the other things do so far less.

A sick or wounded man who is very afraid of dying, but who is
being subjected to very painful treatment, may, after a certain
degree has been reached, after a certain time has clapsed, forget his
fear of death and wish only to be left alone. [He is not sufficiently
afraid.] Previously, on the other hand, his fear of death ncutralized
his fear of pain. .

To bring the body to the point where it fears dishonour (in the
most intimate sense of that word) more than death, mutilation,
pain, etc.—and that in an immediate fashion.

Plato. Comparison with vision. Mathematics themselves, in the
deliverance of the soul, should probably be contemplation, not
discursive reasoning (knowledge of the 3rd kind?). The intuition of
Descartes?

The axiomatic mcthod of modern mathematicians: what arc they
after? They concoct mathematical theorics without knowing what
use to make of them.

(Must ask A.1: docs he cxperience the joys of success, or aesthetic
pleasure?)

[beginning of the Brhad-Ar.-Up.: there is good and cvil in the
voice, the breath (prana), the vision, the hearing, the manas, but not
in the brcath which is in the mouth (asanyam prapam); the asuras,
wishing to make cvil penetrate it, perished; by it death has been

! See footnote, p. 8. Most likely same reference. (Tr.)
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banished to the ends of the carth. Then it transports the voice
beyond death; whence fire; the breath; whence the wind; the
vision (eye); whence the sun; the hcarmg, whence the regions of
spacc; the manas, whence the moon.]

No action being cither good or cvil in itself, but depending on
circumstances, at any given moment whatcver, through sensory
appearances of whatever kind, onc can always imagine (rcad) a
situation with respect to which (if only it existed) such and such an
action would be just. Later on, one reads differently, but the action
has been accomplished.

Thus, without control over the imagination, onc can do anything
whatcver.

How, in view of what, in virtue of what shall it be controlled?

The fault does not lic in the action, it lics in the rcading.

To become conscious of the fact that one i$ reading: already very
difficult. To aim at reading well—and what does that signify?

To read in such a way that what is desirable scems well.

To read in such a way that what is well seems desirable.

When onc riscs to the notion of reading, arbitrariness appears.
Here, of course . . .?

There arc certain forms of effort that are exhausting, there arc
others that supply new cnergy; where lies the origin of the former?

The mechanism by which too difficult a situation debascs is that
the cncrgy supplicd by lofty sentiments is—generally—limited;
if the situation requires that we should go beyond this limit, we have
to have recourse to base sentiments (fcar, cupidity, desire to beat the
rccord, outward honours), richer in encrgy (find out why?).

This limitation is the key to a good many reversals.

Infinite richness of the notion of encrgy as applicd to human
cxistence: source as yet uncxplored.

Fecling—rclationship between the world and the mind: it comes
from the world, immediatcly, with the sensations, and like them,
but varies in accordance with the displacements of energy in the
human being—

Let this energy become a means of cxploring the world—a blind
man’s stick? . . .

Is not mathematical contemplation, in Plato, a mixture
of the finite and the indcfinite? (Single, finite, indcfinite.)
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The shadow of the pyramids.

Multiple shadows of onc single object.

The relationship between the forms of appearance of a box and
the box itsclf is that between mathematical propositions and . . .
(and whar?) Divinc shadows, representations of that which is.

Loci. The locus of the points which . . .

The locus of the points the product of whose distances . . .

Algebra enables us to dispense with this kind of knowledge—(can onc
have it in the case of algcbra itself?)

Algebra: procedure for reducing the functional notion of knowledge of
the 3rd kind to knowledge of the 2nd kind.

[Why should not the distinction between intuition and discur-
siveness be of the first importance, since: 1. time is the essential
bondage, 2. the inncr silence . . .]

[composition of a poem: thought without language, for the
choice of words takes placc without the help of words.]

If the Greeks were so attached to geometry, is te not because they
thought by drawing lines, without words? And yct (or for that very
reason?) perfect axiomatic quality. Postulates of Euclid, of con-
struction. To linit that which onc allows oncself to draw.

If the Greeks had a special and not a general geometry (Auguste Comte),
it is because they reserved the general for a type of knowledge of the 3rd
kind, thus falling into the special as soon as they wrote down demonstrations.
They refused to make use of algebra. Only true, of course, in the case
of the greatest among them; the rest had not cven got the idea of the
general. Is this one of the sccrets of Plato’s tcaching?

The chain in the cavern is Time—To look at one thing '
only at a time. i

Effort in order to grasp the ellipse, similar to that made in the con-
templation of a work of art.

To reach the point of reading in mathematics.

Pure reading (for Berger & on the notion of Reading)—

Problem. What shape must be given to a sheet of paper or
metal in order that, whether folded or rolled, it can form . . . (a
cone, truncated cone, ctc.)

! Gaston Berger, a specialist in the philosophy of Husserl, presumably.

37



The shadow of a circle is an ellipse. i Mecasure: the even
Gceonietry by the study of shadows. . flow of time—
Reading of shadows. i the stars which
Spinoza and Rousseau. ! revolve.

Unique form of an object, diffcrent shadows of which one sees
passing many times in front of one.
Captives have not cven the idea of the rclation object-shadow.

In such and such a situation, you act in a manner of which, after-
wards, you are ashamed; you promise yoursclf not to begin over
again. But when a similar situation arises, you do not recognize the
resemblance; because it does not resemble the recollection you
have of the other one; it resembles the other one.

Only afterwards . . .

What is the remedy? First of all to know in what the situation and
the recollection (or expectation) of it differ. [Reading.

Greck geometry. If by means of axioms and postulates one defines
constructions and not successions of words, one can have a rigor-
ously exact intuitive geometry.

(further examination required)

The straight linc is what I draw when thinking of the purely
straight. Truth is what I think—what I rcad in appearanccs—when
desiring the purely true. This desire is “Thy will, not mine, be done’.
One does not want to change that which is.

Not to read what we fear or what we desire.

The beautiful: that which we do not want to change. The good:
not to want to change it, in fact (non-intcrvention). The true: not
to want to changc it in one’s mind (by mecans of illusion).

The good—not to want to change what? My place, my import-
ancc in the world, limited by my body and by the existence of
other souls, my equals.

To return a deposit?

To cxpose onesclf to death?

Problem; not to read the solution in the figure, but the difficulties?

[Palan. Two causes of error: automatism and desire. ]

To introduce time also.

Evil cannot be contemplated: darkness. Nor good cither: sun.
Only the opaque—combination of the two.
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Not to want to change. Desire: always to arrest or hasten the
flow of time.

Music—time that one wants neither to arrest nor hasten.

Necessity.

To accept to be subjected to necessity and to act only by handling
it. War. Gitd.

To fight while thinking equally of defeat or victory?

Balance. Sun.

To accept to suffer within Time and to act within Time—
indirectly.

He who appropriates to himsclf a deposit wishes that this deposit
were not a deposit. He has reccived it as such. He could not have
received it otherwisc, for it would not have been given to him.

One man rcads thercin a deposit, another man does not. We must
reach a unity in the rcading thereof.

To read in outward aspects somcthing which another person,
differently situated, differently affected, is able to read—by making
the same effort,

A king led in triumph to Rome. Those of his followers who
accompany him (likewisc in chains) see in him their king: the

omans, a conquercd man. No amount of effort will cnable the
former to rcad in the same way as the latter, and vice versa—but a
joint effort can enable thcm all to arrive at a third reading, the
same for all.

Reading of the sack by the soldier of Magdcburg and the pastor
clinging on to his cloak.

To regard one’s own rcading and that of another person as
equivalent (like the perspectives).

and still another:

That is still another criterion. doubt. What onc thinks

while saying to oneself:

Inner silence Not to change what I think is perhaps

check Time absolutely false. But to

immobility  Others read doubt in all out-
? ward aspects.

To want to make one’s drcam read by others. H.
Confusion of level. Legitimate for a true reading.
Yes, but . . .
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Others can read truly only by their own cfforts.

So then, use of force?

Usc of force to check a dream, not to impose another one on the
top of it. Negativc.

Not to want to change onc’s own weight in the scales of the
world—the golden scales of Zeus.

We possess a limited force. We should want to make full use of it
—but not go beyond.

What exact significance to give to this?

Boat.

Greek statues, motionless beings made by motionless beings.

To read in all outward aspects that the world exists.

To read in all outward aspects—God.

Nothing less.

What you draw while thinking of a straight linc makes you think
of a straight line when you look at it. The samic applics to art. The
samc applics to action. Miracle.

Gitd. Two possible meanings? To kill in oneself teachers, friends,
parents? Inward dcath.

To kill is always to kill oneself. Two ways of killing oneself,
suicide (Achilles) or detachment.

Therc is a third way of killing, which is not to know that those
one is killing exist—except it be as things-to-be-killed. (Rest of the
Iliad; Spain.)

To kill in thought everything that one loves; only way of dying.
But only that which onc loves.

Not to desire that that which one loves should be immortal.

Those whom you are going to kill arc mortal.

Standing in front of a human being, whoever it may bec—not to
wish him either iminortal or dcad.

To make of the first reading a blind man’s stick. The truc reading:
the second onc.

Can it be said that what makes the rcadings of scveral men very
diffcrent is bad? (military victory [defeat] (not cven a single name!)
—oppression—slavery).

For things outside our power, ‘Thy will, not mine, be donc’ is
clear. But for things within our power?
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Not to regard them as such. To read the obligation as a necessity.
cf. St. John of the Cross, whom I had not read when I wrote that*

To act in a certain scnse while not reading a single motive for
acting thus. This is the most distressing. Extreme anguish. “Why
hastthou. ..’ Yet it is the sole lever (one of the levers?) for changing
level—Remedy for the inward desolation.

—When the result of an action is a situation which imposcs a
way of being such that onc can no longer rcad the motive for the
action from outward appcarances . . .

Very difficult not to confuse with the arbitrary, sterile and in-
experienced form of asceticism. It is necessary to have had a reason.

Detachment with regard to what one has been (mporervyfa
édoopev ?) and to what one will be. To wait for what one will do,
how one will bchave, as something instructive about onesclf.

Text, modification of the text. Our body. We must study a
reading very closcly, and above all clearly distinguish between
the reading of an existing situation and recollection (also ex-
pectation).

E.g. such and such an action condemned by law (but which we
judge to be honourable) which we do at the risk of going to prison,
and knowing the fact. We can read honour in the circumstances of
the action, at the moment when it is accomplished (among which
circumstances the thought of the prison), but, later on, shame in the
aspect of the prison.

In order to rc-establish the continuity broken up by the changes
of text, we need to lic to ourselves. We arc saved the necessity of
such a lie when we know what reading actually represents.

TO READ IN OUTWARD APPEARANCES THE NOTION OF READING?|
To rcad in outward appcarances onc’s own reading as such, and
the necessity—in the sense of mechanical necessity—for this reading. ]
[yes, but at other times . . .] [not to read is better]
train music statue . . .

Voluntary change of text. Analogy with illusions, figures in
double-rclief, etc. Analogy morcover inadequate, it would seem, but
o what respect?

! Addcd subsequencly in the margin by Simone Weil.
% Let the past remain the past ({liad, XVI, 60).
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[Purification corresponding to Greck colummns . . ., founded on
what? Look up treatiscs on architecture. |

[Moon on the horizon. You do not scc, but you read. You think
you see. This belief is a fact, like colour.]

To build in accordance with what you wish to be rcad.

What is nccded is a precise description of the hierarchical order
of the states of the soul, without that .

Not to read. Possiblc only for brief moments.

Not to read.

To rcad, and read at the same time onc’s own reading, the notion
of reading, the mechanical or quasi-mechanical necessity
for that particular reading, at this moment, in this place,
in this state.

multiple perspectives, composition on multiplc planes.

[O’s remark about the body. That is what is lacking with Charticr.]
< two remarks of O. That oneand—in a lesser degree—the onc about
children™>.

[To read, and doubt what you read, but in an abstract way,
without reading the doubt.]

(degrecs) To read, and believe what you read.—
at the very lowest: to belicve altogether.

many
degrees

Struggle against such and such emotions left by [conversation,
ctc.], inferior level. In view of such and such data which I apprchend
clearly, according to them, what ought I to do? You then read in
the situation (as far as you arc able to make it out, i.e. from the data)
the only type of conduct possible (possible in a particular scnse:
the only onc which corresponds to the data).

[remember-O.-the influcnce of the body on [the feelings and]
the thoughts comes from the fact that the body is quicker than the
lower intelligence, and so has already responded to the new situation
while the intelligence is working; the intclligence is only able to
register. But the higher intclligence is quicker than the body: e.g.
moments of very great lucidity in extreme danger. What must we
think of this?]

[But perhaps one can create A HABIT OF PREVENTING THE BODY
FROM RESPONDING PREMATURELY? Onc can also not believe it, but
that is an inferior procedure, because of the phenomenon of reading. |

Association. Repetition (in ancient texts, Homecr, Upanishads,
etc.), thyme, measure—is not this a purification of association? To
give it its sharc. Its legitimate sharec.
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Folklore. The wifc of the dcad man. Tales de nunca acabar (smoke
—I set out from Cérdoba). Tenquita.
[cf. talc: who is the most powerful? (circle). ]

Why, in science, docs the concept of causc occupy such a promi-
nent place? (why, if it is not because of the technical aspect!) Why
not conditions of existence?

One rcads, but also onc is read by others. Interpositions of such
readings. To force somcbody to read himsclf as you read him
(slavery). To force others to read you as you rcad yoursclf (conquest).

Mechanism?

Morc often than not, dialogue between the deaf.

Value of moments of intuition (c.g. pure music). On the sup-
position that onc knows how to discern differences in value betwecn
the states of discursive thought; if the discursive thought which
follows upon such moments is of a superior level (of lucidity, etc.)
comparcd with the preceding one, is not that a proof?

Justice. To be continually rcady to admit that another person is
somcthing other than what we rcad when he is there (or when we
think about him). Or rather: to read in him also (and continually)
that he is certainly something other than what we rcad—pcerhaps
something altogether differcnt.

‘Thave not tumcd a deaf car to just and true words."2

Every being silently clamours to be rcad otherwise.

Not to be deaf to such crics.

The ‘breath of the mouth’ (in the Upanishads), not shot through
and through with evil likc the breath of the nose (sensc of smell),
speech, sight, hcaring, thought (inanas), is it not that which 1s
active—(playing the part of cffort with Mainc de Biran®)?

In what way can an action which one accomplishes do harm or
good to onesclf? Indircct power over onesclf, of onesclf in the
present, over oneself in the future.

A?n act which makes it so that one afterwards lies to oneself.

Is it the act or the situation resulting therefrom?

1 Cf. footnote, p. 14.
2 Egyptian BooE of the Deud.
¥ French philosopher of the spiritualist school (1766-1824).
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Lying to onesclf springs from a vital necessity, when one has not
madc up one’s mind to dic.

Square of white surrounded with black. Onc of the sccrets of
composition, especially in poctry and prose.

An author should play with the imagination of the reader as
coldly as a coquette does with the imagination of the man she wants
to seduce—and hc is himself the rcader—but at the same time be in
the grip of a violent, intense fecling, which is not affected by the
game, only possible term of comparison for judging the efficacy of
the gamc. When cither of the terms is lacking, or when they are
mixed up together, what is written is of the sccond—or nth class.

Equivalence between things that are different and even opposed,
but which remain at one same level, expressing the same necessities
in different ways. Hundreds of cxamples in the life of a human
being. In the composition of a written work. In social communitics.
Ex. the system of big factorics, and on the onc hand disorder,
dccomposition, subversive propaganda, and on the other totali-
tarian order.

The present only. Moments of
the highest, pure music (listening carcfully to Bach, etc.).
the lowest,  Doing picce-work in a factory.

Two extremes.

Notion of lever applied to the inner life (in accordance with
notion of cnergy)—For want of a lever, instead of transforming in
the direction of a higher value, we change at the same level.

Lever and blind man’s stick.

Breathing (controlled), lever and blind man’s stick at the begin-
ning of the B.A.U?

To look for examples of vital necessity for lying to onesclf.
Vital necessity for rcading in a certain way.

To read in the stars that onc is mortal.

Controlled breathing with a view to inner silence; meaning of the
beginning of the B.A.U.?

Silence of the brahmin during the sacrifice, certainly also inner
silence. Need for an apprenticeship to attain thereto.

Not to read. When onc is obscssed by a certain analogy, in a
gecometrical problem, which checks onc’s thought—to manage to

1 See Index to Sanskrit terms.
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look at the figure, for a moment, without reading, so as afterwards
to read other analogics.

The same applies to Greck or Latin versions. (Whence their
educative value.)

To suspend onc’s judgment: not to read.
Not to read.
Not to speak.

Supplementary (cxtra-vital) and roving encrgy, key to human
life. (One may, if onc likes, call it sexual—Flows abundantly in
youth, diminishes later on.) Relation to objcct—Arnolphe and
Agnts! Harpagon and his treasure-casket (profound significance of
the scene about the casket’s beautiful eycs).

Lever. How docs onc displace this energy?

To rcad in outside things what we carry within oursclves—
inevitable. How manage to cscape it? Or cven turn it into a means
of reading truly? Possiblc resource: aNALOGY.

Chinese painting, non-human perspectives (of bird, insect).
Teaching, purification, peraéy ?

To see each human being as a bottle in which there is a ’
genie. The bottles shift about (and somectimes meet, knock |
against each other), through the incoherent movements
communicated to them from inside.

Teaching of geometry, not as a sum of knowledge, but as a
purification from error through imagination. Plato’s procedure?
Objective, universal: contradiction, the knots of necessity and
impossibility (Why?) E.g. number and continuousness.
hy? central point from which onc bcholds as it were like
Perspectives all possible opinions on a subject.

DIALECTICS Not exactly discursive thought. The opposition
betwecn discursive thought and intuitive thought
requires thorough re-examination.

Truth : many rcadings at once? ~ but readings, not just opinions

an infinite number? or thoughts. [e.g. art of war?]

1 Characters in Moliére’s L'Ecole des Femmes.
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Each human being: genic in a bottle. The bottles move about,
meet, touch, knock against cach other (without doing any harm to
the glass, which is unbreakable, but to the being who is inside),
according to the confused impulsions communicated from the
inside.

Art of moving about in the bottle: like apprenticeship to a trade.
To make of it an instrument, a tool, a blind man’s stick.

The two cssential things in Platonic dialectics: contradiction and
analogy. Both arc a mcans of emerging from the point of view.

If one follows the allegory of the cavern, one should scc on the
wall of the cavern a shadow of oneself corresponding to the light
of the fire—and, having emerged from it, but still looking at the
ground, a shadow of oneself, but produced by the light of the sun
(evil in itself? necessity in itself?) and an image of onesclf in the water
(level of the peraéd, of mathematics and of love). On lifting up one’s
hcad, onc sees nothing morc of onesclf.

To create oneself, by one’s actions, a screen (an additional screen)
between oncself and reality. What is the mechanism?

Or, on the contrary, actions which are as levers towards greater
reality. What is the mechanism?

Through insignificant actions, where there is a certain scopc, a
certain free encrgy; not through important ones, where what onc
docs is a faithful interpretation of what onc is. Is that it?

Ex. the way in which a father spends an hour with his little
daughter, aged a few months, smiles to her, lends himself to her
coquettsh ways. Of the first importance both for him and for her.

Irreparable quality about insignificant actions.

[breath’, ‘breath which is in the mouth’ in the Upanishads; yoga
technique of breathing (about which I know nothing); is it a form
of the same idea?

To associate the rhythm of the life of the body (breathing measures
the time of such rhythm) with that of the universe (rotation of the
stars); constantly to feel this association (fecl it, not simply know it),
and feel also the perpetual exchange of matter whereby the human
being bathes in the universc.

What nothing can take away from a human being, as long as he
lives—in the way of movement over which the will has control,
breathing (apart from that, either organic changes over which, save
exceptions, the will has no control, or movement of the bodily
members which chains can impede); in the way of perception, space
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(even in a dungeon, cven with his eyes put out, his ear-drums
pierced, as long as he lives, he perceives space).

To attach thereto the thoughts which you desire that no circum-
stance whatever can possibly deprive you of.]

To feel that your own continuance 1n time 1s also the time of the
universe.

To ponder the idea (in the Upanishads) of the merit for deeds
which becomes exhausted (mcrit corresponding to good actions
only). These cause onec to rise, but the asccnsion is limited, and at
the end of a limited time, descension.

The real moral difficulties never rescinble the abstract or imaginary
ones, because in the casc of the latter there arc not several readings,
the data being furnished by hypothesis.

Real difficulty, choosing from among the readings.

Mundaka. Om: bow—Atman: shaft—Brahma: target—(bow,
ie peradd).

Like the spokes in the hub, at the exact spot where the channels
meet on the inside . . . (so is the atman).

Syllable om. One single pure sound, key to all things.

. . - . . . . . . . . . - . . -

Importance of geometry in space, perspectives, projections, ctc.—
for purification in the Platonic manner.

A centre from which may be scen the different possible readings—
and their relationship—and our own only as one among them.

Several readings—not through scntiment alone. The little
shepherdess crics when her favourite lamb is taken to the butchers,
but continucs to rcar lambs for the butcher. The followers of Cortés
wept because of the Emperor’s humiliation. The Romans and
Carthage. Vain and impure pity—it is not without its dclights. It
Contains a justification.

No, we should transport oursclves to that centre of thought from
which the other person rcads values; contemplate the values de-
stroyed by what we are going to do.
. How reconcile oursclves to the contradiction between accepting
In advance cvery possible thing, without exception, in the cvent of
1ts .taking place—and, at a given moment, in a given situation,
gomg almost beyond the limit of what we are capable of in order to
Prevent somc particular thing from taking place?

The key is certainly to be found in the distinction between present
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and future. Real cvents move no faster than do the stars in their
courses. The duration which scparates an cvent in the future from
the present is real.

We prepare ourselves to accept onc day such and such a possible
future woe when it shall have become the past, but we do not con-
fusc it with the past.

A being whom I love; he is mortal. Sornething inside me must be
prepared to accept his death when it has become inscribed in the
world, not in so far as it is his dcath, but in so far as it is something
inscribed in the world. But supposing he is in mortal peril and that
by stretching out my hand I can save him? This power that I posscss
forms part of reality, of matter (situation of my body in space,
mechanical cnergy which it contains). As for him, it is his life, not
his death, which is a fact. My desire that he should live is also a
fact.

Is this a desire which I have been right in allowing to grow up
inside me, though without attaching myself thcreto? On detaching
ourselves from decsires, some of them are tolcrated at their lower
level, others are not. The same question poses itself.

Limited desires are in harmony with the world; desires which
contain the infinite are not.

A limitcd desire that can be in consonance with my other desires
and with the desires of other men (thcir limited desires).

To desire that a human being should livc is to desire that onesclf
should be limited. A good desire if it is not unconditional.

To desire the death of a human being—this desire ncarly always
(or always?) contains the unlimitcd.

We should place ourselves at the centre from whence the unlimited
cominands all values—R ead our own system of values—Detach out-
sclves from it. And thence (being the unlimited in thought) desire

our own death. Can one then legitimatcly . . . ?
But inquisitors, perhaps, in the case of heretics . . . ?
No.

What is it evil to destroy? Not that which is base, for that docsn't
matter. Not that which is high, for, cven should we want to,
we cannot touch that. The perad. The peratd form the region of
good and evil.

If we create for oursclves peraéd in organic life itself, then we
cannot losc them so long as we remain alive. Yes, but. . .

No man should be deprived of a single onc of his peragd. Is this
possible—when many pcople have some that arc, in fact, mutually
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exclusive? For cxample, a human being who represents peraéd for
several other human beings?

One is perhaps obliged, finally—but never too late—to have
recourse to considerations of quantity. Where a choice has to be
made betwcen two human beings, the one who is likely to reccive
the greatest amount of benefit (from the point of view of perafy).
This, in turn, is likely to be of benefit to a greater number of human
beings.

Or clsc, is there some providential harmony? It would seemn not.
To refusc to allow onesclf to want to know this.

Unless one happens to be a hermit living in the woods and not
dependent on any human being for the necessities of life, it is useless
to try to raise oncsclf above the peragd, one remains in the sphere
of good and evil through the relations established with those of the
other people who are there too. It is impossible, therefore, for the
problem of good and evil to disappcar in the movement of ascent.

The sound om should be well sung.

Dharma. But. ..?

In a given situation, cvery possible action contains a certain
proportion of good and evil, or rather, since the proportion cannot
be measured, a ccrtain mixture. Dharma is a Law for choosing the
mixture that is suitable for man. Thus in the case of Rima, doing
harm to his wife rather than to his people, though well aware that
his wife is in the right and the people in the wrong, because he is
king. The same Law causes him to kill the shiidra.

If he thinks it wrong to kill the shiidra, he must find out if it is
possible to establish little by little another sort of stable equilibrium
in which a shidra is able to act thus without being punished. In the
meantime, it is his duty to kill him.

But that is only suitable in a stable society. Thosc people did not
draw up rules for unstable societies.

What becomes of dharma in a conquered country? And what arc
the duties toward the conquerors? (Must find out.)

If the pcople had wanted Rima to sacrifice, on the strength of a
false accusation, some worthless man? No.

What is, in India, the central notion lying within each peragy?
Flavour in the case of poetry. What in the case of military art?—of
burglary?

Rima. Non-intervention. It is not he who acts when driving out
his wife, when slaying the shiidra, it is the people. A king has to
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accommodatc himsclf to the imagination of the people. Yes, but to
what extent? Within what limits?

If the carrying out of dharma involves injusticcs—which is always
the case—onc must then be prepared to deal equally unjustly for
the sake of dharma, with what one loves the most.

The clear insight into evil contained in dharma acts as a limit to
such cvil. But is it cnough?

One must suffer from such evil, suffer to the point of physical
exhaustion.

Gitd. Must we conclude from this that the flight from the world
of aged brahmins is not liberation from dharma; that it is simply
their dharma, and conscquently mixed up with cvil, like all the
other dharmas? Only this cvil docs not defile them; nor kings either,
at the same level.

If R4ma’s wifc were not at the same level as he, this evil would
attach to her, although innocent—and not to him.

Mindidkya Upanishad. Four statcs. Four in Plato also. But, appar-
cntly, nothing in common.

Woakefulness, consciousness directed toward outward things |
Dreaming, consciousncss directed toward inward things | decp slcep,
without desire or drcaming, consciousness absorbed in sclf |
conscious neither of outward not inward things nor of the two
together; neither conscious nor unconscious, solely conscious of the
self (???)—out of range: the Atman.

Recpresented by A. U. M. and a combination of the 3.

If wakcfulness is a combination of the practlcal ties with the
world, rcgulated by personal necds; drcaming, passion, desirc and
anger; ‘decp sleep’, the intuitive intclligence; and the 4th statc, a
balance of the threc—then there is harmony.

The reference to temporal goods in the Upanishads (O thar I
may bc able. .. !)

—He . . . (the one who knows thus), is hc a means of turning
vital energy toward that which is best?

| man [ shadow | that/ this | Atman | prina |

Food.

Taittirlya—casting evil back insidc one’s body.

Nowadays, analogy between breathing and combustion. In
ancicnt India, betwcen breathing and sacrifice. It is the samec
analogy, the sanic bond between man and the world—but what a
diffcrence!
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Wheel, spokes and hub.

Orion, ctc., herocs in constellations; what meaning lics at the
back of this? Negro legend concerning the creation (fin). It is the
eyes of the dcad which make the cvening star shinc brightly.

Valéry—adherence of painful thoughts (comparison with a burn).
So much the better. It makes them rcal. Let the love of good adhere
in chis way. Sec to it that the love of good passes through such a
process.

Acts which raise and lower like the movements of the elevator on
an aircraft, indircctly. But what do we know about it? As we
know that gcometry has a technical application, by cxpericnce?

Yes, but a singularly limited expericnce. For I am not going to
begin, for example, stcaling, in order to sce what effect stealing has
on the soul.

The obscrvations carricd out by other pcople must supply the
deficicncy, but it is a difficult matter.

What, in all this, is a priori, and what is a posteriori? Kant offers but
feeble assistance in coming to a conclusion. The Upanishads arc
hardly of any help. Nor the Gitd either, for dharma . . .

Thave the right to perform an action if I am able to perform it with-
out lowering myself. Yes, but supposing I thereby do harm to others?

But, precisely, to know (know with one’s whole soul!) that others
actually exist constitutes what is most precious and most desirable.

Onc shuts onesclf up in the bottle by limiting onc’s cfforts to the
struggle against inncr phantoms or by according it first place.

esc phantoms arc only veils.

Levels of rcadings, superimposed readings.

By what dispensation of Providence do we supposc that those
actions of mine that causc harm to others (in the form of affliction)
cause harm to mc also (in the form of sin)?

My actions incrcase or reducc the thickness of the veil which
separates mc from the universe and from other people. Like the
sort of movements that I make when handling a tool.

We should translatc into acts, immediately if the opportunity
Presents itsclf, as often as possible (but within certain limits), the
gllmPscs which the mind receives of the veritable existence of the
world and of men. Such actions represent the use of the blind
man’s stick.

We should abstain if possible from all action at thosc times when
a thick veil surrounds the bottle; wait for a more favourable oppor-
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tunity, as in order to look at a Greek statue. Or again—second
expedicnt—if possible, act in that casc in accordance with thoughts
which we have had in better moments, although they be no longer
present to the mind and that we advance into the dark, against the
dictates of our own heart, against the evidence before us. When
neither form of action is possible, we should act knowing full well
that we are acting wrongly and preparced to repent for it.

Scveral very different kinds of sins. Catalogue of such?

This kind—complete unconsciousness. Taking part quitc naturally
and unconcernedly in some recognized act of injustice. What
remedy?

This kind—words spoken to oneself in the excrcisc of the
watch, open box, polar bear,! original sin, ctc.—In the nature of
obsessions; attraction excrted by somecthing forbidden, even if onc-
self has forbidden oneself the thing. Remedy?

This kind—powerlessness to find in oneself a source of cnergy for
the performance of an action which demands cnergy. Also, the
fecling that one cannot. And yet the cnergy is doubtless there, if
one knows how to assemble it in oneself, dexterously to furnish
oneself with the necessary motives. (Idleness, ctc.)—Another sin:
drawing cnergy from an inferior source, to which one’s thoughts
arc made to conform. Related species, cowardice in the face of time;
allowing time to flow by without resolution impinging on a moment
of it. Faulty relationship to time. Remedy?

This kind—lying to onesclf; adapting one’s action to the necessities
inherent in preserving physical lifc and individual character, adapting
onc’s thought to such action. Only remedy, real and perpetual con-
sent to death and to the loss of all perishable possessions without
exception.

Other kinds?

It is impossible for us to think without movement. Consequently,
we kill in oursclves the thoughts which we do not express by acts
every time that it is possible to express them so. Since the body at
any given moment can have but onc single attitude, each one of our
acts is a slayer of thoughts, for cach act excludes an infinite number
of other acts and makes it impossible at that particular moment for
the thoughts corresponding to them to rcach a statc of existence.
We must refrain from killing thoughts that are precious, refrain
from bringing into the world thoughts that arc vile, base and
dcfiled by unreality.

1 Cf. footnote, p. 28,
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Such and such a thought which implies a contact with reality.
I am unable to express it without doing mysclf harm—i.e. diminish-
ing my vital energy, matcrial prosperity, personal esteem, chances
of ...,of ..., or cven endangering or putting an cnd to my life. 1
must weigh up together this harm ancf) what I stand to losc by
killing this particular thought, and, having done so, act.

And what if it is a question of doing harm to other people? Docs
the same apply?

We should give real thoughts a real cxistence, keep imaginary
thoughts within the bounds of empty imagination. It is thereforc
always a question of rcading.

And if there arc two real thoughts? We should contemplate them
together, weigh them in a truc balance, then act. (E.g. Rima.)

Inward balance. By what art can it be rendercd true?

Action is like clevator on an aircraft. But perhaps it is only able to
lower or not to lower, and is unable to raisc? Perhaps only attention
is capable of doing the latter?

(The same applics to usc of force towards other people.)

Acts likely to make the inward balance a true one. To place
onesclf as far as possible in a situation in which it may bc a true
one.

[cf. Rousseau and legal testaments.]

‘It is not the Atman whichacts, it is nature.” Every action that has
really taken place may be reduced to a play of necessary causes,
without leaving any residue at all representing the share taken in it
bﬁ' the ‘I’ (perhaps?). But either onc has understood this play, or
else one hasn’.

He who has understood acts otherwise. Scveral combinations of
play.

If Lawrence had not pondered in his tent . . .

The wind, the current, the waves, the rudder, the sails—alone
determine the progress of the ship. But the onc whose steersman
has understood movcs otherwisc across the waters.

Looking at the ship, you cannot say for certain that the stcersman

as understood, but if certain circumstances arisc, you can say for
certain that he has not understood.

Gitd. The cxplanation is perhaps that he no longer has the choice.

he two armics are facing each other. His responsibility towards his
own people forbids him to leave them to their fate at the hands of
the cnemy (why?) His desire not to fight is utterly unrcal, cannot
(can no longer?) impinge upon the real in the form of action.
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In a given situation, certain desires (certain thoughts) can, by tak-
ing the form of action, impinge upon the world; others cannot, but
can only have consequences other than the ones aimed at. (e.g. not
simply not fighting at all, but fighting badly.)

Look for examples (there are many such).

There should never be any deliberation except between the former.
The others arc to be cast back into the realm of the imaginary
(rcal only in that place where are real desires behind a veil of falsity).
But then Retz: it is the sign of a great mind to know how to
distinguish ‘thc cxtraordinary from the impossible’.

The situations of which Retz speaks, in which, he says, you only
place yourself by your own fault, but in which, once you find your-
self in them, whatever you try to do, you can only do evil. The Gitd
is, apparcnt]y, to do with a situation of this kind. It teaches that cven
in such a situation, there is where your salvation lies, if, whilst you
are acting, you cast the action beneath you, and if you love Krishna.

Krishna hardly spends any time proving to Arjuna that hc ought to
fight, because before cver the talk between them takes place, there is
no possible doubt at all that Arjuna will fight. Inward deliberation,
of which there are many examples. The moment of choice for
Arjuna has gone by. Which is the moment of choice?

Nearly always, thc moment of deliberation docs not coincide
with the moment of choice. We dcliberatc when we have already
madc our choice, or perhaps, more rarcly, when we are not yet in a
position to make a choice.

It is not thou, it is Nature which kills thesc pcople. (Perhaps
all there has been is bad stecrsmanship?) We must not draw from that
the conclusion: cverything is permissible. (Why?)

Are there certain actions that we can do without desiring success,
and others that we cannot do in that fashion? Docs this criterion
enable us to distinguish between actions? It is not so certain.

We can attribute a share to limited injustice, rcqulrcd by the social
order. But how large a share? That is the whole question.

Kama (Negro) talc. The wet season and the dry scason argue
together to decide which of them is the clder, cach claiming to be
the elder becausc the other follows after it.

Cf. Heraclitus, etc., Taoists, ctc.; purificatory power of the play
of contraries.

As in the casc of crror and clear and distinct thought, there are
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certain thoughts of action which, if we allow the soul to fix its
gaze upon them, vanish like bubbles (they can have no influence on
the movements of the body except in the dark recesses of the soul);
others which, on the contrary, pass then into reality by impinging
upon reality through the medium of the body.

[There are degrees in the clarity and fixity of gaze of the soul;
the above is thereforc a résumé.]

Arjuna’s sudden access of pity, at the very moment when it
appeared in his soul, was apparently of the former kind.

He is tom between pity and the necessity for the battle. After
sceing Vishnu in his true form (and he would not, it seems, have seen
him if he had not been so torn), the latter kind of thought alone
remains. What other critcrion?

Gitd and the legend of Joan of Arc. To fight the English was
Joan of Arc’s dharma, although a woman and a shepherdess (if we
do not take the caste system in a strictly social sensc), but it was
Naturc which infused her actions (prakrti), not God (Atman).
(Gitd, xm, 29.) Onc may not debase God to the point of making
Him a partisan in a war. The same applics to the Old Testament.
There God is a partisan. In the Iliad, the gods arc partisans, but Zcus
takes up his goIElcn scales.

Willa pure act (the purity in action being apprehended thus, as in
the case of thought) do no harm atall to other pcople? (Just as Rima
did nonc at all to the shidra by killing him.) Nothing is less
certain. A providental arrangement would be necessary. Why
supposc such a thing? All we can say is that the intention—using
that word in its strongest scnse—is to do as little harm as possible,
everything considercd, and taking into account the necessitics of the
situation. A harmful action which I cannot avoid accomplishing,
except by accomplishing another even greater onc—it is not I who
accomplish it, it 1s Necessity. [It is not given to man to do good;
it is only given to him to set asidc some cvil.]

The crux lies in the comparison between different sorts of evil.
Inward balance. A true balance—how to achieve this?

But for Arjuna thc moment when one weighs in the balance

d gone by. On the field of battle, this moment had been outrun
by the flight of time.

Golden balance of Zeus, symbol scrving two ends. Symbol of
blind Neccessity, symbol of the dccision of the just man. Union of
these two symbols—remains a mystery.

The spirit in its supremc manifestations imitates in some sort
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matter; is absent from its own thoughts and works. Suprcme
mystery.

Purity in action and in time—the moment. To thrust the tip of
action into the flow of time.

Example of action completely good. Browning and Elizabeth. The
true difficulty, not to do what is good when onc has scen it, but to
scc it with such intensity that the thought passes automatically into
action; as when one reads a picce of music, and the notes which enter
through the eyes comc out in the form of sound at the tips of onc’s
fingers—as when one sees a Rugby football, and therc it is in one’s
arms. Not to take one’s eyes off the thought, although the risk—the
risk that one may have madc a mistake—is infinite.

And if Elizabeth had dicd?

If, contemplating the thing which seems good and contemplating
no less fixedly the infinite risk, the action is carried out—is not
the action a good one?

Hamlct does not know how to contemplate in this way.

. . . is sicklied o’er’, that is not true thought.

On the other hand, Orestes, in Sophocles.

Antigonc.

Eteocles.

Gitd. Note that the dharma, since it depends on caste, thercfore
on birth, therefore on previous incarnation, depends on an antecedent
choice. It is not that one has not the choice, but that, if one situates
onesclf at a given moment in time, onc no longer has the choice; it
is useless to drcam of doing somcthing else; but it is a good thing
to rise above what one is doing at the time. By that means one
chooscs, for later on, something bettcr.

Arjuna’s moment of pity—it belongs to the order of dreams. His
display of weakness before proceeding to kill is comparable to the
display of weakness at approaching dcath. At a given moment one is
not free to do anything whatcver. And onc must accept this internal
nccessity; accept what one is, at a given moment, as a fact, even
one’s shame.

Theatre. The theatre should render external and internal necessity
scnsible to the mind.

—We should orientate oursclves, not towards another modc of
life, but towards death.

Gravity.
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The vertical alone gives a meaning to the angles. Direction par
excellence.

And yet the earth is round. To embrace both facts in thought
at the same time. ..

Gravity, prototype of all forms of constraint.

Life and death of others. To be happy that there are thinking
beings other than oneself; cssential form of grace. To desire the
death of a human being is to reject this form of grace (cf. Creon).—
But to be happy, also, to be mortal, that they are mortal; both for
oneself and for them, to the samc degree. Never to desire one’s own
death, but to accept it.

Suicide is only licit when it is but apparent, when there is con-
straint and one is fully conscious of such constraint. Similarly in the
case of the use of force. It is constraint, not grace; prakrti not
Atman.

lusory choice. When we think that we have the choice, it is
because we are unconscious, compassed about by illusion, and we
are then but toys. We cease to be toys when we lift ourselves above
illusion right up to Necessity, but then there is no longer any choice;
a certain action is imposcd by thc situation itself, clearly perceived.
The only choice left 1s that of proceeding upward.

Browning had not got the choice.

Necessity in both cascs, but not the same sort.

An action carried out in this way acts as a lever. It is possible that
it may lead to better conditions—in which duty is less mixed up with
evil. Only possible.

We arc not defiled by actions from which wc are absent in this
fashion (in this fashion, for therc is another way of being abscnt),
in spite of the fact that they are mixed up with evil.

We must likewise be absent from good.

Act not for a certain object, but because we cannot do otherwise.

A true balance: itis the body which is the balance, for each moment
it can perform but one action. It is a truc balance when the atten-
tion is uniform.

The maintenance of peace represents a methodical action over the
unagination of men. When this action has not becn carried out,
Eeacc no longer exists, and our desire for it is a false desire, unless it

¢ situated in that part of our being in which are rcal desires shrouded
m falsehood. The only question is what attitude we shall take up
in the matter. That attitude depends on karma.
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It is easy here to makc a mistake, just as it is easy to placc the
wrong word at the culminating point of a poecm; and the crror
brings about a new form of karma.

Hc who is present in the cvil which he does will be present also
in the evil which he suffers. He who is not present in the cvil which
he does will in a certain sense be absent from the cvil which he
suffers, cven while sweating drops of blood, imploring in vain, and
in the agony of being abandoncd.

To suffer evil is atrocious when one is present in it. Ovid. Hell.

The converse is also true: he who is present in the cvil which he
suffers will be present also in the evil which he does.

We should give our mind to the public good in the same way
as we give our mind to a geomctrical figure. Lawrence. Plato.
True city; not dream city (nightmare city).

The same Necessity which makes it so that therc is evil, without
our being able to hold it against God, also introduces evil into all
the actions of the most upright man.

Retz’s idea that we always place ourselves through our own fault
in situations in which, whatcver attitude we adopt, it is a bad one—
doesn’t that correspond to karma?

Rima was able to kill the shidra without doing cvil (in a sensc),
because he had got rid of his wife.

—A remark worth remembering—The Blacks—M. ‘It is because of
them that we have had this war.’

Emerald Table—‘That which is bclow is like that which is
above, and that which is above like that which is below.” Upan.:
tree upside down. Scal of S.: inverted triangles.

The same thing inverted?
(?) Chartiecr : The higher supports the lower,
cf. - the lower supports the higher.

Somecthing which does not exist and to which are suspended an
infinite number of things which do exist. Example: The proportion
betwcen incommensurable quantitics (Eudoxus). Look for other
mathcmatical examples. (Onc can also say: something which has
no meaning and to which are suspended an infinite number of
things which have a meaning.)
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Tlusion—The portion of moon which scems larger on the horizon
than at the zenith: in a sensc the whole universe only cxists in this
way.

Headaches—Ata certain particular moment, less pain by projecting
it into the universe—but an impaircd universc; sharper pain, once
brought back to its scat of origin, but somncthing no longer suffcrs
and is in contact with an unimpaired universe. Passions, docs the
same apply? Make them descend, bring them down to a point, and
take no more notice of them. Treat all forms of pain, more parti-
cularly, in this way. Prevent them from approaching actual things.

Joys, on the other hand?

Powerful cffcct of draperies on Greek statues; transposition,
analogy, multiple readings.

Law of the cransposition of autobiographical matter in literary
composition; similar application.

Greck draperies, also prescnce of gravity around the upright
‘human figure. Human figure, rising from basc to top, drapery falling
from top to basc; opposition, correlation, subordination.

In the nude, the downward movement of the flowing expanses
produccs the same effect.

‘Not to think of the polar bear.” Any thought whatsoever which
imposes itsclf, which rcturns again and again . . . can serve as polar
bear—if it is a thought of such a kind that onc wants to set it aside,
and not on the contrary to ponder it morc deeply.

Thus pain, humiliation, blows to sclf-esteem, wounded feelings—
all vain sufferings can, by their very vanity, serve as polar bear,
which represents a manner of using them.

Obsessions arc necessary in order to be sct aside (there is an
optimum point in this connection; cf. Es.); that is why one crcates
an obscssion by saying: ‘Don’t think of the polar bear.” [That does
not alter the fact that they should be avoided (?)]

We need have no fear of being without a polar bear, and they
are all much of a muchness—The wrenching of the soul which accom-
panies the ceasing to think about something is the prototype of
good.

Ilusion—TIt is not so much that things make us believe that they
are real, for in a scnsc they arc rcal. But they make us believe that
they are rcal otherwise than as they actually are.
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Espccially do they make us believe that some exist to a greater or
lesser extent than others.

May the whole universe, from the pebble at my feet right up
to the remote stars, with all that lies between, exist for me un-
ccasingly as much as did Agnés for Arnolphe, or the trcasurc-casket
for Harpagon.

Second body—The blind man’s stick is onc cxample; Harpagon'’s
treasurc-casket another.

May the whole universe become for me a sccond body in both
senses.

But one only attains to this by a ncthodical transformation of
oncself.

It is through action—a certain non-immediate type of action,
requiring an apprenticeship—that the blind man’s stick becomes a
prolongation of the body.

It is through desire (&pws) that Harpagon’s treasure-casket be-
comes a prolongation of the body.

Unsated desire, insatiable by itself. The impossibility of satiating
it is the truth about it, the hope of satiating it is falsehood. Beautiful
things make this impossibility strike home to our hearts. To possess
thc whole universe and each thing like Harpagon his treasure-
casket while remaining unsatiated by them. We then posscss non-
satiety. (And at the samc time to possess the whole universe and
each thing like the captain of a ship his ship.) The essential form of
non-satiety consists in a contact with another reality, a possession
of another order.

Each desire if we give it our attention, whether satisfied (relatively)
or no, is a road leading towards non-satiety.

‘Then tremendous shouts made themselves heard, and all beings,
and all desires.’

1$a Upanishad.

*Over and above the darkness’, to attach ourselves to that which is
not this world, and believe we conceive it, to conceive something
while speaking of it, when all the time we do not read it in this
world—that is a greater night.

‘Through non-knowledge we pass beyond dcath’, because we
undergo, in our flesh and in our soul (the living soul), not decath
properly speaking, but an ecquivalent, a wound inflicted by
Necessity which makes us experience the fact that we are mortal.
We must die—not commit suicide, die, be killed, not literally,
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but nearly so, fecl through the fact of external things the chill of
death.

‘Through knowledge we nourish ourselves with immortality.’
Resurrection. When we have felt the chill of death—unless we make
haste to forget it, or it leaves us numbed—we pass on beyond, and
this universe itsclf becomes a draught of immortality.

Non-becoming and becoming. Same opposition reversed (if
these terms have been rightly translated). [cf. Ch. U. The universe
was first of all non-being; then it became being; then it developed:
samabhavat]—Becoming is the positive side of ignorance, non-
becoming the negative side of knowledge. More night through
attaching onesclf to knowledge alone than through having no access
to it. More night through attaching onesclf to becoming alone than
through having no access to it.

Through dissolution having traversed death.

Through becoming he partakes of the immortal. Becoming itself
is his immortal food.

It is because we belicve in this illusion that we suffer death. By
consciously suffering death we dissipate the illusion, and we then
find once again reality.

from ignorant suffering to the knowledge of illusion
from dissolution to becoming

Crosscs over death  partakes of the immortal
from illusion to mortal suffering.
from mortal suffcring to the consciousness of illusion
from dissolution to
becoming
crosscs over decath partakes of
the immortal

Double movement. Circle. Return to the lower transfigured.

The world is his immortal food.

Double passage of dcath. Deprivation of fcllow creatures; depri-
vation of the scparated being, absence of God. ‘My God, why hast
thou forsaken me?” Death through non-knowledge, dcath through
non-becoming.

Those who kill the Atman. Whoever wishes that that which
is should not be (Marcus Aurclius). What else besides? All desires
kill the Atman.

Past, present and futurc—the three eyes of Shiva—
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Against atomism—No void other than thc non-manifested—

Chuang-Tse. “While doing nothing, therc is nothing which He
docs not do.’

Hcwhoknowsisnot he forwhomallthings have become the 3tman,
but, on the contrary, he for whom the dtman has become all things.

Shankara. ‘Action, not being opposed to 1gnorancc is unable to
remove it; but knowlcdge dissipatcs ignorance just as light dissipates
darkness.’

Right action does not lead to knowledge, but springs from it. (?)

A. U. M.—Thec 4th, if it is not cxpressed by a letter, is it because
it is incxpressible, or isn’t it rather becausc it represents the rclation
between the three? (Plato, justice.) The three states correspond
perhaps fairly well to the hydra, the lion and man.

Since the highest is beyond the reach of thought, in order to
conceive it we must conccive it through that which is within the
scope of thought. A link is necessary. Mathematics supply us with
a model of such a link.

Shankara, ignorance: link between the passions, earthly affections
+—exactly as with Plato. These arc the veils (clouds) in the absence
of which the Atman shines afar off with its own splendour.

Arjuna paused before acting. That is why his action is a good one.
To pausc 1s not to hesitate. Two ways of pausing.

Mohammedan csotcricism — fani — extinction  (nirvapa), and
higher up fana-el-fanii, cxtinction of cxtinction. Is this the return
to the world?

‘Imagining himsclf first of all to be the living soul, man becomes
frightened like some one who mistakes a piece of rope for a serpent;
but his fears are removed by the certainty that he is not, in reality,
this living soul, but Atman itself’

bala, statc comparable to that of a child (Eden) [concentration of
the individual being’s powers].

panditya (tcaching), mauna (solitude). Cf. Br. S

Things differ through designation, accident and name, like carthen-
ware utensils which are only different forms of clay—Ch. vi. 1, 4, 6

Change of level. Not more love, but another kind of love; not
more knowledge, but another kind of knowledge, etc.

This is because at a given level the human bcing is limited. For
example, he is unable to contain morc than a certain number (as it
were) of physical notions. We only get beyond this limit by raising

! Commentary on Brakhma-Sitras by Shankara.
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ourselves or else by degrading ourselves. For example, instcad of
such notions, summaries of things known by other pcople. Or,
on the other hand . . . (here it becomes difficult).

In the same way, everything concerning man, taken at a certain
level, is subject to a certain limit, and anyonc who wants to go
beyond that limit must either raisc himsclf up—or else degrade
himself.

We degrade ourselves if we have regard to quantity. By appre-
hending with attention both the level and the limit we can burst
open a ceiling,

Brahma and space—Scveral meanings.

The heavens which suddenly recede—but after an effort of
attention—in 1ioments . . .

Without name and without form. Consideration of the starry
heavens. To sce the mass of stars, a formless mass—that doesn’t mean
anything. But to sec forms is yet a lower form of perception. It is
to see an order without form. Hence, to see the forms is a degra-
dation. The same applies to the names of stars and of constellations.

That which is above is like that which is below.

Not to read. To read the non-rcading.

Highest art, order without form or name. Negation of form in all
great art. Reason for? Analyse it. Form in Michael Angelo, not in
a Greck statue. Reason for this?

Poetry. Images and words that reflect the mental state without
images or words. Music. Sounds that reflect the mental state without
sounds. Words and sounds equivalent to silence. But in what way?

They reflect from the sole fact that they follow on, through the
similarity of human nature in all men; the same mystery as that of
the straight line.

But how does this apply in Grecek statues?

Each part is there on its own account and not in order to link
up other parts togcther.

These are linked up together by way of addidon.

Composition on several planes, connection with order without form?

Several plancs | non-reading (without name or form) | presence—

The without-name-or-form and the rcading of relationships.
What connection?

Reading on several planes, connection with order without form?

The unity of several forms is not a form.

The presentation of scveral forms in the same object lifts the
spectator (thc reader) above form.
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By that means one obtains the without-form which is above
form; for there is always the danger of falling below form.

That which is below is like that which 1s above—in a reverse
sense. Each state is a perafd towards a state similar to the onc below
the first, only transposed—

Thus, indifference with regard to human beings.

Seconds of pause, whence all the rest derives its value, in music,
dancing, etc. (imagc of . . .). On the other hand, uninterrupted
thythm in factory work.

Placing of silences in music; they have got to be at the centre of
something. In what way? Do we mount up towards them? do we
descend again from them? But we descend again with inflections
which suggest the presence of the high in the low (passages of
Mozart and Bach).

To arouse a state of cxpectation. To wait for a sound which shall
fill to overflowing—and let this sound be a silence. Let that which
follows on conjure up a being filled to overflowing and yet at the
same time suffering deprivation—and that, by what mcans?

Imitation (but with a small number of pure and clearly defined
sounds) of the human voice when it crics toward something, etc.
And yet one has got to conjure up movements of the soul which are
always silent, at any rate outwardly so.

Great difficulty in art, transitions—or modulations. Between two
richly flavoured words, between two notes, between two planes of
the body (brow and check), between two attitudes for the dance,
etc.—So that the intermediate space docs not jumble up the flavour,
but brings it out, whether by mcans of continuity, or by means of
contrast.

To descend without lowering oneself.

Intcrmediate spacc nccessarily occupies a place. E.g. measurc and
rthythm, grammar and meaning in the casc of poctry. Image of the
necessity imposed by time on life. (It even occupies a place by
reason of scveral forms of nccessity.)

That is the difficulty and truc value of art.

Time, moving image of eternity; therein lics the whole problem.

Karma and Nemesis. Nemesis, at once the outward image of and
(by that very fact) the remedy for karma. Whocver has killed will
kill. Whoever has killed shall be killed. Both are true. The latter isa
remedy for the former. Mobile image of balance.

There should be scveral readings of the universe, as of works of
art. Otherwise, how would one create a work of art? If classical
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science [as for the contemporary kind . ..] forms one rcading, we
must cstablish the rclationship between this reading and the others.
peraly for the West.

80’ aitias eldn Swopileabar, 76 pév dvaykatov, 76 8¢ Oeiov.

Plato: assimilation—India: identification.

Timacus—respiration—? . . . Tas ydap T@v mporépwv kai farrdvar
ol Bpadvtepot kujoets dromavopévas H0n 7€ eis oporov ervbuias. . . .

“This principle will also explain why sounds, which present them-
selves as high or low in pitch according as they are swift or slow,
are as they travel sometimes inharmonious because the motion they
produce in us lacks correspondence, sometimes concordant because
there is correspondence. The slower sounds, when they catch up
with the motions of the quicker sounds which arrived earlicr, find
these motions drawing to an end and alrcady having rcached corre-
spondence with the motions imparted to them by the slower sounds
on their later arrival. In so doing, the slower sounds cause no dis-
turbancec when they intrudc a fresh motion; rather by joining on
the beginning of a slower motion in correspondence with the quicker
which is now drawing to an cnd, they producc a single combined
effect in which high and low are blended. Hence the pleasure they
give to the unintelligent and the dclight they afford to the wise, by
the representation of the divine harmony in mortal movements.’

Correspondence between ascending and descending movements
of sound and the quick and slow pace of the rhythm; relationship
between sharp sounds and quick oncs?

Does this text mean that the prolonged sound descends and that
the sound which follows . . . ?

8V’ alrlas €idm, 76 pév dvaykaiov, 10 8¢ Oelov, xai T0 peév Betov
& dnaot {nrelv krijoews Evexa eddaluovos Plov. . . . 76 8¢ dvayraiov
kelvwy ydpw, doyildpevovs ds dvev TovTwy o dwvard adrd éxeiva,
€4’ ols ogmovdd{oper, pdva karavoelv o008 ad AaPeiv 008 dAAws
Tws peracyetv.d

! To distinguish between two kinds of causes, the necessary and the divine
(Plato, Titnaeus, 68 e).

2 Plato, Timaeus, 80 a-b.

3 We must accordingly distinguish two kinds of cause, the necessary and the
divine. The divine we should search out in all things for the sake of a life of such
1"3P1:>111css as our nature admits; the nccessary for the sake of the divine, reflecting
that apart from the necessary those other objects of our scrious study cannot by

emselves be perceived or communicated, nor can we in any other way have
Part or lot in them (Plato, Timacus, 68 e-69 a, tr. Cornford).
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Without necessity it is impossible to conccive the divine alone,
or grasp it or participate in it in any other way.

We must seek the divine cause with happiness as the object, and
the necessary causc with the divine cause as the object; reproduce a
movement which we have conceived, such as we have conceived it.

But at the level of art onc conceives an absence of movement, of
attitude, and thc movement, the attitude imitate this absence. But
in what way?

When something seems impossible to obtain, however hard onc
tries, that indicates an insupcrable limit at this particular level and
the necessity for a change of level, a break in the ceiling; conse-
quently, to exhaust oneself in trying at this level degrades. It is better
to accept the limit, contemplate it and tastc all the bitterness of it.

Mal. and R.: watertight compartments. We should not weigh
everything on the same balance; what we need is one single balance.
Great temptation to take away something from the balance; results
in injustice. Not to recognizc the same things in different places,
because of the difference in names and forms; onc must get above
names and forms.

Onc sclfsame thing, upholding all that. This table, this book,
that itself is the non-manifested, the void.

And I, do I takc away anythmg from the balance?

War. lee sounds which constitute an imitation of silence, a war
which should be an image of peacc; how so?

“Out of immobile cternity an cternal mobile image.”
‘Out of immobile eternity, one and unique, an eternal imagg,
mobile according to number, which we call time.

Curve equivalent to straight linc according to system of reference
(e.g. train). [Straight line, projcction of parabola.] This requircs
thinking about.

Experiment carricd out by Michclson and Morley, one might
conclude therefrom that the carth is motionless. And what about
the others? It is Galileo’s system breaking down. But the crystalliza-
tion of three centuries around Galileo has prevented it from being
allowed to break down. Movement of uniform rotation .

[What ought onc to think of the rotation of a sphere upon itsclf: ]

Generalized relativity. “Whatever their movements may be [and
not only if they are uniform] all the systems of reference K, K’ are
equlvalent from the point of view of the expression of the laws of
naturc.” Readings and translations. That is, a system in which there
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are only bodies in repose or in uniform movement. If we rclate it
to a system of reference in uniformly accelerated movement, a ficld
of gravitation is produced in the former. This is a very attractive
point. Couldn’t it be isolated from the rest?

Restricted relativity. The speed of light is measurable, but equal
in all directions (i.c. infinitc). N.B. that the constancy of the speed
of light (in space) forms the basis of the electro-dynamics of
Maxwell-Lorentz. This contradiction transposed makes up the
whole thcory. No simultancity. Maximum spced in the casc of
which length and mass arc cancelled out. |Naturally, the formulae
have becn established with that object.] At which the clock ccases to
tick, an infinite timc separating two ticks. (The etcrnal enters in
there, in the ‘manifested’, like spacc in the casc of the atomists.)

W e ought to cxaminc afresh the methods for measuring the speed
of light in space, and see espccially what would be cxplained by
supposing the carth to be motionless. [cf. Poincaré.]

Rcmarkable cxample of crystallization: Einstein doing away with
the notion of simultancity and respecting that of uniform movement.
Monstrous.

Co-ordinates of Gauss. Constructing the two-dimensional geo-
metry of the surface of an cllipsoid without making usc of the fact
that this surfacc belongs to a three-dimensional Euclidean spacc.
(Admirable.)

Find an infinitc number of curves such that onc and onc only
passes through cach point. ()

Another group possessing the same attribute (v).

To each point there correspond two co-ordinates whose difference
is infinitcly small for points infinitely close together. s being a
distance:

d=g du?+-2¢;, du. dv-i goo dV* (g11, G126 gzz)

representing magnitudes which depend in a fixed manner on u
and v,

(for this it is nccessary that fairly small parts of the continuum
studied should be able to be looked upon as Euclidean, ie. as con-
tinua in which d?=du2+dv2.)

If we choose i ct for time variable (¢, speed of light), we have:

ds?=dx?+ dy2 | dz2—2de?
constant if wc pass from onc system of reference (Galilean) to
another, according to restricted relativity —ds, distance in the four-

dimensional continuum. Fuclidean continuum in restricted rcla-
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tivity; non-Euclidean in generalized relativity, where the speed of
light depends on the co-ordinates in the case of a gravitational field,
and where the unit of length, if it is regarded as constant whatever
may be its position and orientation, does not bear out Euclidcan
geometry.

[Notc. Einstcin having calculated the deviation of light required
by theory, and consequently the deviation of the fixed stars in the
neighbourhood of the sun during total eclipses as compared with
their position in the sky when the sun is differently placed—the
rays being deviated through the proximity of the sun—photo-
graphs, taken during the eclipse of May 3oth, 1929, confirmed such a
deviation.]

By making 4 NUMBERS WITHOUT IMMEDIATE PHYSICAL SIGNIFI-
CANCE correspond to each point (cvent) of the four-dimensional
continuum (it is not necessary that 3 of them should correspond to
positions and the 4th to time), but which satisfy the condition formu-
lated by Gauss, we can say: ‘All Gauss’s systems of co-ordinates arc
in principle equivalent for the general cxpression of the laws of
nature.” (Principle of generalized relativity.) All equations must be
transformed into equations having the same form through some
substitution or other of the variables of Gauss x;, xs, X3, X4

But to interpret intuitively, we can imagine a system of points
cach of which is in irregular movement, and regarded as motionless;
of clocks with an irregular movement (but whose indications differ
infinitesimally if they are close together) cach of which is regarded
as a measurcment of time. Each of these systems is equivalent to all
the rest for expressing the laws of nature.

2 cxperimental facts: curvature of the rays in the proximity of
the sun—trajectory of Mercury.

For a limited gravitational field and limited spceds, Newton’s
theory forms a first approximation, accompanied by slight differ-
ences, one of which is confirmed in the casc of the trajectory of
Mercury.

A. U. M. In mathematics to try to discover units that cannot be
expressed. Eudoxus. That is certainly what Plato used to do.
Thought not subject to the imagination and to time.

What is good and healthy and what is limited and unhcalthy
about the concern to maintain contact with the intuition shown by
savants in the Xixth century (except alrcady in the case of the



mathemaricians). One must maintain contact, but not rcmain at
the samc level.

Not much would be required (yct a lot in a certain scnse) to bring
us back from contemporary scicnce to an cquivalent of Greek scicnce.

Luminous rays and perception. The straight line.

Incxpressible analogy between inexpressible things. Analogy
between inexpressible analogics, and so on. Analogy between
all possible forms of analogy. To every infinity there is a correspond-
ing unity. Inexpressible correspondence between analogy and unity.
—Platonic dialectics.

One brcaks away from scnsible representations. One also breaks
away from ‘hypothescs’, in the scnsc that onc simply regards them
as ‘hypotheses’ and only takes into account analogies.

In this sensc, didn’t Plato have prescience of non-Euclidean forms
of geometry, but understood in quitc another way?

The cxample supplicd by Gauss is admirable to think upon. If
onc considers this gecometry, without reference to the 3rd dimension
—if one considers a plane surface where the cffects of heat on the
measuring instruments play an analogous réle—using the notion of
solids that will not losc their shapc, the Euclidean and non-Euclidcan
forms of geometry arc at the same level. (?)

The cminent position occupied by Euclidean geometry, by which
one cannot do otherwisc than begin, lies in the fact that in day-to-
day actions it is applicable to what are rcgarded as solids that will
not lose their shapc—and also in the fact that it mects other requ re-
ments too.

Scicnce of Hindu words. Correspondence between words—
which have nothing to do with etymofogica] sources—and represent
truths. But these correspondences are recognized. Coincidence
between recognized resemblances and truths in relation to which
they arc as sign to significance in a symbol. Neverthcless, such
correspondences arc recognized. A foreigner, possessed of meta-
physical knowledge, hearing the word siman, cannot know that
one of the syllables of this word is the feminine personal pronoun.
All we know is that, generally speaking, in all language (especially
of a sacred kind?) such correspondences exist. Likewise in the case
of cosmology. (?)

the same way when we pick up a book, we know that we shall
find there words and phrascs, though we do not know which oncs.

. . - . . . . - . . . . . . . .
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Gitd—will attached to fruits: rajas. Delivered up to the cmotions:
tamas.

Arjuna’s question.

‘He who possesses the light, how does

hc talk? How docs hc sit down? How does he walk?’

That is the real question.

[Sensible objects disappcar first of all, then sensibility itself
disappears. |

Observe that it is said of the yogi that he should treat friends and
enemies with the same consideration, ctc., not that he should not
have either friends or cnemics.

Bh. G. VI, 20—When through yoga a suspension of thought takes
place, and when man discovers the atman, finds his satisfaction in
his own self.

It is always Time which occupies the forefront. |

!

.. Each time the restless, mobile manas
attcmprs to cxprcss itsclf, cach timc it must be curbed and brought

back to a state of submission within the sclf.
having obliged thc manas to remain
in the atman one must no longer think of anything clsc?
or: [onc must] shutting onesclf up in the self, no longer think.
. imprisoning in the sclf the faculty of

percelvmg ( ) holdmg iaac.k in the sclf the vital breath .

Not to read? [meaning of manas?]
images of the sun trembling in the water without
affecting each other, or the sun—

Whatcver form of existence may bc conccived by a man at his
dcath, thatis the one which he lives—onc day of Brahma, a thousand
yggas.

Two Purusas, one destructible, the other indestructible; a third
one is superior to both.

‘Thou shalt sec all beings in thyself, then in me.’” Refusal of the
object as peraéd towards the reality of the object, which reality is
not vouchsafed.

What is the secret which Nature is on the point of communicating
when onc looks at her as one looks at a Greek statuc? It is not what

1 Bhagavad-Gitd, 11, s4.
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science teaches, and yet it is not unconnected with the teaching of
scicnce.

Each thing reflected, transposed in cvery other thing.

Positive science and other points of view. Notion of coincidence,
to be clucidated. Strictly speaking, has a meaning only in relation to
the human will. This notion of coincidence is, together with that of the
negligible, the most important with respect to science.

Why should not a representation of the world according to the
relation symbol-sign be as legitimate as a representation according to
the relation mcans-end is in the sphere of work? Everything that is
without significance would then be coincidence.

Or do we admit that nothing . . . ? But something which com-
bines the two together—that would be better.

But why should onc not be able to discover a representation
such that by making usc of continuous probability one could restate
the formula for the proportionality ofp encrgy at R (inverse of the
second derivative of entropy in relation to cnergy); for small values
of energy and small wave-lengths, at V'R in the contrary case? All
that is nccessary would be to discover a certain structure . . . And, of
coursc, the constant 1 would play a part, but a different part

Of course, if in hv h represents something infinitely small .

But one can conccive somethlng clse.

Time, strictly speaking, docs not exist (except the present, as a
limit), and yet it is that to which we are subjected. Such is our
condition. We are subjected to that which does not exist. Whether it
be a question of duration passlvcly endured—physical pain, waiting,
regret, remorsc, fear; or of time actively handled—order, method,
necessity—in cither case, that to which we arc subjected does not in
fact exist. But eur subjection cxists. Really bound by unreal chains.
Time, itsclf unrcal, covers cverything, ourselves included, with a
veil of unreality.

The fundamental analogy between the world and thought is the
relationship between the high and the low depending on gravity.
Gravity is the outstanding cxample of force—and is there, strictly
speaking, any other kind? Everything suggesting an upward move-
ment suggests an increase in valuc.

From an elevated spot onc commands a vast expanse; places
which he who is in the plain can only see successively, he who is
on the heights can take in at a glance, at the same time. That is
literally true; non-literally so too. By what coincidence?
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The third dimension also has a curious far-reaching character.

Energy is an ability to rise (even a ball on a table, by falling,
would cause another ball to risc).

Lever. Raising while lowering. Perhaps this is the only way of
rising given to us.

The sight of birds, a moving one, because . . . ?

These correspondences arc cssentially related to beauty, but in
what way?

Gravity, in architecture, in sculpture. Also the 3rd dimension—
The 3rd dimension in painting—High and low (and 3rd dimension?)
In music—

Sculpturc—Each thing descends in accordance with gravity
(Auid stone) and yet the whole rises upward.

Man standing up.

Watcr and gravitational forcc—Taoists—

Light in painting, rendering the 3rd dimension sensible—

‘Degradation of energy’, this term implies thc analogy to the
opposition between high and low.

Gravity is the constraint to which we are subjected, the chain;
to rise is supernatural; the sky, that is where we don’t go.

From the sky we should see all things, but without being ablc to
distinguish anything (Taoists).

Distance—significance of distance.

The sword is a simple instrument (like the nail), concentrating the
energy for the blow in an cxtremely small surface (blade); you
strike from above downwards; gravity transformed by a simple
instrument. Such is the difference between the armed man and the
unarmed man, Achilles and Lycaon. And the soul under gravity,
what becomes of it? Like somebody on a rock-face who is afraid of
falling. Total suspension of thought.

Specd, effect of gravity. (But what about compression, clasticity?. ..)

He who suspends gravity over other people has a fecling of cleva-
tion. Ilusion of clevation. Falsc cxaltation (power, murder, scxual
possession)—[story of T.]. Temptation to possess all worlds.

Gravity and time—Gravity inscparable from time—In what way?

Application of the notion of energy to human life, cnergy analo-
gous to that which is related to gravity.

Analogy between the world and values through the medium of
gravity, which makes the order of valucs sensible to us. If the order
of values were not sensiblc to us by analogy, we should not conceive
it at all.
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Low motives contain more energy than do high ones (queues—
just as it is easicr to forget somcthing under the shock of pain or
plcasure than it is not to ‘think of the polar bear, ctc.)—
Just as the kinetic energy of a falling body increases—We should
direct the energy of the low motives from above; mould the low
motives so that they carry us whither we want to go. Pressurc on
the reins or the rudder—(reins, manas, horscs, ten facultics of scnsa-
tion and of action, car, body). But we should know that it is they
which are carrying us—

The world is necessarily such that we are able to conceive every-
thing that is purcst by analogy—

Another analogy with evil: impurity, dcfilement, mixturc—

Impurity and basencss. Purity of the stars, of the sky. It happens
that . . . Purity and void, void and sky—Clouds and vcil—[Purity of
water . . .| [water and light].

Like one who is moved by the highest form of music without
knowing it, so the pcasant and Nature . . . Like onc who gives his
attention to music, so . . . (so who ... ?)

In the world interpreted symbolically, the subject is not
absent.

Falling movement and rapidity. Rising movement and slowness.
But rhythm in the succession of aspects above and below.

Music, pace and slow-sharp movement.

High tonality and immediacy.

Two immediacics, onc of which follows a rising movement.

Working upon and raising—Construction—Defiance of gravity
in architecture, through gravity itsclf.

Disorder and descent, order and elevation. Building which is
falling down—

Top and the whole, bottom and the parts.

Descent, time endured; ascent, time handled—Monotony of the
Gregorian chant. A chant which is repeated every day scveral times
a day has got to be monotonous, otherwisc it would be intolcrable
(value of this monotony —- cternity)—Melodies which create
obsessions (contemporary song-writers aim at this systematically).
Similarly in the casc of forms.

From above, one discerns vast distances—frozen periods of
time—

Political attitudes of pcople—equivalences—it would seem as
though we found greater strength to resist a certain form of evil by
depending upon another (equivalent, almost identical) form of cvil
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than by depending upon Good (which has the disadvantage of not
cxisting).

Perception. connection between forms. Forward movement of
the arm—shaping, etc.—form of the hills, valleys and plains—
Rembrandt’s drawings . . . ?

conic — circle — straight line — point—analogies . . .

circle and straight line—hyperbola (parabola) and circle.

Four states in Plato and four states in the Vedinta—eikaaial
corresponds apparently to wakefulness—nioris® to dreaming (?)
—38udvowa® has not any equivalent in the Hindu system (?)—vois,* at
the same time prajiia (bcing, one, truth, light) and fourth state
(idea of Good, which is beyond truth, the latter corresponding
to being)—dudvoia, starting from hypotheses and directed toward
consequences—vobs, directed toward the unconditioned—

Gravity, time, cvil—When you fall you cannot stop yoursclf—
Therein lies the constraint—No stop in the time of a fall—From the
top of a mountain you behold slopes and plains where you read at a
glance the hours past, the hours to come, several possible sorts of
hours to come.

What is the use of talking about force in general, when in reality
it is a question of gravity? Number, weight and measure.

Limit. ‘Quantity becomes changed into quality.” All development
results in a change; nothing pursues its course without encountering
a limit. That is a law of the universe which the hypotheses concern-
ing the constitution of matter lcave out of account, law analogous
to a law of human lifc. What kind of certitude have we of this?
I know that no quantity in the world, defined in whatcver way one
may choose, is able to increase indefinitely.

[and what about speed? Einstein] [in this sense, why not?]

Neither the heat of a liquid, nor the pressure of a gas, nor . .
nor . . . What is the nature of this necessity?

L

Upsettings and compensations. “Things suffer injustices at onc
another’s hands and undcrgo expiations.” Distinguishing of ‘things’,
arbitrary. Several simultaneous and different systems of distinguishing
are instructive. But true, perhaps, for all systems of dlsungulshlng—

Balance and proportion; upsctting of balance, upsctting of pro-

! Conjecture. % Belicf.
3 Discursive thought, reasoning. 4 Understanding.
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portion. mAeovefia'—something cxceeds—no—tends to exceed the
limit beyond which that thing cannot cxist, and is destroyed—
During its previous accretion, it had naturally destroyed (consumed).
In cvery change, destruction in onc respect, accretion in another,
and then destruction in the former one.

Is that not as intcresting as specds and positions?

Science and technique. One can also conceive a science of nature
dirccted towards a technique of inward perfection.

Studying the world, always analogies with man to bc found. How
should it be otherwisc? Is it not our world? How childish to think one
succeeds in climinating time and qualitics. Doesn’t man reappear in
the criterion of simplicity of algcbraical formulac?

Hence, man is present. But why only the slave who draws water
from a well? This slave is necessary. But why he only?

To read in the world the necessities to which man is subjected. This can
be done: is not man the soul of the world?

We do not know why there are symbols in the world. But nor
do we know why Euclidean gcometry is applicable.

Science should be a participation in the world and not a veil.

In scicnce, when there is something which doesn’t fit in, we should
contemplatc it instcad of trying to get round it.

Difficulty at the very source, if the only real uniform movement is
onc of rotation, and if the notion of uniform movement is that of
movement in a straight line.

(N.B—Must find out. How does classical mechanics interpret the
daily rotation of the earth?)

Crcates a (centrifugal) force; but of what is it the result?

To every force there necessarily corresponds—but what is the
naturc of this nccessity?—somcthing which prevents it from cxer-
cising itsclf except within a certain measure.

Is Geometry, in accrtain sense, an image of that? “You forget geo-
metrical cquality.” What is this cquality?

Discascs cured under onc form and reappearing under another
form (Hlppocrates) Very profound conception. Equivalent in the
soul—Equivalent in the difficulties of a doctrine or of a sciencc;
having (13ccn climinated, they reappear elsewhere under another
form. Equivalentin socicty. Equivalentin art—One replaces a word,
an image, a versc by another one; same imperfection. How is what
is not that, what constitutes a passage towards the best, carried into
effect?

1 Desire to have more.
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In a man, tendencies (dirccted energy) which coming up against
exterior limits—circumstances and essential neccssitics—withdraw,
twist themsclves about in all sorts of ways. He becomes something
clse. Equivalences—Decgradation, in what case, in what way?
Choice? One way alone, in each situation, to prescrve onc’s jivitma
to the greatest possible extent.

Appearance and rcality. This world, kingdom of appearance;
c.g. factory, need to look as though onc were just about to start
working when the machine ceases to function for a quarter of an
hour. Boxcs, of which officially there is an adequate supply—ctc.

Planck’s pretensions, ctc. Why, after all, should algebra be looked
upon as being any less human * than colour, sound, heat, etc.?

The three gunas and the three dimensions of spacc—

[Relationship of thesc three dimensions to the conception of
uniform and accelerated movement . . .]

The two aspects of karma, inward one (whosocver kills will
kill), outward onc, cquivalent to Nemesis (whosocver kills shall be
killed); complementary aspects; the latter alone compensates for
the former and provides a possibility of salvation; cannot be
scparated.

Action and rcaction, complementary modifications—(Anaxi-
mander—Mimimsi of Jaimini).

In a triangle, increase of one angle, reduction of another angle.

In all change (whatever may be the extent of that part of the
universe carved out by thc mind), there is permanency. Hence a
constant (which cannot be grasped by scnsible intuition) through
which conditions of variation, limiting conditions arc defined.
Consequently, with respect to this constant, unchanged balance,
modifications which mutually compensate each other.

Wherever there is a limit, actions arc compensated by reactions.

Whercever there are ‘beings’, there is a limit.

Circle—

on condition that . . . in so far as . . . with regard to . . . as far
as . . . ‘Non-dualism’—Contemplation of all the contradictions
which draw the soul towards unity. Unity which docs not resolve
the contradictions, of which the contradictions represent the absence.
Rejected duality—

Duality mcans opposition, contradiction; what clsc could it mean?
If there is a second thing, we do not know what it is. For us, it is not
even a part of nothingness.

Balance and permanency. Change, upsctting of the balance.
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Endlessly, as in the case of the pendulum. In matter, socicty,
thoughts (feclings).

Change would represent destruction were it not circumscribed by
limits. Limits imply compensatory phenomcna. The study of
becoming is the study of such compensation [and yct, ordercd
time . . .J.

E.g.: conservation of cnergy in a closed system—increase of kin-
etic energy and dccrcase of potential cnergy—Then the reverse (?)—
Conscrvation of live forces; in the case of the compound pendulum,
speed greater here, less there than in a state of freedom—

Changes in a closed system, internal compensations.

Closcd system subjected to cxternal actions; wider system com-
prising both the former and these actions. Internal compensations.

The unlimited is impossible in the world

the unlimited is the evil in the soul

Theory of wholes, notion of a group and of a constant, in the
forcfront.

Revolving disk. A fixed point—Rcvolving spherc—A fixed axis.
If a thought werc to take this axis as its embodiment it would escape
modification.

Love—limited to a given level—by going beyond this limit one
engenders hatrcd—(And thc reversc? That is quite differcnt, it
would seem.)

Art—rnecessary harmonizing of expressive parts.

Timaeus—Change in the universe—Things once removed from
their place tend to return thither, and they push each other forward
circular-wisc because no way lics open (no attraction, only a pushing
forward). So endless pendulum movement. So breathing in and
breathing out.

Bodies which rise and descend (heavier or lighter than air),
samc cxplanation; and the same with sounds which scem rapid and
slow, sharp and dccp, now an unharmonious transfcrence through
the dissimilitude of the movement brought about in us by them,
now concordant (£dugavol) through the similitude of this move-
ment. (?)

Sounds push cach other forward.

Every change brings with it a compensatory phenomenon. Example—
sliding on a plane surface, friction. (Whence cnergy, entropy; but the
contrary of cntropy, which compensates, is also neccssary.) A com-
pensatory phenomenon which assigns in advance a limit to change.

Every change tends toward reproducing itsclf (incrtia). But
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since it is bound to mcct with a limit, it also contains a tendency
toward changing its nature. [in two ways?]

[In a certain sense it would be possible to assimilate rajas to the
principle of inertia, tamas to that of entropy, and sattva to life—
within the realm of matter.]

China—at the centre of thc universe (‘tree of the world’) that
which is perfectly straight gives no shade.

Shade—

Light and shade, good and cvil—images, in the world, of the
correlation of contraries—Contrarics for us. If one conceives atoms,
light and shadc arc not contraries. And that itsclf is an image of
another truth—

Difficulty in understanding things that are evident.

Geometry provides an cxample.

So also: work manufactures objects, not moncy—one can easily
understand this at once with a very superficial part of the intelligence
—but only with difficulty with one’s whole soul. So also, ctc.

Social and pedagogical applications.

Dark night.

Dark nightin apprenticeship. The apprentice who tells himself l
that he will never make the grade. Matter needs studying.

Perhaps man has (each time, up to the highest state?) to pass
through the ordcal of perpctual duration (hell) before being able to
enter into eternity?

‘Through ignorance having crossed over dcath, through know-
ledge he partakes of immortality.’

‘Through non-becoming having crossed over death, through
becoming he partakes of immortality.’

To cross over dcath through ignorance, does that indicate perhaps
the dark night? Is it perhaps this fecling of everlasting cvil?

Manual labour. Time cntering into the body. Let it be regular
and inexorable. But varied, like the days and the seasons.

Through work man turns himsclf into matter, like Christ does
through the Eucharist. Work is like a death.

We must nceds pass through death—that the old man may die.
But dcath is not a suicide. We have got to bc killed—to endure the
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gravitational force, the weight of the world. When the universe is
weighing upon the back of a human being, is there anything sur-
prising in the fact that it should hurt him?

Work is likc a death if it is without an incentive. To act while
renouncing at the same time the fruits of action. The shiidra can
do this also.

To work—if one is worn out—means becoming subjected to
time in the same way as matter is. The mind is compelled to jump
from one instant to the next. That is what constitutes obedience.

Obcdicnce and death—‘Obedient unto death’. Matter obeys. We
arc mattcr. Pythagoreans: since we arc in a place of punishment,
let us be punished.

Joys parallel to toil—scnsible joys. Eating, resting, Sunday
pleasurcs (in the old days). But not moncy.

Nor the indefinitely increased possession of land.

Song of the Volga boatmen.

Exhaustion in the course of labour. Complete absence of hope.
Condition for charity.

Joy in the course of work. “The desire for sweet nourishment.’
There should not be any of any other kind. Let the poor at least be
poor. Immediate joys. Joys of participation in the world.

No poctry concerning the people is genuine if fatigue does not
figure therein—and hunger and thirst brought about by fatigue.

Tell them: Christ suffcred from fatigue.

Hc who has to labour every day feels in his body that time is
inexorablc.

To work. To undergo time and space.

Titles. “Work as a spiritual exercise.” “Work as a mystical experi-
ence. “Work as poetry.’

Science (like every human affair) is situated on several vertical
planes. Algcbra puts everything on the same plane.

The practice of algebra, as of cverything else, is limited, and is
rendered useless by overstepping the limit.

The suffering which degrades and that which ennobles are not the same.
Two different kinds of suffering. (?)

Father J. (Lorrainer). The human being modifics itself under
affliction in such a way as to preserve itself as much as possible, in
such a way as to leave the centre inviolate—that centre through
which grace could pass. It invents for itsclf fictions and a certain
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ordered system of time so as not to look upon itself as being un-

happy. And that has a degrading effect. Why?

Crucifixion. God has expiated creation, and we who arc associated
in it expiate it also.

A man fearing God. What does that signify?

Mauriac’s Thérése D! The picturc he draws of cvil is dcfective;
in that part where the culminating point of contact between self-
dcception and good is reached, he has made a muddle of things,
has not rendered sensible the difference at the same time as the
resemblance.

Very nearly a great book (but, in fact, a trivial one). Somcthing
monstrous about the conception of life of thosc ycars (1918-1940).

What is lacking is the colour of cvil, thc monotony and facility
of it, the feeling of cmptiness and of nothingness.

Moncy. He conceals the réle played by this factor in this crime.
Hec is its accomplice.

But worthy of notc: thc way in which the crime begins and
develops, and ‘it was likc a duty’ (Thus evil immcdiately takes on
the monotony of duty) [That is what ought to have been depicted]
—Cf. Marlowe.

Lanza’s Gilles>—Spain—

In thinking that crime conceals a form of grace, they take away
whatever grace lies therein, for if it does, in fact, conceal a form of
grace, this can only be in the form of a dark night.

Logic

Frequent cases (to be enumerated, and classified) in which by asserting
a truth on a certain plane you destroy it. As soon as you have announced
it (or announced it on a certain plane) it is no longer true. It is only true
behind (above) the contrary assertion. It can therefore only be perceived by
minds capable of grasping simultaneously several superimposed rows of
ideas. It is incommunicable in the sense that language is one-dimensional
or at the most two-dimensional (two-dimensional if it is written, but the
page forms a limit). Such is the raison d’¢trc of esotericism. Eurydice.
Truths which are seen to be false as soon as you examine them.

Y Thérése Desqueyroux.
% Gilles de Rais, by Lanza del Vasto.
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Gu.—Thc achievement of the ‘Great Peace’ represented under
the form of a sea-voyage (ship, symbol of the Catholic Church), a
war [Gitd? jehad? (Mohammedan holy war)|—Walking upon the
waters, domination over forms and over becoming—Vishnu
Narayana, hec who walks upon the waters—(?2?)

The beautiful is that which we can contemplate. A statue, a
picturc which we can gaze at for hours.

The beautiful is something on which we can fix our attention.

Gregorian music. When the same things arc sung for hours each
day and every day, whatever falls cven slightly short of supreme
excellence becomes unendurable and is eliminated.

Statucs. The Greeks lookced at their temples. We put up with the
statues in the Luxcmbourg because we do not look at them.

A picture such that you could placc it in the ccll of someone
condemned to solitary confinement for life without this being an
atrocity, on the contrary.

Art and duration. Postcrity represcnted duration.

Finality. With respect to mechanical causality finality appears
as a coincidence, and vice versa. The notion of coincidence—inex-
haustible. Must study.

Images (including those which concern the whole of the super-
natural) in the world of the truths concerning the human condition.

Gravity

Elevation. Elevated spot whence onc can see simultancously—
albeit indistinctly—that which from beclow one can only see
successively.

Hcights, mountains.

Gravity, force, necessity, constraint.

"High pure, luminous, incorruptible.

'lLow gn;(le c(ll l dark, changeable.
oppositions which correspond in the world.

The light comes from on high. Light analogous to look from the
eyes.

Sharp and deep sounds.

Light-shade, good-cvil. Images, in the world, of the correlation
of contrarics. If onc represents to oneself particles, then light and
shade arc no longer contraries—(Also lights, through their inter~
ference, produce shadow). And that also is an imagc, image of one
plane—and cven of two—from where the opposition of contraries
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disappears. The universe from the point of view of science forms
part of the imagery of the world, of the system of images.

Gravity and threc dimensions. 3 gunas—ascent—descent—
horizontal expansion—

Onc could make correspond thereto, in the study of matter, lifc,
entropy, the conscrvation of cnergy (inertia).

Every change has in it a tendency to prolong itself and in so far
as it is bound to come up against a limit a [doublc?] possibility of
assuming another naturec.

In the casc of man—Love tends to go ever farther and farther.
But there is a limit. When the limit is crossed, love turns into hatred
—TIt is necessary, in order to prevent such a change, that love should
become other.

It is the contemplation of this limit which makes it become other.
The ignorance of this limit makes it turn into hatred.

If, with rcgard to any subject whatever, we know too many
things, our knowledge changes into ignorance—or clse we have got
to raise ourselves up to another kind of knowledge.

Nothlng analogous in the casc of physics; a change in quantity
leads, in final analysis, to a change in condition—but to onc only,
not to two.

(this has certain connections with so-called materialistic dialectics.)

And yet not so. On closcr inspection, there arc always two possi-
bilities—For examplc, you compress a gas with the aid of a piston—
either the gas turns liquid, or elsc the piston breaks; a change of
condition in one, a quantitative change in the other of the two terms.

[Confusion of mind on rcaching a certain point in mathcmatical
research—very image of aberration. Impossible to concentrate on a
particular point; wavering of the mind. It has got to withdraw into
absence of thought.]

Crcation (or manifestation) is the act of God; prescrvation that
of man. To destroy constitutes cvil. It is necessary to destroy in
order to preserve. (... ?)

The void is God, the void is primordial.

This is full, that is full?

To proportion destruction to preservation, while bearing in mind
in the rclationship between them not only the things respectively
destroycd and preserved, but also the risk. Similar to a balance one

! Quotation from Upanishads.

82



of the arms of which remains fixed while the other, from an cqual
length onwards, shortens indefinitely, this length which diminishes
representing the clement of risk. Onc may destroy—and yet,
only in certain cascs to be defined—in order to prescrve something
a little superior to what one is destroying, and which, without such
destruction, would inevitably perish. If what one wishes to save,
without such a destruction, would perhaps perish, the valuc of what
one wishes to save must outweigh by far what is destroyed—for
what is destroyed is destroyed absolutcly—and all the more so as
the risk is less great.

But the comparison of values is only legitimate if it has been
done at the same time from the point of view of what is to be
prescrved, from the point of view of what is to be destroyed, and
from a third point of view.

The destruction is still only legitimate if what is to be destroyed
is dircctly, and not by chance or by a conjunction of circumstances,
the cause of the danger threatening that which one wishes to save.

That is extremely difficule to define.

The destruction, the degree of destruction, must be proportional
to that which is cndangercd (the danger to which renders the de-
struction neccssary), to the degree of risk, to the more or less dircct
relationship between the thing to be destroyed and the danger—
3 distinct relationships to be considered.

(Justice and mathematics . . .)

According to that, the total cxtermination of a pcople is perhaps
never legitimate. (Surely never, it would scem.)

Saul.

There is an infinite quality about the total cxtermination of a
people. In a sense, it is true, the thing has somcthing disinterested
about it, sceing that there is neither booty, nor slaves, nor person
subjected, nor person bencfited. But there is a sort of all-powerful-
ness, the destruction in a single moment of centurics upon centuries.

‘Through a necessity of naturc, every bcing whatsocver, as far
as it is ablc, exercises all the power at its disposal'—Rajas. Terrible
pronounceinent.

In given circumstanccs, a being rcacts in such a way as to preserve
and cxpand itsclf to thc maximum extent. There is no choice.

Developing onc’s being, cxistence and character (try to give a
meaning to this expression)—On running up against a limit, to
retract them, first so as to prescrve existence, and then the maximum
amount of character. But as far as the prescrvation of onc’s cxistence
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is concerned, it is not a question of a calculation. It is a question of
what is equivalent to calculation at the level of scnsibility; so that
crror often creeps in.

When you retract yoursclf thus, you descend.

But when you expand yoursclf, don’t you descend, often at any
rate?

Facile illusion, mistaking expansion for height, because in both
cascs wide spaces lie before one.

Forcc imitates thought very well.

Reality. Reality is never given. Something is given, but what is
given is not real. What is real is not given. And yct what I construct
is not rcal cither. The real is that which has a certain relationship
to what is given. Yes, but what relationship?

Valéry: “The proper, unique and perpetual object of thought is
that which does not exist.”—‘A thing undcrstood is a thing falsificd’
—*A difficulty is a light. An insuperable difficulty is a sun.’

Heighe and depth. Two metaphors which are both connected
with the extension of the base of a conc on a horizontal planc;
or somcthing of the kind; correspond to a horizontal expansc. The
hcight is connccted with a form of knowledge, the depth with a
form of influence. From a height one sees a lot, from an under-
ground place one acts a lot. And can one at the same timc . . . ?
The samc thought in us can it sce from above and act from bclow?

A deep love changes a life. Changes a great number of superficial
things. What is deep is related to what is superficial, what is high
is related to what is low; the low and the supcrficial are on the same
level. He loves violently, but in a low fashion. A possible phrase.
He loves decply, but in a low fashion. An impossible phrase.

Onc of the vices of the Freudian mctaphor of the subconscious.
Repression is in reality an excellent thing. What is bad is repression
coupled with inward lying. To scnd evil thoughts down to the
bottom of the self is to take away their cvil content—to consign
them to the place where are the desires which are reality. But we
keep them on the surface while covering them up with a veil of lics.

St. Thomas on the suffering of Christ. Justice in Plato. Suffering
must not prevent the intelligence from seeing. But it is preferable
also that (in affliction) the intelligence should not prevent the
sensible part from suffering. We must not scck consolation in what
is best in oursclves—The task of pure intelligence is not to console—
The conformity of the lower to the higher must be of another order.
Not conformity, but balance—
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The suffering must not be less, but of another kind.
Onc can say as much of plcasure.

Valéry “. . . The secret of many forms of conduct lics in the policy
of preservation with regard to physiological habits, cravings odd
enough at times and, although acquired cravings, sometimes more
powerful than natural cravings, veritable parasites on neurovisceral
life, prime instigators of dissimulation and of cxtraordinary strata-
gems. Nothing depicts a ‘personality’ better. But it is an aspect
which is relatively little treated in the novel. Even in the case of
Balzac. It is true that this subject quickly rejoins the ignoble, the
foul and the comic. Inconccivable practices which have something
of superstition, convulsive habit and magic about them, and which
become obligatory, sort of intoxicated states of habit and monstrous
deviations within the sphere of action. There is a teratology of
functional phenomena.’

(Of the first order.)

‘Optimists write badly.”

‘ Anthropophagy, become psychophagy, chronophagy . . .’

‘... If this vanity werc to be taken from him as if by magic and
another more subtle kind did not come to take its place, all that
would remain for this sclf-disillusioncd being to do would be to blow
out his brains. He defends himself from non-being as well as he can.’

‘Criticisms and praises induce us to belicve that somcbody is
able to give us much more than he possesses.’

‘Homo scriptor . . .To causc something of commonplace timc to
pass into organized time—that of dceds.” Seriousness and ideas
(incompatibles) (?)

‘Aphrodite needs to have a visage and a bodily shape—and we
need to direct towards her the greatest possible number of our senscs,
and our steps, and our thought.’

Study of motives—Queues, etc.—Why is it easy to do a difficult
action when inspired by a low motive?

In the last analysis, there is nothing which is not rendered easy by
necessity. It is casy to be on the cross when you arc nailed to it.
What meaning then attaches to the feeling: I can’t go on?

Valéry—°At its highest point, love is a determination to create
the being which it has taken for its object.’

‘The anxious individual secks anxiety. The fearful individual
sceks something to fcar. The tooth ...
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‘If the soul were all-powerful at a given moment, we should
perish the following moment.’

‘Just as the hand is unable to lct go of the burning object against
which its skin melts and sticks, in the samc way the image, the idea,
which makes us mad with suffering is unable to tear itsclf away from
the soul, and all the efforts and flights of the mind to shake it oft’
result in carrying it along with them.’

‘Men secretly treat their particular form of sensibility with con-
sideration, and in that lies the whole sccret of the eccentricities of
their behaviour. When walking, they do their utmost not to put
any weight on the sensitive part of the foot; when cating, to sparcan
irritable tooth. Thus they have hidden thoms about them, and in
cach case variously situated. These arc of divers origin—childhood,
sex, etc.

The distribution schemes are very different.’

‘There arc only a few bodics that finish off what all minds in
gencral have begun.’

Man and animals. ‘. . . Man does a little bit of cverything; does
it less well as rcgards detail than does the spccialist animal; but he
makes up for it on the whole put togcthcr

Phllosophy of retention—ec.g. respiration.

‘In the long run therc has never been anything.’

“This calm and this cold represent enduringness and titne which
breaks frce from everything.’

Attention! ‘Man takes the form of a thing. It is better not to be
anything than to be inferior.”

‘Therc is some one in us concerning whom all the circumstances
of his generation and all the peculiaritics of his individual self arc
the product of chance.’

“What one does not do; what onc would never do—that depicts
your visage for you . . . Wc are made up of a number of impossi-
bilitics, many of which are not eternal.’

Soul and body—'They have not the same joys, or at any rate
they seldom have them together. It is the supreme attainment of art
to provide them with such.’

‘Monsieur P. was stirring his sugar in his coffee .
and what follows on—

alery—Takmg one’s left hand in one’s rlght hand—Thc latter
belongs to me, the other is unfamiliar—
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Parallel of the blind man’s stick. (reversed)

Black slaves of America, Epictetus (the master’s old hand).!

‘... The world N°nought. . . Pcoplesay that it is the real world,
but it is only a surface of equilibrium and the place where the lowest
points of I know not what corporal and spiritual system arc found.
The roses in the carpet spring to life again, and things, sctting asidc
the things which thcy were, become again specialized bcmgs adorned
with substantives: piano, armchairs, persons speaking . .

Taylorization.

Story. ‘Therc was once a man who became wise. He leamnt how
to no longer make a single gesture or take a single step which were
not useful. Shortly aftcrwards, they shut him up.’

Valéry— ‘. . . Dreams, states in which there are no ifs—no
hypotheses—for were they to be formed, they would at once drive
away that which in drcams takes the place of reality, in order to
take away from it the privileged place it occupies.’

Collaboration of No and Ti ‘. . . Onc having to think without
saying anything, and the other to write without thinking anything.’

Exccutive duty. ‘. . . This archangel’s task is executed by devils.’

Onc must be pre-emincently conscious to study the semiconscious
in onesclf (cf. Chartier), onc must be very purc to do cvil. And if
one is purc doing cvil is torturc. Lawrence. What remedy exists? A
good dcal of constraint is neccssary, and fcw beings are sufficiently
pure to be able to handle force.

The waking world, cven from the most ordinary angle of per-
ception, is a plurality of systems of possibilities. Dreaming is one
of them (that which is below is like that which is above). Conscience
and reality are proportional to the multitude of simultaneously
grasped systems of a single operation of the mind. In the last analysis,
an infinity, and somcthing which is in rclation to this infinity as
the number of points of 2 segment is in relation to that of the whole
of space, and something which . .. and beyond that again the void.
But lct all that still be thought of as a whole, by structural layers:
the void, and its superimposcd infinitics glimpsed abstractedly, and
the systems really grasped and read in outward aspects sensible to
the mind, and the fecling of unique existence continually under-
lying.

[Description of the ‘drcam state’ in the Upanishads; the purusa

1 Sic(Tr.)
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is king, or . . ., or . . . ; that shows clearly that here it is not a
question of dreaming.]
All these stages grasped at the same time represents om.

In a gencral way, one form of good consists in the domination of
the lower parts of the being by the upper.

A higher good consists in their balanced superposition.

Desirc and illimitability. There is always some illimitability in
desire. To conquer only the terrestrial globe? To live only a hundred
years? To make only 409, profit on thc money one has invested?

Desire is illimitable by nature, and this is contrary to nature,
because infinity is not in its right place at the level of desirc. In the
world of objects of dcsirc, which is the world manifested, the
infinitc docs not exist. It is there that the good and the true meet.
“You forget gcometrical equality.’

There is nothing illimitable either in the ‘subtle manifestation’,
which is the reason why thcre cxists the necd to try to formulate in
‘psychology’ principles analogous to the conservation of encrgy and
entropy. In sociology also. It is in this sense that they can become
sciences. To look for these principles. They have not been clearly
formulated.

Limits at each level.

Limitation—and conscquently action and reaction, upsettings of
the balance which compensate one another, rclationships, condition
—is the law of the world manifested.

The supreme good, passing into the body, is subjected to distance,
gravity, etc.—In the soul, it is subjected to the laws of ‘subtle
manifestation’; in so far as it is subjected to these laws, it is one state
of the Atman among others, a syllable. In so far as it represents
good, it is non-characterized.

It is uscless to coerce the body and the soul (jivitma) into a con-
formity with good, all that is necessary is to withdraw from them the
infinite. They must not meddle with what in man is in contact with
the infinite. In onc scnsc, thercfore, they remain what they are—
but in another sense thcy do not. Without thc infinite, they behave
otherwisc.

Analogy betwecen the moment of death and the pole.

Through dharma, the weak man triumphs over the strong. Through
dharma alone (not through any one of the castes) Brahma makes himself
manifest.
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Example of absurd form of rcasoning concerning the past. ‘At
thattime . . .’, instcad of looking out for what differences in condition
have ariscn.

We compress a gas with the aid of a piston. After rcaching a
certain degree of heat, cither the gas becomes liquid or the piston
breaks. As it is a question of a human action, it is possible to assimi-
late these two cases to a raising and a lowering f he broken piston
represents a greater form of disorder).

And how about in natural phcnomena? In thosc that are connected
with life, onc can doubtless find . . . (if one placcs life higher than
death)—And in the others? To find an example of limitation involv-
ing two possibilitics.

Onc should become detached from the three gunas (even sattva).
Action for action’s sake, not for its fruits (even the fruit of inncr
perfection)—

The scrics of successive detachments with regard to good things
cach of which seems of the utmost value is the equivalent of the
‘shall be addcd unto you’ of the Gospcls.

[Gitd2 “Whosc mind is not shaken by adversity, who docs not
hanker after pleasure’—II, s6—Thcre arc therefore adversity and
pleasure.

[62 “Thinking of objccts, attachment to them is formed in man’]
65 ‘the intcllect of him who is tranquil-minded is soon established in
firmness.” 66 ‘No knowledge (of the Sclf) without meditation’—
69 “That which is night to all beings, in that the self~ontrolled man
wakes. That in which all beings wake, is night to the Sclf-secing
Muni.’

lf—l 70 ‘As into the occan—brimful and still—flow the
sacrifice |

waters, cven so the Muni into whom enter all desires,
he, and not the desirer of desires, attains to peacc.’

to act like God.

III, 27 “The Gunas of Prakrti [ forces] perform all action.’

29 ‘Men of perfect knowledge shoufd not unscttle the under-
standing of people of dull wit and imperfect knowledge’—One
must not cause a scandal. That is why, perhaps, dharma is fighting?
(habits and customs . . .)

It is desire, which is the cause of sin (III, 37)—By it the wholc
universe is enveloped, truth is hidden. Desire, insatiable fire.

! Translations are adapted from Swami Swarupananda.  Srimad-Blagavad-
Git4, sth edition, 1933. (Tr.)
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V, 8-9 ‘Though seeing, . . . walking, . . . speaking, . . .—con-
vinced that it is the senses that move among sense-objects.’

25—‘cngaged in the good of all beings’ (?)

27 ‘. . . steadying the cyes between the eycbrows, restricting the
even currents of Prina and Apina inside the nostrils’. VI, 17 ‘“To
him who is temperate . . . Yoga becomes the destroyer of misery.’
—19 ‘a lamp in a spot sheltered from the wind’. }

VI, 20 It is necessary that thought should ccasc for the Atman to
appear; for thought represents the object.

(No intellectual intuition.)

32— He who judges of plcasurc or pain cverywhere, by the same
standard as he applics to himsclf.’

VI, 8—°1 am the sapidity in watcrs; I, the radiance in the moon
and the sun; I am the Om in all the Vedas, sound in Akisha, and
manhood in men. [ am the sweet fragrance in carth, and the brilliance
in fiream I ... I am dcsire in beings, unopposed to Dharma. And
whatever states pertaining to Sattva, and those pertaining to Rajas,
and to Tamas, know them to proceed from Mc alonc.’

25 ‘Veiled by the illusion born of the congress of the Gunas . . .’

28 ‘Those men of virtuous deeds, whose sin has come to an end,
frced from the delusion of the pairs of opposites.’

VI, 3 ‘The offering in sacrificc which causcs the genesis and
support of beings.’

10 ‘He who, at the time of dcath, full of devotion, with the mind
unmoving, and also by the power of Yoga, sctting well his life
force in the centre of the eyebrows . . .’

18— ‘At the approach of day, all manifestations proceed from the
unmanifested statc; at the approach of night, they merge verily
into that alone, which is called the unmanifested.’

IX, 10 ‘By reason of My proximity, Prakrti produces all this,
the moving and the unmoving; the world wheels round and round
because of this.’

15 ‘Others, too, sacrificing by the Yajfia of knowledge (i.c. sccing
the Self in all), worship Me the All-Formed, as one, as distinct, as
manifold.’

Distinction between those who scrve Krishna in order to gain
hcaven and those who serve him for himself (pure charity).

26— "Whoever with devotion offers Mc a leaf, a flower, a fruit,
or water, that I accept . . .” “Whatever thou doest, whatever thou
catest, whatever thou offerest in sacrifice, whatever thou givest
away, whatever austerity thou practisest, O son of Kunti, do that as
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an offering unto Mc—Thus shalt thou be freed from the bondages of
actions, bearing good and evil results.”

34— 'be my devotee’ (?)

X, 17—"How shall I, O Yogin, meditate cver to know Thee?
In what things, O Bhagavan, art Thou to be thought of by me?’

20—[am...thc Atman. .. Vishnu . . . the Sun. . . the Moon.
the Sima-Veda of the Vedas . . . of the SCISCS, Manas [1ntclhbcnce
in living beings (?)] . . . of the Vasus, fire . . . of mountains, Meru—
among watcrs, the occan—among words, Om . . . in sacrifice,
prayer . . . among mountains, thc Himilaya . . . the Asvattha
among trees . . . among men, King . . . love, the god of generation

. Yama [god of the dead] among potcntates . . . kila (time)

among everything that is mcasured . . . among beasts, the lion . . .
among purifiers, the wind . . . among warriors, Rdma . . . of lctters,
the letter A . .. death and birth...among months, Mirgafirsa. .
amonﬁ seasons, the Spring. Among all fraudulent dcaling, I am

gamb . of the Pandavas, [ am Arjuna . . . the power of rulers,
the statcsmanship of conquerors . . .

XI, 29 . . . men rush precipitately into Thy mouths only to
perish'—

31 ‘Tell me who Thou art, fierce in form . . . I desire to know Thee,
O Primeval One. I know not indeed thy purpose.’—32—I am the
mighty world-destroying Time, here made manifest for the purposc
of infolding the world. Even without thee, none of the warriors
arraycd in the hostile armies shall live . . . 33—Verily by Myself
have they (thesc warriors) been already slain; be thou only an
apparent causc, O Savyasichin (Arjuna).’

[Arjuna, with palms joined to do homage?)

ss ‘He who does work for Me alone and has Me for his goal .
and bcars enmity towards no crcaturc—he entercth into Me.’

XIl, 4 ". .. engaged in the welfare of all beings’ (?) raril), attached.

6°. .. rc51gn1ng all actions in Mc’'—

12—Outweighing cverything is ‘renunciation of the fruit of
action’.

13 ‘He who hates no creature, and is friendly and compassionate
towards all . . " (?)

15 ‘He from whom the world does not shrink and who does
not shrink from the world .. " (!)

19 ‘... hcwhois. .. homeless, stcady-minded, full of devotion—
that man is dear to Mc.’

XII—Ksetra and Ksetrajiia ‘The body (?) is Ksetra'—
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2: ‘Mc do thou also know . .. to be Ksetrajiia in all Ksetras'—
In the cnumeration of in what Kshetra consists, there are ahamkara,
buddhi, manas, mind (?)

7— Humility, uprightness . . . thatis declared to be knowledge’—
14—DBrahma ‘dcvoid of Gunas, yet their experiencer’ 16— Indivis-
ible, yet It exists as if divided in beings.” 17—'is said to be dwelling
in the hearts of all. ‘Knowledge, and the One Thing to be known,
the Goal of knowlcdge.’

19—Of Prakrti are born all vikdras (modifications) and Gunas.

20—Fromn Praketi proceeds all activity, from Purusa all
cxperience.

21 ‘Purusa seated in Prakrti, cxperiences the Gunas born of
Prakrti; the reason of its birth in good and cvil wombs is its
attachment to the Gunas.’

22—Even in the body, where its rdlc is that of passive spectator,
supporter, cxperiencer (?), it is thc Supreme Purusa.

24—meditation? effort of the mind? cffort by mcans of action???

31—itman devoid of gunas—remains in the body, but does not
act—

33 ‘As the onc sun illumines all this world, so does He who abides
in the Ksctra illumine the whole Ksetra.’

XIV—My womb is thc great Prakrti; and I the sced-giving
Fathcr’

s ‘Sattva, Rajas and Tamas—these Gunas, born of Prakrei, bind
fast in thc body the indestructible cmbodied onc.” 6 ‘Of these
Sattva, from its stainlcssness, luminous and frec from cvil, binds
by attachment to happiness and by attachment to knowledge.
Rajas is of the nature of passion, giving risc to thirst and attachment;
it binds fast by attachment to action. Tamas binds fast by mis-
compfehcnsion, indolence and slecp.’

11 ‘“When through cvery sensc in this body the light of intelli-
gence shines, then it should be known that Sattva is pre-
dominant’—

14 ‘If the cmbodied one mects dcath when Sattva is predominant,
then he attains to the spotless regions’—

16 “. . . the fruit of Rajas is pain, and ignorance is the fruit of
Tamas'—

18 ‘The Sattva-abiding go upwards; the Rajasika dwell in the
middle; and the Timasika, abiding in the function of the lowest
Guna, go downwards.’

20 ‘... the three Gunas out of which the body is evolved'—
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XV, 5 ‘. .. liberated from the pairs of opposites—7 ‘An eternal
portion of Mysclf having become a living soul in the world of
life...

Inncr sense and Manas in the Jiva like scents in the wind—

10 Jiva ‘while expericncing, or when united with the Gunas’
13—Krishna is the ‘Soma’ (moon), the supreme ‘infuser of sap’,
{cf. the sacrifice of king Soma, origin of rain)—Hec is ‘the firc
abiding in the stomach’ and the breath, he ‘digests the fourfold
food’.

16—The threc Purusas.

According to XII, thosc who only know the indestructible are
thosc who arc attached to the abstract (5)—They thereforc remain
at the second stage—Thc Purusottama (Highest Purusa) is not
abstract. It is Krishna.

XVI, 7—°. . . they know not what to do and what to rcfrain
from’.

8—‘They say, “Thc universe is without truth, without a basis,
without a God, not brought about in regular causal sequence |docs
this refer to action and reaction according to Apirva?], but caused
solely by desire(?)”’

22?2 9—They arise ‘as the enemies of the world for its destruction’.
—Filled with insatiable dcsires’—13 “This is minc, and this wealth
also shall be minc in future’—14 ‘That cnemy has been slain by me,
and others also shall I'slay. I am thelord, I enjoy . . '— 15 “Who elsc
is cqual to me?’

18 °. . . these malignant people hate Me in their own bodies and
those of others’. cgoism 222 190—°. . . malicious and cruel'—°[ hurl
them perpetually into the wombs of demons only’.

Therefore, hell—Paradisc is cternal, hell is situated in Time.

21— Triple is this gate of hell: lust, anger and greed (?).’

XVII—Three sorts of faith, corresponding to the three Gunas.

s “Those men who practise scvere austeritics not enjoined by the
Shistras, given to ostentation and egoism, posscssed with the power
of lust and attachment, 6—torture, senscless as they are, all the
organsin the body, and Me dwelling in the body within; know them
to bec demoniac in their resolves.

Three sorts of food—bitter, sour, salinc, excessively hot, pungent,
dry and burning foods are liked by the Raijasika—That which is
stale, tasteless, stinking, putrid, is the food liked by the Tamasika.

The sacrifice performed sceking for fruit is the product of Rajas—
The kind performed needlessly, the product of Tamas.
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austerity of action . . . chastity, respect for life.

[There 1s a redoubling—the sacrifice in which no fruit of any kind
is sought, but only duty, is a product of Sattva— . . . And what
lies beyond the Gunas? Not even the satisfaction of having per-
formed onc’s duty.]

austerity of mind . . . silence

19—That austcrity which is practised out of a foolish notion,
with self-torturc or for the purposc of ruining another, is a product
of Tamas.’

(three forms of austerity, three forms of giving, etc.)

[Giving in response to benefits previously reccived, Rajas.]

Tamas: doing somcthing without heed—Tamas, aberration.

28 ‘. . . Whatever act is accomplished without Faith is called
asat’ (unreal): om, tat, sat.

XVIII—Distinguish between: abstaining from acts inspired by
desirc—acting without dcsire—non-attachment either to the acts
or to their fruits—

Three sorts of renunciation | renunciation of obligatory action
(Tamas) | relinquishment of an action from fear of bodily suffcring
(Rajas) | non-attached form of action (Sattva).

11 ‘It is indeed impossible for any embodied being to abstain
from all actions.’

Knowledge of unity in all beings: Sattva | of multiplicity in all
beings: Rajas | confined to one single object as if it were the whole:
Tamas. |

Action performed with much effort, through desire or from an
egoistical motive, Rajas undcrtaken blindly, without considering
the means or the consequences, Tamas.

55— Then when he knows Me in reality, what and who I am, he
forthwith cnters into Mc.’

63 ‘Ponder carefully My wisdom dcclared unto thee, then act as
thou likest' —

64 . . . supreme word, the profoundest of all . . . 66—Relinquish-
ing all Dharmas, take refuge in Me alone.”’

(Mahabhdrata—100,000 strophes—Gitd, 760.)

Deliberation—momentary silent contemplation of the various

courscs to adopt from every possible angle, simultancously. Prior to

that, momentary non-operation of the mind. Intellectual intuition

in deliberation. The body is here transformed into a balance.
Represented by a Greek statue?
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Momentary non-operation of the mind, pole, insertion of eternity into
time.

The manner in which things reccive the light at dawn—time—
patient waiting for the light, docility.

Newton’s question; why docsn’t the moon fall? If there was
simply gravity, cverything would alrcady have fallen and nothing
would cxist.

A river as it proceeds on its course comes across rocky ground;
it cither bores through it, or clsc it is deviated—Several possibilities,
but no hicrarchical ordering. (Nevertheless, one can if onc wants. . .)

Tamas is at the same timc aberration—chance, fragmentation of
portions of time, lack of foresight, non-adaptation of means to ends
—and fatigue, passivity. Nccessarily the province of the stidras.

Matter is non-foresight and passivity. The sidra imitates matter
by which he is oppressed.

Rajas is that supplementary force possessed by man and which is
concentrated in the highest degree among the Ksatriyas. (Kinship
between love and war.) It is cnergy.

Sattva is something in naturc which cnables the supernatural, in
a certain scnse, to cxist. But it is something inside nature.

[Sentimus cxperimurque nos aeternos esse,' and the ‘fecling of
immortality’, the ‘primordial statc’.]

The conditions of cxistence of Good make is possible to conceive
a hierarchy in nature. With respect to the Good (albeit supcrnatural)
of men, animal lifc is one of the primary conditions. The absorption
by plants of luminous cnergy is another onc. Thercfore luminous
energy itself is onc of them. (Man eats the sun.) Plato: the sun
causes cxistence and renders visible. Mechanical energy and luminous
cnergy are both of them non-degraded, but onc of them is a principle
of organic chemistry, the other not; thus the two arc essentially differ-
ent—(Has the difference been duly noted in the domain of pure
physics?)

Incidentally: why should not man, instead of making the decomposition
of organic syntheses in minerals pass into mechanical energy, be able in
certain cases to make it pass into radiating energy? (accounts of yogis
who make the plants grow; alchemy). There would be nothing miraculous
about this.

Attention surcly implies an expenditure of energy, since it is
limited in duration—What kind of cncrgy? Mechanical? This is

1 We feel and expericnce that we are etemal (Spinoza, Erhics, V, 23).
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not impossible. But perhaps of a differcnt kind. Possibly without
an analogue among natural phenomcna—or possibly not without
an analogue—

Energy which arrests. The power to stop—

Can onc draw up a hierarchical order of all the different states of
matter in terms of the conditions of cxistence of Good?

The lower: that to which we arc borne by fatigue.

Aristotle, tendency towards the lower—It is putting incrtia into
the fall—Why not? Some strong reasons for that—

It is significant that physics should have come up against some
insoluble difficultics in the study of radiation.

A science in which participation would never be interrupted. Is
it possible? Why not? It is this lack of participation—this veil which
knowledge of the 2nd kind constitutcs—which used to disgust me
with science.

Let no activity—physical labour or study—be an obstacle in the
way of seeing the 3timan in all things—

Let every activity have at its centre some moments of interruption.

There is tamas in buddhi. It is fatigue which degrades and limits
the higher form of attcntion.

There is sattva cverywhere in prakrti. There is no ceiling-limit.

Obedience is the supreme virtue. To love necessity. Necessity
and dharma are but one and the same thing. Dharma is necessity
that is loved—Noccessity is whatever is lowest in rclation to the
individual—cocrcion, force, ‘harsh necessity’—universal necessity
dclivers from it. To consider dharma, not as duty, but as necessity,
is to raise oneself above it.

Giving free play to one’s faculties for action and for suffering.
Parallclism between Arjuna and Christ.

Hc will fight because he cannot stop this war, and becausc, if it
takes place, he cannot do otherwisc than take part in it. (It has
already begun.)

To do only that which one cannot do otherwise than do. Non-active
action.

He would like not to fight and is overcome by his feclings of pity.
But if he asks himsclf fairly and squarcly: ‘Is it possible for me not to
fight?’, he cannot, at this moment, in this situation, reply Yes.

Non-violence is only good if it is cffective. Hence the question
put by the young man to Gandhi concerning his sistcr. The answer
ought to be: use force, unless you happen to be such that you can
defend her, with as much probability of success, without resorting
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to violence; unless you radiate an cnergy (that is to say, a potential
efficacy in the strictly matcrial sense) equal to that contained in your
muscles.

Certain people have been like this. St Francis.

To strive to beccome such that onec may be able to be non-
violent.

That also depends on onc’s adversary.

To strive to substitute more and more, in the world, cffective non-
violence for violence.

{Nothing ineffective is of any value.

(The seduction of force comes from below.

This presents a terrible difficulty.

Arjuna is wrong, becausc he allows himself to be ovcrcome by
pity instead of fairly and squarely weighing up the problem: canI
refrain from fighting? He has forgotten his pair of scales.

Every man must imitate Zcus and bring out his golden scales.
They are the scales of dharma.

Not to think that one kills—or that onc saves, naturally. Not
to think that onc wiclds any power. Prakrti with its gunas docs
gverything—even good—even evil—both good and evil, everything.

Man has no power whatever, and yet he does have a responsibility.

The futurc corresponds to responsibility, the past to powerlessness.
And all that which is to come will become the past.

If Krishna did not intervene so as to enlighten Arjuna, Arjuna
would stll fight, but badly.

The body is always a balance for motives, a perpetual balance,
perpetually in motion. What we call ‘T, ‘me’ is only a motive.

But the supernatural lies in this, that for a moment the balance stops
moving and remains in suspension. After the stoppage, the same forces act
upon it, only now it is more exact.

There must be an optimum rhythm—an optimum duration and
frequency of such stoppages.

This stopping also nccessarily implies expenditure of energy—
but an essentially different sort of energy.

How does something come to a stop?

In the case of inert matter, a moving body comes to a stop through
degradation of mechanical energy into calorific energy.

In the case of man, apparently, transformation of energy in the reverse
sense.

Why should therc not be in the exchanges and modifications of
the organic tissucs, cspecially the nervous tissues, a form of energy
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which is to movement and radiation as movement and radiation are
to heat?

However, the mystery remains the same. Those are the gunas of
prakrti. There is somcthing in the world with which the supernatural
is related, to which it is specially linked. What? What is this link?

If Good—or the Supreme Principle, or whatever expression one
uses—is manifested by the wholc universe, but more particularly
by certain things, it is manifested in a lesser degree by the other
things, and consequently the latter must be relatively contrary to
Good: Smevavriov dyafp.!

Disequilibrium. Equilibrium is immobility. The void. The non-
manifested. The states of discquilibrium which compensate one
another represent a sccond form of cquilibrium. Non-compensated
disequilibrium is the veritable discquilibrium; it is the illimitable;
it is only an illusion of the mind. No disequilibrium in the natural
phenomena of the physical world. In the human body, only with
regard to . . . (to what? to the cffect on the soul?) Disequilibrium in
the desires and in the relationships between human beings—andin. ..
(in what elsc?)—But not in point of fact.

If a man can help another to cmerge from ignorance (tcaching),
he can also cause ignorance to thicken around others. Such is the
case of thosc who cause pleasurcs, pains, stupors.

What more appalling than to cause ignorance to thicken around a
human being just at the very hour of dcath? than to kill? (Unless
it be in the way in which Rima kills the shidra.)

Good is manifested in certain things in the world and in the
whole world. Equilibrium, image of the void. Compensated states
of discquilibrium of the whole world, image of cquilibrium.
Partal states of equilibrium, images of that of the world. To look
for them. Closed vessels.

Closcd vessel, microcosm. Let my world be in equilibrium.

Rcason—that of the second order—can never provide this
cquilibrium, but only bring about a redressing of the inner balance
by means of stoppages that are sufficiently long and frequent, but
not exaggeratedly so.

Plato—Timaeus—He gives a double cxplanation of the world,
first as the result of a divine causc, secondly as the result of a necessary
cause. There is not a singlc gap in the explanations and they do not
overlap cach other. Good—degraded by stages—and Necessity are
each a sufficient cause of the sclfsatne effect.

1 A contrary of Good (Plato, Theactetus, 176 a).
98



Art is an imitation of this.

Action in conformity with virtue is an imitation of this. It is
entirely causcd by Good and entirely caused by the cxchanges of
mechanical energy or its equivalent in the tissucs.

In order that Good may pass into existence, Good must be able to be
the cause of what is already entirely caused by Necessity.

Geometry, science should be an imitation of this.

Superimposed significations in the same text.

The world can possess an infinity of them.

READINGS.—co-ordination in Time and with the readings of
others. Co-ordination between simultaneous and successive readings.
In the immediate present, and individually, everything is equally
true. Why should such a co-ordination be nccessary? Because here
Good enters into the picture. T have got to be in accord with others
and with past ‘T’, future T’

This accord represents reality. Others constitute a conjecture;
past ‘T, future T do not. The accord is essentially unverifiable.

Plenary accord: identity, eternity.

From solipsism to Supreme Identity via the world.

To seize hold of reality. Where?

Catholic communion. God has not only made himself flesh once;
every day he makes himself matter in order to give himself to man
and be consumed by him. Conversely, through fatigue, affliction,
dcath, man is made matter and consumed by God. How rcfusc this
reciprocity?

[In the form of wheat, we devour the sun, and, at the same time,
the human spirit.]

The rain, sacrifice of the vcritable soma by the gods, passes into
the food; thus the divinity and man are daily bound together by a
reciprocal sacrifice. (Upanishads.)

If men could fecl continually the fatigues of labour and of life as
a reciprocal form of communion . . .

To know onesclf to be limited in so far as onc is other than God.
In the in-so-far-as lies the difficulty.

‘Through dharma, the weak balances the strong’ (B.A.U.,
L 4, 14).
Dharma, a balance with uncqual arms. The balance representing
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Justice is, decidedly, with uncqual arms. It also represents relation-
ship, condition and proportion. Are the concern for proportion and the
concern for justice, among the Greeks, related by this means? Architecture,
geometry—are they images of dharma?

Reclationship, negation of the absolute. Desire projects the mind
into the absolute as into the illimitable.

Desire is cvil and deccitful; and yct without desirc we should
not seck the truly absolute, the truly illimitable. We have got to
have passed by way of desire. Affliction of those beings who arce
deprived by fatigue of that supplementary energy which is the
source of desire.

Affliction also of thosc who are blinded by desire.

We must hitch our desire to the axis of the poles.

Movement ceascs through the transformation of mechanical
energy into hcat. In the same way desire, and every activity which
procceds from desire, ceases through fatigue. Desire is thus contra-
dictory, unlimited in its object, limited in its principle. All men
bitterly experience this contradiction at cvery turn, and never cease
lying in order to conceal it from themselves.

Lying is the way the human mind has of taking to flight when
faced with an essential, irremediable contradiction.

Everything which through violence—for here violence is ncces-
sary—compcls one to look the contradiction in the face acts as a
remedy against lying—remedy which is always painful. Beautiful
things, a picture, a statuc, a song, a poem, so obviously cternal that at
the first touch of the beautiful in them we want to fix our attention
on them for cvermore, yet we know at once that we shall get tired
of them; inexhaustible, yet we know that contemplation becomes
cxhausted—And by what mystery does he who makes them,
making them in a time that is limited, with an attention that is
finitc, manage to put into them the incxhaustible’—Love (Lucrctius)
—[Mathematics, in what way?]—Dcath.

If one understands the usc of death for man, one should under-
stand how it should be submitted to and how it should be inflicted.

Fear, like desire—which is to desirc as pain is to pleasure—
“contains the illimitable—Abhaya, non-terror (non-anguish), attri-
bute of Brahma. Or rather, it contains the absolute, the falsc absolutc.
Of the order of tamas, it transforms into matter. Desire contains an
illusion of all-powerfulness; fear, of a fundamental powerlessness.
When desire cncounters its limit, fear makes its appcarance. Anguish,
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mixture of desire and fear, in hunger for cxample. Fear in the slaves
of Plautus: perii, nihil sum.! Denial by a being of its own cxistence;
this also contains a contradiction. Wretched tossing between desire
and fecar. Fear disappcars when once morc the inner energy (mechan-
ism from whence desire proceeds) is reassembled. Beings who nearly
always go in fear; slaves.

How placc a human being face to face with death without making
him afraid? People arc more afraid of dcath at the hands of men than
they arc of death in its natural form. Is it possible to surround it
with forms such that it makes people less afraid; turn it into a
ceremonial?

The view of Necessity is a remedy both for desire and fear.

Dcath should appcar to man as being a result either of a blind
mechanism or of karma. The arbitrary expressions of volition on the
part of other men appear as a blind mechanism for those who know,
not for thosc who do not know. Itis a crime to thicken the ignorance
surrounding such as do not know. Death by violence if it be per-
mitted should only be for them their own violence visited upon
themselves, either as a result of a judicial condemnation, or clsc in a
war when their attack is rcpulsed. This is not the case in the Old
Testament.

The first objections formulated by Krishna to Arjuna. One should
not perform an action such that, in the given circumstances in which
it is carricd out, it is bound not to be understood by anybody. This
is thickening the surrounding ignorance. The significance of an
action, like the flavour of a poem, should be perceived.

In civil society, penal death, if death is used as a punishment, ought
to be something beautiful. Religious ccremonies would be necessary
for it to be made so. And therc ought to be something to make it be
felt that the man who is being punished, on receiving death, accom-
plishes somncthing great; contributcs, as far as he is able to in the
situation in which he has placed himself, to the orderly state of the
cominunity.

Lect him remain in hls ccll until such time as he himself accepts
to dic?

Is it licit, generally speaking, to make use of terror, to inflict terror
on men? Can onc do without it?

[Read over again in Herodotus the account of the battle of
Marathon.

. That thy mercy for stay and support—
! I am dead, I am nothing,
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Every one that doeth cvil hateth the light—és ¢ gadAa mpdoowr
pLaet TO Pds.

Extermination as a remedy, belicf in occult qualitics. Belief that
you can suppress idolatry by killing the idolaters. What you really
suppress is whatever there is which is unique, precious and irre-
placeable . . .

Killing men who do not think as you do. In the last resort, you
remain alone. Imitation of the solitude of God; that is the worst
form of idolatry.

Moses, Joshua, Samuel. The point at issuc was to forge, without
a conception of the Incarnation, a whole monothcistic people,
thinking on God in his cntirety, without any intermediary. Think-
ing on God, and yct without any ‘mctaphysical realization’, for
such is not vouchsafed to a wholc people. Thirking on God with
manas. That is a violent state, contrary to nature. Extreme violence
alonc could manage to attain to it. For want of peraéd, the sword
played the part of perafd; terror and cexpectation, horrible and
bloody decds, and the flowing of milk and honey. There was no
possibility of its being otherwise. They were trained by the mas-
sacres they were called upon to carry out as they were by those that
were inflicted on them personally.

Scverity and licentious customs play a part in this scory.

The relationship of God to civil socicty, of God to the people,
is a problem which was raised by all the socictics of antiquity and
which they all solved in different ways. Problem which bears an
analogy with that of the peraédin the casc of the individual.

The idea of dharma, of Nemesis, is absolutcly lacking (?) in the
Old Testament.

Monothcism. Christianity solved the problem through the
Incarnation (and, in addition, the Virgin and Saints). But how about
the Mohammedan religion? Intermediate between the two; which
is why paradisc is more perceptible to the senses. But how do they
manage it? It is an extraordinary success. The acceptance of suffering
is perhaps the peraéd. Docs the slightest scxual constraint play
any part? At any rate, there is a Mohammedan csotcricism. There
must also be a Christian influence by way of Byzantium. But that
does not explain the mattcr. The Mohammedans did not fall back
into idolatry after the manner of the Jews. They made converts,
not without a certain amount of violence. Practically the only thing
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the Hebrews did was to exterminate, at any rate prior to the
destruction of Jerusalem.

‘Let them be onc as we are one—I in them and thou in me.

‘As my Father hath loved me, even so have I loved you

I'vdokw Ta éua kat ywdaokovol pe Td épd kabws ywdore fie o
WG’T'T‘IP KC;.}’L;J 'yLVCl’)UK(D 7'61/ 1Ta'T€'pa.1
and a host of similar

definitions. Mediation: proportional mean between man and God.
Meralv.

He came into Israel—and his disciples were spread abroad in the
Roman world—because up to then Israel and Rome had been
deniced any veritable revelation (?).

The two sorts of karma in the Iliad—For the wrath of Achilles
urges him on to greater wrath. Even by the XXIVth canto he hasn’t
recovered from it, since Priam flees from him in the middle of the
night. Death alone will put a stop to it. Still, the certain knowledge
that he is going to dic has a certain pacifying cffect upon him.

Death is the most precious thing that has been given to man.
That is why the supreme impiety is to make an improper use of it.
Dying amiss. Killing amiss. (But how cscape at the same time both
from suicide and murder?) After death, love. (Similar problem:
ncither an 1mproper gratification, nor an improper deprivation.)
War and épws? are the twin sources of illusion and falschood among’
men; (their mixturc constitutes the greatest form of impurity).

Desire limited in advance by fatigue. To hook one’s desire on to
what does not become fatigued. What does not become fatigued is
to start with thc Immobile Mover. It is the axis of the poles. It is
in the universe the movement of the sky with the fixed stars, and in
man what is analogous to this. What, then? The wandering desires
must hook themselves on to it like the plancts to the sky with the
fixed stars.

As for the body, everything which in man is cyclical and uninter-
rupted—circulation of the blood, respiration, all the vital exchanges
known and unknown—corresponds, on the planc of mortal in-
dividuals, to the rotation of the fixed stars. (The body docs not
become fatigued, except in so far as it becomes older, if . . . (if
what? . . ).

1 T know my [sheep] and am known of mine. As the Father knoweth me, even

so know I the Father . . . (John x, 14-15).
% Eros.
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Rhythm and altcrnation of forces expended and recuperated.
Partakes, can also partake of harmony. But on what conditions?
Depending to what extent upon the self?

The Lord opencd her eycs and she saw a well of water (Gen.
xxi, 19).

To Moscs: ‘I am the Lord: and I appeared unto Abraham, unto
Isaac, and unto Jacob by the name of God Almighty; but by my
name JEHOVAI! was I not known to them.’

Seventh day. Decree. | I give you the herbs of the ficld and the trees
bearing sced.

Cursc. Woman: pains of pregnancy and of childbirth, desire,
subjection. Man: pain of labour, dcath |

The fruit of the tree of life, isn’t this amrta? It was not forbidden
before the Fall. The prohibition comes later on . . . Thus infinite
distance scparating innocent man from God, not so redecmed man
from God—‘Become like unto one of us’, through the knowledge

To Noah: ‘And surcly your blood of your lives will I require; at
the hand of cvery beast will I require it, and at the hand of every
man; at the hand of every man’s brother will I require the life of
man. Whoso sheddeth man’s blood, by man shall his blood be shed;
for in the image of God made he man.’

Babcl. “. . . that they may not understand one another’s specch’.
The first bloodshed of which mention is made after Noah is the
war undertaken by Abraham to go to the rescuc of Lot, after which
he is blessed by Melchizedck; there is no question here of massacres—
Nothing clsc until Moses. (Yes; the story of the circumcision (Levi
and Simeon)) [only, the women presented as sisters, and Joseph's
policy in Egypt . . .]J—Murder of an Egyptian by Moscs—Moses’
cxultation over the fate of the Egyptian army in the Red Sca—
Battle (defensivc) fought against Amalck—"Writc this for a2 memor-
ial in the Book . . . I will utterly put out the remembrance of
Amalck from under heaven.’

Golden calf and order to the Levites to massacre brothers, friends,
parents—3000 dcad—True name (Adonai) revealed to Moses. On
the same day: ‘Take heed to thysclf, lest thou make a covenant with
the inhabitants of the land whither thou goest, lest it be for a snare

L * .. en ma qualité d'Erre immuable . . " in the French translation used by
SimoneWeil, edited by M. Zadoc Kahn, Chief Rabbi, Paris 1930.
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in the midst of thee: but ye shall destroy their altars, break their
images . . . Write thou these words.” | By God’s command, a man
who has gathered sticks on the sabbath day is put to death. | The
carth swallows up 250 human beings who have turned against
Moscs | The following day, plague which kills 14,700 | Edom refuses
to give right of passage, and Isracl curns aside | Defensive war against
the Canaanites (consigned to perdition) | Amorites, id. | Bashan, id. |
—Isracl scttles down peaceably among the Midianites (Moses™ first
wife’s people). Some are tempted by the latter to practisce idolatry;
a plague causes 24,000 dcaths; the daughter of a Midianite nobleman
is killed; God commands Moses to punish the Midianites; all the
malces are slain, including Balaam; then, the rest having been taken
captive, Moses causes them all to be slain except for the virgin girls.

Moscs’ exhortation (Dcut., xx, 10-18)—"When thou comest nigh
unto a city to fight against it, then proclaim peace unto it. And it
shall be, if it make thee answer of pcace, and open unto the, then it
shall be, that all the pcople that is found therein shall be tributaries
unto thee, and they shall serve thee. And if it will make no peace
with thec, but will make war against thee, then thou shalt besicge it.
And when the Lord thy God hath delivered it into thine hands, thou
shalt smitc cvery male thereof with the edge of the sword. But the
women, and the little oncs, and the cattle, and all that is in the city,
even all the spoil thereof, shalt thou take unto thysclf. Thus shalt
thou do unto all the citics which are very far off from thec, which
arc not of the citics of these nations. But of the citics of these people
which the Lord thy God doth give thee for an inheritance, thou
shaltsave alive nothing that breatheth: but thou shalt utterly destroy
them . . . as the Lord thy God hath commanded thee; that they
tcach you not to do after all their abominations, which they have
done unto their gods.’

Jericho shuts its gates. Complete extermination (except for a
courtcsan who had betrayed); city is accursed. Attack on Aj;
complete extermination (12,000); king taken captive and hanged. |
The Gideonitcs, feigning to come from afar, bind the Hebrews by
oath and submit to becoming hewers of wood and drawers of watcr. |
Battle against § kings; Joshua makes the sun stand still so as to have
more time to wipe out the vanquished; he takes the kings, has them
stretched out on the ground, and orders his militacy commanders to
place their feet upon the necks of them; he then hangs them.| Alto-
gether, 31 kings iillcd (and nations wiped out).

Samuel says to Saul: ‘Thus saith the Lord of hosts, [ remember
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that which Amalck did to Isracl, how he laid wait for him in the way,
when he came up from Egypt. Now go and smitc Amalek, and
utterly destroy all that they have, and sparc them not; but slay
both man and woman, infant and suckling, ox and sheep, camel and
ass.’—Saul sparcs Agag, king of the Amalckitcs, and some cattle.
God repents him of having made Saul king. Agag is killed by
Samuel—The divine spirit abandons Saul.

Joshua and Samuel dic happy—especially Joshua.

No statue used to be crected to Jehovah; but Isracl is the statue of
Jehovah. This people was fashioned, like a wooden statue, with
blows from an axe. An artificial pcople. They were a tribe when
they cntered Egypt; they became a nation whilst in bondage.
(In the course of 43 centuries, they were unable to be assimilated.)
Held together by a terrible violence.

Non-assimilable, non-assimilatory.

Brhad-Ar.-Up. 1, 4, 2—What is there to be afraid of, when one is
alone? If onc passes from solipsism to the knowledge of reality only
by passing through God, as in Descartes, where is cvil able to
penctrate? Non-dua]ity is at the same time non-terror, non-anguish.

One is afraid when one is alone, but it is a mistaken fear. The fear
is of somcthing else. Absolutc solitude is without terror, Who would
do me evil? Abhaya, non-terror, non-anguish, pcace, happiness.

Love your cnemies, the wicked, the ungrateful, etc., like your
heavenly Father (not otherwisc); compare with Chinese non-action.
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3 -~ k4 IAA N \ \ 3 6 \ \ /. v\ 8 3
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There is also a similitude to be drawn between non-resistance and
non-action.

St. Thomas on the suffering of Christ. Not to seek not to suffer, or
to suffer less (in affliction), but to scek not to be affected by suffering,

1 That ye may be the children of your Father which is 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 (Matt. v, 45).

% Be yc therefore perfect, even as your Father which is in heaven is perfect
(Matt. v, 48).
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We must suspend desirc on to that which is not exposed to
fatigue, consequently on to that which is cyclical. Connection
between Galilean mechanics and faulty present-day conceptions
(c.g. belief in progress). This suspension can only be accomplished
through rhythm, for desirc that is limited in advancc is deprived of
interest, and its value lies in the alternation between desirc and the
satisfaction of desirc. Regular recurrences according to times and
scasons. A desire, and thercforc an activity, no longer possesses any
value cxcept in relation to the whole. Each activity is limited, but
the succession of activitics is not.

This alternation, when the rhythm is taken away from it,
constitutcs hell. The Danaids, Sisyphus.

Rhythm increases the length of the effort, retards fatigue; in
the long run, could suppress it altogether? Source of physical
encrgy; in what way? But first of all BY WHAT CAN RHYTHM BE
DEFINED? It cannot be defined by regularity. The ticking of a clock
has no rhythm. It is defined by the pauses.

A momentary emptincss of the mind, with an extreme attention,
incrcascs the power and raises the quality of the thoughts which
follow in the domain of knowledge of the second order. In the same
way, a momentary immobility of the body in the casc of movements.

Act of running. Immobility of the trunk and head; cyclical
movement of the arms; inoment between successive acts of touching
the ground.

A great runncr appears to run slowly, because of these pauses.

Rhythin as perafd. Point of contact between non-cxistent reality
and becoming. Something which is sensible and the reality of which
lics only in relation. Wholly composed of past and future, and alone
giving the present. Uniformity and non-recurrence. Sourcc of energy
which raiscs.

Equilibrium as a moment, as a limit between two states of
disequilibrium.

Science and the beautiful. Fundamental problem of physics—
which has never been raised (?)—how do we recognize that a
phcnomenon, a variable (or stable) portion of the universe can be
regarded as a closed vesscl? Balance, image of the universe. All
closed vessels, equivalent to the balance.

Man—a mind ticd to a body—is only able to exist if chis same
body is an image of the universe, and if the limited portions of
matter to which he has access are—some of them—images of the
universe.
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So also finite portions of time have got to contain an imagc of
cternity. Moments, but also finite portions.

Sculpture should represent the human body as being an image of
the universe, that is to say, as something in equilibrium.

Ilas ¢ ¢adda mpdoowy el 76 ¢pas. It is not cvil.! It is what is
insignificant. Whosoever occupics himself with mediocre things
hates the light.

Docs evil, such as one conceives it to be when one isn’t doing it,
cxist? Doesn’t the evil one does appear to be something simple,
natural and unavoidablc? Isn’t evil analogous to illusion? Illusion,
when one is in the midst of it, is not felt as illusion, but as a fact.
The notion of illusion is illusory. One only conceives as illusion
that which one does not believe in, which therefore docs not deceive
one. The presence of illusions that have been abandoned, but are
present to the mind, is perhaps the criterion of truth. The same is
true, perhaps, of cvil. Evil, when one is actually immersed in it, is
not felt as cvil, but as a nccessity or cven a duty. Video meliora
proboque, deteriora sequor;? 1 do not do the good that I Jove, but the
cvil that [ hatc; in such statcs, it seems that onc conceives the good,
and onc docs so in a sense, but one does not conceive the possibility
of it.

But there is a lower degree of cvil, in which cvil appears as duty
and good as temptation. Spain; Rid.; Marlowe’s Faust; Gilles de
R.—L23: diabolical grace. Search for purity in cvil. The natural
inclinations upon which virtue rests, bcing scparated from the will,
arc like temptations, and during certain periods dlsappcar—pcrlods
of plemtudc The state in which a human bcmg is then is cquwalent
to a certain form of virtue, a form of virtue from which evil is
absent.

What is essentially other than evil is only virtue accompanicd by a
clear perception of the possibility of cvil, and of evil appcaring as a

ood.

Good as the contrary of cvil is the equivalent of it, in a sense, as is
the case with all pairs of contraries.

A common agrecment between scveral men contains a feeling of
rcality. It also contains a feeling of duty. Any divergence with
respect to such a common agrcement seems in the nature of a sin.

1 Every one that docth mediocre things hateth the light (John iii, 20).
% I'sce whatis good and approve it, but pursuc what is bad (Ovid, Metamorphoses,
11, 20).
Ct. footnote, p. 80.
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In that way all reversals are possible. Samson and ogres of folklore.
A state of conformity is an imitation of gracc.

In all inner conflicts, just as in all conflicts between men, it is
possible to portion out the cvil and the good indifferently, placing
the good on onc sidc or the other, the evil being that which is
opposed to it. ‘No one is wicked voluntarily.” The truc good stands
above the conflict—and yet takes part; supreme mystery.

In the casc of evil, there is a compulsion which goads on and a
desire to know which attracts, the presentiment of some secret.
He who opens the box (Psychc) is not capable of virtuc. Power and
knowledge, double temptation. (But preservation, essential motor
force of sin perhaps?) Double temptation the terms of which arc
related. Degraded image of good, which is, in a scnse, power and
knowledge.

A certain virtuc also (inferior) is a degraded image of good, of
which one has got to repent, and of which it is more difficult to
repent than it is of evil. (Phariscc and publican.)

He who murders some children (Gillest) and he who looks after
somc orphans arc on the same level, if both of them are forgetful
of the fact that each of thesc children exists—is the whole universe.
The latter, if he is aware of it, is not always aware of it, and con-
sequently, while doing good, keeps on falling back on to the level
of the former; only manages to raisc himsclf above it momentarily.
If he is aware of this too, his virtuc is genuinc.

Christ allowed cach human function to have full play in himsclf,
also all that which in man is capable of sin (though he himself was
without sin).

READING.—Evil, other reading. Passage from cvil to good, like
when you turn a book over on to its other side.

On the non-supematural planc, society is what separates us from
cvil (from certain forms of evil) as though by a barrier; a socicty
of criminals or vicious pcople, even if composed of only a few men,
abolishes this barrier.

But what is it that induccs people to enter such a society? Either
necessity, or thoughtlessness, or, more often, a mixture of the two;
they do not recognize that they arc pledging themsclves, for they
do not know that, apart from the supernatural, society alone prevents
onc from drifting quitc naturally into the most horrible forms of vice
or of crime. They %o not know that thcy arc going to become other,

! Cf. foomote, p. 8o.
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for they do not know just how far in themselves extends the domain
of what can be modified by external surroundings. They always
pledge themselves without knowing it.

Even to allow one’s imagination to dwell on certain things as
being possible (which is quitc a different thing from forming a clear
conception of their possibility, an essential clement in the casc of
virtue) is to have pledged onesclf already. Curiosity is the cause of
this. We should refuse to allow oursclves [not to conceive, but to
dwell on] certain thoughts; we should not think about. Pcople
supposc that thinking docs not pledge them, but it alonc pledges us,
and licence of thought contains every form of licence. Not to think
about—supreme faculty. Purity, a negative virtuc. If that which is
highest can only be expressed in our speech through negation, so
likewisc we can only imitate it in ncgative fashion. If; having allowed
one’s imagination to dwell on something bad, onc meets with other
men who render that thing objective through their words and deeds
(when one has alrcady entered into social relations with them) and
thus abolish the barrier crected by society, one is alrcady almost lost.
And what is easier? No sudden break of any kind; by the time you
see the ditch, you have already jumped it. In the case of Good, it is
thereverse; the ditch is scen at the moment when it has to be jumped,
at the moment of wrenching apart and anguish. You do not fall into
Good. The word ‘baseness’ [ bassesse] expresses this property possesscd
by evil.

Curiosity and desire for power—Rajas; tendency towards en-
cnlarging oneself. Appears innocent. Evil is not apparent in the
movement of thought which lies at the origin of cvil. To allow the
imagination to dwell on what is cvil implics a sort of cowardice;
onc hopes to receive enjoyment, knowledge and increase through
the unreal. (Therc is also the fact that not to think about is an art, and
one that is very little known.)

Even when accomplished, evil retains this characteristic mark of
unrcality; whence comes perhaps the simplicity of criminals; every-
thing is simple in the dream state. (Simplicity which forms a pendant
to that which characterizes supreme virtue.)

[Characteristic mark of flow of time in evil, to be studied. Instability
of criminals and prostitutes, coupled with obsesssions. |

Conceiving the notion and possibility of evil without imagining
evil; this is the significance behind Ulysses bound and his crew with
their ears full of wax.

Such is not the case (?) with Good. If you clearly conceive it, and
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clearly conccive the possibility of it, you carry it out. Such is the
gracce accorded to man.

This difference constitutes a criterion of Good (2), a criterion only
applicable if one knows what it is to conceive without imagining. READINGS.

Artists—A human being gifted for a particular art attains to a
degree of excellence in it exactly in proportion to his ability not to
think about.

The same is truc of this art which is life.

(Gilles!—Not-to-think-about scems to him too difficult, and
appears as his only possibility of salvation, since it happens that on
several occasions misfortuncs arise which correspond to his own evil
thoughts. But through what anguish of mind does he finally attain
to it in the end? For he has got to have several days without evil
thoughts.)

If you clearly conceive two ways of acting as possible, with the mind
suspended for a moment between the two to a higlfer point of support, the
one you carry out represents the Good (if you conccive them clearly—
from an infinitc number of points of view at oncc—and as possiblc,
really possible).

Just as sequence brings about in the realm of knowledge the
passage from the limited to the infinite—from carth to heaven—so
in like manner docs rhythm in the rcalm of desire and of action.
Relationship between sequence and rhythm. The two, union of the
immobilc and the mobile.

Polec. Plumb-linc. Balance.

Impossible to penetrate the sccret of this grace, but it can be
circumscribed. We havehercan irreducible fact, something formally
ascertained, a matter of experience.

Obscssions—their recurrence. Story of Moussa.2 Whatever
leaves a mark on the human being scts up reactions and the will to
self-preservation involves the scarch for circumstances which cor-
respond to these reactions, cven if this represents woe. The mark left
on man by what he does and what hc endurcs—what is its nature?

Man is only real, in his innermost sclf, when he forms the connect-
ing link between the past and the future. Whoever deprives him of
cither of these (or of both) doces him the greatest possible injury. To
abolish completely what I have been means: uprooting, social
degradation, slavery; and, as far as the futurc is concerned, sentence
of death. (And yct the possibility of both these developments repre-

1 Cf. foomote, p. 80. % See pp. 17-18.
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sents a good.)—To wipe out past centuries by the destruction of a
whole city, morc horrible still.

The possibility of evil is a good.

Possibility, unfathomable notion.

Amrta. To drink immortality. (State of childhood, bilya, cf.
Lamartine.) Draught of immortality. It is composed of rhythm and
proportion (and scquence), or rather of these points of emptiness
and cquilibrium . . . Fatigue and hunger are the mark of our mortal
condition day in day out. In the last analysis, a perfectly harmonious
system of exchanges between the body and the world would abolish
death (‘long life’?). Taoists: a good blacksmith docs his work without
thinking about it and docsn’t tirc himself. Immobile thought
(attention), pole of cyclical movements.

In all physical activity, compensatory movements, the problem
concerning which being that they should take place without hinder-
ing the speed or efficiency of the particular action—Transformation
of the circular movement into a straight movement. Act of running.
Always the problem of the two causes—nccessary and final; har-
monizing in art, etc.; multiple composition.

Fatiguc ariscs from the fact that composition is only done with a
view to the transformation to be cffected—an external and violent
composition; compensations arc not brought about. All effort has to
be compensated by a return to the primitive state; to the limit,
then fatigue is evidently nil.

[Virtue in man and society. Equivalences: a repressed tendency
takes on anothcr cquivalent form. Among all the forms that are
possible, onc has only to choose the onc which docs the lcast harm to
the higher values and follow it up.]

In the activitics of the body, we should use gravity and pendulous
phenomena to the maximum cxtent; in a general way, simply dircct
the particular forces—which are all of them pendulous, for any
upsetting of the balance is always compensated. We should usc them
for a continuous movement. Transformation of the circular move-
ment into a straight movement. Mcanwhile maintaining the mind
in a sort of void, a state of pure attention,

Supcrior dignity of the art of arms, partly due perhaps to the fact
that the movements are modelled upon once’s fellow-man.

Death turncd itsclf into fatiguc.
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Death forms the limit.

Those ones (word, cye, car, ctc.) Death, having become fatigue,
subjugated them, seized them, and having seized them, paralysed
them. That is the reason why specch becomes fatigued, sight
becomes fatigued, hcaring becomes fatigued. But this, death does
not seize—this, which is the central breath.

Among the divinities, Vayu is the one which knows no rest.
(Therefore Viyu also represents the daily rotation of the heavens.)

From whence the sun rises,
whither he goes on setting,
that, the gods have made Dharma, (it is Prana
such (it is) today and such (it will be) tomorrow. or Viyu)
Whence: prinyac caivapanyac ca: ncn ma papma mrtyur
apnuvad iti.!
This is triple: nama ripam karma, word, eye, atman.
triple and one: the atman is this triad.
immortal which the real [veils?]

.. the breath is the immortal.

(Thcrcforc the act . . .)

Jaffier.? Gilles. One must reach the point of giving for a moment
the feeling that it is good which is something abnormal. And, in fact,
such is indeed the case, in this world. We are not conscious of it;
let art give us the consciousness of it. Abnormal, but possible, and
constituting good.

One must also make evil appear as vulgar, monotonous, dreary
and boring.

‘That which is below is like that which is above.” Extinction of
movement and non-movement. Perpetual movement, peraéy.

Creation of the world through death-and-hunger,
unfathomable idca—Related to Manichacan thought—Everythmg
that it produced, it would eat up. Sa yad yad eva asrjata, tat tad

1 The quotation is drawn from the B.A.U. I, s, 23, and s1gmﬁes onc must
breathe out and in, so as to avoid bcmg gripped by death, (that is to say) by Evil
2 Chief character in Venise sauvée, an unfinished play by Simone Weil.
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attum adhriyata. In the world there is only food and eater, soma
and agni.

. Onc sole divinity, death—But
asanyam pranam ‘the breath which is in the mouth? drives away
dcath, banishes it to the other end of the world, and, transporting
the voice, the breath, the sight, the hearing and Manas beyond death,
creates agni, vayu, the sun, the moon and spacc.

He who knows that death is the sole divinity,
death becomes his atman—(?), dcath cannot rcach him.

1145 ¢ dadda mpdogwy pioel 76 Pos.
davla is the best word for cvil.

As soon as one does evil, evil appears as a sort of duty. Most peoplc
have the fecling of duty in the casc of certain cvil things and in the
case of certain good things. The same man fecls it to be a duty both
to sell for as dear as he can and not to steal, ctc.—For such people,
good is on the same level as evil, a good deprived of light—The
kind of evil that is not depraved, but is always capable of becoming
s0.

If it be true that the samec suffering is much more difficult to put
up with through.a high motive than through a low one—the people
who used to stand, quite still, from 1 a.m. to 8 a.m., in winter,
would have found it very difficult to do so to save a human life or
for the benefit of the country; they did it more easily for the sake
of an egg—a low-placed virtue is perhaps from certain points of
view better able to cope with difficultics, temptations and mis-
fortunes than a high-placed one. This is evident in the case of
courage. Napoleon’s soldicrs. (Hence the use of crucl methods to
maintain or raise the morale of soldiers.) Not to be forgotten in
connection with moral failing.

It is a particular instance of the law which generally places force on the
side of what is low. Gravity is like a symbol of this.

Two forces reign over the universe, light and gravity. Over the
universe in so far as it is matter, first of all.

‘God has done everything using quantity, gravity, and proportion.’

Light and sound. Relationship between light and rhythm.

Luminous and mechanical energy do not become transformed into one

another except through the medium of food. (? to be studicd.)

1BAU.L 3,7
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Mechanical force has a natural connection with gravity.

In order that what is high may weigh as much as what is low, a
balance with uncqual arms is nccessary—Dharma (in the social
sensc); and society ceasclessly tends toward, ceasclessly lapses into
according power to what is low. Tamas in society. Rajas in socicty
is fairly apparent. And how about Sattva? The place of intelli-
gence in society, balance, the law; no society without this factor also.

‘There is Sattva when Sattva dominates,’ ctc., i.c. the threc Gunas
arc always present, but one of them dominates.

Natural relationship between power and what is low; on the
other hand, law; an unstable equilibrium is an image of Good in
socicty and in the soul,

Anaximander’s formula, foundation of all science. To define
everywhere an cquilibrium such that the compensated upsettings of
this cquilibrium constitute phenomena. Also in a human soul; when
a motive gocs too far, a compensation is produced. In society just
the same. In nature, matter, the difficulty is to define by abstraction
the different balances which are combined and their combinations.
Thus all bodies arc at the same timc heavy and lighted up. There is
no reason to want to find mechanical equilibrium everywhere; if
there was only mechanical equilibrium, there would not be any
mankind. In matter itsclf there arc necessarily certain essential
differences corresponding to the relations of matter to life and of
living matter to thought. To circumscribe them; define various
sorts of cquilibrium. Even in a single phenomenon already de-
limited by abstraction; for instance, colours; why should there not
be at the same time a balance proper to the vibrations and the mix-
tures of light and shade? Several theories at once, but not in the
sense in which that is understood today in undulatory mechanics;
not fitting into cach other, but being superimposed on to cach other.
All states of cquilibrium, analogous to a balance, not identical with
it. NOTION OF A CONSTANT; CONSTANTS AND GROUPS, THAT IS TO SAY
cyctLes. Space and Time, accepted as being such as they appear to be
to common scnse, but with their irreducible paradoxes, for they
have only been able to scem without contradiction through a
voluntary blindness on our part; but not to introduce therein any
further contradictions. On the contrary, to consider all difficultics
that arise in relation to these clear and essential contradictions—

Static states of cquilibrium—

Dynamic states of cquilibrium—here the paradoxes of Zeno
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introduce insoluble difficulties. (Not to try to resolve what is insoluble,
instead to circumscribe it.)

{calorific

|luminous and of similar kind

(inorganic chemistry
| organic chemistry

" of radiations
States of equilibrium -
l_chcmical

The irreducible difference between organic and inorganic chem-
istry corresponds to an irrcducible difference between radiations and
movements.

In a gencral way, to cstablish correspondences between irreduc-
ible differences.

TWO PRINCIPLES OF SCIENCE, AND TWO ONLY: EQUILIBRIUM AND
GUNAS.

Rippling of the water, transition between movement and radia-
tion (the same for clasticity); and yet, irreducible difference. Now,
we can imagine the movement, but not the radiation, because therc
exists a certain correspondence between the human imagination and
mechanical energy, duc to the fact that we are only able dircctly
to command oursclves movements—not any heat, radiation, or
electricity.

Where lies, finally, the difference between a movement caused by inertia
and a movement caused by force? Inertia is perpetual. One imagines a
force—by analogy with human effort—commencing at a certain
particular moment. But onc then abandons such drcaming: forces
do not make their appearance, do not destroy one another; they
become transformed. Exactly like inertia in the case of movement.
The same is also truc in the case of human cffort.

The only difference which remains is between types of movement.
Even so, the change of acccleration represents more than the change
of speed.

Why not also a constant with respect to the change of accelera-
tion?

Closed system: the ground—a smooth plane tangential to the
ground at a ccrtain point—an elastic ball at a height of 1 m. The
void. The ball falls and rises again without stopping. Cycle.
Inertia and force combined.

Another closed system—A smooth horizontal plane between two
vertical planes limiting it. On this plane, a little clastic ball. Moves
indcfinitcly from one vertical plane to the other—What diffcrence,
except that the speed is constant in the onc case and not in the other?
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In the other case, something clsc is constant, since there is a cycle—
This other thing is the distance betwecen the ground and the point
of origin (as, in the casc of the little ball, that between the two
plancs), or, in other words, the sum of half the squarc root of the
specd and of the space to be travelled multiplied by the acceleration
(?2?)—or again, of the space to be travelled and of half the speed
multiplied by the timc taken to fall (22?), product cqual (?) to the
spacc travelled.

Does every force imply a cycle? Gravitation, resilience. Elasticity.
Magnet—electric circuits—chemical transformation—Does non-
degraded energy always imply a cycle? Centrifugal force; it is not
properly speaking a force, it is inertia; centripetal force is a force.

In every closed system, acceleration increases the kinetic energy,
consequently diminishes the potential energy; thus cycle—Incrtia
alonc admits of the unlimited in space—Encrgy, unlimited in Time.

Cycle—Formula for energy, of the second degree §my2)—
What connection? 4 x2- § y?=ct¢|x® + y? = ¢t¢—What curve?

In what respect is heat a degraded form? In the sense that it con-
tains a principle of rest. When everything is at an cqual temperature,
rest, equilibrium. (That which is below is like that which is above.)

Symbolical virtue of watcr: it naturally tends towards equilibrium.

[Poctry; virtue of rhyme (and of mecasure, of all restraints), to
stop, break up associations by violence.

[Poetry, remedy for the nccessity of the two dimensions which
limits the written language, for that of the single dimension which
limits the spoken language, because of the manifold links between
the words.] [Music, themes, voices, ctc.—is it the same? Surcly.]

The notion of force is linked with that of cmptiness—The
Cartesian plenum constitutes a sufficient limit for inertia—No other
force possible in the plenum than instantaneous impulsion.

‘Nature is composed of the unlimited and the limiting” (?)

‘A $vois év 7@ kdopw dppudxln €€ dmelpwy Te kal mepawdvtwy kal

"A ¢ ’ [ y A ’, 1
ONOS O KOOWMOS Kat Ta €r avTw TavTa.

The unlimited must be essentially the tetdency to pass beyond the
limit.

Mixture of unlimited and of limit, in a sense continual (?) In
a scnse, the action of the limit makes itsclf felt continually—E.g. a
road which goes up, as one is going up it, becomes a road which

1 Nature in the world has been composed of things unbounded and things
bounded, both the entire world and everything in it (Philolaus, fragment 1).
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goes down. (But the same does not apply in the casc of a ball which
rebounds (?))

‘Being born again'—St. Paul: e 8¢ dmefavduev otv Xpiord,
moTeoper 47t kal ovlrjoouer adrd.!
Mndé mapiordvere Ta puédy Sudv dmla ddikias 14 dpapria.?

Music—Plato (Timaeus, Philebus). Docs the sccret lie in the
rclationship between rhythm and height? Imitation of celestial
harmony; the successive skics over the course of a year arc like the
sky on any one night—The movements produced in us by rhythm
(ta ta ta ta) are perhaps related to vibrations brought about by
hcight?

Pythagorcan definition of harmony: thinking at onc go what you
think separately—

Sixa ppovesvrwv cuudpornois.3
T\ \ T (3 -~ \ ¢ 7 (3 ’ ,8 \ 3] 8 ’ 4
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Uniform movement, the only kind which you do not sce. Upon
it rest all forms of science. Therein lies the secret of science.

Practical problems (cases of conscience); it is preferable to resolve
them before they present themselves, at leisure, rather than in the
dark when time is short; but the best thing is to contemplate them
simply in advance and rcsolve them when they, in fact, present
themsclves, on condition that one knows then how to maintain an
inner purity and clarity; for thus alonc does one think on them
completely.

Everything which is an act of the intelligence is intuition.

Movement of the heavens with the fixed stars. Upon it rests the
whole of science. It mcasures cverything, but we cannot measure it.
It is the best proof that what must be propounded in science, before
(?) the question of truth, is the question of fitness, as in thcology
(St. Thomas).

Platonic theory of music in Timaeus, 67 b and 81.

1 Now if we be dead with Christ, we believe that we shull also live with him
(Rom. vi, 8).

2 Neither yicld yc your members as instruments of unrighteousness unto sin
(Rom. vi, 13).

3 Philolaus, fragment 10.

4 Things that arc similar and of the same family are in no wise in need
of harmony (Philolaus, fragment 6).
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e Duviy ... 8 drev in’ dépos éyxeddlov Te kal alparos puéxp
Yuxis mAnyav Swadiopévny.

‘The voicc is a blow transmitted through the ears by the air, the
brain and the blood, right to the soul. The movement produced by
this blow, beginning at the hcad, and cnding at the seat of the liver,
is audition.’

80, a, b—harmony—with refcrence to the cyclical movement of
the respiration. It is in this way (i.c. by cycles) that we must explain
sharp sounds and deep sounds, now in harmony, now out of
harmony.

When the first movements, the quicker oncs are about to come to
an cnd, the slower ones, which follow after, catch them up, but
without disturbing the movement.

A sound produccs an cmotional disturbance which is carried from
the brain to the liver and (apparently) returns to the brain, and so it
gocs on, the cycles succeeding onc another all the morc rapidly in
proportion as the sound becomes sharper, but slowing down in
time. There is thus a natural tendency for sounds to descend the scale.

Two sounds, the second of which is deeper; when it arrives, the
movement produced by the first one is still going on, but at a slower
tempo, and its speed at that moment corresponds to the second onc.

Thus there should be some relationship gctwccn the duration of
sounds and hcight. (At the same timne, these periods of duration arc
related to onc another.)

Philebus, 17 c-d.

1 / f ’ 2 A} \ 3 A - -~ b ’ ’
... Ta Swaorijuara omooa éori Tov dpilfuov Tijs dwiis d0§dTyTds Te

4 A 4
mépt kal BapvmmTos . . .

‘How many intcrvals of hcight there are in the voice—that is to
say, what number of intcrvals—which they are, and the limits of
the intervals, and their combinations which arc called harmonies; and
similar qualities that are innate in the movements of the body, which
arc mcasurcd by numbers and arc called rhythms and measurcs.’

The descending notes would scem to represent in music balance,
even-ness (if they descend in a certain way); the rising notcs, and
cven when held, breaking up of the balance, tearing asunder.

Thus the calm which follows the tearing asunder is represented,
not by one same note held or repeated, but by a slow descending
movement.
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The mcasure should have an affinity (what affinity?) with these
cycles in the body. ‘A modification comparable to the intervals of
height, which takes place in the movements of the body, and which,
measurcd by number, is called rhythm ’

Poctry; passing through words into silence, into the nameless.
Mathematics; passing through forms into the formless.

Macrocosm-microcosm. Possessing the universe by imitating it.

Limit. Of two kinds. Continual recommencement. Passage to
another quality.

You sct light to a heap of wood. The fire continues undl it has
destroyed that which produces it.

Montesquicu: despotism and the savage who cuts the tree down.

Firc hcats water until it reachces the point (100°) where it can no
longer heat it. It then changes it into steam, until it rcaches the
point where there is no longer anything to change into stcam.

Rcnunciation. Renunciation of material goods; but are not some
of these the conditions for obtaining ccrtain spiritual goods? Do we
think in thc samc way when we arc hungry, or cxhausted, or
humiliated and no respect is paid to us? We must then renounce these
spiritual goods also. What is lcft when we have renounced everything
which is dependent upon external things? Nothing, perhaps? That
is then really and truly renouncing oneself.

Spiritual nakedness—

The Gunas of Prakrti.

[ am nothing.

{I am cverything.

Correlative truths.

Humilicy wich the object of assimilation to God; what pride does
not stay below? [I cannot bear to be less than God;] but in that
case I have got to be nothing; for all thatI am is infinitely less than
God. IfT takc away from myself all that I am, there remains . . .

The relationships between contrarics, correlation, the passage
from one into the other, etc., arc of scveral differcnt types—

[Two? one below and onc above’]

Limits—E.g., what one must give, reccive, ctc.—Nothing which

enables one to indicatc a limit, but a limit is necessary—This applies
to cverything. A limit is necessary, one cannot do without it, and
yet no limit at all is given.

An cnsemble is healthy if the effects which automatically result
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from a discquilibrium are such that they repair (or compensate) the
disequilibrium; unhcalthy, if they are such that they aggravate it.

Condition of existence of a state of equilibrium in duration.

The notion of condition of existence combines those of causality
and finality; represents what there is intelligible in each of them.
Always applicable.

The notion of finality has a universal application, for it possesses a
meaning with respect to every given ensemble. An arm has a finality
with respect to this ensemble of material points which constitutes the human
body. A chain attached to the feet of a slave has no finality with respect to
this slave, but has one with respect to a bigger ensemble, a society. What
is without finality with respect to a certain particular ensemble has a
Sinality with respect to another one (frog and parasite); for everything
produces effects, each thing is a condition of existcnce with respect to other
things which enter into an order. The notion of finality is reduced to the
notions of order and condition of existence.

Now, the composition of an ensemble starting from the parts is
somcthing that is purely human. In nature, the ensemble is not
posterior to the parts—nor anterior to them; such a thing does not
even make sense. Thc condition of existence contains just this
simultaneity, cutting across a posteriority and an anteriority that are
outstripped and repudiated.

Crisis 1930-1934—Public relief was a right, remuncrated work a
favour. Profound absurdity, inversion of the terms, as in the casc
of a good many aspects of present-day cxistence. To set them in a
proper light.

Todiscover and formulatecertain laws about the human condition,
many profound remarks regarding which illustrate particular cases.

Thus: that which is altogcther supcrior reproduces that which is
altogether inferior, only transposed.

Relationship of evil to force, to being, and of good to weakness,
nothingness.

And at the same time cvil is deprivation; clucidate this way that
opposites have of being true.

Mcthod of investigation: as soon as onc has thought upon a certain
matter, to discover in what sensc the contrary is truc.

Truth—Among men [except in the case of supreme forms of
saintliness and of genius?] that which gives the impression of being
truc is almost necessarily false, and that which is true almost neces-
sarily gives the impression of being false.
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It needs a lot of labour to express what is true—and a lot also to
receive what is true. One can express and receive what is false, or at
any rate what is superficial, without any labour.

It is the triumph of saintliness or of genius when what is true
seems to be at least as true as what is falsc. Thus we have St. Francis,
who used to make his listcners weep exactly like any common and
theatrical preacher.

(Cf. previous page.)

Human mechanics: balance of forces.

It is dangerous to give to a human being, a cause, ctc., more than
onc s able to naturally and without effort. If this limit is overstepped,
one runs the risk of coming to hate them. Also of becoming depend-
cnt on them, for one expects an equivalent return for what has been
given in cxcess—an equivalent return which can only come from
the person or object receiving such gift. (In this way ingratitude does
real hurt to the benefactor.) The person to whom one gives can then
become a tyrant, for one gocs on giving morc and morc in the hope
of finally ending up by recciving in return—a thing which never
happens. We always nced to receive an cquivalent for what we

ive.

This limit must never be overstepped; we must work upon our-
selves to push it back.

How?

Law of indirect working upon the self.

Human mecchanics. Whoever is suffering secks to communicate
his suffcring—cither by ill-treating another or by provoking pity—
50 as to lcssen it, and really does lessen it in this way. Wherc there
is somebody who is absolutcly inferior, with whom nobody com-
miscrates, who is powerless to ill-treat any one (if he has not a child
or some human being who loves him), his suffering remains inside
him and poisons his cxistence.

This is as irresistible as gravity. How does onc escapc from it?
How does one cscape from that which rescmbles gravity?

Dark night—applications in all domains.

Non-active activity—non-intervention, id.

Food queues—The sclfsame action is easicr to accomplish if the
motive is a low one than if it is a high one—Low tnotives contain
more cnergy than do high ones.

Problem: how to transfer to the high motives the energy con-
tained in the low ones?
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Iinmobile motor, non-active activity. The existcnce, at a certain
level (particularly a social onc), of a being who does not act—

[Tolstoy, War and Peace—English aristocracy—Lady in chivalric
love. . ]

Man nceds to have an object outside himself. Human sentiments,
which alone constitute motives, arc all turncd towards the outside.

What is an egoist?

The ‘mc’ which is outside me: the Atman.

To have the sclf for object, very low or very high self (it is not
the same ‘self’).

Force is naturally below, towards the lower; gravity.

Appearance is below (vulgar flactery, Celiméne,! H, etc.).

What one is proud of is always that of which onc can be deprived
by circumstances. Therefore pride is a lie. In the apprchension of
this lic consists the virtue of humility. (Nakedness of spirit.)

The gifts of grace alonc cscape the power of circumstances, and
of such gifts it is impossible to be proud—at any rate at the moment
they are reccived.

One should look upon onc’s own virtues as being solely the
product of circumstances and of onc’s past history, which no longer
belongs to one.

Onc’s dcficiences too, the which does not lessen one’s personal
feeling of deficiency, but on the contrary renders it more acute.

Pride, belief in occult qualitics.

Belicf that one possesses rights, id.—How believe it in a world in
which anything is able to kill us? This is to forget that men form
part of the universe.

Transposition (indefinite transpositions of this kind); belief that
onc is advancing highcr because whilst preserving the same low
tendencies (c.g. desire to excel over other people) onc has supplicd
them with elevated objectives.

(On the contrary, one would advance higher by attaching
elcvated tendencies to low objectives. Reading.)

There are certain forms ofJ cffort which have the contrary cffect
to the purpose aimed at (e.g. pious but cmbittered women, false
asccticism, certain kinds of sclf-sacrifice, ctc.). There are other
forms that arc always uscful, cven if they do not meet with success.

How distinguish between them?

Pcrhaps there are those which are accompanied by a denial (a
false onc) of inward wretchedness, while in the case of the others
1 Cf. Molitre’s Misanthrope. (Tt.)
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the attention is continually fixed on the distance separating what
one is from what one loves.

Such and such a thing has got to be done. But where is the cnergy
to be found for the task? A virtuous action can degradc if there is
no available energy at the same level. (E.g. war. Plays—Play by G
Marc.—Journey’s End.)

So, according to the particular case: either not to carry it out (if
one can do this without causing irrcparable harm), or else to accept
the degradation.

The object of an action and the level of energy which nourishes it—two
distinct things.

Reward.

A parapet rcaching only as high as the waist; a decoration.
Importance of such things. The imagination, supplicr or stealer of
cncergy: of real energy.

To make systcmatic use of this quality for onesclf, in order to
bring onesclf to do what onc wants to do. But how?

Necd of appreciation shown by cooks.

You always need to receive in one form or another the equivalent of what
you expend.

A purely imaginary recompense (a smile from Louis XIV) is the
exact cquivalent of what has been expended, for it has exactly the
same valuc as what has been expended—contrary to true recompenses
which, as such, arc, save by chance, either above or below. Con-
scquently, imaginary advantages alone supply the energy required for
unlimited efforts—DBut it is necessary that Louis XIV should really
smile; if he docsn’t smile, unspeakable dcprivation. [Reading]—
(A kmg can only pay in rccompenses that are for thc most part
imaginary oncs, otherwise he would bc insolvent.)

Equivalent form in religion at a certain level. For want of a smile
from Louis XIV, we manufacture for ourselves a God who smiles
on us.

Or yet again, we praisc ourselves. Therc has got to be an equivalent
recompense. As incvitable as gravity.

Detachment from the fruits of action. Escape from this fatality.
How is it to be accomplished?

Acting not on behalf of a certain object, but as a result of a ccrtain
necessity I am unable to do otherwise. This is not action, but a sort
of passivity. Non-activc action.

The slave serves in a sense as a model. (The lowest . . . The
highest . . .; samc law always.) Matter scrves in a scnse as a model.
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Transporting the motives for onc’s actions to the outside, outside
oneself. Being pushed. For this purposc it is nccessary really to trans-
form the imagination within oneself. How does one accomplish this?

That is what the saints undcrstand by obedience.

The subordination practised in the religious orders is only the
image of this.

The imagination is something real. In a sense the chief reality. But in
so far as it 1s imagination.

Water of the Taoists.

—To act at the level of one’s present degree of virtue, or cven a
little lower, not to try to go beyond it; but with this single proviso,
not to do or omit to do anything which would compromise the
future. Often very difficult; but this conception, if one considers it
attentively, elevates by itself alone (it contains a force?).

Otherwisc, by trying to go beyond this level, one necessarily has
to draw upon a lower source of cnergy (reversal).

The absolutely purc motives appear as external (or the vilest do—
always the same law).

To act, or abstain from acting, for others or for oneself in the
future, not for onesclf in the present.

Time. Resources it contains. A balance-shect of them should be
drawn up.

To seck after what is absolutely good, not what is good from
such and such a point of view and bad from another one. One thing
only: a ccrtain form of attention—It does not have any immediate
cffects; whence the ‘dark nights’ and the free gifts.

Intuition being immediate can only be preceded by a ‘dark night’,
contrariwise to discursive thought.

Everything which is unlimited is bad |cf. dcfinition of sin given to
Mme P.: placing the infinite in desire or the pursuit of pleasurc].
Innumerable applications. To note down some of them.

Reversals. To count oneself for nothing, while counting the great
object to which one devotes oneself as everything. State (Richelicu),
God—or a beloved being—ctc., etc. That can mean: to count onesclf
for cverything. Apparent clevation, which in fact consists in an
absolute licence accorded to the lower motives. (Crusades, bascst
cxamples of war) [Ugolino]—Other ecxamples?

Correlation in certain cases (need defining) between elevation and
baseness; or rather always, but of different types; need to define, distinguish,
discover examples.
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(To watch the level on which one places the infinite. If one places
it on the level on which the finite alone is suitablc, it does not matter
very much what name one happens to give it.)

[Conception of Th. with regard to me, you, him—In a scnse, yes.
In a sensc, it is the contrary. In what sense? Analogous cases?]

[In a sense, two beings arc identical only in God; in a sense, God
forms the insuperable distance between them (respect). ]

Sininme says T’

To be only an intermediary between the uncultivated land and the
ploughed field, between the data of a problem and its solution, between the
blank page and the poem, between the wretch with an empty stomach and
the wretch with a full one.

It is the picture which is beautiful. It is the bread which tastes
good; the water which is clear. It is the universc which is onc.

Falsc problem, and yct at the same time one which has a meaning
—but a different meaning . . .—like the problem of the real presence
in the Eucharist. The true meaning of the problem is related to the
quality of attention— (as in the case of the real presence).

(How do we recognize such problems? And how do we recog-
nize the contradictions which arc truc taken together as distinct from
those which mutually exclude each other?)

I am all. But this particular T is God—And it is not an T’.

Evil causes the distinction, makes it impossible that God should
be equivalent to all.

It is my wretchedness which makes it so that I am ‘L’ It is the
wretchedness of the universe which makes it so that, in a sense, God
is ‘I’ (i.c. a person).

IfIsay that 7+ 8=16, I am mistaken; in a certain way, I make it so
that 74-8=16. But it is not I who make it so that 74 8=15.

A new mathematical theorem; a beautiful verse; reflections of this
great truth . . .

T am absent from everything which is true, or beautiful, or good.

I'sin.

And yet, when considering sin, in the order of the world, under
the aspect in which it is a good, it is not L.

[In another sense, when looking at it as an evil, it is not I, for
I condemn it; but the other form of expression is the trucr onc.]

Therc arc two sorts of athcism, one of which is a purification of
the notion of God.

—A good many similar cases: find examples.

Perhaps everything which is evil has another aspect, which is a purifica-
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tion in the course of progress towards good, and a third one which is the
higher good (cf. higher up). Three aspects to be carefully distinguished, for
it is very dangerous for thought and for the effective conduct of life to confuse
them. (Examples?)

That which is the direct oppositc of an evil never (pcrhaps)
belongs to the order of higher good. Often scarcely any higher than
evil

Why? (bad reasons are oftcn given for this).

Ex. theft and the bourgeois respect for property, adultery and
the ‘respectable woman', savings-bank and wasting, bourgeois con-
servative spirit and erolutlonary spirit (promoter of civil war),
chauvinist and defeatist, etc.—false addition and addition according
torulc. . . lying and ‘sincerity’ . .

It is not good which evil violates, for good is inviolate: only a
dcgraded good can be violated.

But that is not the true reason. Good is cssentially other than evil.
{Evil is multifarious and fragmentary, good is one; evil is apparent,
‘good is mysterious; cvil consists in action, good in non-action or in
non-active action, etc.—Good considerced on the level of evil and
mcasurcd against it as onc oppositc against another is good of the
penal codc order. Above, there is a good which, in a sensc, bears more
resemblance to cvil than to this low form of good—(But perhaps
still higher up a good which, in a sensc, bears a resemblance to this
low form of good?)—This opcns the way to a great deal of demagogy
and a great many tcdious paradoxes.

Good which is defined in the way in which onc defines cvil should
be rejected. Evil does reject it. But the way it rejects it is a bad one.

[Cases of true contradictories: God exists; God doesn’t exist.
Where lies the problem? No uncertainty whatcver. I am absolutely
certain that therc is a God, in the scnse that I am absolutcly certain
that my love is not illusory. I am absolutely certain that there is not
a God, in the scnsc that I am absolutcly certain that there is nothing
real which bears a resemblance to what I am able to conceive when I
pronounce that name, sincc I am unable to conceive God—But
that thing, which I am unable to conceive, is not an illusion—
This impossibility is morc immediately present to me than is the
feeling of my own personal existence]—

“Being and having—Man has no being, he has only having. The
being of man is situated behind the curtain, on the supernatural side.
What hc is able to know about himself is only what is madc available
to him by circumstances. I is hidden in my casc (and in that of other
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people): is on the side of God . . . isin God . . . is God (Atman).
To be proud is to forget that one is God . . . The curtain—that 1s
human wretchedness: there was a curtain even in the case of Christ.

There are two _forms of wretchedness which we ought to receive into our
consciousness, the one which makes it so that we are so far from Christ
(and, to a lesser degree, from the saints) and the one which we share in
common with Christ—human wretchedness. But the two are related: the
former, when regarded in a sufficiently penetrating way, reduces itself to
the latter. To understand and feel them as being identical is to be a saint. (?)

Nothing belongs to mc except my wretchedness.

Nothing belongs to me, cven my wretchedness; it belongs to my
flesh.

If one understands this (if onc has known how to teach it to one’s
body [Mme dc¢ S.]—but how?) one can endurc suffering without
desiring alleviation from it, hunger without dcsiring to eat, ctc.
[Onc has reached the place where ‘desires are reality’] Humiliation
without desiring honour.

—Tendency to spread evil outside onesclf; I still have it. Human
beings and things are not sufficiently sacred to me—May I never
defile anything, even though I were to be entirely transformed into
mud. Never to defileanything even in thought. [ would not destroy,
even in the worst moments, a Greek statuc or a fresco of Giotto’s;
(insh’Allah!}—Why then anything clsc? Why, for example, an
instant in the life of a human being who could be happy for an
instant?

How to escape from this effect of gravity? A method must be
sought.

To localize the physical or moral suffering in oncself. (Onc
suffers more, incvitably.) Can one do it?

... ‘L I am not like that’. One should catch oneself out in all
reactions of this kind.

One trains the body through suffering. Every time you catch
yourself out in onc of these wretchednesses, if it makes you suffer,
the body learns somcthing. Only you have got to fix your attention
on it and suffer from it, not stffen yourself and make resolutions,
an alibi which diminishes the suffering and consequently the effect
of the training. The attention should always be directed towards
the object (in this case the fault), never towards the self (archer of
the Taoists*); it comes from the self—The only rcal thing onc can do
after committing a fault is to contemplate it; all stiffening is imagi-

! Sce footnote, p. 30.
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nary. If you punish yourself for it, let it be only in order to con-
template it with a completer form of attention.

If I felt with greater intensity that each of my little faults would
some day be punished, in dccisive circumstances, by a great big
fault of a similar kind—I should never commit any.

Gravity—The effect the position in the social scale has upon the
imagination of mecn is almost without cxccption (or, in a sense,
completely?) irresistible like gravity—The same is truc of relations of
dependence.

Thus the gratitudc due (considered as being due) for some favour
received is gencrally inversely proportional to such favour, because
great favours lift in the social scale, whereas small ones only lower
in it. So it is with a man who, though unimportant, happcens to be a
personal friend of the Prime Minister and who, by placing a certain
politician in contact with him gets this politician made a minister;
who, furthermore, finds for some poverty-stricken working-
woman a few hours of hard and ill-paid work as a char. He will
expect the char to show him—and very often she will do so—
infinitely greater marks of respect and gratitude than the minister;
while in regard to the latter he will with difficulty escape being in
the position of some one under an obligation. |The minister has
only to place his name on a Legion of Honour list, and that is the
position he will be in. Or, better still, if that docs not happen, but he
lives in the hopc that it is going to.] In thc same way, we expect far
greater marks of gratitude for a gift of sixpence than we do for a
loan (even when unrepaid) of sixty pounds, because we only give
sixpence to a necdy person.

Must look out for authentic examples.

All men are subjected to gravity, in spite of the fact that, in the
case of certain sages or saints, we hear tales, whether true or not, of
levitation or of walking upon the waters.

The same is true in the case of moral gravity, which fact is, generally,
either ignored or forgotien.

In mysclf, things physically almost irresistible. |

Try anguish produced by gravity | loathing for certain
to enumerate | kinds of food | inability to grasp melodics, accents,
their effects. | mechanisms of machines, etc. | apprehension about
giving injections, etc.
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War and prestige. Valiant little tailor,! etc.—To cnumeratc . . .

Amor fati. To extend it to one’s own past and futurc acts. [ have
never disturbed, I will never disturb the order of the world. In that
case, what does my fate matter?

But I am disturbing it at this very moment in myself by not
loving it sufficiently completely.

One writcs just in the way that one gives birth; onc cannot do
otherwise than make the supreme effort. But one acts in the same
way too. I need not be afraid of not making the supremc effort—pro-
vided only that I do not lic to myself and take suitable care.

IfT have the feeling of being able to choose between two or scveral
different actions, cven in the case of the smallest things (getting up,
lying down at such and such a moment; at such and such a moment
writing a letter, reading a particular book, or a newspaper; at such
and such a moment smoking or not smoking a cigarette, eating or
not eating a piece of bread), such a fecling corresponds (and is pro-
portional) to somc inward failing which later on will suddenly
reveal itsclf in the failure of some important matter.

| Always to look upon small things as the prefiguration of great
ones; thus one avoids being both careless and over-particular.

Order of the world. Macrocosm and microcosm (amor fati,
bridge between the two). An ordered universe is a condition of
existence for an ordered body, and an ordcred body for a spirit united
to flesh.

Not only doI ponder the universe which oppresses me, but I love it.

Two ways of renouncing matcrial goods.

To deny them to onesclf in view of some spiritual good.

To conceive and feel them to be conditions of spiritual goods
(c.g. hunger, fatigue, humiliation, ctc., cloud the intelligence and
hinder meditation) and nevertheless to renounce them.

This second species of renunciation is alonc nakedness of spirit.

Indeed, material goods would scarcely be dangerous if they were
to appear by themsclves and not linked together with spiritual
goods.

To renounce everything which is not grace, and not to desire
grace.

Different types (at least two) of correlations and passages between
opposites.
1 See foomote, p. 23.
130



E.g. betwcen the infinite and nothingness.

The samc words can ; Through humility—while counting oneself
perhaps express both | as nothing — to assimilate oncsclf to God.
of them. Terrible | Through pride—idolizing of the sclf—to
dangcr of confusion. lower oneself down to nothingness.

Through a total devotion to some great object (including God),
to give the lower motives complete licence within onesclf.

Through the contemplation of the infinite distance between onesclf
and that which is great, to make of the self (the I) an instrument of
greatness.

By what criterion are they to be distinguished?

The only one, I think, is that faulty correlation renders unlimited
that which ought not to be so.

Must find other examples.

If one suddenly discovers in oneself feelings of self-satisfaction
about certain actions good in themselves (c.g. giving, restricting
oneself, etc.), to cease to perform them until further notice.

Genius is—perhaps—nothing other than the ability to go through,
‘dark nights’. Thosc who have not got any, when on the edge of
the dark night, become discouraged and say to themselves: I cannot;
I am not made for that; it is all incomprehensible to me.

(So are those who say: I like poetry, but every time I have tried
to writc somc it was always so bad that it madc me sick.)

That is why talent is generally—almost always—in practice always
—a condition of genius. To have already equalled or surpasscd the
best representatives in any particular branch (the best of onc’s
contemporaries) before rcaching the dark night is a powerful
defence against the belicf that one is incapable and against dis-
couragement.

Time leads us—always—whither we do not wish to go.

-

To love time.

Vocation [of thinker, etc.] or happy lifc? Which is worth more?
We do not know. Incompatible vocations (after rcaching a certain
degree of greatness onwards). [To choose a happy life, for whoever
has a vocadon incompatible with such a choicc is unable to stick to it
in any case. |
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Everything has to be paid for; but, conversely, everything has its
compensations. Both, howcver, at a level which is either a lower,
an equal, or a superior one. And what do we know about it?

Fire destroys that which feeds it. Werc the smoke to condcnse into
wood, it would be otherwisc; therc would then be a cycle, as in
the theoretical system of a ball which rebounds.

All change is cither limited or cyclical.

It would also be otherwise if there were wood piled up in infinite
quantity. But .

Attraction; force destroys itsclf by being cxercised, for at the
earth’s centrc a body no longer weighs anything. chulsmn would
appear to be unlimited—but it is not a question of that.

Inertia—Movcment by inertia destroys itsclf as it is proceeding,
through friction. As soon as it is finished, there is no longer any
friction.

The same applies to the cycle of the ball which rebounds—No
diffcrence at all. [The stars?]

l Thcactctus—astonishment—cf. dark night.

Society—Social phcnomena are outside the grasp of the human
intelligence. The human mind is, by its naturc, incapable of seizing
upon this whole of which it is a part. Still, it is possible to recognize
certain laws (Machiavclli and Machiavellian writings). How, and
within what limits?

(This mystcry creates an apparent relationship between the social
and the supernatural, and cxcuses Durkheim up to a certain point)—

Rajas, expansion in spacc [and, or] in time (e.g. cycle)—Inertia

and conscrvation of cnergy—

Hierarchical systems [from spirit to flesh and] from life to matter—
from superior to degraded forms of
energy—from order to disorder—

|[Probability and quasi-irrcversibility of the passage from order

to disorder.]

Dcath and dccomposition—passage from life to matter—

Food—passage from matter to lifc.

Plants transform incrt matter into living matter. When I consume

plants, part of the living vegetable matter which I absorb becomes
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living human matter; another part becomes inert matter (carbonic
gas) while liberating mechanical energy, cquivalent to the radiating
energy of the sun (and some caloric cnergy?).

How represent to oneself potential energy and kinetic energy in
the human body? (in the bodics of animals, first of all).

Reading | dark night double correlation of contraries

gravity | equilibrium ’ imagination unlimitedness and limit

- } . |
resemblance between the lowest and the highest ! reversals
void l vertical hicrarchy

Intellectual cycle—The notion of labour, as taken from human
experience, transformed in order to become a physical notion,
coming back, so as to explain it, to human labour.

[Monograph on the notion of labour—uwould be interesting to do.]

Fire spreads itself; cxpansion. From wood to ashes; descending
movement.

Relationship (but how define it?) between the descending and
ascending movements and the limit of expansion.

Descent is limited (centre of the earth); ascent is not (leaving this
centre), but, on the other hand, is impossible, except by artifice.
What artifices?

For a grain of wheat to become inert matter, it has only to fall
to earth and perish. For it to become human flesh, it has to be caten
by a man (Aristotle, act preceding power) [whence proof of the
existence of God].

Latent energies. You turn a piece of hard wood roundin a picce of
soft wood. The movement is transformed into heat. The hcat lights
the wood. You throw the lighted wood into a kitchen stove filled
with wood on which there is a large sauccpan full of water. The
water boils. The steam lifts up the lid of the saucepan. The
effort may be greater than the one used for turning the wood
round.

But when all the wood has been burnt, it is all over.

The same with petrol in an aeroplane.

Little ball whi::lfJ moves up an inclined plane through inertia; comes
down again. But if there is a hollow in the top part of the inclined plane
and the little ball gets lodged there, it stays up there. IN THIS CASE LABOUR
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ACCOMPLISHED WITH AN INHINITELY SMALL EXPENDITURE OF FORCE;
WHEREAS LABOUR HAS A DETERMINATE MAGNITUDE (WEIGHT X HEIGHT).

Gratuitous labour—but limited—Cannot serve as principle for a

‘machine in perpetual motion’ [avoid this obscssion!].

Not to think about . . . , the most difficult and most fruitful thing
of allin all domains. N cgatlvc virtue (in all domains, including the
intelligence). Connection with the ‘dark night'? There is one, but
what is it?

Non-reading.

Suffering—The universe which enters into the body. Not to
forget that.

Thought is fettered by things which are the opposite of thought,
and yet are themselves only thoughts (space and tune)

’ Imagination and socicty—War——

|

The link cxisting between progress and the lower level of things
(becausc that which a gencration is able to continue carrying on
from where its predecessor left off is nccessarily of an cxternal
nature) is an cxample of the relationship between force and the lower
motives—(Also of the limit) Pyramid.

Man who lifts up a stone directly (effort) and by means of a
lever; connection with the contemplation of arithmetical and geo-
metrical correspondences; with virtuc; with beauty; I have not yet
got out of this image all that it contains—Comnection with the
‘occult qualities’ and ‘identification’.

*The will is both frec and cffective’—Correlation berween force
and value; two corrclations. The bad one: Success as criterion of
value. The good one: Everything which is imaginary is bad.

True contradictories: There is a relationship between force (being)
and evil. But that which is imaginary—is not real—does not exist—
has not a certain force—is bad—To have really tricd is to have
succeeded a little,

What succeeds in this world cannot be virtue; but neither can it
be what does not succeed at all. ‘He took the form of a slave’; but
he became incarnate.

Herds of cattle. Commanding is an animal thing.

Other pairs of contradictories. It is necessary that offences should
arise, but woe to him through whom they arise.
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Temptations are the test of virtue. But ‘lead us not into temptation.’
We must love suffering, but we must not seck it out, etc.

‘They have their reward.” *Auip Myw Suiv, dnéxovow Tov puobov

avrov. .. .1
. T® matpl aov 7@ év 1@ rpvdaiw, kai 6 mamip oov 6 BAémwy
& 7 kpudalw dmeddoer gou.?

Need of a reward, for the sake of balance; need to receive the
cquivalent of what onc has given (cf. higher up); but if, doing
violence to this need, powerful as grav1ty, we leave a void, there
takes place as it were an inrush of air, and a supernatural rcward
supervenes. It does not come if we receive any other wages; it is this
void which causcs it to come.

(And yet, probably, we ought not to have desired it).

The same applies to the ‘forgiveness of trespasses’ (which concerns
not only the evil which others have donc us, but also the good which
we have done them). There again, we accept a void in oursclves.

The acceptance of a void in onesclf is a supernatural thing.
Where find the energy for an act without any counterpart? The
energy has to come from clsewhere. And yct there must first of all
be a tearing asunder, something of a desperate nature, so that a void
may first of all be produced—Void: dark night—

Admiration, pity (a mixture of the two especially), etc., supply a
rcal cnergy. But one must do without it.

‘Claude’ by Geneviéve Fauconnier.

One has to be for a certain time without any reward at all, natural
or supcrnatural—Dark night.

Conrad’s ‘Nostromo’—The man who, having resisted torture
beyond his powers of endurance, proceeds to degrade himself more
than the others (and never gets over it).

That happens when one looks for the energy in oneself: once it is
exhausted, revulsion.

[Father de Foucauld’s successor and the Arabs] So cven while
praying . . .

Where to look for it?

Outward necessity or inward nced as imperative as the act of
breathing. ‘Let us become the central breath.” Even if a pain in the

1 Verily I say unto you, they have their reward (Matt. vi, 2).

% ... Unto thy Father which isin secret: and thy Father, which seeth n secret,
shall reward thee openly (Matt. vi, 18).
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chest renders breathing extremely difficult, still one breathes; onc
cannot do otherwisc.

To know (in each thing) that there is a limit, and that one will not
pass beyond it without supernatural aid, or, if one does, only a very little
way, and by paying for it afterwards with some terrible form of degradation.
At all events, not to forget that.

Ildrep fpudv 6 év [rois] obpavols —7ov dprov fudv Tov émovoioy
8os nuiv ofjuepov.t

One has to go by onesclf up to that limit. There one touches the
void. (‘God helps those who help themselves’.)

To forgive. [Valéry] Onc is unable to. When somebody has
done us harm, rcactions are sct up in us. Voluntary forgetting. The
desire for vengeance is a desire for balance. To accept the lack of
balance. To see therein the image of the essential lack of balance.
To scck for balance on another planc, or (and) within a wider
compass.

Transference and voluntary void (not to think about . . .) two distinct
things—(Not so distinct perhaps?) Distinct for a moment.

Onc mode of purification: to pray to God, not only in secret so
ffar as men arc concerned, but while thinking that God docs not exist.

(Reversals towards Good; there are two kinds of reversals.)

Picty with regard to the dead, image (Electra). To do everything
possible for that which does not exist.

Sophocles: limit always somewhat overstepped.

‘I have no more strength; I can no longer go on.” Philoctetcs:
‘d omép’ "AxM\ws. .. .78

The anguish caused by the dcath of others; it is this anguish of
the void, of lack of balance—Efforts henceforth without any
purpose, gifts going unrewarded. . . . dvewpedirov . . 3—If the
imagination fills the breach, dcgradatlon ‘Let the dead bury their
dcad’

And is not the same truc where one’s own death is concerncd?
The object, the reward, lie in the futurc. Deprivation of a future,
void, lack of balance. That is why ‘to philosophizc is to learn how to
die’—That is why praying is like dying (Father B.4).

1 Qur Father which artin heaven . . . give us this day our bread, that bread which
is supernatural (Matt. vi, 9, etc.). CE. Waiting on God, p. 148.

2 O sced of Achilles (Sophocles, Philoctetes, 1066).

3 Fruitless . . . (Sophocles, Electra, 1144).

& P. Briickberger, Rejoindre Dieu (Gallimard).
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Acceptance of the void—Is found under a good many forms—

[Thirst, hunger, chastity—carnal privations of all kinds—in the
search for God. Sensible forms of the void. The body has no other
way of accepting the void. (To hunger and thirst after God—
and ‘mio bien’, ‘mio sposo’, ctc.—same range of significance; at
once literal and metaphorical.)]

Abraham’s sacrifice. What could be more complete as regards void?

The void producces an anguish, a desperate revolt, followed, as a
result of exhaustion, by resignation; but with a loss of the sense of
reality, involving partial death, often inward untruthfulness, and
a dispersal, a cutting up of time.

Void. When Ovid had degraded himself to the point of making the
most scrvile supplications so as to obtain a mitigation of his exile,
all he could do was to go on doing so until his death, cven after
having found out how uscless it all was. For he could not accept the
fact that he had degraded himself to no purposc. He was bound to go
on pursuing an illusory object by dint of ever more and more pitiful
grovellings.

(To pay particular attention to actions the unsuccessful outcome of
which we should find unbearable.)

Ovid. The longed-for clemency took on, over and above its own
intrinsic value, another value cquivalent at cach moment to the
amount of sclf-abascment up to that moment.

If Augustus had recalled Ovid at the end of a year or two, Ovid,
after the first transports of gratitude were over, would have hated
him (whercas he went on loving him right up to the end). For he
would have had the same life as before, only less good—and what
compensation would he have had for his sufferings and sclf-abasc-
ments? Gravity. Reversal.

(Impossible to forgive any one who does us harm if this harm
degrades us. Wec must think that it has not degraded us, but has
revealed our true level.)

Ovid. Thus certain actions contain in themselves, from the very
outset, a principle of unlimitedness. Evil.

In the same way Augustus (if he followed the above form of
rcasoning) was bound to continue to show himsclf pitiless.

Supposing Ovid had practised self-amputation? If thine eye offend
thee . . . But Cato also paid in the form of sclerosis, inflexibility and
harshness.
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Grace.
To practise self~amputation to the quick and to be as a little child.
Lauzun in Saint-Simon. Post of captain of the guards.

Gravity.—One loves the being on whom one depends absolutely
and from whom one expects good or some alleviation from evil
(even if he be the author of the evil, and unjustly so). Thus moderate
favours which leave the person obliged in a powerless and dependent
position with respect to the benefactor provoke gratitude; a favour
which is sufficiently great to lift one above any such dependence
does not provoke any, or only of a very transitory kind, and runs
the risk of provoking a grudge, because the obligation implies the
necessity to go on giving indefinitely without cver receiving any-
thing in exchange, or in other words a void. (Lack of balance, in this
case, between the time the favour lasts, that is to say a moment,
and the time the gratitude lasts, which is indefinite; whereas,
on the other hand, the favour which is less in amount, but
prolonged indefinitely in time, for the imagination, by the
possibility of fresh favours, does not carry with it such a lack of
balance.)

G. Herbert. Giving to beggars irregularly.

Everything (or almost cverything?—requires examination) we
term basencss is a simple phenomenon of gravity. Moreover, the
word baseness [bassesse] is itsclf an indication of this.

On the other hand, ingratitude produccs a void in the benefactor.

He has lost a piece of property. (Ibn Saud and his uncle.) Like a
master one of whose slaves has run away.

Ingratitude of sovereigns.

Lear.

(Lear, a tragedy of gravity.)

Gravity. When the favour comes from the lower and is directed
towards the higher, the subordination which it creates subordinates
the benefactor to the person bencfited.

Gravity. Devotion of the slave who, having nothing, places his
all in his master; if he is given something of his own, that will
change matters—(reversal). As in the case of Napolcon’s marshals
towards the end of his reign—Cf. higher up.

Gravity. Generally speaking, what we cxpect of others depends on
the cffect of gravity upon ourselves; what we reccive from them
depends on the cffect of gravity upon them.

Sometimes (by chance) the two coincide, often they do not.
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Belicfs at different levels. E.g. belief that God exists, in me, at
such—such—and such a level; that he does not exist, at such—and
such a level, etc.—

There has not to be any choice made from among the opinions
(except in certain cascs); they should all be entertained, but arranged
vertically and lodged at suitable levels.

Thus chance, destiny, Providence.

Entropy—All closed systems tend to descend. The cnergy which
«auses things to rise comes from outside (c.g. radiating energy of
the sun). [Is this true whatcver may be the dimensions of the closed
system? Who knows?]—Expansion only becomes transformed into
an ascending movement up to a near limit.

Digestion of vegetable matter and respiration. We swallow
uncoiled springs which become coiled inside us and cause us
to run.

Why does wmodern science represent the downward tendency by over-
heating (entropy) and not by gravity? No doubt because it first of all tried
to do away with the latter.

Dcgradation in chemistry. All transformations of matter which
take place accompanied by a giving off of heat entail a raising of
entropy, conscquently a degradation: e.g. wood turned into ash.

[Death?]

Conversely . . .

(Mechanism of ice-boxes to be investigated.)

Gravity—The void (non-accepted) produccs hatred, harshness,
bitterness, malice. The evil one desires should happen to the thing
one hates, and which onc imagines, re-establishes the balance.

The imagination (when uncontrolled) is a producer of a balanced
state, a restorer of balances and filler-up of voids.

[Find out whence comes the term ‘compensation’?]

Gravity—Story of Moussa—1. Ingratitudc. 2. Need of affliction
for any one who has once been marked by it (his reactions to
affliction stand in need of an object, clse they take place in a void,
then again the thought of past affliction is intolerable, entails a
void. Requires further study.)

A long-drawn-out affliction kills the desire for dcliverance, and
makes even the thought of it practically unbearable [in my case,
applies to hcadaches, cnd of 1938]—Why is this? If one is deliverced
(unless onc is more than one was before), it scems as though all
the affliction one has gone through is as it were useless. With such
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thoughts, all the years of affliction pile themselves up so as to form
one single weight which has no counterweight.

And what is the mechanism of resignation? (natural resignation)
Exhaustion. What else?

The wretch who thinks that ill-treatment is his duc—Form of
the notion of rights (droit).

[The notion of rights is connected with gravity.]

The search for balance is bad because it s imaginary. Revenge.
Even if one, in fact, kills or tortures one’s enemy, it is, in a sense,
imaginary.

It may happen that the things which one, in fact, undergoes or accom-
plishes are in a sense imaginary.

|| certain acts of heroism or voluntary ordeals
E.g. war
| certain involuntary ordeals, etc.

To be studied; definitions to be sought.

A being who has such and such a character, such and such a past,
in such and such circumstances; his imagination operates in such a
way as to fill up the voids and restorc the balances, and he acts in
accordance with what he imagines.

Dangerous mechanisms. Compensating a future (therefore imagin-
ary) effort by a present relaxation. [Reversal; good as label giving
licence to cvil.] To be avoided even in regard to small things, or at
any rate to be severcly limited.

The licence which one accords oncsclf in the present sometimes
prepares the forces required for future efforts; sometimes impedes
them. How are these two sorts of licence to be distinguished?

Another sort: compensating too great cfforts madc in one sphere
by licence in several other spheres. (War—‘respectable women’.)
Hcre again, the label of goocf covers the licence for cvil, although
it is a question of efforts effcctively carried out. Here again, a certain
form of this mechanism is necessary and good; while another form
is absolutcly bad. How distinguish between them?

In what circumnstances, in what measure must one allow oneself
licence? Without licence, stiffness, the opposite of grace (marvellous
word). Licence ought to be limited; but how? Just one more little
piece . . . another little picce . . . another little picce . . . The process
1s unlimited.

‘Designs in Scarlet’;' imaginary cvil is romantic and varied, rcal

! Designs in Scarlet, by Courmey Ryley Cooper (Boston, 1939).
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cvil dreary, monotonous, barren and tedious. Why? On the other
hand, imaginary good is tedious.

Just as there 1s such a thing as an exact combination of attention
and inattention, so also there is one of scverity and licence.

To keep a little below what one is capablc of.

Not to apply certain cxpressions (in certain cases, words, cven
spoken inwardly [c.g. resolution]; certain attitudes; certain ways of
behaving) to certain precious things which would be weakened by
being expressed thus; not to omit those expressions which lend
them force. How distinguish and discern the particular cases?

It is bad both to offend against sacred things, cven in a joking
way (while thinking onc is joking), and to pay them homage
at a certain level. Nor must they be altogether passed over in
silence.

Always a vertical hierarchy.

Better to sin than to takc oneself seriously—in a sense. And
yet. ..

Allow oneself licence in the casc of things which requirce licence,
but not in the case of anything elsc. Make only what is highest in
oneself conform to what is highest, and so on, at all the different
levels.

If one does not respect the vertical hierarchy in onesclf, onc is a
hypocrite, even whilc wishing to be sincere.

Gravity. A too great affliction places a human being beneath pity;
provokes disgust, horror and scorn. (In Paris, in 1939, Prefecture,
4th floor). The very person—if there be one—who brought this
affliction upon them bears them just as much ill-will on account
of it.

Tragedy (Sophocles; Phédre) is just on the borderline.

St. Francis and the Icper. He also felt disgust, horror and scorn.

Mantcgna’s Christ foreshortencd.

Pity gocs down to a certain level but not below it.

WKat does charity do in order to descend lower?

Have thosc who have fallen so low pity on themsclves?

Pity is changed into hostility if its object passes either above or
below a certain level of affliction.

Faithfulness and dcath. Living between the two. Resemblance
between the highest and the lowest.

The resemblance between the highest and the lowest has a
connection with the relationship between weakness and non-
existence.
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[In a sense] what is imaginary does not exist—God does not exist.

Reversall—Imaginary good, and evil. ‘Hell . . .’

Contrary correlations: | union and distinction | separation and
mixture |

Non-intervention of the Taoists applied to oneself; in what sense?

Existence and perfection are incompatible on one planc and
identical on another. It is because there are these two planes that
there is creation or manifestation.

Style—Search for effect. Covers up sometimes the emptiness of
the thought. Sometimes found also in the casc of one whose instru-
ment is below the standard of what he wants to cxpress (particularly
so in the casc of all beginners)—The fecling that he has something
to say and yet only manages to say platitudes pushes him over to the
side of effect, although what he really desires is not effect, but some-
thing else very much better, which he is unablec to obtain.

But in that case he will sooner or later feel dissatisfied, and will,
after passing through morc or less of a ‘dark night’, attain to a
greater degree of purity.

Here, not a resemblance between the very low and the very high,
but between the middling bad and the middling good.

Every effort proceeds from a source of encrgy and seeks a reward.
(Gratuitous act: the lowest kind or the highest.) For each effort,
to try to find out at what level.

It is bad to accomplish a superior action with an inferior form of
energy (heroism for the purpose of a decoration). Also to do base
and petty actions with a supcrior form of cnergy, unless they are
used either as intermediaries (blind man’s stick) or as imagcs with
respect to great things. “Whatever thou doest, offer it to Me.’

What must be done with the inferior form of cncrgy? Perhaps
allow it to play; whence the necessity for play.

We should do every sort of work, make every sort of cffort for
God while thinking that he does not exist.

High and low—In space, ascending movements arc slow, falls
and descending movements rapid. In music, the notes follow one
another rapidly when nsmg, slowly when descending, Significance
of this? Besides, the voice: when one loses control over oneself
(brief show of temper, lamentation, momentary semi-insanity) the
sounds quicken their pace and rise.
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Zeus “ ‘[«éoos *'—supernatural compensation
for the unbalanced state of society. His wrath is
weighty.

In the composition of a work and in the translation of a non-
written text—Not to add or change anything—

Analogies betwcen the ‘night of the spirit’ of St. John of the
Cross with its altcrnations spread over a number of years, and alter-
nations which I have cxpericnced in the space of a few days or wecks
(but sometimes nonths) in the composition of a poem.

Discrepancy between the inward and the outward—of two kinds.
Beings with high aspirations, but who, in certain given circum-
stances, react in a morc or less degrading way (e.g. too much time,
attention and effort devoted to food; cxcessive prudence; attitude
with regard to moncy, etc.); they cannot help themselves from doing
so, and perhaps do not rcalizc they are doing so, or clsc provide
themselves with pretexts. And again: difficult, irreproachable actions
(c.g. certain cases of austerity and asccticism—and very many other
examples) which do not correspond to any inward motive.

TO BE RESOLVED TO DIE, TO ACCEPT THE VOID—SAME THING; THIS
ALONE MAKES IT POSSIBLE, IN CERTAIN SITUATIONS, FOR LYING NOT TO
BE A VITAL NECESSITY.

Place opposite each other:

1. the highest resembles the lowest

2. equivalence between apparently contrary things, at the same
level (e.g. disorder and totalitarian order).

[Two conceptions of hell—Ordinary one (suffering without any
consolation); my own (falsc beatitudc, mistakenly believing oneself
to be in paradise). I would choosc between the two without any
hesitation. But if I put this choice to mysclf in a moment of
extreme suffering—will the reply be the same?]

From that, a host of possible mistakes in the conduct of life.
(Here is something to add to the Cartesian method)—

Literature and morals—Imaginary evil is romantic, fanciful,
varied; real evil is dreary, monotonous, barren and tedious. Imagi-
nary good is tedious; real good is always fresh, marvellous, intoxica-

1 Suppliant Zeus.
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ting. [Why is that?] Thus ‘imaginative litcrature’ is either tedious, or
immoral (or clse a mixture of the two). It only manages to cscape
this alternative by passing to a certain extent, by dint of art, over
to the side of reality—which genius alone is able to do— [Whence
the satanic school: the mature expression of their particular genius
is silence, the silence from below. ‘I no longer know how to speak.’]

Analogy betwecn algebra and money. Both are levellers. Vertical
distances are not represented in them.

Belief. A belief occupies a certain layer (vertical section) in a man.
How can one, if such a thing be desirable, cause it to pass to other
layers?

Causc it to descend?

While cxpressing it by means of sensible objects and forms of
behaviour.

What does this resemblance in expression consist of ?

Not to understand new things, but by dint of padence, effort
and method to come to understand those truths which are evident
with one’s whole sclf.

Father J. understands that the people who are staying with him are
there by force—but he docs not understand it with ﬁis whole being—

Real number—Instead of: impossible to pass from onc side to
the other of a straight line without crossing the straight line . .
axioms to do with aggregates. What advantage?

Fatiguc, like physical suffering, acts as a hindrance, not to the
higher efforts of the spirit, but to those belonging to the region in
between. Conclusions to be drawn with regard to the cultural
development of the people, which at present has no access to what
is highest, because it is unable to pass through this middle region.

R.—Example of absurdity: factory producing ‘Simon’ cream; a
good thing because it provides people with work. Impossible to
make him admit that if these same workmen were to receive the
same money without doing anything, it would be better (when the
product is a bad one). Work regarded as a good thing irrespective of
any relation to other things. So also moncy. So also property.
Without this triple form of idolatry there would be nothing to
balance the fatigue and disgust produced by work [cf. also the remark
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of the grandmother: men are choosey with regard to their food,
because thcy work and that causes them disgust< . .. ‘hc feels
sick with disgust’ . . .>]—That would secm to indicate a void.

If there were a void, there would be degradation—or a way opened
for grace.

Men exercise their imaginations in ordcr to stop up the holes
chrough which grace might pass, and for this purposc, and at the
cost of a lie, they make for themselves idols, that is to say, relative
forms of good conceived as being totally unrclated forins of good.
If onc conceives of them as relative, there is a void, for on reaching
the degree of fatigue where the conception of relationships (which
is knowledgc of the 2nd kind) is destroyed, onc must go on making
an effort. And then the source of cnergy can only bc supernatural
brcad. (We need some every day.)

Idolatry is, thercfore, a vital necessity. To think on relationships
is to accept death.

Corc of Platonic thought.

[The kindness of the good pcople who are in the cavern is always
limited by idolatry (forgetfulness of relationships)—Find out how,
in each particular case.]

That which depends upon knowledge of the 2nd kind cannot,
without supernatural aid (but then onc passes to the jrd kind) serve
for long as motive.

Gitd. Renunciation of action does not produce a void. Renuncia-
tion, not of action, but of the fruits of action—here, there is a void.

Continually to suspend in oneself the work of the imagination, filler up
of voids and restorer of balances.

If we accept any void, whatever it may be, what stroke of fate
can prevent us from loving the universe?

(We have the assurance that, come what may, the universe is full.)

It is so difficult a thing to do that, for this rcason, time is limited
to the course of a day. Hence: ‘give us this day . . .7, ‘sufficient unto
the day is the cvil thercof”. We cannot (perhaps?) even with the help
of grace, bear the void which lasts for more than a day.

In no matter what circumstances, if onc arrests the imagination
which fills, there is a void. (Poor in spirit.)

In no matter what circumstances (but sometimes at the price of
what degradation!), the imagination can fill the void. That is why
average %uman beings can becomc prisoners, slaves, prostitutes, and
pass through no matter what suffering without being purificd.
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Remark of old mother *** (during the wine-harvest): “To
suffer morally to that cxtent is simply not possible. Charactcristic
fecling with regard to suffering (at the time it is cxperienced;
disappears in retrospect)—It is impossible, and yct onc cannot avoid it.

This feeling of impossibility is the feeling of the void. By con-
templating it for a long time in a spirit of acceptance, we open the
way to gracc.

Algcbra and money—levellers, the first intellectually, the second
cffectively.

Our age destroys the inner hicrarchy, how should it allow the
social hierarchy, which is but a vulgar image of the former, to
subsist?

Algebra destroys the purificatory power of mathematics, or at any
rate only allows it to subsist at the point of invention, where there
are constants still unnamed (whence Chevalley’s theory). Adyo
ddoyo.,! there lies purification.

Adoration of the great by the people in the xvmth century (La
Bruyere). This was a result of imagination filling up the void, a
result which has disappearcd since money has been substituted for it.
Two degrading results, but moncy the more degrading of the two.

About fifty years ago the life of the peasants ceased to resemble
that described by Hesiod. The destruction of science as understood
by the Greeks took place at about the same time. Money and algebra
triumphed simultaneously.

The Adyor doyor, unnamed constants, impose a vertical inner
hierarchy.

Justice is one of these constants.

The universe is the image of God, but not the universe as scen from
a point of view. In the universe as secn from a point of view there
can only be imaginary forms of balance and plenitude, and thanks
to an unlimited exercise of the imagination—an cxhausting exercise.

The universe as secn by God is for man a namcless and formless
constant.

Connection between the absolute outside its right place and con-
tradiction. By posing as absolute that which is relative, one falls into
contradiction.

Conversely, if one starts from an accepted contradiction (a

1 Unnamed ratios, or words without words.
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contradiction of the wrong kind, at the same levcl), one encounters
an absolute. Einstein.

Hell as an illusory paradise. It is nothing else but sensual plcasure
(volupté). Artificial paradiscs—an excellent cxpression. Sensual
pleasure (but not the pure form of pleasurc) is an illusory happiness.

The purc form of pleasurc is in its place; it can accompany
happiness, but does not contain the illusion of happiness. It does not
secmn to be infinite; it appears as limited.

Some people scck the kingdom of God as if it were an artificial
paradisc, only the best among artificial paradiscs.

Void. Those who have done him harm are far away, outsidc his
reach; thosc who are within his rcach have done him good; he owes
them deference, siiles, he must not make them pay anything. He
manages to do this at the cost of a violent effort of which one is
unaware, for his attitude appears to bc natural.

Void. If a2 man nceds to make a violent effort in order to comport
himsclf in the way that we look for as natural in him—void, un-
fathomable bittemecss are indicated.

That which other people look for as natural in a human being
corresponds to the working of gravity in them. If it does not take
place, they feel a void.

(This often happens, for we look for in a man, as being natural,
thosc actions and attitudes which correspond to his position in
socicty, his apparent character, the label attached to him, and they
do not always comc easily to him.)

The imagination which fills up the void then gets to work, and
its results sometimes, after a long time, suddenly burst upon us
and surprise us.

Void, when there is nothing external to correspond to an internal tension. .

Examplc: torment in a concentration camp, consisting of moving
a stonc from B to A, then from A to B, then from B to A again, and
so on during the whole day. Very different from the same effort
expended in the course of work.

R. Under such conditions . . . ‘at the end of a year’s work one
hasn’t donc anything’—(all there has been is conservation)—‘But
onc has lived’—*As for me, if it werc a question of working simply
in order to live, I just couldn’t'—

[He couldn’t either ‘do like old J., yield, knuckle under, pick
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grapes for cight hours a day’—'But if you were forced to do so, if
you had to?—‘If 1 had to . . . well, if I had to, I just wouldn’t do it.
I'd manage somc other way.” He regards potato-stealers as fit to be
shot down with a gun. ‘All onc has to do is to ask.” And yet, ‘in
order to beg, one must have the right sort of temperament.” What,
i fact, would he do?]

For him, to work in order to live is to work in the void. ‘T only
have a taste for work if I can think of cnlarging myself always
more and more. [And it appears he has a million francs in cash (?)
with which he doesn’t do anything, for he hasn’t changed his
manner of living in the least, and has quite sufficient land.] He
complains of being compelled to produce vinic alcohol, which
results in his carning no more (is this true?) than if he worked his
vincyard alone and it brought him in soo hectolitres. ‘Under such
conditions as these I work for nothing.’

We must eliminate the void as far as is possible—and that is
little cnough—from social life, for the void is only of service to
grace, and socicty is not a society of the elect. There will always be
enough void for the elect.

Denial of St. Peter. To say to Christ: ‘I will ncver deny Thee’
was to deny him already, for it was supposing the source of faith-
fulness to be in himself and not in grace. Happily, as he was
chosen, this denial became manifest to all and to himself. How
many morc there are who make similar [boasts—and they never
understand!

(May all my dcnials become manifest. May they also be of rare
occurrence.)

It was difficult to be faithful to Christ. It was a faithfulness in the
void. Much casicr to be faithful unto death to Napolecon. Much
easier for the martyrs to be faithful, later on, because the Church
was alrcady there, a force, with temporal promises. We dic for
what is strong, not for what is weak; or at any rate for what, though
momentarily weak, retains an aureole of strength. Faithfulness to
Napolcon at St. Helena was not faithfulness in the void. The
fact of dying for what is strong robs death of its bitterness—and at
the same time of all its value.

A rcpresentation of the world in which there is some void is
nccessary, in order that the world may have need of God. That
presupposes evil. dmevavriov dyalp.
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At the same timc, the world, as a manifestation of God, is full.
“This is full, that is full.’

‘Vere tu es Deus absconditus.”! And at the samc time ‘“They could
know God through the world which manifests him.” The universe
both manifests and hides God.

Void. The void is the supreme plenitude, but man has not the
right to know this. The proof lies in the fact that Christ himsclf,
for an instant, was completcly without knowledge of it. Onc part
of me must know it, but not the other parts, for if the latter were
to know it in their base fashion, there would no longer be any
void.

We should set aside the beliefs which fill up voids, soften bitter-
nesses. The belief in immortality. The belicf in the usefulness of
sins: ‘ctiam peccata.”® [What is useful is that they should be made
manifest.] The belief in the providential ordering of cvents.

(In short, the ‘consolations’” which are often sought in religion.)

[Mlle R., while admiring the beautiful weather for the vintage. ‘One
has to acknowledge the fact; we do what we ought to do, but at the
same time God rewards us for it.’]

The baser parts of myself should love God, but not too much. It
would not be God.

Let them love in the same way as one is hungry and thirsty. Only
what is highest has the right to be filled.

(Use of thirst and of hunger.)

Christ experienced all human misery, except sin. But he experi-
enced everything which renders man capable of sin. It is the void
which renders man capable of sin. All sins arc attempts to fill voids.
Thus my life with all its stains is close to his perfectly pure one,
and the same is truc of the very lowest lives. However low I may
fall, I shall not stray very far from him. But if I fall too far, that
is something I shall no longer be able to know. I can only know it,
on any particular day, through grace received on that day.

The things which fill voids are either real (having come from
outside) or imaginary, or clse the two together (smilcs from Louis
XIV; money). One could form them into a hicrarchical order,

1 Verily thou art a God that hidest thyself (Isaiah xlv, 15).
* Even sins.
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beginning with the most real and ending with the most imaginary;
the latter being also the ones which contain the unlimited.

Motives. Thoughts arc changcable, they are influcnced by the
passions, by fancics, by fatigue. Activity has to be constant. It has
to continuc cach day and for many hours each day. Motives for our
activity are therefore nceded which shall be indcpendent of our
thoughts, hence of our relationships—absolute motives; idols.

We must seek out those idols which are least bad.

Lacking idols, it often happens that we have to labour every day,
or nearly every day, in the void. We cannot do so without super-
natural bread.

Idolatry is thus a vital neccssity in the cavern. Even with the best of
us it is incvitable that it should sct narrow limits for miind and heart.

The imagination is continually working to stop up all the fissures
through which grace might pass.

Imagination which fills the voids—unlimited, exhausting effort.
DANAIDS.

Obcdicnce is the only pure motive, the only one which does notin
the slightest degree seck a reward for the action, but leaves all care
of reward to the Father who is in secrct and who sees in sccret.

(7 marpl gov T év TG kpudale. . . L

6 maTip oov 6 BAémwv & TH xkpvdaiw. . . )2

The obedicnce must, however, be obedicnce to necessity and not to
force (terrible void in the case of slaves).

We should do only those righteous actions which we cannot stop
oursclves from doing, which we are unable not to do, but, through
well-dirccted attention, we should always keep on increasing the
number of those which we are unable not to do.

Each time we observe a fault in other people, we should ask
ourselves whether we commit the same one; but we should also
ask ourselves whether we commit the contrary and cquivalent
fault (or onc among such faults).

Two remarks of X.: ‘Death itsclf is nothing; it is only inner death
which is terrible. For several months we had to lcam to live as
though we were to die the next moment, and so death for us means

1 Unto thy Father which is in secret (Matt. vi, 18).
2 Thy Father, which seeth in secret . . . (Ibid.).
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nothing at all.’ And again: ‘If . . ., I could not bear it. That is to
say, I could bear it for mysclf, for I can bear anything; but I couldn’t
bear it because of the others.” (Ugolino type of sophistry.)

Look for various forms (with authentic examples) of the Ugolino
type of sophistry.

Why is it that as soon as a human being shows that he necds
another human being either a little or a lot, the latter keeps his
distance? I have oftcn cxpericnced this, occupying one side or the
other of the relationship. Gravity.

The minimum time nccessary for something (c.g. contact made
between two human beings) and the time accorded by circum-
stances. Two chronologics which are very often a long way from
concurring.

Concordant composition on scveral planes is hidden and only
applics to the ensemble.

Bcfore placing onesclf in the position where it may be felt, not
by the sensibility, but by the hlghcr part of one’s being, onc must
have felt to what extent it is non-cxistent. If through the imagination
and inward lying one manufactures a false concordant composition
for oncsclf, all access to the true kind will be denied.

Of two men who have no experience of God, he who denies -
him is perhaps nearcr to him than the other.

The falsc God who is like the true onc in cverything, cxcept that
we do not touch him, prevents us from cver coming to the true one.

The 100 possible thalers in Kant. The same applies to God.

We have to belicve in a God who is like the truc God in cvery-
thing, cxcept that he does not cxist, for we have not reached the
point where God exists.

‘Doing good.” By ‘doing good’ (matcrially, morally, or in any
other way) to some unhappy being (onc of those into whose soul
affliction has caten its way), we reduce his present form of affliction,
but we run the risk of increasing his past form of it. How excrt any
influence over the latter? How cure the bygone years?

That is a supernatural thing.

If we do not manage to do so, ingratitude is justificd.

(‘La Sauvagc’ of Anouilh.)

[Supposing the unhappy being who is aided places all his happiness
in that of his benefactor . . . But then he pays dcarly; and for that it is
necessary that the distance between them should remain. ]
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You cannot make other people mount the ladder of force, except
supernaturally.

Mountains, pyramids, the folds in statues—such beautiful things,
and they arc all of them manifestations of gravity.

Will not ugly, vulgar, shameful, or criminal things be beautiful,
if we rcad in them the other form of gravity?

Not to think that onc has rights. That is to say, not to cloud or
deform justice, but not to think that onc has the right to expect that
things should happen in a manner in conformity with justice; and all
the more so since one is very far from being just onesclf.

Vertical superposition.

Therc is a wrong way of thinking that one has rights, and a
wrong way of thinking that one has not any.

We must always be prepared for things to happen in accordance
with gravity, unless there be supernatural intervention.

We ought to be gratcful if wc are treated with justice.

Conversely, we ought ncver to secek to do any other good to
people than that which consists in trcating them with justice.

In order to feel truc gratitude (the case of fricndship being set
aside), I have to think that it is not out of pity, sympathy or caprice
that I am being well treated, it is not as a favour or privilege, nor as
a natural result of tcmperamcntal disposition either, but from a
desire to do what justicc demands; thereforc that he who treats me
in this way wishes that all who are in my situation should be trcated
in the same way by all who are in his own (but not, of course, that
they should be made to do so by some form of coercion, for any
such constraints may possibly produce more conscquences of a
dangerous than of a uscful nature).

In such a case, gratitude is pure, joyful, a love accompanied by
the desire not to do the same thing in rcturn, but to imitate. If
any desire to be of service exists, it is only called forth by admiration.

Any other form of benefit degrades both the benefactor and the
person bencfited a little.

The error (in the double sensc of the word) with regard to these
things is a question of level. Nearly always, we place justice too low.

All errors in level produce two false opinions which are contrary and
equivalent to each other.

(We cither deny a truth, or clsc we affirm it in a sense in which
it is not true.)
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Greater purity of physical suffering: whence greater dignity of
the pcople.

Effccts of too great a suffering, without grace: Ovid—Wilde—
Van Gogh.

A uniform suffcring, at the end of a certain time, becomes intoler-
able, because the energy which enables it to be borne is exhausted.
It is thus not true that past suffcring no longer counts.

Tragedy of thosc who, having been guided by the love of the
Good into a path where suffering has to be endured, after a certain
time reach their limit and become debased.

Onc can never at any given moment be sure (cspecially wich my
temperament, ever cxposcd to a sudden access of fatigue) if a day or
an hour later the limit will not have been reached and the energy
cxhausted. Never to forget that.

Supernatural brcad—the condition precedent consists perhaps in
having rcached and felt the limit.

On contact with the limit, not to lie to onesclf, and to hold on
though bereft of hope.

Therc is a point in affliction on reaching which we are no longer
able to bear either thatit should go on or that we should be delivercd
from it.

My two cnemies: fatigue and disgust (physical disgust for all kinds
of things). Both of them wellnigh invincible; and under certain’
circumstances can, in a flash, make me fall very low. Necd
watching.

“To suffer so is impossible.” This fccling of impossibility is the
feeling of thc void. It accompanics all truc suffering and breaks
through as soon as the imagination ccascs for a moment to fill the
void. Whence also the fecling of unrcality in affliction. It isn’t true
because it isn’t possible. It isn’t possible becausc it isn’t possible for me
to bear it. But what do we mcan by ‘bear’? Sustain, uphold. It is
being in a state of equilibrium.

Find out the connection between the void and the way in which time
rolls by.

Not to forget that at certain times in the midst of my hcadaches
(when a crisis was developing, but before reaching the cxtreme
point), I had an intense longing to makc some other human being
suffer by hitting him in precisely the same part of the forehead.

Similar desires—very frequent in human beings.

When in that state, I have several times succumbed to the tempta-
tion at any rate to say words which causc pain. Obcdience to the
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force of gravity: the greatest sin, or one of the greatest. Thus one
corrupts the function of language, which is to express the relation-
ships betwcen things.

We should consider all our sins as simple manifestations of
human wretchedness, the wretchedness common to all men,
including Christ; that alone will cnable us to contemplate them
unveiled. Otherwise we have not the strength to do so, we have to
lie.

Conversely, by considering them in this way, we are unable to
despise any one.

The persons condemned to dcath whom Ella Maillart saw and
photographed in Russia, as they were all lowering their heads
together whilst their sentence was being pronounced.

Effect produced by gravity.

Thesc effects produced by gravity, in cases of great affliction, arc
slightly comic, slightly rcpugnant, make everything look small.
They prevent ncarly all fecling of pity on the part of the spec-
tator; prevent him from expcricncing the sensation of affliction,
which, on the contrary, imaginary affliction, from which gravity is
absent, gives him.

The person in affliction, finding neither pity nor sympathy, cannot
undcrstand why this is. He thinks that he, werc hc in the position
of the spectators, would fecl pity, for, imagining himsclf to be in
their place, he offers himself the spectacle of an imaginary affliction
in which there is no obstacle placcd in the way of pity. That is why
the principal emotion where we arc the object of ill-treatment is onc
of astonishment. Why arc we being trcated like that? This astonish-
ment lasts for some time, and when finally, as a result of fatigue,
acceptance takes its place, this acceptance still remains that of some-
thing incomprehensible.

Innumerable Spanish storics to illustrate this.

It is also the abscnce of gravitational force in fiction which makes
it so that cvil there is intcresting, fascinating, and good boring. For
if there were no such thing as gravity, good would bc a matter of
course; evil would be uncxpected, surprising, and would plcase on
that account. As a result of gravity, it is the reverse.

A man walking—what can there be more ordinary than that?
But if he walks upon the waters it ccases to be ordinary. Such is the
difference betwcen the just man of fiction and the just man of
reality.
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The force of gravity in cpic poctry, tragedy (Sophocles, Phédre,
Shakespearc), triumph of genius.

Problem: that the effects of gravity corresponding to the circum-
stances should bc present in the work of art, but should not provoke
the correlative effects of gravity in the mind of the spectator (or
listener, or rcader). This is supernatural.

All very great art is supernatural.

Part played by form, rhythm, ccremony?

Obedience: there are two kinds. We can obey the force of gravity
or wc can obey the relationship between things. In the first case, we
do what we arc urged to by the imagination which fills up voids. We
can affix thereto, and often with a show of truth, a varicty of labels,
including rightcousness and God. If we suspend the filling up
activity of the imagination and fix our attention on the rclationship
between things, a necessity becomes apparent which we cannot help
obeying. Until then we have not the notion of necessity, nor have
we the sense of obedience.

Even if the obedicnce is perfect (and it is practically never so),
we cannot be proud of what we accomplish—at any ratc at the
time we accomplish it—so long as all we do is to obey; even should
we accomplish wonders.

What we accomplish through pure obedience, however great the
cffort and labour involved, crecates no need of a reward whatever.

(And yet it does at a certain moment—that of the death of the old
man. We kill the old man in us by working in the void.)

In the same way a simple relationship, at the time we conceive it
in all its simplicity, even should it constitutc an extraordinary
discovery, provokes no fecling of pride whatever. Ampére.

However much we give of oursclves to others or to some great
cause, whatever suffering we endure, if it is out of pure obedicnce
to a clear conception of the rclationship between things and to
neccssity, we make up our minds to it without effort, cven though we
may accomplish it with effort. We cannot do otherwise, and therc is
no reversal, no void to be filled, no dcsire for reward, no bitterness,
no degradation.

Breton cabin-boy’s words to the journalist who asked him how he
had been able to act as he did: “There was nothing else for it.
Purest form of hcroism. (Morc frequently found among ordinary
people than elsewhere.)
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Necessity. We have to sce things in their truc relationship and
ourselves, including the purposcs we bear within us, as one of the
terms of that relationship. Action follows naturally from this.

Rock lying in the path along which we arc hurrying. We don’t
want to, we rcfuse to accept the fact that it should be there; we rush
forward and start pushing it. We exhaust all our strength in order to
make belicve that the rock isn’t there. Or clse we contemplate it,
ourselves, our desire to get by; the rock lies there, but it isn’t cvery-
thing. This pausc renders indirect action and the lever possible.
Hc who pushes often succeeds; if he doesn’t succeed, once he is
exhausted, the rock seems to him an absolutc, impossible to thrust
aside. For him who makes use of the lever, even if he doesn’t succeed,
the rock is not an absolute; he thinks he would have succeeded if . . .

‘If I had known (c.g. that Louis XIV would not bestow a glance
on me), I should not have donc that.” Thought which never occurs to
the mind of anyone who only obeys necessity. He hasn’t any debtors.

Man escapes from the laws of this world but the space of a flash
of lightning. Moments of pausc, of contemplation, of purc intuition,
of mental void, of acceptance of the moral void. It is through such
moments that he is able to approach the supernatural.

Whocver for an instant bears up against the void, cither he
receives the supernatural bread, or clse he falls. Terrible risk; but
we have got to run it, and cven for an instant without hope. But we
must not plunge into it. (Second temptation.)

To pass through death.

Inability to bear that which is. Yet, in fact, we do bear it, since
so it is. Straining on the part of onc’s whole being towards the
immediate future, the approaching instant when, so onc thinks, that
which is will be no longer. The Belgians who for the last year have
been waiting for the war to reach a happy conclusion by the follow-
ing week.

I cannot bear it, therefore it is going to ccase.

The future, filler up of voids.

Or on the other hand (as in the case of my headaches in
1938), not to be able to conceive that the affliction could ceasc,
because the thought of being delivered from it would force one to
conccive more clearly the pain. Prostitutes, who do not want to
cscape from their condition, etc. Warriors who by dint of suffcring
reach the point where they do not want peace (Iliad).

Extreme suffering brings about either onc or other of thesc
results. (The first to start with, no doubt, then the second?)
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Slaves whom it was impossiblc to reduce to obedicnce in towns
wherc they had been freed en masse (numerous cxamples). The day
beforc even, the possibility of not obeying could not have entercd
their heads, for it would have made them feel their affliction too
keenly. But from that moment, the idea of obeying cven for a single
day secmed to them unbearable.

Yet nothing had been changed cither in the case of their masters
or in that of themselves, cxcepting only the imagination.

The future, filler up of voids. Somctimes the past plays this réle
too. (I was .. ., Idid...) [Perhaps an imaginary past? Always
imaginary in this casc perhaps? Who knows?| In other cases afffiction
makes the thought of the past unendurable; it then deprives the
afflicted being of his past. (Or clse arc the cascs the samc?)

The futurc. We think it will come to-morrow, until we reach
thc moment when we think it will never come at all.

Two thoughts lighten affliction a little: either that it is going to
ceasc almost immediatcly, or clse that it is ncver going to cease at
all. We can think of it as impossiblc or necessary, but we can never
think that it simply is. That is unendurable.

‘It is not possible!” What is not possible is to envisage a future
where the affliction will consinuc. The natural élan of thought
towards the future is arrcsted, onc’s being is laccrated in its feeling
about time.

‘In a month, in a ycar how shall we suffer .. .

Desire is an élan of thought towards the future. A future which
contains nothing desirablc is impossible.

Suffering is nothing outside the rclationship betwcen past and
futurc, but what is there more rcal for man than this relationship?
It is reality itself.

The being who can bear to think ncither of the past nor the future
is reduced to the state of matter. Whitc Russians at Renault’s.
Thus one can learn to obey like matter; but no doubt they invented
for themsclves rcadily available and illusive pasts and futures.

Onc cannot imaginc how affliction should not be ennobling. This
is because when we think of an afflicted person we think of his
affliction. But he does not think of his affliction; his mind is com-
pletely filled with whatever miscrable alleviation he is hankcring after.

In order to have the strength to contemplate affliction when one
is oncself afflicted, supernatural bread is necessary.

Fragmentation of time for criminals and prostitutes; it is the samc
with slaves. This then is a characteristic of affliction.
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Thosc whose city had been destroyed and who were led away into
captivity no longer had cither past or future: what had they with
which to fill their minds? Lies and the mecanest, most pitiful of
covctous desires. They were perhaps more ready to risk crucifixion
for the sake of stealing a chicken than they had formerly been to risk
death in battle for the defence of their town. They must have been, or
those frightful tortures would not have been nccessary. The tortures
to which the slaves were cxposed were risks which had no en-
nobling cflect.

Or elsc onc had to be ablc to endure the void in onc’s conscious-
ness.

Nobody piticd a slave; so it was only through malignancy that he
could spread the evil from which he was suffering outside himsclf,
since he was unablc to make other people suffer through pity.

Transference.

Below a certain level, this desire to spread evil outside oursclves
disappears, and aﬂhctlon makes us kindly. Negro slaves. (Whercas,
during the same period, there were the destitute Negroes in New
York . . .) When, our astonishment at being ill-treated eliciting no
response, we feel ourselves to be mysteriously made for recciving
ill-treatment. When astonishment outweighs suffering—Indians in
the xvith century. When astonishment making us lose the scnse of a
co-ordination in time, past and future, even when closc to us, really
disappcar. We then become resigned like matter.

During my severe headaches, I used to be in the first state of mind
when they were coming to a crisis, and in the second state of mind
from the moment chiscrisis was fairly close to attaining its maximum.
This used to happen regularly, cach time.

The desire to hit somcbody else in the same spot on the forehead.
Desire to sce somebody clsc suffering exactly what one is suffering
oneself. That is why (except in times of social unrest) the re-
sentment of the destitute is visited upon their companions in
misfortunc.

Thercin lics a factor making for social stability.

Casanova. Giving up his plans to cscape out of gratitude towards
thosc who, having imprisoned him unjustly, allowed him paper
and pencil after three wecks of solitary confincment. Gratitude as a
pure phenomenon of force of gravity.

Resentment shown by wretched creatures towards onc another;
where there are two of them, and onc humiliates himsclf a lictle
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less than the other, each bears a bitter grudge against the other, for
each is for the other a cause of humiliation.

Description of gravitational phenomena in society. What could
be morc important?

Would a society in which only gravity reigned be viable, or is a
little of the supernatural element a vital necessity?

In Rome, perhaps, there was only gravity.

Among the Hebrews too, perhaps. Their God was a heavy one.

And yet, Sattva everywhere.

All encrgy on this carth comes from the sun, except gravity.
Everything is a combination of solar cnergy and gravity (super-
natural bread excepted).

To liken the laws ruling the heavens to gravity (Newton) was
rcally an act of impiety.

So much the better, then, that the science which developed from
Newton should have gone bankrupt.

Find somcbody who can tell me whcther the second prlnc1ple
of thermodynamics is rcgarded as valid in biology?

‘Radiating cnergy’: since when has it been accepted and as a
result of what? The sun being an unlimited source of it, as compared
with our possibilities of mcasurcment, such a notion introduces an
indeterminate elcment . . . [but formation of glucose by a plant,
in a closed vesscl, with aid of arc-lamp].

Higher than mechanical energy, if itis transformed into mechanical
cnergy, but not inverscly [electricity is produced with the help of
mechanical cnergy, light with that of clectricity; but with a loss(?)].

Can lifc be defined by the transformation of radiating cnergy into
chemical, mechanical, calorific cnergy?

Waterfalls—is not this a perpetual movement? (no, one more
readily analogous to the steam-enginc; the solar heat is consumed)

Desrre is an incoercible force sprmgmg forward towards the
future; if barricrs arc placed in its way, it changes direction (morc
or less violently, depending on the particular temperament) in
the case of narrow destinies where it can only exercise itself on
insignificant objects, it contracts the soul.
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Lauzun, in his prison, thought more about his title of Captain of
Musketcers than he did about his freedom. By what mechanism?

We drcam of again mecting with the particular circumstances
which made for our now lost happiness, the signs in which the latter
may be read. The imagination, filler up of the void, attaches itself to
the signs but not to their significance, which is not an object of
imagination. Frecdom as such is not an object of reverie.

We read the real signs, but not the imagincd ones; the significance
of the imagined ones disappears. It cannot thercfore be present to
the mind if it is conceived without either name or form. That is
what fate can deprive us of, of the link between sign and thing
significd, of the ability to read; and that is somcthing truly precious.

Everything which is real, real enough to contain superposed
readings, is either harmless or good.

The imagination, filler up of the void, is essentially a liar. It docs
away with the third dimension, for it is only real objects that arc in
three dimensions. It does away with multiple relationships.

We must not seek the void, for it would be tempting God to count
upon supernatural bread to fill it. Second temptation of Christ.

Nor must we flec the void. First temptation.

The unfaithful steward. Pain is scnt by God. But since you seek by
every means in your power to avoid it, you should at least help
others to avoid it also.

To try to define the things which, while effectivcly taking place,
remain in a sense imaginary. War. Crime. Revenge. Extremec
affliction.

Those which do not contain any multiple reading.

The crimes in Spain were actually perpetrated and yet they re-
sembled mere acts of braggadocio.

Some realities that have no more dimensions than a dream—flat ones.

In the case of cvil, as in that of dreams, there are no multiple
readings; hence the simplicity of criminals. The simplicity charac-
teristic of the highest form of virtue is the result of a supreme unity.

Simplicity of criminals, but also their play-acting.

To act with the imagination, filler up of the void.

Readings. Reading—unless a certain quality of attention be put
into it—obeys the force of gravity.

We read the opinions suggested to us by gravity.

With a higher quality of attention we read gravity itself, and
various possible systems of cquilibrium.

To love truth signifies to cndurc the void, and consequently to
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accept death. Truth is on the side of death. To love truth with all
onc’s soul is something which cannot be done without a wrenching.

Crimes in Spain. Flat like dreams on both sides; on the side of
the executioner and on that of the victim. What can be more
appalling than to dic in a nightmare?

The system of Eudoxus, by which a ratio between weights can
be equalled to a ratio between times, ctc—How is it we allow
ourselves not to refer to it in cducation?

If it is a case of rational ratios—3 hours are to 2 hours as are
3 kilos to 2 kilos—at bottom the notion is the same, but concealed
by the numbers. At.Réville, while trying to explain to Marcel
Lecarpentier what cxactly is a ratio, I apprehended the definition of
Eudoxus, without having as yet come to know it.

In the case of rational ratios, the simplest thing is to resort to
equalizing. Wherc there arc some weights of 3 kilos apicce and
other weights of 2 kilos apiece, in order to arrive at a balance, we
require 2 of the former kind and 3 of the latter kind; andso on. ..

As for the dcfinition of Eudoxus itsclf, it rests upon an indefinite
series of disequilibria. The equalizing process does not relate to
any number at all. (There is something vertiginous about such an
idea.)

Form of theidca of incommensurable magnitudes. Supposing you
have two boxes of cubic cast-iron weights, such that the side where
thelargerweightsareisthe diagonal of one surfaceaspectof thesmaller
ones, you will never be able to arrive at an cquilibrium by distributing
them on a pair of scales of a symmetricalc{)alance without mixing
them togctlfer), whatever may be the number placed there.

All the possible ratios between whole numbers will be distributed
in two classcs, according to whether the balance leans toward the
right or toward the left.

An impossible equilibrium—what an admirable symbol! Impos-
sible not only to bring about, but even to name. &doyos'—Nothing
surprising in the fact that there should have been mystical practices
on the subject.

Since it was possible in this way to equalize the ratios in the casc of
two completely different pairs of magnitudes, one could hope to be
able also to apply the notion of ratio to psychological and spiritual
matters.

! Unnameable.
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Proportion and the idea of a mediator in the Gospels.

Axiom rclating to the proportional fourth term; is found in the
story of Thales concerning the mcasurement of the pyramids.

Two equal ratios which vary while remaining equal—this is the idea of
Sfunction.

If these two ratios make up a proportion having three terms
(proportional mean), this variation may be represented by a para-
bola (if the first term is invariable)—

We should read functions in the world—Shadows. Anaximander,
inventor of the gnomon.

Strange that these unnameable ratios should, on the other hand,
be perceptible through the senses. Nature supplies some to the
senses (through the propertics of space).

Spatial mathematics, contrary to that of number, can be rigor-
ousgr applicd—and no longer by approximation—to the universe.

But the idca of Anaximander—disequilibria indefinitely com-
pensating each other, as representations of equilibrium—resembles
that unnameable cquality which dcfines incqualities; resembles
methods involving successive ap proximations . . .

Spectacle of the sea.

Compensatory oscillations.

(action and reaction . . .)

Limit—something which is always exceeded, but imposes a compen-
satory oscillation.

Circular motion—a  representation of an indefinite oscillation
(correspondence with alternate motion).

The ‘natural locus’ is the central point around which the oscillation
takes place.

Never does a body occupy its ‘natural locus’.

A truth is the unnamcable (dAoyos) point with reference to which
one can order, by putting them in their right place, all possible
opinions on a subject.

Instead of: every curve passing from onc side to the other of a
straight line, axiom relating to aggrcgates. The advantage is that
this can be applied to scveral types of magnitude.

But it would be better to produce axioms of this scrt for scveral
types of magnitude (formulated concretely in the case of each one),
and to give a name to the type of magnitudes for each of which one
is able to formulatc an ANALOGOUS axiom.
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Galileo recognizes this axiom in the casc of speeds (impossible
to pass from repose to a finished speed) as truc not only mathematically,
but physically. He uses it also to establish the principle of inertia.

Implted also, with a physical value attached, by the notion of equi-
librium in Archimedes.

Axioms are correspondences that are evident in fact.

They arc factual truths a priori.

Such and such a thing is in fact impossible.

Scicnce. To try to conccive cverything which does not take place
as impossible (possible under other conditions). Impossibility is
always somcthing conditional (if three segments form a triangle . . .)

The distinction between a priori and a posteriori is not what Kant
said it was.

Logic i To enumcrate the truths which are of such a nature
! that by affirming them onc destroys them (c.g. the grace
included in sin), because they are not true on the planc on which
the opinions one is affirming are found (on that plane, the reverse
is truc), but on a higher plane. They arc only able to be perccived
as true by such minds as are capable of conceiving on scveral vertical,
superposed planes simultancously; to other minds they remain
complctely incommunicable.

‘Through a natural necessity, cvery creaturc whatsocver, as far as
it is able, excrcises all the power at its disposa] ’

Not to exercise all the power at one’s disposal is to endure the void.

Is it possible for there to be a voluntary acceptance of the void in
the relations between collectivities?

A rock lying in our path—To hurl onesclf upon this rock as though
after a certain intensity of desire (effort is only desire) had been
reached it could not exist any more. Or clsc leave the spot as though
oneself did not exist.

One should conceive at the same time the existence both of the
rock as a limited object and of onesclf as a limited being, and the
relationship between the two; lever. If one simply relics on the lever,
effort of any kind may even be unnccessary.

One must have detached onesclf from onc’s desire in order to be
able to conceive the equivalence, through transposition, between
lowering and raising.

Desire contains an clement of the absolute, and if it fails in its
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object (once the energy has been exhausted), this absolute element
is transferred over to the obstacle. State of mind of the conquered,
the oppressed . . . (Imploring pity is like pushing a rock that is too
heavy.) If, after a certain time, need causes desire to spring u
again, an oscillation between desire and exhaustion takes place whicﬁ
can continue for a long time—The absolute element becomes ever
more firmly rooted.

A rock. Desire hurls upon it the man who wishes to get by as
though upon an enemy to be destroyed. But it is not the rock which
is harmful, it is its position; and what holds it in this position is
gravity. We can make use of this very same gravity so as to change
its position.

Desire is no longer of the same kind when we use the lever.

It is difficult to make anyone grasp the analogical significance of
this example, for it ought to be applied, in the case of each man, to
what he himself actually desires.

It must be applied to all desires.

Desire leaps forward in Time across intermediate obstacles. In
order to think on intermediate obstacles, onc must endure the
void.

By some strange mystery—which is connected with the power of
the social element—a profession can confer on quite ordinary men in
their cxercise of it, virtues which, if they were extended to all the
circumstances of life, would make of them saints or herocs.

But the power of the social element makes it so that these virtues
are natural. That is why they need compensation.

Oscillations. There arc in nature certain phenomena which produce
oscillations and others which do not. No oscillation in the trans-
ference of hcat from a hot object to a cold onec. In the case of
gravity—often there is no apparent oscillation, but often also there
is definite oscillation. There lics the difference between the two
forms of energy.

When some cnergy has been expended, if everything is the same
as before as regards position, there must be an increase in heat.
There has therefore been a degradation.

In a closed system, if there hasbeen an increase in heat, the quantity
of possible changes is less.

In a closed system, whatever may happen, there can never be any
diminution of heat (?).
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More energy (for example, electrical) is required to make a litre
of watcr pass from 20° to 0° than from 0° to 20°.

[Reversibility and oscillations; the relationship is evident. ]

We have simply to distinguish betwcen the oscillating force and
the non-oscillating force; we thus do without inerta.

And in the case of biological phenomena?

What happens when aliving being, who was launched upon some
course of action, is suddenly stopped?

What happens to the kinetic encrgy with which he was animated?

Transubstantiation. Matter becomes thought every day, in the
sense that we breathc and eat; the energy liberated by chemical
transformations becomes at any rate an instrument of thought.
Eating is like absorbing springs whosc subsequent release, operated
by us, constitutes our action.

The carbon in the atmosphcre becomes, by being combined for
example with hydrogen, vegetable matter. The springs stretch. The
digestion undocs the combination, operating a relaxation of tension.
(But it is still not quitc that.)

But what happens in the case of somebody who cats a lot and
hardly stirs at all?

‘What happens in the casc of an animal which (for example under
the effects of the training reccived) stops right in the middle of its
impctuous course? Overheating?

Is clecarical encrgy of an oscillating type?

Product of a length and of a weight in the casc of two quantities
not of the samc kind. In a sense, in whatever piece of multiplication,
the two numbers are not of the same kind. But such a product
implies the concept of Eudoxus. Unthinkable product.

Through algebra, we give a name to the Adyor ddoyo,? and in
this way we dcbase them.

Children ought to be made to feel how strange such products are.

4 rolls of 20 gold pieces cach. 4 is a number of rolls, 20, one of
picces. But there is still a certain homogencity.

Whereas 4 m. x s kg.is not in any sense a product. Nevertheless, the
latter expression follows the laws relating to the products of real
numbers, that is to say, surfaces.

a b indicates cverything which obeys the laws of multiplication,
without distinction of any kind.

1 Cf. p. 146.
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Mathcmaticians spend their time giving names to unnameable
notions, and as a rcsult are continually obliged to discover new
notions, which exercise the mind just so long as they still remain
unnamed.

We have tried to reduce caloric (non-oscillating) energy to
mechanical formulae; it is then that something irreducible, which we
thought to have reduced, has reappcared undcr the form of proba-
bility.—Falsc progress.

The militiamen of the ‘Spanish Testainent” who invented victorics
in order to endurc dcath: an example of imagination filling up the
void. Although we may stand to gain nothing by victory, we can
bear to die for a cause which is going to triumph, but not for onc
which is going to be defeated. For somcthing absolutely deprived of
force, it would be supcrhuman; Christ’s disciples. The thought of
death calls for a counterweight, and this counterweight—apart from
grace—cannot be anything but a lie.

Pearl Buck: the countcrweight was pride of race.

Death—source of all untruth and of all truth for men.

Causality and finality. In analysing, for example, the structurc
and method of functioning of scvcral organs of a living organism
taken scparately, one begins by setting aside their relationship. It
is not surprising that, from the point of view of this analysis, their
relationship should appcar as a coincidence. And we do not know how
to make such analyses without first scparating the componcnt parts.

We do not know how to conceive of a causal process leading a
complex wholc from one state to another statc.

What comes closcst to such a conception is that of a constant and
of a series of transformations made possible with that constant.

A machine. One conccives the relationship of the whole, then
cach of the parts is adapted to it. The mind of man has to do itsclf
violence, in the same way as his hands do violence to matter.

The rclationship is conceived according to somc simple idea (use
of the machinc).

Living organisms have no external finality. Duration, i.c. the
cycle, is the only finality. It cannot be conccived outside the system
of means itsclf.

Societies, analogous to living organisms. Analogous phcnomena.

Newton: attraction proportional to the mass (-’;=a constant);

166

\



this means only that the mass docs not play any part in acccleration,
but only the squarc of the distance. That the distance should play
a part in acccleration is indispensable for calculation. (The greater
the distance, the ncarer the curve approaches to a straight line—the
curve described at a given time.)

- . . . . . . . . . . .

Newton. It is stupid to substitute for the gross numerical relationship a
hypothesis (such as attraction from a distance) as impenetrable for the
human intelligence as the relationship itself.

Pedagogy—One ought, in the primary schools, to draw up for the children
a list of the things about which Science is not in a position to furnish any
information at all.

. . .

Horror of the void—food qucues: if people do not give up wait-
ing, it is (perhaps) because once fatigue has really taken possession
of the feclings, onc is no longer able to go away. One cannot bear the
idea of having tired onesclf out for nothing.

But why docs onc go back to them again?

Pcople are pleased and proud to be able to say: I managed to get
such and such a thing. Whereas: I didn’t do any qucucing up—this is
not the sort of thing which can be said; it is negative.

We do not go after what is negative.

The absence of toil (except for real Epicurcans) is not an object of
desire.

Epicurus: the void is a good.

The absence of toil is not an object for the imagination.

Labour—This mcans decomposing one’s own living substance
into inorganic matter. It is certainly a partial death. It is certainly
turning onesclf into matter.

Cycle. We decompose our living substance into inorganic matter
in order to producc the energy which will enable useful movements
to produce the conditions in which plants will best develop—plants
which transform inorganic matter into living matter capablc of being
assimilated by man. We thus recuperate more than we have lost,
for in addition to the labour expended life itself constitutes an ex~
penditure of encrgy.

Organic life constitutes an expenditure of energy such that we are
forced to expend still more encrgy in order to recuperate what is
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indispensable for living. We have to spend some cnergy voluntarily
s0 as to recuperate the energy that we cxpend involuntarily.

If we do not manage to do this, we die. If we only just manage to
do it, we suffcr all our lives.

Fever—Too great a proportion of chemical encrgy is transformed
into calorific cnergy. It is not surprising that this weakens one, and
that a feverish person is unablc to make an cffort.

What does the cffort without labour (in the physical scnse)
represcnt which consists of holding up a weight in the air or holding
a spring at full stretch?

Holding onc’s breath—

. - . . . . . . . . . . . . . . . .

Populanzatlon of sciecnce—must be carried out around the notion
of labour.

Application to psychology of the notion of compensation, in the
sense used in the second law of thermodynamics.

Phenomenon of the ‘second Wind}’, among long-distance runners:
after getting more and more out of breath undl it becomes almost
unbearable, a new system of breathing is set up which makes it
possible to complete the course without physical suffcring.

General law of all transformations.

Non-commutability of products in Heiscnberg.

Non-commutability is a sort of mathematical cquivalent of
irreversibility.

Order and disorder. Irreversibility. Papers arranged in order can
be muddled up in a minute. It takes an hour to put them back
in order again. But, naturally, if one wanted to arrive at some
particular, definite form of disorder, more time would be rcquired.

As far as we are concerned, in relation to atoms, cvery macro-
scopic phenomenon constitutes an order.

Discontinuity. It is clear that if we begin by climinating it from
our hypotheses it will have to be brought back again, since, in fact,
there is some.

Astronomy. To create an astronomy which should not be finalist,
but at the heart of which would be found the notion of condition of
existence.

The same for atomic science.
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Would not that simplify things a lot?
That would give a unity.
The notion of labour is not applicable either to stars or to atoms.

The calculation of dark radiation, starting from atoms, in accord-
ance with accepted theories of mechanics, leads to conclusions
which are not only experimentally false, but also absurd. An absurd-
ity lies, thercfore, ab principio.

Entropy is, on the one hand, a rclationship of cnergy to tempera-
turc, and on the other hand, the logarithm of a probability. The two
definitions only coincide if you define probability in a suitable
manncr.

Wrong way of sccking. The attention fixed on a problem.
Another phenomenon due to horror of the void. We do not want to
have wasted our cfforts. Passion for the chase. We must not want to
find. As in the case of an cxcessive devotion, we become dependent
on the object of our cfforts. We look for some outside reward which
chance sometinies provides, and which we arc ready to accept at the
price of a deformation of the truth.

It is only effort without dcsire (not attached to an object) which
infallibly contains a reward. ¢ waryp év 76 xpudaiew. . 2

To draw back before the object we are pursuing. Only what is
indirect is effective. We do not accomplish anything if we have not
first drawn back. Lever. Ship. All forms of labour.

By pulling at the bunch, we make the grapes fall to the ground.

[The tension of work performed for wages comes from the fact
that one has to do an indirect action with the rapidity naturally
accompanying an cffort combined with desire. ]

Lever. We have to lower when we wish to raise.

It is on the same principle as ‘he who humbleth himsclf shall be
exalted’.

(There is also a necessity and there are also laws in the sphere of
grace.)

Labour. No connection between the movements naturally accom-

anying desire and imagination in regard to such and such a trans-
}()ormation in matter and the cffective movements for the accom-
plishment of this transformation. Whence the violent nature of
apprenticeship. And yet desire must remain as a stimulant.
! Thy Father which is in secret . . . (Matt. vi, 18).
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Educational sciencc.

To make the body conform to the true rclations between things.

Theorctical instruction, combined with apprenticeship, bearing on
the analysis of the first acts of clumsiness. Why one commits them.
Whythey donot constitute effective movements. Moral transposition.

It is by such violence as this that labour causes onc to step out of
the imaginary and places one in contact with rcality.

Analogy between this type of violence and the type which the
savant imposcs on himsclf.

Habit, second nature; better than first nature.

Habit in the performance of a particular type of labour puts us
in possession of the world.

Habit in the performance of labour. Elimination of the ‘T’. Imagc
of perfect virtue.

For want of transposition, the virtue in labour often remains sterile.

Labour perfectly performed without the aid of a stimulant
would be perhaps a form of saintliness.

Labour. The ‘T exists through the suffering of fatiguc and through
monotony: like something which is sacrificed.

Daily sacrifice. It ought to be addressed to God.

Feeling of abascment, inscparable from labour. Compensatory
pride, whence does it originate? Or insensibility.

Time is the cause of this feeling of abascment.

Labourasransom from original sin; participation in theredemption.

[In order to draw from the Catholic religion the potential cfficacy
it contains for turning labour into a spiritual cxcrcise, it must be
admitted that labour is a form of suffering.]

1t is always a lie which stands in opposition to Good.

The violence we do oursclves in order to make desire serve as
stimulant to movements that arc not naturally connected with it—
such violence itself springs from an energy of variable level.

What happens in the case of those who have acquired the
necessary habit, work well, and are not of a high spiritual level?

They have been frained. Training, in the casc of animals, only
produces conditional reflexcs (although, perhaps . . .); in man’s case
it can produce habits. What takes placc then in the soul?

Taoists; and the louse! A certain quality of attention is linked
with effective movements, without effort or desire.

The thought expressed by such and such a human being provokes

1 Cf. footnote, p. 30.
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rcactions in us. God is that which does not provoke any reflex
actions in us.

Scicnce must not be satisfying and coherent, for it belongs to the
domain of names and of forms.

To be able to contemplate its limits.

Analogy betwcen habit and grace. Physical scnsc of the word grace.

[Mlle Agnés R., who could cut the grapes faster than the others,
without lcaving a single bunch on the vines, a single grape on the
ground, and saw at the samc time everything that was going on on
the road; level of intelligence and spirituality not very high. How
does that come about?]

‘So-and-so has slighted me’—void.

For the human imagination, preservation belongs to the void and not
destruction. As for creation, there isn’t any.

Man follows naturally aftcr destruction.

R. (during the vintage scason). A salary increasc of one figurc
(just a simple figure) is a morc powerful stimulant than the preser-
vation of life.

Only the fecling of death possibly close at hand can turn the
preservation of lifc into the most powerful stimulant.

‘To the afflicted, nothing scems swecter than life at the precisc
moment when it is in no way preferable to death.” Phecnomenon
of the void.

Horror of the void and working of thc imagination in the acts of
recollection and anticipation.

To have used up cnergy simply in order to find cverything in the
same state as it was beforc—intolerable.

[This often happens to the peasant: hay raked into cocks, damp-
encd by the rain, sprcad out, put back into cocks.]

It is the law of human life: sweeping, washing, ctc. . . ., eating.
‘Making both cnds mcet’—cxpression of a cycle. A field in autumn,
and the following autumn: everything is the samc, a man wecighs
the same, the housc looks the same, the supply of corn in the barns
is the same . . . (Danaids). Onc has only got a little older.

The stimulant of avarice: the succession of numbers is the motive
at the back of it.

For the imagination, to preserve is empty of significance; to
destroy is unlimited in significance.
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Marcel Lecarpenticr. Barely uscd to find in himself the nccessary
energy to keep on beginning over again, always dreaming about
‘getting out of it somchow’. Many work-people like that in these
days. Beforc, from what source did they draw their cnergy? With
what results?

De T.—The gloomincss caused by the general situation increascs,
instcad of diminishing, the attachment to money. The same applies
to old people. Phenomenon arising from feeling of void. Moncy takes
the place of the motives forcibly suppressed. Numerous analogies.

[N.B. that one often rccognizes the sclf-seeking character of
other people’s actions and not of one’s own.]

When cxternal constraint suppresses certain motives, those which
remain take the place vacated by the ones that have disappeared,
unless new ones should arise.

When the suppressed motives are the noble ones, the constraining
action degrades.

Fictitious example: a greedy painter; if he goes blind, he will no
longer be anythmg but grccdy Demetrius.

(The hermit’s cat; asceticism can have the same effect.)

Real example: hunger and slecp, the days which followed the
armistice. William II, in 19718, and the cup of tea—

A suppressed motive—this signifies the disappearance of an object
towards which one’s efforts and a part of onc’s cnergy were effec-
tively tending. This part of one’s encrgy must go clsewhere. (In the
case of him who holds it back, affliction increases his moral staturc.)

Dcath of a beloved being.

Death of the homcland (patric).

The probability of onc’s own approaching dcath can produce the
same cffect, by suppressing all motives apart from those bearing on
the immediate future. Prisons during the Terror; war.

The certainty of death produces a very diffcrent effect; a suppres-
sion of all motives at oncc; a void. That is why one doesn’t believe in
it—except during a few horrible moments. (Unless . . .) Feeling of
impossibility.

Two very different feelings:

What must necessarily be, that is precisely what is.
What is impossible, that is precisely what is.

The former corresponds to the beautiful in nature.
The beautiful in nature: a union of the sensible impression and of
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the feeling of necessity. Things must be so (in the first place), and,
precisely, they are so.

The painting of a landscape, for it to be good, must give us this
fecling.

In nature also, composition on several planes. Harmony between
one wavc and another wave, one drop of water and another drop of
water. Co-ordination of necessary conditions on several scales.

Mathematical cxpression of this property possessed by the world?

A geomctrical curve within which is drawn a regular broken up
line. Whether the intervals are doubled, quadrupled, etc., or reduced
by half, etc., you go on having regular broken up lines.

On this is based the quadraturc of a parabola.

Has this property any name? Is there an axiom with regard to it?
Or is it the result of an axdiom?

The word regular employed here is not in the least precise.

[Quanta. The mistake was perhaps not to suppose continuity in
the field of energy, but discontinuity in that of the atom? However,
it was imposcd by chemistry.|

Certainly the universe is the correspondence of an infinite number
of compositions. Necessary conditions on an infinite number of
scales correspond to each other; while at the same time orders on an
infinite (?) number of scales coincide with each other.

Personal and impersonal aspect of God.

Perhaps: to have a personal relationship with an impersonal God?

Not to say T’ to God; nor to say ‘thou’ to him. ‘I’ and ‘thou’
separatc men, and this separation forces them to mount higher.
Without T" or ‘thou’, let the relationship be closcr than any human
form of union.

The object of my search is not the supernatural, but this world.
The supernatural is the light. We must not presume to make an
object of it, or clse we degrade it.

We should pray év & xpugaiw,! even with regard to our-
selves. It is not my T which prays. If a prayer takes place within
me, I must hardly be aware of it. I have no other Father than He

Y -~ I
é&v 1& kpudaiw.
Discordance between words and conduct. One may have a

! In secret (Matt. vi, 18).
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sufficicntly strong conviction to furnish the encrgy nccessary for
the act of pronouncing certain words, but not the energy nccessary to
accomplish certain actions or refrain from doing certain other actions.

‘When the inward obstacle which opposes itsclf to onc’s adopting,
in fact, a ccrtain particular line of conduct is too strong in compari-
son with the force of the inclination urging one to adopt that line
of conduct, such force, unable to find a uscful outlet, is dissipated
in words, like kinetic cnergy is in heat. (Proust, snobbery
of M. Legrandin. Patriotism of ***—Disdain of temporal things
of ***).

To hold back one’s words is the first remedy. (St. John of the
Cross: to bc temperate in words is worth more than fasting and
discipline.) One thus accumulates cncrgy. It is very difficult.

One should spcak in consonance with those things to which
onc is deeply attached just cnough to pledge oneself in one’s own
eyes, not the tiniest bit more.

In my own casc???

¢ &v Tois odpavois . . .} & 1& wpudaiw . . . He is hidden in
hcaven.
‘Let not thy right hand know’—well hidden from consciousness

itself.

Reclationship betwcen man and God. The person of man must be
pledged entirely, just as it is in the case of love, friendship, cxtreme
anguish brought on by fcar, hunger or suffering, and cxtreme joy;
and yet, contrary to what happens with these cmotions, it is not
a man’s person which is involved, but something clsc. And this
something clsc is nccessarily turned toward something other than a
person.

Fear of God, in St. John of the Cross: is it not the fear of thinking
on God when oncis unworthy to do so; of sullying hiiu by thinking
on him wrongly? Through such fear the lower parts of our naturc
draw away from God.

Taoists. If we hide the universe within the universe, we shall not
lose it.

Inner revalorization of cnergy: to limit the degraded forms of
energy in oncsclf (products of the imagination, spoken words . . .).
To kcep some encrgy available in onesclf.
1 He which is in heaven (Matt. vi, 9; vii, 11; etc.).
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Value of analogy in human life. Makes transferences of energy
possible; to look for examples. (mio bien, mio sposo . . .)

When we do not wish a desire to be satisfied, when we restrain
oursclves, what becomcs of the energy contained in this desirc?
Hunger, thirst, and many other kinds . . . Is privation a means for
the revalorization of energy? And when a desire remains unsatis~
fied as a result of some cxternal constraint, can we not draw from
such constraint itsclf the means for a revalorization of cnergy?
This is certainly preferable. But if our thoughts keep on turning
toward the imaginary satisfaction of the impossible or prohibited
desirc, there is, on the contrary, a loss of cnergy (unless one wants, in
spite of the obstaclcs, to satisfy the desire).

All desires arc precious, for all desires contain some energy.

Void as agent for the revalorization of cnergy.

Real satisfaction is worth morc than imaginary satisfaction. But
privation is, in certain cases, worth morc than real satisfaction.

Desires become reality when we remove from them the cloak of imaginary
satisfaction.

The energy liberated by the disappearance of objects which used to form
motives always tends to go lower.

Base sentiments (envy, resentment . . .) are degraded forms of
energy.

Upward transferences of encrgy. Some through association (the
desire to get good marks lcading to the writing of a good composi-
tion), others through analogy (examples?). Perhaps it is only thosc
through analogy which can causc us to mount up to any extent,
for they alonc cause us to surmount a discontinuity.

E.g. love of order.

And other examples besides . . .

Transference through blind man’s stick?

‘I am frec’ is like a contradiction, for that which is not frce in me
says ‘T’

y[Rf:mark. It is much easicr to say to oneself: I am going to
translate, copy, etc., so many pages of . . . than to say: [ am going
to do an hour of . . . Application to wage-carners. ]

You say to yoursclf: if I no longer have such and such a thing, I
shall have nothing left at all. This is because the thought of the other
things is at that moment devoid of cnergy. How could William II
have forcseen that when the domination of the world was wrested
from him his wholc being would interest itselfin a cup of tea?
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Such a transference cntails a thickening of falsehood, for how can
one bear to contemplate oneself in such changed circumstances?

Marius, in his case, went on being attached to domination pro-
jected into the future. His desire was able to leap over the thought
of time. Nevertheless, for this purpose, he had to change his nature
(to enlarge himself upon the thirst for vengeance).

We admirc Marius more than we do William II, through the sole
prestige of force.

Transference. Transferences can be cffected on the chain of means
to ends (from good marks to a good version, or inversely); of signs
to things signified; of associated circumstances; of analogues.

Lawrence : transference from S.A. to the causc of Arab liberty.

Exchange of encrgy—An object docs not only dircct energy, but
accumulates it and restoresit. Void of encrgy at a certain given
moment, onc finds some in order to serve a beloved being; this is
past energy which one has accumulated on his account. In such a
case (in the case of cxhaustion), the disappearance of an object
serving as motive does not liberate any cnergy, but rather causes
some to disappear. (Lawrence, after the Treaty of Versailles)—Both
results can happen at the same time (always do happen?). The sensible
effectiveness of our effort is a source of energy. In the sight of a
half-ploughed ficld there lies contained somc encrgy for ploughing
the other half.

. . . dvwdédpral—One has lost something—

With regard to every cxpenditure of energy we become creditors.
What can be more difficult than to remit this debt?

In what sensc does sin turn us into dcbtors? [Text of the
Paternoster]. We have allowed cnergy to be lost (become de-
graded). We are unfaithful stewards. We must remake the void
in ourselves.

Fable of the miser whose buried treasure has been stolen. “What
hast thou lost?” He has lost somec accumulated energy; the cnergy
corresponding to all manner of fatigue, all manner of privation
undergone for the sake of this treasure. In addition, there is some
directed encrgy (directed towards the increasing of the treasure)
lying unused, which invades the disordered spirit and causes a
frightful confusion.

To have lost his past—that which is past, that which does not
exist—what can that mean exactly?

1 [Labours] lost.
176



He can no longer bear to call to mind all his past labours. The
memory of it all becomes a hindrance instead of a stimulant.

Resolutions. The cnergy required to form a resolution is far less
than the cnergy required to carry it out. But the energy connected with
any resolution which is not carried out becomes degraded.

Therefore: onc should never take a resolution without having
concentrated in it the necessary cnergy for carrying it out, and this
can only be done by dint of attention and through a mechanism of
transference. What mcchanism?

An identical effort is more casily performed from a low motive
than from a high one. By what mechanism? This is because low
motives do not demand any attention at all, and conscquently
fatigue does not prevent them from being present to the mind.
Whercas, on the other hand, fatiguc, by paralysing the attention,
causes the disappearance of high motives. An effort made to come
to the assistance of some unfortunate being one has never secn:
unless the vanity of ‘doing good’ should enter in, one can only be
brought to do such a thing by a feeling for justicc and an effort of
the imagination. But fatigue soon puts an end to this, upsets the
balance and manufactures sophistries.

What is present to the mind when the attention is relaxed is of a
low order.

Like the ‘second wind’ of the runner, we need to have a ‘second
attention’.

If a man requires to make a violent effort in order to take up the
attitude which the outside world expects from him as natural, and
if, moreover, public opinion and external pressure prevent him from
taking up any other, a void is inevitable, and it is inevitable that a
modification should take place in him.

E.g. putting up with a brutal rcprimand on the part of a forcman
without answering back and without a look or a movement of ill-
temper. Breaking-in.

Law—In certain given circumstances, a man’s soul tends to take
on a character such that, by adopting the behaviour which such
circumstances impose upon him by force, there should not be any
fecling of a void in him.

Therefore, such that what is expected from him as natural should,
in fact, be natural.

(Or again . . . ? such that there may always be compensations at

his disposal.)
M 177



Between the two states of equilibrium, anguish, and the fecling
of impossibility.

Old J.! Compensation in the futurc. But he is then still in anguish.
Soon after, becomes hard as stonc.

After such an adaptation, what becomes of the desire for dcliver-
ance? One cannot conceive deliverance without thinking that one is
changed, and that very thought makes onc afraid. (In my case,
headaches, 1938.)

One is then ‘content with onc’s lot’, so long as therc is a certain
stability.

There is nothing more intolerable to man than the consciousness
of his own liability to modification. It is our fundamental tribulation,
and in order to be able to contemplate it fixedly we need the light
of grace.

Negative things which suddenly appcar positive owing to the loss
of them: liberty, sccurity, hcalth. We should then so much like to
have them again for a moment, just onc moment, in order to enjoy
them as positive things. But if we do have them again, they at once
become negative. In this way the most precious joys are denied us.
Knowledge also—For in the midst of suffering, our mind is not free
so that we may contemplate suffering, the contrary of suffering, and
the relationship between the two; and we cannot give to suffering
that is only imagincd a degree of attention sufficient to conceive it.
Always too much attention, or too little. We should be able both
to suffer and not to suffer at the same time.

(Cf. Scévc’s® motto.)

There are certain joys—and they are the most precious—which,
when imagined, are extremcly palc; whose whole value consists
in their presence itself. We lack the stimulus to scck out these pale
joys, even at the cost of a slight effort—unless . . .

(May I no longer commit this crime towards myself of allowing
them to slip by.)

To have within oncself some free energy capable of embracing
the truc relationship between things.

In order to liberate some cncrgy in oncself—what a violent
wrench is necessary!

6 dpros 8¢ ov éyw Bbow 7) adp€ pov éoTw vmép Tijs Tob Kdopov fwis.?

1 Cf, p. 147, last line et seq.
2 Maurice Scéve, sixteenth-century French poet. (Tr.) 3 John vi, s1.
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“The bread that I will give is my flesh, which I will give for the
life of the world.’

‘Except a corn of wheat . . .’

To give onc’s flesh for the life of the world, and to receive in
cexchange the soul of the world.

PApiw dpny Aéyw Opiv, éav pn) O wdkkos Tol olTou meowv els
v yiv dmofdvy, alTos pdvos péver, éav 6¢ amobdvy moddv kapmov
déper.!

Perfect joy excludes the very feeling of j joys for in the soul filled
by its object no corner is available for saying ‘T’.

We cannot imagine such joys when they arc absent; consequently
we lack the stitnulus for secking them out.

‘Except a corn of wheat die . . .’ It has to die in order to libcrate
the living matter and energy it bears inside it, so that from them
other compounds may be dcvcloped.

So we have to die in order to liberate the tied up energy in us.

(Wouldn’t it be casy for parish pricsts to say that to the
peasants at sowing-time?)

Let encrgy be distributed in accordance with the recommenda-
tions of true intelligence. How far I am from achieving that!

We liberate energy in oursclves—then a little morc—then again
a little more. But it constantly reattaches itsclf. How are we to
liberate it entirely? We have to desire that it should be done in us—
to desire it truly; simply to desirc it—not try to accomplish it; to
think on it only. For cvery attempt in the other directien is vain and
has to be dearly paid for. In such an undertaking all that I call T
has to be passive. Attention alonc—that attention which is so full
that the ‘I" disappears—is required of me. I have to deprive all that [
call T’ of the light of my attention and turn it on to that which
cannot be conceived.

Humility.

Attitude of supplication. I have necessarily to turn mysclf towards
something other than mysclf, since it is a question of being delivered
from myself.

To attempt such a deliverance by means of my own encrgy would
be like a cow pulling on the tcther and so being brought to its knees.

Supplication is cflective by itsclf if it is persistent.

We liberate encrgy in ourselves with a violence which still

! Verily, verily, I say unto you, Excepr a com of wheat fall into the ground
and die, it abidet 'alone: but 1[Y it dic, it bringeth forth much fruit (John xii, 24).
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further degrades it. Compensation corresponding to the laws of
thermo-dynamics; vicious circle, deliverance from which can only
come to us from on high.

The Pharisees were people who relied on their own strength to be
virtuous.

Humility consists in knowing that in what we call T there is no
source of energy by which we can rise. We are then no morec aston-
ished by human meanncsses, including our own particular ones,
than we are not to see men walking upon the lakes; and yct we know
that man’s truc vocation is to walk upon the lakes.

Everything which is valuable in me, without exception, comes
from somewhere outside myself, not as a gift but as a loan which
has to be continually renewed. Everything which is in me, without
cxception, is absolutcly valueless. Among the gifts that have come
to me from clsewhere, cverything which I appropriate to myself
becomes immediately valueless.

ovdév eluil—

Story of Ulysses—ooSeis’—hidden meaning.

(Navigation of the soul?)

Usc of sin: to remember that. But sin is not a nccessary factor
therein.

Monotony of evil: nothing new; everything in it is equivalent.
Nothing rcal; cverything in it is imaginary. Evil is monotonous in
exactly the same way as what is imaginary is so; like drawings in
which everything has been invented, or fictitious happenings
entirely invented by children.

To render this impression of monotony and of saticty.

It is because of this monotony that quantity plays such an enormous
role. Lots of power, lots of kingdoms, lots of moncy, lots of women
(Don Juan) or men (Céliméne), etc.

Condemnation to a false infinitude—that is hell itsclf.

If we could manage to know exactly what the misecr whose
treasure has been stolen from him has lost, we should learn
a lot.

Lauzun and the office of Captain of Musketeers. He preferred to
be a prisoner and Captain of Musketeers rather than go frec and not
be a Captain.

These things arc garments. ‘They were ashamed of their
nakedness.’

1 [ am nothing. 2 Nobody.
180



How is it that this buried trcasure is a source of energy?

—Entropy—Boltzmann. Probability. It is very amusing to sce
how the physicists at the end of the xixth century brought back
the (at that time so detested) notions of finality and order under the
namc of probability (faint probability, naturally). For faint proba-
bility can only be defined as an order.

Principle of entropy: the world goes from order to disorder.

J. XII, 27. viv %) Yuxn pov Terdpaxtar, kai 7i eimw; mdrep odadv pe
i) ~ L4 7/ k] \ \ -~ T ) \ v 4 ’

ék Tijs dpas TavTys' dAAA Sia ToiiTo HYABov els T dpav TavTyy. wdTep,
8é€aadv gov 16 dvopa.l

Recmission of debts to our debtors. Not only in the case of men,
but in that of things also—Not to attach to things or to human
beings the encrgy that we have expended on their account (including
that which enables us to endure suffcring).

The desire for revenge is like the miscr’s attachment to his
treasure.

Forgive us our debts. Give us back the wasted cnergy. From Thee
alonc do we expect to receive this energy, and not from any of Thy
creaturcs.

If any one does me harm T expect to receive somcthing from him
who has donc me the harm, just as the miscr expects to receive
somcthing from his trcasure. (‘Satisfaction.’) If, in my turn, I do
harm to another T receive something from him: what? What has
one gained (and which will have to be repaid) when one has done
harm? One has enlarged, spread oneself—One has filled part of the
void in oneself by creating a new element of void in another person.

We accept the cvil that is done to us as a remedy for that which
we have done ourselves; there is no other kind of remedy. If pcople
did not injure us, we ourselves could not be pardoned.

It is not the suffering we impose on ourselves but the suffering
imposed on us from outside which constitutes the true remedy;
and it is even necessary that it should be unjust. When we have
sinned by committing injustice, to be made to suffer justly is not
enough; we nced to be madc to suffer injustice.

‘By what mcasure ye mete, it shall be mcasured to you again.’
Grace subjected to laws.

1 Now is my soul troubled; and what shall I say? Father, save me from this
hour: but for this cause came I unto this hour. Father, glorify thy name.
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Grace, although it is gratuitous, is not arbitrary. Mystery.

To be able to harm another with impunity—e.g. passing onc’s
anger off on to a subordinate, while he is forced o keep his mouth
shut—is to save onesclf an expenditure of energy, which expenditure
has to be met by the subordinate in question. So in the case of the
unlawful satisfaction of any desire whatsoever.

The result is an attachment—on both sides. Such human beings
are added to the T', to the things which onc has at onc’s disposal.
There they figure in a quantitative form.

Energy which is cconomized in this fashion is immediately
degraded.

It is a necessity of naturc . . . that each one, whether god or man,
cxercise all the power at his disposal’ (Thucydides). Like the cxpan-
sion of a gas in the entire space lying open to it.

If we do not expect any restitution of cnergy on the part of
objects, the pains we have been obliged to give ourselves enable us
to re-creatc a void.

Tendency to spread suffering outside oneself. If through excessive
weakness one can neither arousc pity nor do harm to anybody, onc
does harm to the representation of the universe in oneself. (Unless . . .)

Every good and beautiful thing is then like an insult.

Since entropy represents the logarithm of probability, how can
the chosen intervals modify the variation in entropy?

In reality, it is a question of the distribution of probabilities.

It is not discontinuity which is in question.

Ball rolling on a planc surface—Still a circle—Sxill oscillation.
Not inertia, but oscillating energy.
Billiard ball—Pcndulum—Planets—Ball which rebounds—

‘Quantity is changcd into quahty —but accompanled by a
degradation. That is what Marx forgot. Yet such is the casc in the
changes of physical state brought about by a quantitative diffcrence,
for example vaporization.

Electra—Supposed death, followed by the pure joy of rcality.
Fulness of joy: somcthing is. Feeling of reality; nothing else besides.
It is not possible—cry of pain.

182



Is it possiblez—cry of joy.
What has Electra received from outside?
Her hunger, her fatiguc, her humiliations . . . are restored to her.
. 47’ & 7ddw meTpaiew
aiel Saxples—!
The recognition scene in Electra is the best example of reading.
What is changed for her? (If one could answer that question . . .)

The miser whosc treasurc has been stolen. It is some of the frozen
past which is taken from him. Past and future—man’s only riches.

Evil is licence and that is why it is monotonous; for everything
has to be drawn from oursclves. But it is not given to man to create;
so it is a bad attempt to imitate God.

Supplication: attempt to bring a valuc into cxistence by dint of
concentrating onc’s thoughts upon it. It is only rcasonable when
directed towards God and in thc case of the very highest values.

The non-recognition and non-acceptance of this impossibility
of creating is the source of a grcat many crrors. We have got to
imitatc the act of creating, and there arc two possible ways of
imitating it—the first one rcal, the second onc apparent: by preserva-
tion and by destruction.

No trace of T in preservation; but there is some in destruction.
" leaves its mark upon the world by destroying.

Jealousy. Infidelity is like ingratitudc: it causes a human being
to losc his past. My past is always in the hands of others. So also is
the death of thosc dear to us.

The death of those dcar to us (or a break with them) deprives us
of both future and past at the samc time.

Decath. Instantaneous statc, without a future or a past—Indispens-
ablc for entry into eternity.

How docs one accumulatc cnergy on objects?
Onc only accumulates some outside onesclf.
Conditional reflexes.
L Since in the rock which serves thee as a tomb,
Alas! thou sheddest tears. (Sophocles, Electra, 151-152.)
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To accumulatc cnergy in God—in that which does not exist.
Or: in the whole universe (to hidc the universe within the
universc).

To accumulate cnergy on other things than individual objects: on
the universal.

Excitations are always cxterior. There are no interior excitations.

Excitants can be grouped into classcs—grass for sheep, bread, etc.

Transferences of cnergy in obedience to purc intelligence.

Continuity: the sight of an object which recalls a past effort is
an excitant.

(To take as an excitant the cycle of the days and of the scasons.)

Stimulants. Play—Whatcver forms the object of the cfforts of
several people is a stimulant.

To cxcel. wAeovebia—

Fundamental principle: There are several different qualitics of
cnergy in us, as there are in the world, and to change one motive
(to which a certain form of cnergy is attached) for another one which
we believe to be better, without a transmutation of energy, con-
stitutes an illusory stcp forward.

It is not given to us to conceive the entire solar system as a system.
Since, in our terrestrial world, the sun is not included, there take
place diminutions in entropy—

(To draw up a list of them. Are therc any others besides the
growth of plants?

Petroleum? Radioactivity?)

Sun, for this reason, image of God.

The sun gives and does not receive in return.

We must forgive debts just as God forgives them.

As we pardon others, so do we pardon ourselves.

We cxcuse, we dispense created things, including our own lower
nature, from the nced to restore to us the equivalent of the light—
received by us from on high—that we shed upon them.

Non-active action is obedience. | Connecction between the

Non-active action; preservation. [ two ideas.

The energy of inferior quality demands to be restored from the
outside, through the futurc or the past.

A road makes one want to walk. Stimulant, because image of
time.
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Indefinitc time—Quantity, related to time (as opposed to cter-
nity).—(Nevecrtheless, there have to be stages.)

What is the mechanism by which a decoration is able to restore
encrgy (of an infcrior quality)?

[e is the force of gravity which is bcautiful in the sea as in the
mountains, as in sculpture, as in architecture.

Th. de Holbach
(cnd of xvmuth century) 2n=a prime N°+a prime N°—always.
(c.g. 20-134-7) (24=13411), etc.—(22=11+11=5+17).

Oscillation is beautiful in the sea.

Bach, oscillating music.

Sea, visible composition on scveral scales.

Rhythm, composition on scveral scalcs.

Oscillations and cycles—

Unimaginable congruity. Plenitude, not with reference to our-
sclves.

Double nature of number: addition, from o onwards, and
relationship, which never carrices with it a zcro . . .

How is it that wc express relationships with the aid of
numbers?

Is it a multiplicative and not an additive group?. . .

Relationship, not multiplication.

In nature, relationships; no zero; and no one either. A grcat many
difficultics derive from that (must look into it more closely).

Taoist text: (N. R. F.)!

‘The universe . . . That which forms a good out of our life also
forms a good out of our death. A boat can bc hidden in a creek, a
net in a lake. They will be rclatively safe. But at midnight a strong
man can come along and carry them away on his back . . . But if
you hide the universe within the universe, there will be no place
wherec it can be lost.

‘That which is one is onc. That which is not one is also one. He
who knoweth the onc followeth nature.’

‘When the streams run dry, the fish collect together on land.
They communicate to cach other their own individual moisturc

1 Nouvelle Revue Frangaise, published by Gallimard (Tt.)
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and thus kcep themselves moist. But it is better for them to abandon
themselves to the rivers and lakes.’

Gravity, both an oscillating and a non-oscillating force at the
same time.

Schrodinger: differential cquations containing a link between
continuousness and discontinuousness. However, they do not cxplain
anything, and are simply an expression of this mystery.

‘I fele that whatever I had been ordered to do I should have donc
it, for I was only a private soldier; but I should have done nothing
voluntarily, I just couldn’t.

What is this source of energy that lics in an order and cnables some-
body to accomplish a heroic action without being a hero?

To be a hero, onc must give an ordcr to onesclf.

Where exactly lics the difficulty? And how does onc manage it?

There is no othcr measurement for force than gravity. E.g. a
magnet sustains a weight of so much, etc. A force is something
which is able to balance gravity.

If we place a picce of iron under a magnct, and it rises, there has
been some work. If we place it immediatcly undcrneath, and it
remains in place, there has been no work. This is very obscure. In
a balance the same thing applics; no work at all.

If we placc a littlc iron ball on a horizontal plane surface and it is
attracted by a magnct, if it does nem; work=f.e:-m.y.c.

But if we push it with an instantaneous impulsion, no work at all.

Yet the only difference is that in the first case the force is lasting
and in the sccond case instantaneous.

However, if therc is no resistance, the little ball must oscillate
—and conscquently the work is continually cancelling itsclf out.

m y e—y, infinitcly small, e infinitcly big. Their product could,
however, be given a finite value, that is to say $v2

Holding a weight of 1 kg., I overcome gravity. Lifting up the
weight, I overcome gravity, and besides this I add some movcment.
But the differcnce between the two is infinitely small, for gravity
having been ruled out (setting aside the resistance of the air), an
infinitcly small impulsion is sufficient. Thus a cord round a pulley,
two equal weights attached to cither cxtremity: a merc flick causes
one of them to risc. Is therc work in this casc? If I pull onc of the
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weights, the force I cxert can be decomposed into two: (1) a force
cqual to this weight, and (2) an infinitcly small impulsion. The force
equal to the weight sustains it, but does not shift it.

Subordination: cconomy of encrgy. Thanks to it an act of heroism
can be accomplished without it being necessary that either the one
who orders or the one who obeys should be a hero.

To rcach the point of recciving orders from God.

Works whose ‘merit becomes exhausted ” are those which proceed
from a finitc cnergy.

Lawrence.

An order relcases an interior spring.

To set up mechanisms of association with onc’s own power of
attention.

Bad actions arc not degrading in themsclves, but as barriers to
the power of attention. They afterwards create cither barriers to
attention or else obscssions.

Light, image of truth, because cqually distributed over all
things.

Good acts only raise us very little by themselves.

Oneshould not think about . . . Hagarwho does not sce the fountain
until ‘her eyes were opened’. That is why onc must beg the truth.
‘Become so poor that thou hast to beg everywhere.” But he from
whom onc begs is just.

Plato. The immobile world in which we are is the image of the
oscillating world where everything is in its placc

Argument in Plato’s Alcibiades. “Wilt thou propose to the Athen-
ians just or unjust wars? Knowest thou what the just and the unjust
are? What master hath taught thee this>—None; I discovered it
myself—Thou hast searched for it then? There has then been a time
in thy lifc when thou thoughtest thou didst not know it? When
was that? A ycar ago’—two yearst—threc years?—four years?, or
when thou wast a child? Used thou not then to say Tve been played
a dirty trick’ at knuckle-bones? So thou hast never scarched for it—
The multitude taught it me like Greck—Doth the multitude agree
over the just and the unjust as it doth over Greck? The wars related
in the epic poems are they not mortal quarrels over the just and the
unjust? So the multitude doth not know it; therefore it cannot have
taught it thee. Thou dost not know it therefore.” ‘T will not counsel
the just, but the uscful—Dost thou know it then?’
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Courage is thc most noticeable virtue in the cavern, because it
derives from force. Meraév.

The just (since it is beautiful, and since what is beautiful is good)
is always bencficial as such. It is only its consequences which can
prove detrimental.

Contrary opinions held by the same mind are brought to bear on
mattcrs about which one is ignorant while being under the im-
pression that onc knows about them.

(Contradiction, touchstone, discrimination.)

Story of Proscrpina. Analogy between the pomegranate and
Eve’s apple. In both cases curiosity incites to enjoyment, and death is the
result.

Filiation between Proserpina and Ceres, car of corn in the Elcusin-
ian mysteries, and: “Except a corn of wheat die . .

Pomcgranate and applc; the thing significd is perhaps the same.
We eat it in order to find out how it tastcs.

To implore a man is a desperate attempt to cause, by sheer inten-
sity, one’s own system of values to pass into the mind of the other
person. To implore God is the reversc; it is an attempt to cause the
divine valucs to pass into one’s own soul. Far from thinking with all
the intensity of which onc is capable on the values to which one is
attached, we have here an intcrior void.

One dcsircs to become other than one is; onc is thus turned toward
the outstde.

Dirac. ‘Supercomplex’ numbers not satisfying the law of the
commutativity of multiplication. They are: the co-ordinates—the
quantities of movement-—cnergy—time.

L If thou hearest not thysclf declare that what is just is beneficial, believe not

what another may say about it (Plato, Alcibiades, 114 ¢).
2 Well, then, what thinkest thou of courage? At what pricc wouldst thou consent

not to have any? (Ibid,, 115 d).
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The accepted system of mechanics should be analysed in order to
find out its intrinsic defects.

Discontinuous clement in differential equations.

Waves arc one of the intermediarics between continuity and dis-
continuity. Theory of vibrating chords.

Numbers in algebra. Mystery, whercver the unit is not dcfined.
They can only operatc as multipliers (x-+x+x=3x). But there
ought to be special signs to make them operate in this way.

Non-commutative numbers. We ought to scc which invariants are
denied, which others are affirmed.

3X 4= 4X3.

1-2-3-. 4. §. 6. 7-8. 9. 10-11-12.

— 3 6 9 12
4 8 12

Invariance of the units in distribution.

We should return to the methods of Archimedes, and formulate an
axiomatic system for physics.

Planck—What is enjoined by experience is only that energy
should be proportional to frequency—

Every time that a non-elastic body falls there is a degradation of energy—
unless by intercepting this encrgy, for example with the aid of a
ropc and pulley, we cause it to accomplish some work.

Stars: purc mcchanical encrgy.

Assemblage and structure: succession of whole numbers, property
of numbers.

(2n=a prime N°{-a prime N%?)

7.13.10|7.11.9—Between prime N*, even interval; the smaller
onc, + the half . .

Given a certain numbcr among proportionals, in relation to this
number therc is at least one prime number out of all the prime
numbers lower than itself.

Reading and knowledge of the 3rd kind.

By passing through knowledge of the 2nd kind—Plato—

Axiomatic system in physics with the aid of the notion of aggregates.

In the xvith and xvuch centuries pcople looked into this matter—
In the xaxth they were stopped through the illusion of evidence—

Conventions and truth—Gamec of chess? Possible discussions on
the valuc of conventions. But conventions are neccssary.
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Tt is possible to find algcbraical formulas . . .’

Probability and order, cf. Boltzmann

Incarnation, cucharist. God made himself man, he makes himsclf
matter . . . Among the animal gods, cannot we find the trace of a
similar idea?

“We belicve by tradition in the case of the gods, and we scc by
experience in the casc of men, that always, through a necessity of
nature, every being excrciscs all the power at his disposal.” This
is not truc of the God of the Christians. He is a supernatural God,
whercas Jchovah is a natural God.

The sun shines upon the just and upon the unjust . . . God turns
himself into necessity. Two sides to necessity: the side exercised and
the side endured. Sun and Cross.

Belief. Very diffcrent mcanings attached. 2+ 2= 4, or: [ am holding
this pen. Beliefis here the fecling of evidence. I cannot, by definition,
belicve in mysteries in this fashion. But I belicve that the mysterics
of the Catholic rcligion arc an incxhaustible source of truths con-
cerning the human condition. (In addition to which, they are for me
anobject of love.) Only nothing prevents me from belicving the same
thing with regard to other mysteries, or from belicving that some of
these truths have been dircctly revealed clsewhere. Spiritual adhesion
similar to the kind obtained by a work of art (thc very greatest art).

Intolerance proceeds from a confusion between ways of believing.

Entropy. Irreversible passage from good to cvil. Conformity
with traditional thought.

But then what about ‘etiam pcccata™? ‘There is more joy in
heaven . . .2 The publican? One must no doubt add: a sinner’s
repentance is 99 times more difficult and more uncommon than a
just man’s perseverance.

The lower is stronger than the higher: entropy.

Cohcsion. Notion of forcc: balance—Cohesion is there sct aside.
Then the same mechanical system is carricd into the study of cohcsion
as if small balances.. . .

Metaphor of gravity: it is because of entropy. Fall, irreversible
transformation.

Whoever humbles himsclf shall be cxalted—That rescmbles
‘compensations’ in the sense used in thermodynamics.

I Even sins.
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God’s powecrlessness. Christ was crucificd; his Father let him be
crucified; two aspects of the same powerlessness. God does not
excrcise his all-powerfulness; if he did so, we should not exist, nor
would anything clse. Creation: God chaining himself down by
necessity—Onc may hope that the chains will fall at dcath; but one
also ceases to cxist as a scparate being—Why is crcation a good,
sceing that it is inscparably bound up with evil? In whatscnse is it a
good that I should exist, and not God alone? How should God love
himsclf through the wretched medium of myself?—that I cannot
understand. But cverything that I suffer, God suffers it too, for
that is the effect produced by necessity, the free play of which he
refrains from violating. (For that reason was he man and is he
matter, food.)

Dark radiation—What it has really shown (and which was
cxpressed by Planck in the form of quanta), is that there is something
which limits entropy.

Undulatory mechanics and concept of totality. Image of the wave
and of the vibrating chord—Rclationship between the whole and the
parts.

Vibrating chord, link between continuity and number—Pythag-
oras—

To contcmplate these images. Divine images.

Vibrating chords, opportunity for calculating involving partial
derivatives.

‘Everything is number’, and number is true. No points of view,
appearances, illusions, expression of opinion. Object of thought of
the second kind, or of the third.

Brings us nearcr to God; or else what sensc can it have?

Rcading of number . . .

To read numbers in the universe and to love the universe: the
two things go togcther.

Ancient scicnce was more suitable for such reading than is modern
science. The Church was perhaps right in opposing Galileo.

(Since affliction causes everything to be called in question, let us
call cverything in question in our own consciousness.)

A science which does not bring us ncarer to God is not worth
anything.

But . . . (if it causcs us to approach him in the wrong fashion, that
is to say, as some imaginary God, it is worsc still).
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The three kinds of knowledge and the three degrees of mental
energy.

From the less stable to the more stable: reveric—calculation—
contemplation.

If we arrest a motive in full development, the kinctic energy is
degraded into heat. In the soul, it is the reverse: a sudden stop
brings about a revalorization of energy. [Yes, but only if the sudden
stop proceeds from within; not if it is a mere question of training,. ]

Lucifer. The mere fact that there exist beings other than God
implies the possibility of sin. This possibility is not attached to
freedom (for it does not cxist in the casc of God), but to existence—
a scparate existence. (Christ could not sin.) God, by creating,
crcated the possibility of sin. Creation, renunciation.

Love, pain produced by this scparate existence. Two beings dcsire
to be onc; but if they were one, this single being would love itself,
and what worsc nightmare could there be than that? It is a still
more unquenchable form of thirst. Narcissus. God is thereforc the
only possible object of love. Narcissus asks himself to become
another, so as to be able to love that other. The lover asks his beloved

to become himself.
(God alone is both himself and another.)

Original sin. Sin committed before any sin. Outside time, trans-
cendental. Apirva?

[Action does not, likc thought, produce its conscquences immedi-
atcly, but in Timc; nevertheless, cvery causc is bound to produce an
cffect when it exists, not when it has ccased to exist; we therefore
admit that there is an immediate, imperceptible, potential effect:
aptirva; forming a link between action and the results of action,
germ of all futurc consequences, outside ordinary time (but not
duration)—

Apirva can on the onc hand remain attached to the being who
accomplishes the action, and on the other hand diffusc itself in the
cosmic order and come back to the point of departure in the form
of a reaction of the same nature as that of the initial action, a com-
pensation for the breaking up of the balance which constitutes the
action (cf. Taoism: concordant actions and rcactions). For the sum
of diffcrentiations is bound to be undifferentiation. True in the
human as in the cosmic order.

Thus relationship between karma and dharma.
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[moral point of view: scntimental deformation of these things?]

The reaction, in the rcturn influence exerted, takes on the indi-
vidual and even temporal character which apirva did not posscss;
if the acting being is no longer in the same state of manifestation,
he will be affected all the same—Causal chain linking the various
cycles—so that what is true for one being is cqually truc for the
manifestation as a whole.]

Renunciation. Imitation of God’s renunciation in crcation. God
renounces—in a sensc—being cverything. This is the origin of evil.
We have got to renounce being something. Hercin lies our only
good.

Numbers as pera¢d. No T in numbers. Exceptas a causc of error.

God has renounced being everything to the extent of being nailed
to the cross. We have got to renounce being something in the same
measure.

Analogy between the degradation of kinctic energy into heat
and the degradation in the imagination of the impulses of the soul
which cannot be cffectively fulfilled. (Anger towards a superior, etc.)

But other impulses of the soul which arc fulfilled without any
hindrance belong to the same level of encrgy (anger towards an
inferior who is not able to answer back); cquivalency betwecnlicence
and constraint. Constraint throws us back into the sphere of the
imagination, where there is completc licence.

Activity exercised against a hindrance, parallel with knowledge
of the second kind.

Non-activity . . .

The love of self is the only love; but only God can love himself.
That is why therc is no other love open to us than to pray that God
may love himsclf through us.

Vibrating chords—Comprehend circular functions, on account of
the movement forward and backward—and at the same time whole
numbers.

Z=A sin w—: sin ”—Zt }l x= ng abscissa of nodes
‘I k + 1 node [counting the cxtremities]

Z=A, smk X n Iftit [diminution cancels out all the move-
b ments corresponding to raised k]

b
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Whole numbers and circles: if one starts from a point on the circle,
onc will come back to it again after having traversed a whole nunber
of circumferences.

Number and Time.

Celestial movements and music.

(Passagc in Timaeus, hasn’t perhaps any other meaning; theory
of harmonics?)

Affinity between vibrating chords and rotation of the spheres.

Vibrating chords—connection between whole and parts.

Lt is uniform circular movement which comprises a mcasurcment
of time, not rectilinear movement—this is quite clear; for
rectilinear movement to comprise a measurcment, it would be
necessary for it to be a moving forward and backward, which is the
particular property of circular movement.

Pendulum.

Starting from uniform rectilinear movement, it is impossible to meet
with number.

The ‘waves’ bring us back to it again. But how arc waves dcter-
mincd? In the case of chords, there are the two extremities. In the
case of a stone in the water, there is oscillation between ewo levels—
see Huyghens—Fresnel—

And in the case of light, of radiations, what is it which determines
their oscillations?

Hypotheses about thc astronomical movement of atoms.

What meaning, then, does the principle of inertia contain?

Charity and injustice can only be defined by readings—and in this
way they escape all definition. The miracle of the penitent thief
did not consist in the fact that he thought of God, but in the fact
that he recognized God in the man beside him. Peter, before the
cock crew, no longer recognized God in Christ, othcrwise he
would not have denied him.

Others allow themsclves to be killed for falsc prophets, false
workers of miracles—false workers of true miracles, perhapss—in
whom, mistakenly, they read God. Their sacrifice does not lcad
them to the kingdom of God.

Who is able to flatter himsclf that he will read correctly?

That is why we have got to beg eamecstly for truth.

(If Providence were to give each one what he deserves, should we
be surc of reading always correctly? But such is not the casc.)

One can be unjust through a determination to offend against
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justice or through a faulty reading of justice. But it is ncarly always
(or always?) the sccond case.

What love of justice can guarantee one against a fatlty reading?

Critcrion of faith: to believe in spite of appearances. We have got
to believe in spitc of appearances, but when?

(This is the principal idea in “The Ring and the Book’.)

What is the difference between the just and the unjust, if people
always (or nearly always) behave in accordance with the justice
which they read?

Joan of Arc. Those who rant about her to-day would almost all
of them have condemncd her. But her judges did not condemn
the saint, the virgin fighting on behalf of justice, but the witch, . . .
etc.

Cause of such and such a manner of rcading. Public opinion is a
very strong cause—The passions.

Joan of Arc: we rcad in her story whatis dictated by contemporary
public opinion. But she hersclf was uncertain. And Christ . . .

[n fictitious moral problems, calumny is absent.

Great literary works: veils drawn in front of truth, but transparen
veils. Electra. Antigone. Antigone also doubts . . .

What hope lies bef ore innocence if it is not recognized?

We therefore commit a sin in belicving a calumny.

‘What is truth?”—What ought we to believe or not to believe?
Nothing human is thinkable unless duc account is taken of the
past, and thc past can never be verified. It is not an object of
investigation; is reproduced by pure conjecturc, and is hidden by
lics—How then can we escape the danger of committing the worst
forms of injustice?

To read dispassionately. For when we rcad what is suggested to
us by passion, we never realize the fact; we think we are reading what
is written down under our cyes.

Reading and force of gravity.

Mixture of the two: vertigo.

We read the text likely to provide us with the easiest form of
equilibrium.

(Here the metaphors do not harmonize well together)—

h. Factor of proportionality which prevents cntropy from being
carricd to its ultimate conscquences. Has nothing to do perhaps with
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continuity—Bcll-shaped curve: hyperbole, which is not carried
right up to the end (like that of Mariotte). Something prevents the
stationary waves which are set up in the closed space from following
the direction of the greatest probability, toward the smaller wave-
lengths; they do so up to a certain point, then stop, and this point
depends on the temperature. Pl. has supposed, not another factor,
but that probability itself becomes rarctfied. For that purposc he has
supposcd it to be discrete; for if a straight line is divided into equal
scgments, in order that certain scgments may contain fewer
points than others, it is necessary that they should be discrete points.
And yet . . .? But discontinuity was in favour at the time.

Imaginary quantities. Must operate in arithmetic because of the
role played by the circle in the relationship continuity - discon -
tinuity.

Man counts the days and steps. Now, the act of walking is a
cyclical phenomenon (balance—breaking up of the balance—return
to the original balance: man walks like the ball rolls)—Oscillation.

Instead of seeking to eliminate man from science, like Planck, which
leads to untruth and to disquising the human element in algebra, to do the
reverse.

If we see other people in a three-dimensional space, we see our-
selves in the same way, and in that casc we discern our own faults
and arc able to ask for forgiveness. Otherwise we are unable to ask
for it, and how should we then obtain it?

It is possible to imagine anpthing about other people concerning
the past and the future (he did . .. he will do . . .), and consequently
to justify any action.

“Whocver wishes to drown his dog, first

accuses it of rabics.’ justifics everything.
Ugolino type of sophistry, etc.
The universe composed of matter, without cither past or future

(or at any rate, always identical . . .)—The contemplation of it
purifics.
[‘They make prices go up’—what an accusation! . . .]

It is only by suspending this work of thc imagination that onc
reaches the point of concciving that one may also be guilty (con-
dition requisite for forgiveness).

Otherwise it is only when chance suddenly happens to replace one
reading by another one that we detect ourselves in fault, as in the case
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of optical illusions. Crowing of the cock. (Supposing the cock
hadn’t crowed! . . .)

[Judas—that is another mattcr.]

‘Judge not’—In the cnd, we are obliged to act as though we had
judged. (Shall I sack that workman? . . . etc.) But we should hold back
Jor a certain time from judging.

Suspend judgment.

Try other readings.

‘Exdstential’ philosophy. Analysis of belief. Common-sense truths.
Somcthing inside us belicves more in them than does the common-
scnse part of us. Something inside us believes less in them, or else
does not bclicve in them at all. How are we to change the belicfs
inside us? In what way and in what dircction? But alrcady we
have Plato: ‘with all one’s soul’.

‘Judge not’, and yet we arc constantly obliged to express judg-
ments through our actions. Ought I to shake hands with that man,
or not? ‘Judge not’ does not mean that it is necessary to shake hands
with everybody.

‘Judge not, that ye be not judged’, i.c. judge not, or you will
not judge yourself. We must either judge oursclves or clse be
judged.

How can good, in its truc manifestation, be protected against
appearancc without a trust which picrces through appearances?

Good does not appear. Neither docs evil.

The desire to believe as we are urged to do by public opinion
makes us tend to reconstruct the past and the future. Public opinon,
force. Disagrecement with public opinion, void.

Even if we do not conform to it in our behaviour, we seek a
certain inncr conformity with it.

We arc urged forward. We carry that impulsion along with us,
and we read it in outward things.

Morally, man believes himself to be immobile, and thinks that things
move around him.

To perceive one’s own movement. To place the Immobile where it is. To
find in oneself what is immobile. ATMAN.

Mathematics. One catches onesclf out in flagrant commission of
error—

Art, sciences—artificialworlds by which man tries to teach himself
not to be untruthful. But when deflected from their truc purpose,
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they have the contrary cffect. They are means and not ends. God is
the one and only end.
Love: teaches onc to belicve in an external reality. That is why
the werady are likc mathematics. If onc attains to inmobile love.
Love. One places the centre outside onesclf. Bue still in something

finite.

Fecling of impossibility, discquilibrium; situations in which the
imagination which moulds fictitiously the past, the future and dis-
tant objects docs not succeed in filling up the voids. It trics but is
unablc to. Inner hunger, thirst. Arrested impetus. When suffering
has reached a point where the imagination which manufactures
compensations is hindered in its functioning. Inward oscillations
between refusal and acceptance. Spiritual impulses without an object
—cven an imaginary onc. An enforced void. After a long time, there
follow the exhaustion and death of ccrtain parts of the soul.

The soul, like a gas, tends to occupy the whole of the space left
open to it. If a gas were to withdraw and leave a void, this would
be contrary to the law of entropy. Thucydides: ‘cach one exercises
all the power at his disposal’. Each one spreads himself as much as
he is able.

To stop, to check oncsclf is to create a void in onesclf.

There are times when some external violence creates the fecling
of a void. Sudden death, betrayal, absence of onc we love, sudden
loss of something to which our thoughts for the futurc were attached.
Oscillations. There is really and truly a void, for the soul contains
some undirected energy. It then exhausts itsclf in disordered
movecinents.

Should one inflict such a violence on oneself? It has to be grace
which does so. But without oscillations in that casc.

Grace fills, but it can only enter where therc is a void waiting to
reccive it, a void for whosc crcation it is itself responsible.

The barren fag trce. The soul touched by grace must either produce
supernatural fruit or else wither away. (Judas.) It is no longer
open to it to produce simply natural fruit.

Irreducible anguish (and ‘fecling of impossibility’) between two
statcs of equilibrium, whatever may be the respective value of the
two forms of equilibrium.

“Woman when she is in travail, is sad.’

Brake, rudder.
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A little force which is directed produces more cffect than a great
force which is blind. But in order that there may be direction, that
which directs must have a little force at its disposal.

If there is not something in us capable of (fi)rccting and having a
little force at its disposal, our very thinking is entirely chance; but
we cannot have it so.

Anguish: whilst we are cxperiencing it, we cannot imagine a state
of equilibrium.

Dcpendence of the imagination with regard to the actual state of
affairs. When our hunger is satisfied, we cannot imagine what it is
to be hungry. When we arc hungry, we cannot imagine what it is
to be satisfied. We can imagine the act of cating, we are even ob-
sessed by it, but not the satisfied feeling which will be the result of it.
Equilibrium and discquilibrium arc two ways of being of such a
nature that while expericncing onc of them we are unable to imagine
the othcr. When in a state of disequilibrium, we imagine a com-
pensatory form of disequilibrium.

Compensations. Marius imagined future revenge. Napoleon
thought about posterity. William II wished for a cup of tca. His
imagination was not sufficiently anchored to power to bridge the
years; it turned towards a cup of tea.

Two cvenings spent at the Scala, in Milan, one of them standing
up, the other sitting down. On the first cvening, I was continually
conscious of the existence of the spectators who were seated. On
the second cvening, I was completely unconscious of the existence of
the spectators who were standing up (and of those who were seated
also).

[Affinity between my notion of reading and the ‘dasein’ of the
Existentialists: mwparos xal éoyaros'.]

‘... lest they should be converted.’

The imagination, on the one hand, goes to fill the voids, and, on
the other hand, is chained to the present; sometimes oscillates between
these two conditions. Where it is able to fill our needs unhindered,
we fecl at easc. In this way it fabricates faulty interpretations in
the case of pcople condemned by public opinion, if onc is not
connected with them in some way. Most agrecable! It fabricates
virtucs for the strong, crimes for the afflicted. Or the other way

! The first and the last (Rev. i, 17; ii, 8; xxi, 13).
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round if it is a question of rather distant forms of strength and
affliction: compensation in cither case. (Romantic affliction calls up
the image of virtue, and real affliction that of crime or at any rate
of minus-valuc.)

A malaisc results when in its fabrication cffort the imagination is
chained down by rcality. When the conflict is a violent one, there
is a feeling of ‘impossibility’. (Impossible that one should have to
dic before secing tomorrow’s sun . . .

The beautiful: a stop on the part of the fabricating imagination.

A beloved being who disappoints. Thave written to him. Impossible
that he should not answer me using the words that I have said over
to mysclf in his name.

Debtors. Men owe us what we imagine they will give us. We
should remit them this dcbt. )

To accept that they should be other than the creatures of our
imagination is to imitate the renunciation of God; to accept simply
that they should be.

[Gitd. Krishna gives to some his army, to others his personal sclf. ]

Passion, renunciation of creation transposed on to the human
scale.

I, too, am other than what I imagine mysclf to be. To know this
is forgivencss.

To put up with the discordance between imagination and fact.
Not to construct another imaginary system for oneself to fit in
with a new fact.

‘T am suffering.” That is preferablc to: ‘“This landscape is ugly.’

[Sin in mc says ‘I. Necds correcting. ‘T do not make it so that
7+ 8=15; by a false addition ‘T, in a sense, make it so that 7+ 8=16.
But so long as I remain in a state of error, [ only say 74 8=16.]

Sin in me says ‘T, in relation to good. I make gifts, I produce a
beautiful poem . . . But the evil in me I place outside myself and
make of 1t an absolute. Not: I am angry, but: he is cxasperating.
I'v@be geavrér'—No doubt it is a question of that.

Reading from an evil angle what onc knows about a man’s past
becausc a certain fact (affront, or pressure of opinion) prejudices us
against him.

When one is pushed, one doesn’t say ‘T’. In the moral sphere, one
thinks, when one is in a train, that the trces are rushing by.

Onc says ‘I’ when one makes an effort. That is natural.

1 Know thyself.
200



(It is necessary to learn the opposite kind of language. But when
one has learnt it, T’ is exterior.)

When I do not have the feeling of moving (of my own accord),
I am being pushed. When I have that feeling, I am immobile. For
it is the bringing to a stop which calls for an effort.

(It would be better to say: sin in meis I.)

I forget that I read: the text forces itself on my vision. I think
that I act, when really it is not so at all. Same effort required—
same acceptance of the void—in order to know that I rcad, and that
I do not act.

Material work: I do solcly what a machine would do in my stead.
But therein lies the value of work; curse and ransom together. My
intelligence and love turn themselves into matter—Eucharist—God,
pure spirit on the one hand, pure matter on the other hand; non-
acting under both aspects.

He is bad and I punish him. In reality: I scc him as bad and he is
punished.

Orestes—I do not kill thee; thine own past act killeth thee. If at
the same time, while in the act of killing, he does not judge this
past act, he remains pure.

Judge not, i.e. read not.

‘Judge not, that ye be not judged.” The word judgment has not the
same mcaning on both occasions, since the second meaning is divine.

I give something to somebody and he is under an obligation to me:
same inversion of the truth. (In rcality, something passes from me to
him, and I attribute to him an obligation.)

Miser and his trcasure. The treasure plays the same réle as the
smile from Louis XIV. Minimum support indispensable for the
imagination which fills up the void. To say that when he has been
robbed he has not lost anything is like saying that a headache is
‘nervous’, He has lost something, since he suffers.

Truth enunciated by Kierkegaard. ‘One cannot live’ in a world in
which desire docs not attain its object. We must desire in another
way in order that desire may infallibly attain its object—and that
is the only important problem. But in what way? He did not know.
In the passage from one desire to another, there is a void. (And he
did not want any void.)

We have to bring back the imagination into the self, place action
outside the sclf. I rcad, and forthwith my action takes place.

(I must compel sin in me to say T’.)
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We read, in what is in front of us, under our very eyes, a false
translation of the impulsions which we reccive from behind.

Samson and the ogre of folklore.

One must turn oneself into a correct balance by stopping and sub-
mitting, motionless, to the impulsion; ‘takc up one’s cross’. Onc
perceives it then, since one instinctively resists it. Onc ccases to
rcad a falsc translation of it outside.

This is an effort without any particular end attached to it. It is
thus an acceptance of the void. An acceptance of death.

For that onc must hold on to God.

If one holds on to God, onc suffers all impulsions like a pain.

Father T've carried out my 18th adult baptism . . . Through
number the miscr’s treasurc insinuates itsclf into all things, including
the most holy. This can, for example, blind one as to the quality of a
baptism.

Efforts without any end attached to them alonc are pure, but they
arc humanly impossible.

[The woman of Canaan. Importunity of prayer. Every man,
having been created, is at God’s table, if not as a child, at any
rate as a dog, and has a right to God’s brcad, if hc desires it
sufficiently.

If we compare Christ’s words: ‘It is not meet to take the children’s
bread, and to cast it to dogs the mcanmg is pcrhaps that we must
give some crumbs to what is lowest in oursclves, since the lower
part of our nature is also turned toward God?

The two meanings are complementary. If the child of God is
not yet awake within me, at least therc is the dog in me which can
also ask for bread.]

If T likc, the world can belong to me as the miser’s treasure does to
him. But it is a treasure which does not increase.

By stopping oncself, onc becomes a just balancec.

Onc desires it for oneself and for the world. To serve the world
by being just.

We must renounce the energy which impulsions provide us with.
Not only that, but we must expend energy dirccted against them.
We then need an energy which comes from clsewhere.

(N.B. Kant leads to grace.)

Treasure. The miser is impelled by his past privations which
appear before him in the shape of this gold whose quantity goes on
increasing. (R.: self-aggrandizement.) If he loses it, in what state
does he find himsclf? Lacking direction, lacking orientation. The
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energy suddenly liberated in him causes him to smite his chest, tear
his hair. Carthaginians: their city, to save which they had just sacri-
ficed so much . . . Then came exhaustion and prostration.

Or rather: with an orientation, but without an object. It is this
exchange which is a mystery.

[Ta péAn Spdv SmAa Sikatoavvys.l]

Objects surely do not give any encrgy; they concentrate what
therc is always in us (even in moments of exhaustion) of non-
directed, dispersed vital cnergy.

The miser; it is a form of madness: épws.? Yet it is by épws that we
can be saved.

The voluptuary himsclf imposes a certain order upon everything,
but one of which his own body forms the centre.

A lot of encrgy concentrated, all of a sudden liberated: violent
disequilibrium.

Or if the object of the energy becomes an object of repulsion.
Arjuna. (How does the sudden collapse occur? Encrgy turned against
the body, in a more inward fashion than in the casc of some one who
smites his chest.)

Renunciation involves our passing through anguish equivalent to
that which would be caused in reality by the loss of all loved beings
and all possessions, including our facultics and attainments in the
order of intelligence and character, our opinions, beliefs concerning
what is good, what is stable, etc. And we must not lay all these
things down of oursclves, but lose them—Ilike Job. But the cnergy
thus cut off from its object should not be wasted in oscillations,
degraded. The anguish should thercfore be still greater than in real
affliction, and must not be broken up and spread over time or
oriented towards some particular hope (Ovid).

Alrcady simply to know, but to know with all one’s soul, that
thosc we love are mortal . . .

[Dasein—a truth in ‘Existentialism’, but they have mixed with it
a temptation. |

To go down to the source of our desires. Kicrkegaard vainly tried
to do so. To go down to the source of our desires in order to tear
the encrgy away from its object. It is there that desires are true, in so
far as they are cnergy. It is the object which is false. But there is

1 ... Your members as instruments of rightcousness (Rom. vi, 13).
2 Desire.
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an indescribable wrenching apart of the soul at the scparation of a
desire from its object. This wrenching apart is the condition of truth.

Simply to have alrcady waited for nothing . . .

Onc has concentrated some energy, and all of a sudden it is
released and oscillates.

If what onc has been waiting for comes at last, sometimes one’s
joy is full. As though one reccived from the outside thc cncrgy
that one has concentrated during the time of waiting.

Analysis of act of waiting.

Affliction. We are seized by the cold and the void until the imag-
ination has taken on a new cquilbrium and a smaller volume, and the
soul is occupicd with new and paltry satisfactions. Cup of tca. The
more we are scized by the cold and the void, the more avid docs the
soul become for another form of equilibrium, at whatcver cost.

[ Thiscold, thisvoid do not lay hold of us if there is a fairly strongly
attached hope, nourished by the imagination. Marius. |

There ought to be different names for two different kinds of
imagination. The kind which constitutes a genuine modification
of the soul (miscr’s treasure, smile from Louis XIV), and the kind
which is completely abstract (imagining one’s own death whilst in
absolute security). Imagining a danger in which onc belicves, and
e danger in which one docs not believe, are two very different
operations.

The effcctive imagination of a revenge prevents onc from feeling
the icy touch of affliction.

. .. 0w worews, o dia eldovs.!
(3 ’ 2] [ o (4 - 7 0 8 ’ 2
. dpapriav émoinoev, {va fueis yevduela dicaioovvy.

At this very moment, human beings are being led in spite of
themsclves, with every second that elapses, toward that which chey
cannot bear and yet will have to bear.

Priam. ‘Ts it indced I who kiss the hand . . . 2 To perceive that
which we cannot imagine. The miser cannot imagine the absence of
his treasure, for it has becn inscribed in his flesh by every privation

L, .. By faith, not by sight (2 Cor. v, 7).
2 ... He hath made [him] to be sin . . . that we might be made righteousness
(2 Cor. v, 21).
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suffered. At the moment when it is still part of his flesh, it is no longer
before his cyes. Let him seek for it then in his flesh.

The will only controls a few movements of a few muscles, and
these movements are associated with the representation of the
change of position of nearby objects. I can will to place my hand
flat on the table. If inner purity, or inspiration, or truthfulness of
thought were necessarily associated with attitudes of this kind, they
might form the object of will. As such is not the case, all we can do
is to beg for them. To beg for them is to belicve that we have a
Father in heaven. Or should we cease to desire them? What could
be worse than that? Inward supplication is the only reasonable way,
for it avoids stiffcning muscles which have nothing to do with the
matter. What could be more stupid than to tighten up our muscles
and set our jaws about virtue, or poctry, or the solution of a prob-
lem? Attention is something very different.

Pride is a stiffening of this kind. There is a lack of grace (in the
double sense of the word) with the proud man. It is the result of an
crror.

Attention, taken to its highest degree, is the same thing as prayer.
It presupposes faith and love.

Another form of freedom than that of choice is bound up with it,
which is on the level of the will—namcly, grace.

We should pay attention to such a point that we no longer have
the choice. We then know our dharma.

Br. I could not prevent myself from imagining him living,
imagining his housc as a possible setting, for me, for thosc delightful
conversations . . . And so the consciousncss of the fact of his
dcath madc a frightful desert. A steely coldncss. What did T care
that therc were other people to love? The love that I directed
towards him, accompanicd by outlines in my mind for ex-
changes of ideas which could only take place with him, was with-
out an object. Now I no longer imagine him as alive, and his
death has ccased to be intolcrable for me. The memory of him issweet
to me. But there are others, whom I did not know then, whose
deaths would affect me in the same way.

D. is not dead: but the same death has overtaken the friendship
I bore him, and a likc sorrow goes with it. He is no more than a
shadow.

R., to a lesscr extent, as a result of his going away.
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But I cannot imagine the samc transformation in the case of
*#% #xx and *** who, neverthcless, so short a time ago did not
cxist iIn my consciousness.

Just as parents arc unable to imagine that three years ago their
child was non-existent, so we are unable to imagine a time when we
did not know thc beings we love.

I think I must love wrongly; otherwisc things would not happen
in this way to mc. My love would not be attached to a few beings.
It would be available for everything that deserves to be loved.

‘Be ye perfect, even as your heavenly Father is perfect.” Love in
the same way as the sun sheds its light. We must gather up our love
in oursclves in order to spread it over all things. God alone loves all
things, and hc only loves himsclf.

To love in God 1s much more difficult than onc thinks.

We sacrifice cverything, if nced be, to what we cannot bear to
imagine the lack of. The egoist sacrifices everything, not to himself,
but to the comforts of cxistence; it is not the same thing. Placing
one’s all in the posscssion of an apartment, or in the existencc of a
nation—is there such a lot of difference between the two? (The latter
carries with it the prestige of force, for war cnters in.)

The Hindu conception must remove a stimulant to charity, if
one says to oncsclf: in the cvent of my not doing him this picce of
good, either he does not deserve it, or else it will be donc to him
elsewhere. (The belief in Providence too, moreover.) Whereas, if
one says to oneself: in the event of my not doing this, nobody elsc
in the world . . .

Possibility. Notion which docs not possess any meaning, for it
carries the dimensions of space forward into time. Notion which we
cannot, however, do without. It is the causc of all the paralogisms
concerning liberty. It makes the difference between the futurc and
the past.

We are obliged continually to employ in our discussions with
ourselves an absurd and contradictory notion.

The highest form of stimulant is: if I do not do that, that will not
exist. For a work of art, that is obvious. The work of art which I do
not make, none other will ever make it. But I cannot choose between
several different works of art. The same is true in the casc of cvery
great thing. And if such and such a person doesn’t writc such and
such a poem, I shall never read that pocm. The same applies to
a good action.

206



I am only an intermediary, but an indispcnsable one.

And if I rcfuse to play this rélc? I then form part of the matter
of the universc, through gravity.

Existence belongs to time, value to cternity. How should there
not be a rending?

Possibility contains this contradiction.

Without possibility, there is no necessity, and no liberty.

We have not the right to resolve these contradictions.

Gravity. The agony of the Cross consisted in gravity. Prometheus.
Atlas.

To believe that we are an instrument of God; but we must belicve
that we have got to make ourselves worthy of being so. Otherwisc,
if we are so at all times, the effort is unnecessary, and if it is un-
necessary it does not take place.

Differences of value. That is what we arc given. They pre-
suppose an absolute. But the absolute destroys them.

God is the author of all; God is only the author of good: we
cannot escape from this dilemma.

We rcatf possibility which by its very naturc it is impossible
for us ever to verify.

.. . rooted and grounded in love, in order to be able to compre-
hend what is the length, and breadth, and height, and depth, and to
know the love of Christ, which surpasses all knowledge, so as to be
entirely filled with God.

Love and the three spatial dimensions.

To know that which is above knowledge, the love of Christ.

Té Svvapévy mofjoar Smepexmepiaaod v altovpeba 7 voodpev! . . .
mveipa?, it is energy with the Stoics and the Christians.

He descended to the lowest depths of the carth—

To put on the new man. Change in the flesh, since previously
‘there was another law at work in my members’.

To speak the truth because we are members onc of another.

*Opyilecbe xai p3) duaprdvere® To be angry, but not to sin, and
that the sun should not go down upon our wrath.

Not to give pain to the Holy Spirit.

Ta 8¢ wdvra éleyxdueva vmo Tol dwrds Favepoirar.?t

1 .. Unto him chat is able to do exceeding abundantly above all that we ask
or think (Ephes. iii, 20).
2 Spirit.
3 Be ye angry, and sin not (Ephes. iv, 26). 4 Ephes. v, 13.
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All things that are convicted [of sin] shall be made manifest by
the light.
ITay yap 16 pavepovpevov pas éatwv.
For whatsoever is made manifest is light.
[Psychoanalysis, ersatz for yoga as practised in the xxth century.]
—and benot drunk with wine, but be filled with the Holy Spirit—
. . 65 év popdij Beot dmdpywr (being in the form of God) ody
apmraypov (robbery) syijoarto 76 elvar loa fed, dAAG éavrov ék vwoev
popgy Sovdov AaBuw (he emptied himsclf taking upon him the form
of a scrvant) év duowdpare dvfpdmwy yevduevos: kai ayrfuate edpeeis

1

s dvfpwmos éramelvwoey éavTov yevduevos Umijicoos péypt Gavdrou,
favdrov 8¢ oravpos (hc humbled himself, and became obcdient
unto dcath, even the death of the cross) 86 wai ¢ feds adrov
Umepvwoey . . . [iva] . . . —Whereforec hath God highly cxalted
him,

—ITav yovv xdpyy émovpaviwy kal €myeiwv kai kataxfoviwv,
under the earth??

BOeds éaTv & évepydv év duiv kal 10 Oédew kal 76 évepyeiv.® It is
God which worketh in you both to will and to do—God carries
out in you both the will and the cxecution.

Christ emptied himsclf of his divine nature and took upon himself
that of a slave. He humbled himself unto the cross—unto scparation
from God (My God, my God . . .). How ought we to imitate him?

M) éua Sukatoavvyy Ty éx vdpov, dMa Ty & mlorews Xporod.t

The Law is bad, because it is a question of a form of obedience
which brings the will into play. It is a question of actions, and not
of a state.

A kwdé € kal katardfw, ép’ & kai kaTehjudbny vmé Xpiorod
"Iyood,® I follow after, if that I may apprchend that for which I also
am apprehended of Christ Jesus.

! Ephes. v, 13.

2 Who, being in the form of God, thought it not robbery to be cqual with
God; but made himself of no reputation, and took upon him the form of a servant,
and was made in the likeness of men: and being found in fashion as a man, he
humbled himself and became obcdient unto death, even the death of the cross.
Wherefore God also hath highly exalted him. . . [so that] every knce should bow,
of things in heaven, and things in earth, and things under the earch (Philipp. ii,

6-10).
3 Philipp. ii, 13.
4 ... Not having mine own righteousness, which is of the Law, but that which

is through the faith of Christ (Philipp. iii, 9).
8 Philipp. iii, 12.
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... dv 6 feds 7 koAia! (not themselves).

He shall change our vile body thatit may be like unto his glorious
body—

. oD vioD Tiis dydms adrod, év @ éxopev Ty dmoAITpwow, TV
dfeowy Qv duapTidv: 8s o elkwv Tod Beol Tob dopdTov, mpwTS-
Tokos mdoNs KTioews.?

The image of the invisible God, the firstborn of every creature—
ott é&v avTd éxrioly Ta mdvra—3

7a mdvra 8 abrod kal els avrov éxriorar All things were created
by him, and for him.*

’Eotw mpo mdvTwy kal Td mdvTa év adTd owéoTTKev.

And he is before all things, and by him all things consist.® [Tpwrd-
Tokos éx T&v vekpadv®—the firstborn from the decad—dnoxaradrdéa
Td wdvTa, elpnromoujoas Sud Tod alparos Tod gTavpod avTod 8’ adTod,
elre 7a émi Tiis y7js, elte Td év Tols odpavois, to reconcile all things
—make peace in earth and in heaven’—(cnd of hell?).

.. . dmo Tijs éAnibos 1ol edayyeAiov oD 7rovoaTe, Tob kypuxBévTos
év mdoy ktice Tf) Ymo Tov ovpavdv.’

... The hope of the gospel, which ye have heard, and which was
prcached in the whole of creation under heaven—(or to cvery
creature).

[Christ is God in his rclationship to creation, i.e. existence.

The Spirit is God in its relationship to good.]

Ev 0976 (i.c. Xpiotd) katokel mdv 16 mhjpwpa Tiis fedtyTos
cwparikds:® do not lic, since (w7 pevdeole dmexduadpevo)'® you
have put off the old man—(then, what nced is there of the impera-
tive?)

. . &vdvodpevor Tov véov Tov dvakawoupevor els émlyvwow kat

1 ... Whose God is their belly (Philipp. iii, 19).

2 ... Ofhis dear Son, in whom we have redemption through his blood, even
the remission of sins; who is the image of the invisible God, the firstborn of every
creature (Col. i, 13-15).

3 For by him were all things created (Col. i, 16).

4 Col. i, 16.

5 Col. i, 17.

6 Col. 1, 18.

7 ... Having made peace through the blood of his cross, by him to reconcile all
things unto himself, whether they be things in earth, or things in heaven (Col. i,
20).

& Col. i, 23.

® In him (thatisto say, in Christ) dwelleth all the fulness of the Godhead bodily

Col. ii, 9).
( 10 Lie n)ot one to another, seeing that yc have put off the old man (Col. iti, 9).
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eixdva Tob wrioavros adrdy,' and have put on the new man, which
is rencwed in knowledge after the image of him that created him.

*Evdvoactfle amAdyxva oixtippos.? bowels of mercy—

False signs and wonders will deccive those who have not received
the love of truth.

Hépme adrois o Oeds evépyeiav mAdvis els 76 moTeboar adTovs
1o Yevder, va kpldow mdvres ol uy morevcavres T dAnbela dAa
eddokrjoavres T dduxig.’

Those who have taken pleasure in unrightcousness will believe a
lic; God shall send them strong dclusion.

God deceives those who love unrighteousness—

St. Luke. Zoi 8dow T éfovolav Tavrny dmacar kai Tiv 8d€av
adrdv, 6T éuol mapadédorar kal & éav Bédw Sidwpt adTiiy.4

This power has been given to me, and I give it to whomsoever I will—

Suffering as punishment; this is only an image. Suffering is some-
thing different. Karma, original sin, the punishment of Prometheus,
the offcring of Christ; thesc arc images.

Nothing compels us to admit that suffering is an evil.

But suffering inflicted on man by man—that is perhaps really an
evil, and on either side. Why?

Zeus and Promethcus. Zeus takes upon himsclf the infliction of
cvil. The same applies, in a sense, to the Father and Christ. Why?

Imitate your Father who sends rain upon the just and upon the
unjust—Yes, but he also sends them drought. Must he be imitated in
that, too?

(But wec alrcady imitate him only too much in that, in any case,
cven though we should happen to be saints.)

When we lose something, we suffer for a finite length of time.
We pass through a finite length of time, a finite amount of suffering
(although at the time it seems to us infinite). An irreducible amount;
no act of will can diminish it. After which, a bond is severed.

1 Col. iii, 10.

2 Puton, therefore, bowels of mercy (Col. i, 12).

3 God shall send them strong delusion, that they should believe a lie; that chey
all might be damned who belicved not the truth, but had pleasurc in unrighteous-
ness (2 Thess. ii, 11-12).

¢ All chis power will I give thee and the glory of them (thesc kingdoms); for
that is delivered unto me, and to whomsocver I will I give it (Luke iv, 6).
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To attain detachment, mustn’t we also have to pass through that
amount of irreducible pain, equal, in the case of each thing, to
what we should have to bear if we lost it?

In that case, to attain complete detachment, the soul must really
suffer the equivalent of what Job experienced, or Christ on the
cross (which was a veritable cross, with nails the reverse of sym-
bolical).

Affliction is not enough; it must be an affliction without con-
solation. Odai adrols, é1v v mapdrdgow éxovow'. We mustn’t
have any consolation—any consolation which can be represented
to the mind. (Ineffable consolation then descends.)

Remission of debts—It is accepting the past without asking, for the
past, any compensation in the future. It is also the acceptance of
death; arresting the course of time at the present instant.

The abstract intelligence can only conceive the causality of the
present. (Continuity.) It is the only causality from the point of
view of matter. But in the soul it is cntircly otherwise. In this
respect, too, the soul has got to make itself similar to matter.

Shiva, his third eye.

This break between past and future brings with it the ransom for
faults.

The faults make it difficult; but so also do the punishments.

Opinions based on possibilities—‘in the event of’, ‘in any casc,
etc., only reflect modes of inward tension.

Irreducible quantities—Like work in the case of simple machines.
Constants.

If one suffered as much from knowing onc’s friends to be mortal
as onc would if they died . . .

[Reading.]

Impossible forms of economy. Ex. the machine in perpctual motion.
Therc are also some in the moral sphere.

How is it that a letter (from some onc we love) furnishes for
the performance of any task the cnergy which we lacked an
hour before recciving it? [Diderot.] How recuperate this energy
without the letter>—The cnergy was attached to the state of expect-
ancy.

The mystical wine. ‘Even the sight of the seals on the bottle
renders drunk.” (Sufi.)

We must really forge in ourselves other links. And yet we cannot

! Woe to them, for they have their consolation.
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do so by oursclves—Training is not sufficient. (Mistake perhaps of
Descartes.)

Retz. ‘There is nobody who does not think he is doing honour
to some wrctch by being of service to him. Therc are very few
honest folk able to withstand such a test, because this disposition, or
rather indisposition, stcals so imperceptibly into the minds of those
whom it dominates that they do not feel it themselves; and it
is of the naturc of ingratitude. I have often pondered over each
of these defects, and T have found that they have this in com-
mon, that the majority of those who have them do not even suspect
themselves of having them. Those who suffer from the second one
arc not aware of the fact, because the selfsame weakness that
encourages it in them encourages them also, as a preliminary step,
to diminish in their own imagination the load ofP obligation they
owec their bencfactors.”

Dcfective way of reading.

How remedy this?

What is the true dimension of a benefit? The one we attribute
to it at the moment when we desire it.

‘.. . the sorrow onc fecls at the cvil fortune in which onc has a
share continually takes on other objects.”

‘Everything which secms hazardous and is not so is nearly always
prudent.

‘Everything which is necessary is never hazardous.’

‘Men arc far more commonly inclined to repent themselves
speculatively of a fault which has not had a successful outcome than
to revert in practice from the impression which they never fail to
receive of the motive that induced them to commit it.”

Not to repent oneself of a fault, but to abolish in oneself that
which induced onc to commit it. How?

The solutions we give to the problems that we have not posed
are decisive in the conduct of life. We must pose them all. For that,
we must empty oursclves.

‘Hc cmptied himsclf of his divinity.” To empty oneself of the
world. To take upon oncself the character of a slave. To reduce
oneself to the point one occupies in space and time. To become
nothing,.

To remit debts is to remain halted in the present; to acquire the
fecling of cternity. Then, indeed, sins are remitted.

212



Onc must strip onesclf of the imaginary sovereignty of the
world, in order to reduce onesclf to the pomt onc occuplcs in space
and time. Absolutc solitudc. Then one is in possession of the truth

of the world.

If there werc only God and matter?

God is crucified from the fact that finite beings, subjccted to
nccessity, to space and to time, think.

To know that as a thinking, finitc being I am God crucificd.

(As in the case of my headaches), I can either sully the wholec
universe with my misery and not feel it, or gather it up into myself.

To be like God, but God crucificd.

Like God almighty in so far as he has bound himsclf by nccessity.

[Science and wisdom—Taoists—The Tao acts without effort.
Newtonian gravitation, on thc contrary, contains forces; a very
inferior image. |

Retz. When we have put ourselves to some trouble on the
supposition of a certain cvil, and this supposition is shown to be
falsc, mingled with our joy there goes the regret for the uscless
troublc taken, and we do not want straightaway to belicve that it is
false.

(Void)

Neced of a reward; what is the basis for this? All cffort creates
a nced. Suffering also, as implying an cffort.

Transferring one’s fatigue on to an object so as not to feel it.

Theadoration of the common peoplc for the great; same principle.

An effort has got to be oriented.

One imprints a dirccted movement upon oneself.

That is why death docs violence to nature.

To remain standing and absolutely motionless for an hour, by
ordcr—that is a torture for the same reason.

Obedience, non-oriented effort.

(Newtonian attraction is doubly bad in the sense that it places
oricntation in necessity, and cffort in divine action.)

Physical suffcring takes away from time its orientation.

Suffering, indispensable in order to pass_from time to eternity.

Mecchanics came into being when the product weight-hcight was
recognized as an irreducible constant. So did chemistry, etc.
Is there not an irreducible constant in the modifications of the
soul—which, once recognized, would serve as a criterion so as
213



to do away with the illusions standing in the way of spiritual
progress?

E.g. the suffcring which corresponds to a severance of one of the
bonds attaching the soul to this world is perhaps irreducible—so
that, if onc has not exhausted it, this bond subsists in a dissimulated
or disguised form.

The story of Job, that of Christ, do they not signify this?

Also irreducible durations. At the moment when duty commands
that we should act as though we were detached from such and such
an object, we cannot do so if we are not cffectively detached there-
from; we cannot scver the bond at the moment duty presents itsclf;
scvering the bond takes time. In actual fact, we do not sever it;
we gnaw through it little by little. It is only if it is almost cndrely
gnawced through that we follow the path of duty at the cost of
doing oursclves a violence. Otherwise we pull and pull, and simply
hurt ourselves, and even tighten the cord around our limbs.

Law and grace.

This task of gnawing through the bond can only be carried out
during thosc periods when we arc not pulling.

Man is bound by a grcat many cords. Desirable objects present
themsclves to him, but he is only ablc to move towards them in so
far as the cords permit him to do so.

The pain caused by pulling vainly on the cords results in the fact
that these desirable objects can appear hatcful to him.

We should not pull on the cords (on thosc which are intact). We
should gnaw through them.

Each sin notifies us which of the cords are intact.

All the movements which man is able to make in the space allowed
him by the cords arc of no valuc from the point of view of progress.
The cords must be gnawed through with the teeth.

Statera facta corporis.

It is the crucificd body which is a truc balance, the body reduced
to its point in time and space.

It is through obedience that judicial power is carned.

‘My judgment is just, becausc I do not mine own will, but the
will of him that sent me.’

What enables me to recognize the difference between his will
and my own?

The vision of necessity.

1 ... Become a balance for the body (hymn Vexilla regis).
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To write like a translator, and to act in the same way.

Since Arjuna had decided upon war, it was only the fecling of pity
which kept him from it. He was not worthy not to make war.

Onc is always reading in the world some action to be accom-
plished (immobility being an exceptional state). The question is to
arrive at a truc rcading.

St. John of the Cross: the virtues acquired during spiritual aridity
take root in the soul—Where one virtue is present, they arc all
present; and where onc is lacking, they are all lacking—The soul
in a statc of spiritual marriage thinks ever upon God, cven when it
is not itself awarc of the fact—Exponential increase in all forms of grace.

There is a period when the soul is alrcady dctached from the
world without being yet able to attach itself to God: void, terrible
anguish. (Dark night.)

The soul which loves God in solitudc is loved by him in solitude,
that is to say, without any intermediary.

‘Lucgo que cl alma desembaraza estas potencias, y las vacia de
todo lo inferior y de la propiedad de lo superior, dejindolas a
solas sin ello, inmediatamente sc las cmplea Dios en lo invisible
y divino.”

—[p. 80s. Suffcring]

‘El padecer lc cs medio para cntrar més adentro en la espesura de
la deleitable sabiduria de Dios; porque ¢l més puro padecer trae més
intimo y puro cntender, y por consiguiente mis puro y subido goza,
porque es de mas adentro saber. Por tanto, no se contentando con
cualquicr manera de padecer, dicc: Entremos mds adentro en la
espcsura. Es a saber: hasta los aprietos de la muerte, por ver a Dios.”

‘El alma que dc veras desca sabiduria divina, desea primcro el
padecer para entrar en ella, en la espesura de la cruz.’

1 When the soul purifics these powers and empties them of all that is inferior,
and of the characteristics of the superior, leaving them alone without itself, im-
mediately, God cmploys them in the visible and the divine (The Dark Night of the
Soul, xxiv).

% Suffering is most sweet and most profitable to it, in as much as it is the way by
which it enters more and more into the thicket of the delicious wisdom of God.
The most pure suffering leads to the most pure and the decpest knowledge, and
consequently to the purest and highest joy, for that is the issuc of the decpest
knowledge. Thus the soul, not satisfied with ordinary suffering, says, ‘Let us enter
into the heart of the thicket’, even the anguish of death, that [ may sce God (Cant.
xxxvi, Tr. Lewis).

3 And how that the soul which really longs for the divine wisdom longs first of
all for the sufferings of the Cross, that it may cnter in (Cant. xxxvi, 13, Tr. Lewis).
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Not to love onc more than another, because he who is worthy of
more love is the onec whom God loves more, and we do not know
which God loves more.

Suffering and enjoyment as sources of wisdom. The serpent
offcred Adam and Eve knowledge. The sirens offered Ulysses
knowledge. Thesc stories teach us that the soul becomes lost by
secking for knowledge in pleasure. Why?—Pleasure can be innocent
provided we do not scek for knowledge in it. But it is right for us
to scck for knowledge in suffering.

Allegory of the man bound fast; it must be added that he is not
bound fast to stakes, but to things animated by divers movements,
so that he is continually being pulled along according to the re-
sistance sct up.

He can onl};r stop himself momentarily, at the cost of a big effort
—or clse when he has severed all his bonds without exception.

All suffering which docs not detach us is wasted suffering. Thus, all
non-acc?tcd suffering. Lost suffering—nothing more appalling; pro-
ducces a desolate coldness, a warped soul. Ovid. Slaves in Plautus.

If we behold ourselves at a particular instant—the present instant,
scvered fromn the past and the future—we are innocent. We cannot
be at this instant anything other than what we are; all progress
implies a duration. It forms part of the order of the world, at this
instant, that we should be such as we are.

To isolate in this way an instant implics forgiveness. But such
isolation is detachment.

All problems comc back to the question of time.

Extreme suffering, time non-oricnted; path to hell or to paradise.
Perpetuity or eternity.

Affliction forces us to recognize as real that which we do not
believe to be possible.

Enjoy through detachment. In the case of the good things, purc
joy is the criterion of detachment.

‘Ye shall be as gods.” The sin consists in desiring to be as gods
otherwise than through participation in God’s divinity. Wc are born
with this sin. It is Lucifer’s.

To want to be divine as creatures.
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Need for a mediator in order that the adoration of God should be
an imitation, and that this imitation should be pure.

Hc empticd himsclf of his divinity. We should empty oursclves
of the falsc divinity with which we were born.

Prcvent them from cating of the Tree of Life. Prevent our-
selves from being false gods. Death warns us that we arc not
gods. That is why it is so painful to us, so long as wc have not
completely understood the fact. (And even Christ . . .)

Killing is evil (and intoxicating) becausc we feel oursclves to be
delivered from the death that we mflict. The case of Achilles is the
reverse. But for him, too, killing was cvil because it was a suicide.
Killing to revenge himsclf for being mortal; sprcading his own
personal affliction around him. My impulsc, in the throcs of my
headaches, to hit somebody on the head.

(‘Instinctive movements’; we only recognize them if we do
not obey them, if we put up with them as cxternal phenomena.)

Thesc arc the two aspects of the sin of murder.

Theinstitution of slavery hides from men (both masters and slaves)
this truth, that man as such is a slave.

The best institutions are thosc which lic the lcast.

Moncy is a lie; too general a sign.

Necessity in the things of the soul. Those wholook foritarcgencr-
ally matcrialists, atheists (in the truc scnse of the word); which
falsifics everything. What is nccessity without labour? Necessity
must be regarded as being that which imposcs conditions.

Whosocver humbleth himsclf shall be exalted. We must thercfore
humble ourselves to the ground. But what is to humble oneself?
A monk who slecps on a bare board docsn’t humble himsclf.
Anything can form the subject of compctition. To go down in the
scale of force without being compelled to do so is to prove to oneself
that one knows onc can be compelled to do so; it is to cross the
gulf separating onc from thosc belonging to thc degrec lower
down.

To consent to being anonymous, to being human material
(Eucharist); to renounce prestige, public cstcem—that is to bcar
witness to the truth, namely, thatoncis composed of human material,
that one has no rights. It is to cast asidc all ormament, to put up with
one’s nakedness. But how is this compatible with social lifc and its
labels?

It is, as always, a question of relationship to time. We have to
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discard the illusion of being in possession of time; to become incar-
nate.

Man has got to make an act of sclf-incarnation, for he is dis-
incarnated through the imagination. What comes to us from Satan
is the imagination.

(It is a finer thing to accept humiliations than to seek them.
If we do scek them, we ought, when submitting to them, to forget
they have been sought. Otherwise, it is preferable not to seck them
at all.)

To humble oneself is supernatural, moral gravity is opposed to it;
unless there be compensation.

In order to changc somcthing (abolish an evil) in the moral
sphere, in onesclf or in society, there must be an action correspond-
ing to the result to be obtained. Otherwisc the evil persists under a
different, but equivalent, form. How can we define such a corres-
pondence?

The lever, in the soul, is the attention or prayer. But what is it in
socicty?

What is the relationship between the supernatural and socicty?

One can perhaps say that the lever, in society, is religion (any
good religion). But in what sense?

The lever in socicty is the beautiful, ccremonics, etc.; con-
sequently religion.

The force devoted toward achieving a certain result must be of the
samc kind as that result. Forms of energy. Entropy. Must look very
closely into this.

To try to discover: how a seed germinates? what encrgic pro-
cesses operatc?

To love whilst remaining detached. To endure the thought that
thosc we love, on whom we think lovingly, are mortal, are perhaps
dead at the very moment we arc thinking of them—thisis an anguish.
We must not scek consolation for this anguish, but endure it. The
greater our love the greater our ability to endure this thought.
We should never think of a human being, unless he is by our side,
without thinking that he is perhaps dead.

‘Take thou delight through detachment.’

More generally, ncver to think of a thing which we cannot
actually see without thinking that perhaps it has been destroyed.
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Let such a thought not dissipate the sense of reality, but render it
more intense.

Every time we say ‘ yevyfijrw 76 8éAnud oov’,t we should call to
mind the sum total of possiblc afflictions.

[Christ was not moved on hearing that Lazarus was sick, nor
when he was told that he had died. But when he saw Mary and those
accompanying her in tears: ‘ éveBpyurjoato T4 mvedpare kai érdpafev

2 .. ' éddkpuaey & ’Imoois.’® ‘’Ingols olv mdAw éuPpipud-

4

éavrdy
pevos év €autd épyeTar els TO pwmpetov.

Reading. Irreducible participation of the sensibility. ]

[‘She loved much’ is not the reason for which much has been for-
given her, but the sign. “Wherefore I say unto thee: Her sins, which
arc many, arc forgiven (perfect expression); for she loved much’
(faulty interpretation in the Vulgate). ‘It is because she loved much
that I am able to affirm that her many sins are forgiven.” When sins
are blotted out, love takes their place. **H nioris gov déownéy oe.’®
Always faith; always in the same sense. Recognition of unmanifest
truth. It is faith which has blotted out the sins, and love is a result.
In him who is naturally good there is less room for grace. |

When thinking of some one we love as being perhaps dead, we
direct towards him the love we bear for the memory of a dead
person, but not any energy. One avoids imaginary conversations.

‘In the desert of the East . . ." We have to be in a desert. For he
whom we must love is absent.

IIigris®—discernment of the divine in us (divine inspirations)
and around us. We nced a pure heart for such discernment, and, in
the first place, to thrust aside all that is manifested (St. John of the
Cross)—Inaddition, m{omisisavirtue, a power (removing mountains).
Régime of attention?

Those whom we love and who love us lend an objective existence,
by discerning them, to certain values in ourselves. Different ones
for each friend. We are like a compound of these values. When a
friend dies it is a veritable amputation. And by changing our
cnvironment (social condition) we truly change our being.

! Thy will be done (Matt. vi, 10).

® He groaned in the spirit and was troubled (John xi, 33).

3 Jesus wept (John xi, 35).

4 Jesus therefore again groaning in himself cometh to the grave (John xi, 38).
5 Thy faith hath saved thee (Luke vii, 50).

8 Faith.
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Through them we arc something. But we have got to be nothing.

The same words (e.g. a man says to a wonian: ‘Tlove you’) can be
commonplace or extraordinary, according to the manner in which
they arc spoken. And this manner depends on the depth of the
region in a man’s being whence they proceed, without the will
being able to do anything. And by a marvcllous accord they strike
the same region in the person who hears them. In this way the hearer
can discern, if he (or she) has any power of discernment—and only
on that condition—what is the value of the words. This relationship
is also the onc between art and taste. And the onc between the two
forms of faith, that by which we act and that by which we believe.
The latter is a power of discernment analogous to tastc. (At any rate
was...)

To be a touchstone. ‘If my soul were of gold.’

To rcad God in cvery manifestation, without cxception, but
according to the true manifestation rclationship proper to each
appearance. To know in what way cach appearance is not God.

Faith, a gift of reading.

The gift of reading is supernatural, and without this gift there is
no justice.

Understanding of that supreme reality consisting in this absence
of an object which is the object of love, and reading of that reality
in objects taken together as a whole and in each object separately.
Condition of obedience, which is justice.

Faith is related to reading, and love to gravity.

We cannot stop oursclves from loving. But we can choosc whatit
is we love.

We ought to love what is absolutely worthy of love, not what is
worthy of it in certain respects, unworthy of it in others. (Plato.)

Nothing which exists is absolutely worthy of love.

We must therefore love that which does not exist.

But this object of love which docs not exist is not devoid of
rcality, is not a fiction. For our fictions cannot be more worthy of
love than we are oursclves, who are not.

Faith. To belicve that nothing of what we are able to grasp is
God. Negative faith. But also, to believe that what we are unable
to grasp is morc real than what we arc able to grasp; that our power
to grasp is not thecriterion of reality, but on the contraryis deccptive.
To believe, finally, that what lies beyond our grasp appears never-
theless—hidden.
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Grace is as great a mystery as incarnation. Etcrnity which descends
to insert itself into time. Incarnation represents the maximum of such
insertion. Relations between man and God, betwcen time and
cternity, between the relative and the absolute, are in any casc
unintclligible. There is no degree of unintelligibility; everything on
this subject is as unintelligible as the Eucharist.

Renunciation is submission to time.

Suffering causcs time and spacc to cnter into the body. What
Satan offcred was imaginary. Riches and power arc imaginary.
Imaginary suits of armour. Nakedncss, the truth of the link between
soul and body. The mortal soul is subjcct to necessity. To think
the mortal part of the soul is freed from necessity is a mistake.

Incarnation. Descending movement as the condition of an
ascending movement. Analogy with thermodynamics.

Incarnation. God is wcak because he is impartial. Non-active
action. He sends sunshine and rain to the good and the wicked alike.
There is a correspondence between this indifference of the Father
and the weakness of Christ. Absence of God. The kingdom of heaven
is like a grain of mustard seed . . . God does not change anything.
Christ was killed out of rage because he was only God.

In the soul, too, descending movement as condition precedent to
an ascending movement. Humble yoursclves and you shall be
cxalted. To cast aside that resemblance to God which makes us
kings and masters of the world in thought, cast aside thec imagination.
To become like Lycaon when Achilles draws his sword.

Christ and the temptation of the kingdoms of this world. Opposite
choice to that of Adam.

This renunciation is the source of cnecrgy; there cannot be any
other. We havc to cut away the bonds of cnergy; to choose between
God and Mammon.

To humble oneself is to ascend from the point of view of moral
gravity. Moral gravity makes us fall toward the heights.

To love the impartiality of God (the golden scales) is to abstain
from a complicity with destiny, to limit onesclf to what onc is in
space and time. By limiting oncsclf in this way, onc discovers
the Atman.

The imagination is given to us so as to make it descend.

The imagination is the supplementary form of encrgy. In so far
as it clings to a part of the world, it lies (falsc rcadings). It must be
cut off from all objects in order that it may be caught up by the
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infinite. To cut it off from all objects is to make it descend to the point
in space and time which we occupy. Pure joy and pure suffering
serve towards this end.

[? God not incarnate is not really God; he has been incarnate and
sacrificed from the beginning; ‘thec Lamb slain from the beginning
of the world’]

This supplementary cnergy, on the onc hand lies, on the other
hand becomes degraded.

Joy is the fulness of the sentiment of the real.

But to suffer whilc preserving the scntiment of the real is better.
To suffer without plunging into a nightmare. Let the suffering
be, in a sense, purcly exterior; in a sense, purcly interior. Let it be in
the sensibility only; exterior, in so far as it is outside the non-
sensible parts of the soul; intcrior, in so far as it is outside the uni-
verse. (I am very far from that.) Suffering is time and space sinking
into the sensibility.

There are three kinds of suffering. Ncedless suffering (degrading).
Expiatory suffering. Redemptive suffcring (this latter is the privilege
of the innocent). We observe that God inflicts all three of them.
(Why?) It is only given to man to inflict the second kind. (Why?)

In a sensc, God is thc whole world and very much morc besides
(this All is in me, I am not in this All). In another sense, he is only a
part of the world, the beautiful and good part (I am the brightness
in fire, the legitimate desire in man . . .).

Pricc of innocent suffering. ‘A child white as snow and red as
blood.” Hippolytus—Prometheus.

To try to analysc the réle of suffering (particularly physical
suffering) in the mechanism of grace.

The strong passions (c.g. love), a concentration of cnergy. One
single link; if one seversit . . .

An attachment which contains an impossibility is a peratd.

From human wretchedness to God. But not as a compensation or
consolation: as a correlation.

The source of man’s moral cnergy lics outside him, as does that
of his physical cnergy (food, respiration). He generally finds it, and
that is why he has the illusion—as on thc physical plane—that his
being carries the principle of preservation within itsclf. Privation
alone makes him feel his nced. And, in the cvent of privation, he
cannot help turning to anything whatever which is edible.
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There is only one remedy for that: a chlorophyll conferring the
faculty of feeding on light.

Not to judge. All faults are worth the same. There is only one
fault: incapacity to feed upon light; for in the absence of this capacity,
all faults are possible and none is avoidable.

‘My meat is to do the will of Him that sent me.’

There is no good apart from this capacity.

In affliction, the vital instinct survives the attachments that have
been torn away and fastens itsclf blindly to everything that can
provide it with support, like a plant fastens its tendrils. Gratitude
(except, in certain cases, in a degraded form) and justicc are
inconceivable in this state. Slavery. There is no longer the extra
amount of energy which serves to support free-will, by the aid
of which man detaches himself. Affliction, under this aspect, is
hideous, as life in its nakedness always is; like an amputated
limb, or the swarming of insccts. Life without form. Survival is
then the one and only attachment. That is where extreme affliction
begins—when all other attachments are replaced by that of survival.
Attachment appears then in its nakedness, without any other object
than itself. Hell.

When a human being has passed through this, and has spent a
certain length of time in so doing, what can he possibly become, if,
later on, a relative prosperity is restored to him? How can he be
cured of this past?

It is by this mcchanism that ‘to those in affliction nothing seems
more desirable than life, just when their life is in no way prefer-
able to death’.

In this situation, to accept death represents total detachment.

Whoever has fully accepted death can never reach this state of
affliction, whatever may be his situation. But therc are many
forms of accepting death which do not constitute a full acceptance
of it.

When God is present to the sensibility, this is still a form of
attachment; thatis why itis necessary to pass through ‘My God, why
hast thou forsaken me?" Extreme affliction removes God from the
sensibility, as it does all other objects of attachment. Life alone
remains present to the sensibility. If we can then accept death, it is
the fulness of acceptance of death; it is the fulness of detachment.

ITdrep yjpiv o év Tols odpavois Todro 86s épol.l

1 Qur Father, which art in heaven, give me this.
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The position of indifference is the one which is outside any point
of view.

Affliction which obliges one to fix one’s attachment upon paltry
objects lays bare the paltry character of the attachment. Hence
the need for detachment becomes clearer. But if onc remains attached,
one is degraded.

Promctheus, the god crucificd for having loved mankind too
much. Hippolytus, the man punished for having been too pure and
too much beloved of the gods. It is the drawing closer of the divine
and the human which calls down punishment.

Hippolytus—theme of the man who is not what hc appears,
prevented, by oath, from making himsclfknown. Frequent theme in

folklore.

If God is something which, on thc one hand, includes the whole
universe and very much morc besides, and, on the other hand,
manifests itsclf in a part of the universe (I am the brightmess in fire,
etc.)—love also is double. On the one hand, to love cverything
without distinction; on the other hand, to love only good. Mystery.

There are certain cascs where a thing is necessary from the mere
fact that it is possible. Thus cating when one is hungry. One can
put off the moment through asccticism, penitence, cte. But, apart
from somc particular case forcing onc toward dcath, every man who
is hungry and has some food in front of him will finish up by
eating, whether he be a criminal and without intclligence or wisc
and saintly. So also if one sees a wounded man dying of thirst, and
there is water close at hand, the merc fact that giving him to drink
is an casy matter makes it a necessary one. Necither a scoundrcl
would abstain from doing so, nor a saint.

By analogy, to disccrn the cases where, although things do not
appear in this clear fashion at first sight, the possibility implics a
nccessity. To act in these cascs and not in the others.

Hippolytus. The God who sces the man who has too faithfully
served him suffering and dying, and is unablc to save hin.

Man supcrior to the gods through suffering: Greck sentiment.
(We arc not very far here from a sort of jealousy of God.)

Causality in the purely spiritual spherc; is alonc directly related
to God. Although therc is also a sort of mechanism of spirituality; but
only perhaps as a result of the conditions entailed by the association
between the human spirit and the body. [No, probably not only . . .]
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If an inspiration on the part of grace is for a human being exterior,
as it does not come from other men, from the air, the sun, ctc., it
comes from God.

Such is the meaning of the term:
 the Kingdom of God. (Whence is it de-
_ rived?)

. Auydvoro Bdryou !
(Hip., 560)
It is the only sphere in which God is an immecdiate cause.
But the association between the human spirit and the body makes
it so that there are necessarily physical effects of gracc.

Hecuba, v. 345 : mépevyas Tov éudv ikéawov Aia.?

[348: kaxy) davoipar kai ¢iddguyos 'yvv-rj.] 3

[356: tom Oeoior mAiw 76 kartbavely povov viv §elpl Sovdy.] 4

[362: mpoobeis & dvdyxmy ovromowdv év Sduais, | calpew Te Sdpa
kepkiow 7' épeardvar | Avmpav dyovoav iépav p’ dvaykdoer | Aéyy
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[375: “Ooris yap ol eiwbe yeveobar waxdv | Péper pév, ddyet
8 avyév’ dvribels Lvyd. ]

Troy—The original offence of the Greceks.

Folklore. The man who is taken to be a slave and who is really
a prince. It is Man . . . A desire (to drink, to bathe) has made him fall
under the power of his slave, to whom he has handed over the
magic object. Original sin. But it is a question of Necessity, not of a
punishment.

Possibly a contamination of two themes? (One of which is the
incarnation?)

! Bacchus ctwice-born (Euripides, Hippolytus, 560).
2 345 You are safe
Il not evoke the suppliant’s god, but go,
Willingly
3 348 It would move a base ignoble love of life
4 356 Almost a goddess, save that I was a mortal,
And now I am a slave . ..
6 362 And bake his bread and sweep his palace floor,
Then, after days of menial drudgery,
Compelled to share my bed, the royal bed
Which should have honoured Kings, with some bought slave?
375-6 We who are strangers to the taste of grief
May bow beneath the yoke, and yet it galls
Euripides, Hecuba, Tr. J. T. Sheppard.
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M. Pouget. “The science of religions has not yet begun.” Assuredly.

It is the science of the supernatural in its various manifestations
through the various human socicties.

Christians and non-Christians arc alike incapable of understanding
this.

(That there were supernatural manifestations before Christ is
admitted. Why not then among all peoples? Which would imply
in all religions, for they are all prior to Christ, except for the
Mohammedan religion, which is strongly contaminated by Christ-
ianity.)

The children ‘whitc as snow and red as blood’, in Grimm’s Fairy
Tales, the fruits of desirc on the part of their mother, always fall
later on under the power of a stcpmother.

(Aristotle’s rule about the sufferings of the innocent is absolutely
false.)

Study of folklore to be undertaken in quite a new way.

(Must absolutely get hold of some folklore.)

Onc can study the supernatural, either as such, or clse as a phe-
nomenon. The second manner of studying is nccessary, if only so as
to be able to discriminate (c.g. the social sentiment in Durkheim, if
it is not the religious sentiment, is well and truly an ersatz of it).
To be able to study it as such, one must first of all be capable of dis-
cerning it. Faith is thercfore necessary, in the true sense of the word.

POSTULATE.

In the sphere of the intelligence, the supernatural is that which
is dark and a source of light. Since the greater cannot come out of
the less in the order of valuc (postulate requiring to be examined), this
darkness is morc luminous than what, for our intelligence, is
luminous. We arc continually moving from a lesser to a greater
amount of light; when we jump, passing through some darkness,
somcthing has pulled us. Descending light.

To ask oncsclf first of all: Is the notion of the supernatural
indispensable? And ncxt: Where and in what circumstances is it
indispensable to resort to it?

If it is indispensable, it is so in order to ponder thehuman condition
(and not simply the history of the Jewish pcople in the first place,
and then that of Europe).

The Word is the light which comes with every man.

Adyos'. The rclationship. Adyos and dydmy.2

1 Word. 2 Love.
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Need to restore spiritual liberty. The Church wrongly scparated
liberty and spirituality: the Renaissance, in its nced for liberty,
abandoned spirituality. It was impregnated by Greece, with the
exception of Greek spirituality.

Princes mistaken for slaves. Separation between being and appear-
ance. They reccive back their rank from outside.

Theme of slandered innocence pledged not to defend itself. The
swans.

Necessary bond between the supernatural and suffering. How
should man, madc of flesh, not suffer when he is united to the
divine naturc? God suffers in him for being finite. Suffering implied
by crcation. Suffering without consolation, for consolations are
manufacturcd by the imagination, of which we have to have empticd
ourselves so as to make room for God. The imagination is the
false divinity. (The tree of lifc of Genesis? . . .)

Certain acts (e.g. killing, save perhaps in cxceptional cascs) are
in their essence imaginary, even though they;be carricd out cffect-
ively. It is these which are forbidden.

By making room in thc spirit for God, we abandon the flesh to
necessity.

Obedience, supreme virtue of the creature.

God is and does not appcar. The devil appears and is not. ‘It is I
who bestow all these kingdoms.”

Suffcring is defined by cfforts in the void. If one has a headache,
onc continually makes an effort to get rid of it, without any
result. The acceptance of suffering is thus the acceptance of the
void.

To renounce the fruits is to have a lifc entirely composed of
cfforts in the void.

To apply to the supernatural (whether in the soul, or in history)
the notion of conditions of existence. Conditions of existence of the
Christian religion in the year . . . ; this problem presents itsclf in the
same manner both for believersand non-believers. All the problems
that present themselves for non-believers should present themselves
for Christians also—and others besidcs.

All the arguments with regard to these matters are full of sophis-
trics. Onc cannot prove the cxistence of Providence (as do belicvers)
at the same time by the arrangment of cfects in view of a causc and
by the producing of cffects without a cause.
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A logical system needs to be thought out.

Creation as the production of an appearance which we have got
to undo (or is it sin? but can the two be scparated?). The appcar-
ancc that there is somcthing other than God.

Reclationship as peraéd. The Son is Adyos,' and not vots,? because
he is a mediator.

Lack of faith, as shown in thc totalitarian orthodoxy of the Church.
Whosoever asks bread of God will not reccive a stone. He who
desires truth, if an crror appears to him, it is becausc it rcpresents
for him a stage along the road to truth, and if he continues his way
he will sec it as an crror. He who docs not desire truth deccives
himsclf, but he also deccives himself when reciting the creed. The
condcmnation of crrors was in itself good; but not ‘anathema sit’.
How do wc know that such and such an error is not nccessary for
such and such a spirit at a stage in development? It was sufficicnt
to say: Whosoever declares that . . . has not rcached the goal. If it
was a question of protecting simple folk, was it not possible to do
this by praycr?

If I ask for truth, every thought which appcars to me as true
comes from God, even if be an crror, and I have not the right to
reject it through submission to an authority even freely accepted.

Each religion is alone true, that is to say, that at the moment we
are thinking on it we must bring as much attention to bear on it as if
therc were nothing clse; in the same way, each landscape, each
picture, each poemn, etc. is alone beautiful. A ‘synthesis’ of religions
implies a lower quality of attention.

The supernatural in acts. An act is not supernatural in itself, but in
so far as it is a conscquence—and an expression—of a supernatural
state.

The Roman Empire had destroyced the rcligions in the olkovpévn®
(except the Jewish) at the moment when Christianity appeared.
The Jews alone resisted the Statc religion. But they were destroyed

1 Word and relationship.
2 Understanding, intelligence.
8 ‘The inhabitcd carth’, that is to say, the part of the world included within
the Roman Empirc.
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in A.p. 70. Christianity inherited from all these religions. It only
took root in the Roman world (and not even in the whole of the
Roman world, because of the Mohammedan religion). [And yet
Russia, Armenia, Ethiopia . . .]

The creature is nothing and believes itself to be cverything. It has
to believe itself to be nothing in order to be cverything. Balance
betwcen appecarance and being; when one goes up, the other comes
down. To appear as nothing, imitation of God, non-activc action;
effect of love.

An imaginary divinity has been bestowed upon man in order that
he should strip himself of it, as Christ did of his real divinity.

Proofs of the Incarnation. History cannot furnish any, for any
other explanation of history would be less of a shock to our reason.
One only: the internal evidence (sic) contained in the text lying in
front of us. It is this which establishes the historical value of the
testimony, and not the other way about.

There cxists a ‘thcofugal’ force, otherwise all would be God.

The Iliad; ‘misery of the man without God’—Vain sufferings, for
they are not the sufferings of innocents. (Exccpt, perhaps, Patroclus?
But it is barely indicated.)

Cry of suffering. Why? Recsounds throughout the whole of the
Iliad. Spanish Testament. Christ also.

To explain suffcring is to console it; thercfore it must not be
explained.

Whence the eminent valuc of the suffering of the innocent.

It resembles the acceptance of evil in the creation by God, who is
innocent.

Everyone that taketh up the sword shall perish by the sword. And
cveryonc that taketh not up the sword (or lcts it drop) shall perish on
the Cross.

To be innocent is to bear the weight of the entire universe. It
is to throw away the counterwecight.

By emptying ourselves, we cxpose oursclves to the full pressure of
the surrounding universc.

The suffering of a being who is not innocent is a punishment,
provided it is felt and conccived as such. Otherwise, it is suffering
of an infernal kind. The suffering of a pure being is redemptivc.

Hippolytus. Superiority of man over God through suffcring. It was
necessary that man should be God for this superiority not to be
scandalous.
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By the side of the Hindu religious trinity (creator, destroyer,
preserver) there is a metaphysical trinity (God manifested, God
unmanifested, union of the two). The Word, docs it correspond
to God manifested? ‘None hath seen the Father,” “Who sceth me,
hath seen the Father.’

God and the supernatural arc hidden and formless in the universe.
It is good that they should be hidden and nameless in the soul.
Otherwisc we run the risk, undcr a name, of having something
imaginary. (Those who fed, clothed, ctc. Christ did not know that
it was the Christ. Mcaning of the ancient mysterics. Christianity
(Catholics and Protestants alike) talks too much about holy things.

In the casc of every act, to consider it from the point of view not
of the object, but of the impulse. Not: to what ecnd? But: whence
does it originatc?

God has only been able to create by hiding himself. Otherwise
therc would only be he. A distinction between souls and God in
paradisc is inconceivable (except by assimilating paradisc to the
Hindu ‘world of the just’, which in some respects would be falsc).

Saintliness has therefore also to be hidden, even from the con-
sciousness to a certain cxtent. (To a certain cxtent only, for Christ

. Butat theend. ..) And it has to be so hidden in the world.

Appearance clings to being and only suffcring can tear them apart.

It is not joy and suffering which are in opposition to cach other,
but the types they respectively produce. There are infernal types of
joy and suffering; healing types of joy and suffering, and celestial
types of joy and suffering.

Whocver possesses being cannot possess appearance, and force is
on the level of appearance. Appcarance fetters being.

Time in itscourse tears appearance from being and being from appearance
by violence. Milarepa’s! broken pot. Time shows that it is not eternity.

What example is there of a sccond tragedy concerning the
punishment of an innocent person? Immobile tragedy. Suffering
1s at the samec time absolutcly extcrior and absolutcly cssential to
innocence. Each becausc of the other.

Punishment. It is the evil which ‘T of such and such a date
do to T of such and such a later datc. Thus, if I have so much
bread to last Monday, Tucsday and Wednesday, and I cat it all up
on Monday, the T of Monday makes the ‘I’ of Tucsday and Wedncs-
day go hungry. But if on Tuesday what has urged me towards evil
is still inside me, it is ‘I’ who do cvil to T at one and the same time.

1 A twelfth-century Tibetan monk.
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I can be unaware of it. If the root of the fault has disappeared
(reravoetv, to change hcart), the cvil that [ suffer on Tuesday is
exterior; it is innocent suffering. When I suffer the evil inflicted by
me without knowing it, it is infernal suffering. When I set about
knowing that it is inflicted by me, it is cxpiatory suffering. When
[ have changed, it is innocent suffering.

A culprit often suffers from the evil inflicted by others and not
by ‘himsclf in the past’; but the source of the evil, if not identical,
is analogous to the source of the cvil which is in himself. Recog-
nition of this identity or analogy means the recognition of the cvil
in oneself as evil by parts of onc’s being which could not otherwise
do so.

The thought of human misery, under its double aspect of sin and
suffering, is precisely this recognition.

Pity for the self does not belong to cxtreme affliction. Below a
certain level of affliction pity changes into horror of oneself as of
others. That is why Napoleon used to say that real afflictions
cannot be told; and the ancients, that great sufferings remain dumb.
The cpic or tragic poet cannot be unaware of that fact.

Renunciation is indivisible. Whoever renournces one single thing,
truly and without compensation, renounces everything, and cffec-
tively loses everything. Ie will only have, in exchange, the kingdom
of heaven. In order to keep something one must cling on to it.
(Even clinging on so, one loses too, but accidentally.)

God’s justice is, perhaps, strict (but hidden) in the spiritual sphere.
There, good always reccives its exact reward, cvil its exact punish-
ment. (Karma?)

If one asks for bread, one docs not receive a stone. The Cartesian
principle of clear and distinct thought is an aspect of this.

Order (lecture of Berger’s). Notion composed of several super-
posed levels. The conditions of existence of a thing, taken as a whole,
represent an order with respect to that thing. For example, the
adjustment of a clock’s mechanism and the indication of the time.
The soil, bacteria, water, etc., and a plant.

That is why proving the existence of God by the order of the
world has something more than strange about it. Order as the
condition of existence of what? Of man? This would be placing us on
the level of—and almost above—God. If the final purposc of creation
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is us, it is indced a miscrable onc. As the condition of God’s
cxistence? Ridiculous. The very notion of order of the world is
more than strange. And yet, therc is the cosmos.

There are certain orders which are not a condition of existence;
or at any rate are such that the condition which they represent is
mixed up with them. Thus, the interior order of the soul and virtuc;
acsthetic order and the beautful.

Such an order is an imitation of something which is non-repre-
sentable, which is no longer an order. Music. Order of sounds which
imitates silence.

Criterion of indcfinite repetition. (It is never wrong for one to
correct, though onc may correct badly and while making things
worsc. If one does correct, it is because an imperfection lay some-
where. Otherwisc one would have no desire to correct.)

The fulness of being is identical with nothingness for the purposes
of abstract thought; but not so when one is fleeing nothingness and
dirccting one’s steps toward being. There is the nothingness from
which we flee and the nothingness toward which we go.

‘Without name or form.’

Acsthetic order excceds the imagination and the understanding.
Third dimension of order.

Order and Word. Merag&d and mediator. (The Word is not only
a mcdiator in the sense that it is incarnate, but also in the sense that
it is a Word.) Adyos, order.

The contemplation of human misery is the only source of super-
natural fclicity.

Bcauty. One cannot say that it is a ‘perspective’ order. It tears us
away from the point of view.

Divine plan, divine purpose—what can that very well mean?
A plan is the subordination of a certain thing as a means toward a
certain other thing rcgarded as an end, of certain things as parts
toward a certain other thing as a whole. And it is all the same as
far as God is concerned.

Bcauty likewise, plan without subordination. Microcosm.

Be ye perfect as your heavenly Father is perfect (with reference
to the sun and rain sent to all without distinction).

Trinity. Evil and disorder. There is not any disorder or evil for
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the Father (for cverything is in the wdéopos!)—There can only be
some for the Son. That is why it is he who possesses the judicial
power. There is only evil in the xdopos at the scale of the microcosm.
The Son—he is God in so far as we ought to imitatc him. That is
why he is Wisdom and the Adyos, which arc with reference to a
transcendent order of the world above us, but to which we are
sensible.

If there exists another ¢hinking species, there will always be the
same God for it, only another Word.

To put perfection in the microcosm.

But how, and in what sensc?

Revelation and reason, faith and rcason; rcason is always the sole
insttument. But there are certain things which reason can only grasp
in the light of grace. (Not to give sight to the blind, but . . .)

The will of God. How to know it? If we produce a stillness in
ourselves, if we silencc all desires and opinions and if with love,
without formulating any words, we bind our whole soul to think
‘yambiirw 76 0éAqud gov’,? the thing which after that we fecl
convinced we should do (even though in certain respects we may
be mistaken) is the will of God. For if we ask him for brcad he will
not give us a stonc.

Critcrion—An action (or non-action, an attitude) for which
rcason affords several distinct and convergent motives, but which
we feel transcends all representable motives. Two criteria which
coincide.

Meraéd. Every representation which draws us toward the non-
representable. Nced for perad in order to prevent us from seizing
hold of nothingness instcad of full being.

Milarcpa. His expericnce when he ate. Saintliness itsclf as a
phenomenon. And afterwards the broken pot. He had lost cvery-
thing, renounced cverything, but had not yet felt with his whole
being that his pot itself was liable to destruction.

Superposed levels of belicf. Even the most ordinary truth, when it
invades the whole soul, is like a revelation.

Third dimension . .

Lever. Tears the being away from appearance. Adyos—Knowledge
of the second kind? Already of the third kind>—Tears the will away
from desire, or desire away from perspective—Third dimension.

' World. 2 Thy will be done (Matt. vi, 10).
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Sin and virtue are not acts, but states. Acts arc only the automatic
consequence of a statc. But we are only able to represent them to
ourselves in the form of acts. Whence the symbol of sin prior to all
act. We arc born in a state of sin. Has there been a time when man
was not in a state of sin? But he did not possess knowledge.

Blood on snow. Innocence and cvil. That evil itself may be pure. It
canonly be purc in the form of suffcring, and the suffering of someone
innocent. An innocent being who suffers sheds the light of salvation
upon cvil. He is the visible image of the innocent God. That is why
a God who loves man and a man who loves God have to suffer.

Happy innocence. Violetta.! Something also infinitely precious.
But it is a frail, precarious happiness, a fortuitous happiness. Apple
blossom. Such happiness is not securcly linked to innocence.

The woman who wishes for a child whitc as snow and red as
blood, gets it; but she dics, and the child is handed over to a step-
mother.

‘Tudge not.” Christ himsclf does not judge. Hc is judgment.
Suffering innocence as measuring-rod.

Judgment, perspective. In this sense, cvery judgment judges him
who pronounces it. Not to judge. It is not indiffercnce or abstention,
it is transcendent judgment, the imitation of divine judgment, which
is impossible for us; but ‘Be yc perfect, even as your heavenly
Father is perfect.’

The drawing closer together of God and man is prohibited by the
very nature of creation, by the gulf scparating being from appear-
ance. Upanishads: the gods do not wish it. It mcans an unmaking of
creation, and creation unmakes itsclf in suffering.

Loss of the sense of reality when the mind submits itself to a
perspective. Slavery; the perspective of the master. Other people’s
perspective. Underncath perspective. Disorder underncath order.
But for this very reason slavery is the image of the relationship
between man and God.

Not to speak about God (not in the inner language of the soul
either); not to pronounce this word, except when one is not able to do
otherwise (‘able’ is obviously used herc in a particular sense).

Connection between the tree of earthly Paradise and knowledge,
and bctween the tree of the cross and divine Wisdom. What
mystery lies in this correspondence? (And whence comes the
cxpression ‘tree of the cross’?)

Human miscry, and not pleasure, contains (with respect to our-

1 Character in Venise sanvée, unfinished play by Simone Weil.
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selves) the sccret of divine Wisdom. All pleasure-secking is the
scarch for an artificial paradise, for a more intense state (higher
because morc intense), for an intoxication, an cnlargement. But it
gives us nothing, cxcept the expericnce that it is vain. Only the
contemplation of our limitations and our misery places us on a
higher plane. (Rajas — Sattva.)

“Whosoever humbleth himsclf shall be exalted.” Adam and Eve
wanted to cxalt themselves.

Fresco by Masaccio.

Their disobedience consisted in wanting without God to become
sicut dei.

[Man hassinned in trying to become God (on the imaginary plane),
and God has redeemcd this sin by becoming man. By which means
man can rcally become sicut deus. Thus the serpent had spoken
truly.]

The ascending movement is vain (and worse than vain) if it does
not spring from a descending movement.

‘Eritis sicut dei, scientes bonum et malum’™: that is strictly truc
through the redemption:

(Why should one be reluctant to think that God willed Adam’s
sin?)

It is as if man’s approach toward an imaginary divinity werc an
appeal to God for this desire to be crowned by punishment and
redemption. He was driven out of Paradise so that he should know
that he is not sicut deus. (That is why we have to suffer; otherwise we
forget the fact too casily.)

Our thought, which gives us dominion over the universe, makes
us bc sicut dei at all times when we are not being gnawed by
nccessity.

Adam and Evc sought for divinity in vital cnergy—in a tree, a
fruit. But it is prepared for us on some dead wood, geometrically
squarcd, upon which hangs a corpsc. We must look for the sccret
of our kinship with God in our mortahty

The knowledge of our misery is the only thing in us which is not
miscrable.

Sin is nothing clse but the failure to recognize human misery—
it is unconscious miscry and for that very rcason guilty misery.
The story of Christ is the experlmental proof that human miscry
is irrcducible, that it is as grcat in the absolutely sinless man as in the

1 Ye shall be as gods, knowing good and evil (Gen. iii, 5).
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sinncr. Only it is cnlightencd. But this misery cannot be separated
from the state of sin; the story of Christ is bound up with that of
Adam.

In the same way that, in a scnsc, God is infinitely morc than the
wholc universe, and, in a scnse, manifests himsclf through a part of
the universe, namely, good—so, in a sense, human misery is defined
by the state of sin, and, in a scnse, is independent of sin.  Thus it
is true to say that the Incarnation and the Passion arc and are not
conscquences of Adam’s disobedicnce.

Man’s misery consists in the fact that he is not God. He is con-
tinually forgetting this.

Promethcus. God has given man fire—fire, the arts, writing, etc.,
all the material conditions for man’s separation from the animals—
and is punished for it by suffcring, for, penctrating into the human
soul, he there suffers human miscry.

We can only know onc thing about God: that he is what we are
not. Our miscry alone is the image of this. The more we con-
template it, the more we contemplate Him.

‘He to whom much is forgiven, the same loveth much’: sin (at
the moment of repentance) is like an equivalent of suffering. The
good and happy man cannot find room in himsclf for divine love
(unless he has a supcrnatural insight into the fragile nature of goodness
and happiness). Hc takes for an esscntial part of his nature that which
is granted to him by circumstances. He confuses the T with
character.

For men of courage physical sufferings (and privations) are often
a test of endurance and of strength of soul. But there is a better
use to be made of them. For me, then, let them not be that. Let them
be a sensible testimony of human miscry. Let mce endurc them in a
completely passive manncr. Whatever happens to me, how could 1
cver come to regard affliction as too hcavy, since the wound of
affliction and the abasement to which those whom it strikes are
condemncd opens to them the knowledge of human miscry, know-
ledge which is the door, the passage leading to all wisdom?

But pleasurc, happiness, prosperity, if we know how to recognize
in them what comes from outside (chance, circumstances), likewise
bear testimony to human miscry. The same use should be made of
them. Milarcpa and the food. (This applies even to grace, in so far
as it is a sensible phenoinenon.)

We must be nothing in order to be in our true place in the whole.

Sin and knowledge of our misery. If onc knows with all onc’s
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soul that one is mortal and onc accepts it with all one’s soul, one
cannot kill (except, supposing such a thing to be possible, under the
exigences of justice).

Sin and the prestige of force. Owing to the fact that the whole
soul has not managed to know and accept human miscry, we think
there must be a difference between human beings, and consequently
we fail to be just, cither by drawing a distinction between our advan-
tage and that of other people, or clsc by marking a preference for
certain individuals from among other people.

This comes from the fact that we do not know that human miscry
represents a constant and irreducible quantity and exists in each man
in the largest possible form; and that grcatness comes from a onc and
only God, so that cvery man is identical with every other man.

Error as an incentive. Error as a source of encrgy. I think I see a
friend. I run towards him. When I get a little nearer I perccive that
it is someone else towards whom I am running—a stranger. The
splash of colour formed by this face, these clothes, etc., which a
moment before was a source of motor encrgy is so no longer. Some
cnergy has been liberated.

Bad actions are those where the cnergy for themn has been derived
from an error.

All particular incentives are errors. Only that energy which is
not derived from any incentive is good. Obedience to God, that is
to say, since God is beyond all that we can imagine or conceive,
to nothing. This is at the same time impossible and nccessary—in
other words it is supernatural.

Love of God is purc when joy and suffering equally inspire
gratitudc.

The handshake of a fricnd on meceting again after a Jong absence.
I do not even notice whether it gives pleasure or pain to my scnsc
of touch; just as a blind man feels objccts dircctly at the end of his
stick, so I fecl the presence of my friend directly. The same applies to
lifc’s circumstances, whatever they may be, and God.

This implies that we must never seek consolation for pain. For
felicity is beyond the realm of consolation and pain, outside it. We
apprehend it through a sensc of another kind, just as the perception
of objects at the end of a stick or an instrument is of another kind
to that of touch in the strict sensc of the word. This other sense is
formed by a shifting of the attention through an apprenticeship in
which the entire soul and the body participatc.

That is why we rcad in the Gospel: T say unto you that these

237



have reccived their reward’. There must be no compensation. It is
the void in sensible impression which carrics me heyond sensible
irnpression.

Religion in so far as it is a source of consolation is a hindrance
to true faith; and in this sense athcism is a purification. I have to
be an atheist with that part of mysclf which is not made for God.
Among those in whom the supernatural part of themselves has not
been awakened, the atheists arc right and the believers wrong,.

The mysterics of the Catholic faith—and those of other religious
or mctaphysical traditions—are not designed in order to be believed
by all parts of the soul. The presence of Christ in the host is not a
fact in the same way that the presence of my friend Paul in Paul’s
body is a fact; otherwisc it would not be supcrnatural. (Both facts
are, morcovet, equally incomprchensible—but not in the same way.)
The Eucharist should not then be an object of belicf for the part of
mc which apprchends facts. That is where Protestantism is true (or,
with respect to the incarnation, where Deism is true). But this
prescnce of Christ in the host is not a symbol either, for a symbol is
the combination of an abstraction and an imagc; it is something
which human intclligence can represent to itself; itis not supernatural.
There the Catholics arc right, not the Protestants. Only that part of
myself which is made for the supcrnatural should adhcre to these
mystcries. But this adhercnce is morc a matter of love than of
belief. What is, then, the distinction between love and faith?

The rélc of the intelligence—that part of us which affirms and
dcnies, formulates opinions—is solcly one of submission. All that
I conccive of as true is less truc than these things of which I cannot
conccive the truth, but which I love. That is why St. John of the
Cross calls faith a night. With thosc who have received a Christian
cducation, the lower parts of the soul become attached to these
mystcries when they have no right at all to do so. That is why such
people need a purification of which St. John of the Cross describes
the stages. Athcism and incredulity constitute an equivalent of such
a purification.

We should not scize upon these mysterics as truths, for that is
impossible, but rccognize the subordination to these mysterics
which we love of all that we seize upon as truths. The intclligence
can rccognize this subordination by fecling that the love of these
mysterics is the source of conceptions which it can scize upon as
truths. Such would scem to be the relationship between faith and
love.
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In the sphere of the relationship between man and the supernatural
we must seck a more than mathematical precision, something even
more precise than science. Such is also one of the uses to which
science should be put.

The mysterics of the faith cannot be cither affirmed or denied;
they must be placed above that which we affirm or deny.

Since we are, in fact, in an age of incredulity, why neglect the
purificatory use of incredulity? I have had experimental knowledge
of its usc.

Necessity enters into contact with the intelligence through know-
ledge of the second kind and with the sensibility through affliction.
There is only purification if we recognize it as being identical
under these two forms.

Affliction degrades when it abolishes knowledge of the second
kind. Nothing is more difficult than to prescrve the latter in affliction
(for that it is nccessary to pass to the third kind?).

The will of God. Composition upon several plancs. A plurality
of distinct and convergent motives places the will in contact with
what is above the sphere of particular motives.

Merafy.

It is always a question of rising above perspectives through the
composition of perspectives, of placing oneself in the third dimension.

‘The breadth and depth of the love of Christ.”

Not to take one step, even in the direction of good, beyond that to
which one is irresistibly impelled by God, this applying to action,
word and thought. But to be willing to go anywhere under his
impulsion, to the extreme limit, if there is one. (The Cross . . .)
To be willing to go to the maximum length is to pray to be impelled,
but without knowing whither.

Humility; believing onesclf to be beneath others. This in itsclf
docs not make any sensc. It is an operation similar to that by which
Descartes denies in order to bring himself round to the point where
he doubts. Onc must believe oneself to be bencath others in order
to bring onesclf round to the point where one regards oneself as
their equal and does not prefer oneself. Since it is impossible to
prevent oneself from imagining a hicrarchical order, a ladder
amongst human beings (and perfection consists in not imagining it),
one must place oneself on the lowest rung so as to avoid being
situated above any other human being in one’s own estimation. By
dint of maintaining oncsclf on the lowest rung, the ladder disappears.

Contact with human creatures is given to us through the sense of
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presence. Contact with God is given to us through the sense of
absencc. Compared with this absence, presence becomes more
absent than absence.

We should cxamine very closcly the notion of possibility, for it
is the key to a great number of mysterics which surround the human
condition.

What is not truth can be above or below truth. It is above when it
is a source of truths.

Faith is the experience that the intelligence is lighted up by love.
Truth as the light coming from good—the good which lics above
cssences. The organ in us through which we sce truth is the
intelligence; the organ in us through which we see God is love.

“The cyes of the soul—these are the demonstrations themselves.”
In the casc of truths. But the cyc of the soul for the contcmplation
of the divine is love.

Only the intelligence must recognize by those mcans which are
proper to it, namely, verification and dcmonstration, the pre-
cminence of love. It must only submit itsclf when it knows in a
perfectly clear and precisc manner why. Otherwisc submission is an
error, and that to which it submits itself, in spite of the label attached,
is something othcr than supernatural love. (It is social influcnce for
example.)

“When two or three are gathered together in my name.’ Not just
one. But not a hundred eithcr. Two or three.

Why (sctting aside confession and direction of consciencc) have
colloquies betwcen two or threc never been rccognized among
religious excrcises? Not talks, but colloquies pursucd with the
maximum concentration of attention. This would no doubt be of as
much valuc (at any rate for those with a corresponding vocation for
it) as reciting the breviary.

Beauty. Impossible to definc it psychologically, because the ful-
ness of acsthetic contemplation cxcludes introspection. One cannot
therefore define acsthetic order as the condition of cxistence for the
production of the acsthetic scntiment ( . . . but as the condition for
contemplation). It is an order which does not constitute a condition
of existence.

The proof of the cxistence of God by the order of the world,
in the manner in which it is usually put forward, is a wretched one.
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But we can say: the fact that man can pass into a state of aesthetic
contemplation before a spectacle of nature as before a Greek statue is
a proof of God.

A work of art has an author, and yet, when it is perfect, there is
something essentially anonymous about it. It imitates the anonymity
of divine art. Thus the beauty of the world proves that therc is a
God who is at the same time personal and impersonal, and neither
just the one nor the other.

Author and order. Necessity also (mathematical and mechanical
relationships) represents an order without an author.

Mathematics as peraés leading towards the impersonal aspect of
God.

If the T, in the personal sense, fades away in proportion and in
so far as man imitates God, how could it be sufficient to conceive
of a personal God? The image of a personal God is a hindrance to
such an imitation.

Faith. It is for the intelligence to discern what forms the object of
supcrnatural love. For it must perfectly discern all that which is
at the level of intelligible truth and all that which is below it. All
that which is ncither the one nor the other is the object of
supernatural love. Discrimination on the part of the intelligence is
essential in order to separatc supernatural love from attachment.
For we can be attached to something which we name God.

Love (dydmy) is a disposition of the supernatural part of the soul.
Faith is a disposition of all the parts of the soul—and of the body as
well—each onc assuming with regard to the object of love the
attitude suitable to its nature. Justice, according to Plato. (In the
Scriptures, too, faith is continually assimilated to justice.)

Hope, this is faith in so far as it is oriented in Time towards the
future. It is the supcrnatural equivalent of the resolve to persevere
in the path of virtue.

That which is below resembles that which is above. Hence slaveryis
animagc of obedience to God, humiliationisanimage of humility, etc.

This being so, it is necessary to seek out that which is lowest in its
quality of image.

Let that which is base in us go to the bottom in order that that
which is noble in us may go to the top. For we are reversed beings.
We are born like this. Re-establishing order means unmaking the
creature in us.

Order and disorder. All order presupposes a corrclative disorder,
in this sense that order is essentially partial, and thus the proof of the
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existence of God by thc order of the world (in its commonly
accepted form) is just as much a proof against the existence of God.
But 1t is otherwise in the casc of beauty; beauty is a perfect order.
So, likewisc, the absolutely obedient soul is in a perfect order.

The world is only beautiful for him who expcriences amor fati,!
and consequently amor fati is, for whocver experiences it, an experi-
mental proof of the reality of God.

An order implics a person as author of it, a particular end, a plan
in view of such an end, matcrial objects which constitute at the
same time means and obstacles, and which are caught up in a host of
relatonships apart from their actual relationship to this order. For
cxample, a clock.

All that disappears in the casc of something beautiful, although
the work of human hands. All that has no meaning at all when
related to the world.

Faith is an attitude of all the parts of the soul other than super-
natural love with respect to what they are unable to apprehend,
and in so far as it goes unapprehended by them. If they do apprchend
something, it is a question of something of a different order from
faith, and the object docs not correspond to the label. Dark night.

By saying that the Catholic rcligion is true and the other religions
falsc, one does an injusticc not only to the other rcligious traditions
but to the Catholic faith itself, by placing it on the level of those
things which can be affirmed or denied.

The intelligence needs to have complete liberty, including that of
denying God; it follows from this that religion is related to love and
not to affirmation or denial. For no good thing can harm the intelli-
gence. But supernatural love, although its function is not to affirm,
constitutes a fuller apprehension of reality than does the intelligence,
and this is known through the intclligence itself, in the soul in which
supernatural love exists; for if it does not exist, the intelligence is
unable to pronounce with regard to it.

We know through the intclligence that what the intelligence does
not apprchend is more real than what it does apprchend.

Experience of the transcendent: this secms a contradiction in
terms, and yet the transcendent can only be known through
contact, since our faculties are unable to construct it.

Incarnation. The thought that God knows something of the

1 Love of destiny.
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world, of men, and of time, is not any less great an absurdity than
the incarnation itself. Nevertheless, one cannot help thinking it.

All these absurditics are no greater than those one is in any case
obliged to think.

The identification of a perfect man with God may be considered
from the point of view of descent or from the point of view of
ascent. But it is descent which matters.

The contemplation of these absurdities draws onc upwards, if they
are contemplated as absurd (they must not then be defended).

The Greek gods—capricious, neither good nor evil, good and
cvil in turn, more readily evil than good, worse than man and more
powerful. One cannot do without them cither.

Therec is a usage for cvery kind of error. To define it is of more
interest than ‘anathema sit’.

What is the difference betwecen the incarnation and the creation of
a soul? It scems impossible to think of this difference otherwise than
as constituted by sin, or at any ratc the possibility of sinning (possi-
bility—most mysterious of notions).

Cf. Meclchizedek and John viii, §6: is this an allusion to another
revelation at the dawn of historical times?—2000 B.c. (Or the
sequel to a prior revelation; but in any casc in 2000 B.C. there
existed a revelation superior to that of Isracl.)

Study of a religion from the historical, sociological, ctc. angles:
finding out the conditions of existence—which reserves the problem
as to the valuc of the revclation.

A good many problems would be simplificd at any ratc as rcgards
their data if it were posited in principle: God does not mix up
established orders; he acts supernaturally within the sphere of the
supcrnatural, and naturally (that is to say, in a sense, not at all)
within the sphere of nature. Creation represents this respect for
established orders. He docs not unmake creation; it is for creation
to unmake itself.

The storics about miracles confusc everything. One cxpedicnt is to
deny them altogether: that is almost impossible. Another is to put
them back among natural phenomcna. Science has not done so
because where the scicntific conception of the world predominates
there are no such things as miracles; conscquently the opportunity
for studying them is lacking. The same thing has happened to science
in the casc of miracles as happened to the Church in the case of
astronomy and critical examination. Owing to the fact that socially
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they belong to spheres forcign to science, science has adopted a
hostilc attitude toward them, thus confirming the error committed
by the Church.

A miracle is a natural phenomenon which only happens with a
man who finds himsclf in this, that or the other particular state.
States likely to produce such phenomena are: sainthood, hysteria,
self-mastery brought about by asceticisin, and others besides
perhaps.

Theatre (or epopee). Third dimension in the order of human
destiny—Edipus Rex—Maenads—Jafficr . . . —
Art and third dimension. And what about music?

Elevation and abasement. A woman looking at herself in a mirror
and adorning herself does not fecl the shame of reducing the self,
that infinite being which beholds all things, to a small space (wupsv
dyxov'). In the same way every time that we raise the ‘T (the social
‘T, the psychological T, etc.), however high we may raise it, we
degrade ourselves to an infinite degree by reducing the self to being
no morc than that. When the T actually is abased (unless energy
exerts itself to raise it in desirc), we know that we are not that.

A very beautiful woman who looks at her reflection in the mirror
can very well belicve that she is that. An ugly woman knows that
she is not that.

Folklore; the prince who has become the slave of his slave.

Only the past and the futurc hinder the salutary cffect of affliction
by offering an unlimited field for imaginary clevations. That is
why the renunciation of the past and the future comes first among
all renunciations.

Time is an image of cternity, but it is also an crsatz expression of
eternity.

There is also that cffect of affliction which consists in really
believing that onc is nothing. Terrible suffering. It can represent
hell, or else the gate to paradisc. I am nothing. Impossible! It is in
this scnsc that extreme suffering is impossible. It forces the soul to
adopt thoughts which arc logically contradictory.

Production of beauty—Timaeus, 28 a.
When a thing is perfectly beautiful, as soon as we fix our attention

1 Small mass.
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upon it, it rcpresents unique and single beauty. Two Greek statues:
the one we arc looking at is beautiful, the other not. The same is
true of the Catholic faith, Platonic thought and Hindu thought,
etc. The one we arc looking at is beautiful, the others not. Thus
thosc who proclaim that such and such a faith alone is truc and
beautiful, although thcy are wrong, are in a sense more right than
those who are right, for they have looked at it with their whole soul.

The distinction betwcen domains. Essential idea in Plato. “Orirep
mpos yéveow odaia, TolTo mpos mloTw dArfea.!

The Demiurge looks toward the cternal. 8fdov dis mpos 76 didiov
éBAemrev.t God the Father is not rclated to time. It is the Word
which, although etcrnal, is rclated to time. Soul of the world.
Thus ‘No man comcth unto the Father, but by mc’.

Model and Holy Spirit?

When we listen to Bach or to a Gregorian melody, all the facultics
of the soul become still and tense in order to apprchend this thing
of perfect beauty—each in its own way—and among them the in-
telligence. The latter finds nothing in this thing it hcars to affirm
or to deny, but it feeds upon it.

Should not faith be an adherence of this kind?

The mysterics of the faith are degraded if they are madc a subject
of affirmation and ncgation, when in reality they should bc a subject
of contemplation.

In the domain of the intelligence, the virtuc of humility is nothing
other than attention.

“Whosoever belicveth not in me . . .’, and other things of this
kind in the Gospel, can be interprcted in two ways. In the first
place, by thc Word: we can only go to the Father through the
Word, that light springing up within cach man; and that is truc,
always, for all men, without any cxception. (But this does not
rcquire that we should give a name to the Word, or even perhaps
to God; this relationship is expresscd differcntly in different languages,
or without languagc at all.) In the second place, by the man who was
6 Xpwrés®: whocver met him in the flesh, on carth, and heard him;
whocver reads his words in the Gospel text, and has not thought:

1 What cssence is with respect to becoming, so truth is with respect to belief
(Plato, Timaeus, 29 c).

2 It is evident thathe hath looked toward the eternal (Timaeus, 29 a).

3 The Christ.
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that comes from God, has no discernment for holy things. Bucit is a
question only of discernment for a divine inspiration, not foi the
particular nature of this inspiration. As for the common identity
linking togcther the Word and this man, therc is nothing to show
that the affirmation of such a link is a condition of salvation, and such
a thing would be absurd.

‘Other sheep Ihave . . . the day cometh when they shall all be in
one fold . . .’ But they are already his sheep bcfore being in this fold.
And this unique fold is perhaps in the next world.

Timaeus. Abro ydp éavrd Tpodiy Tip éavrod dbiow mapéyov.t The
World supplics itsclf with the food that constitutes its own destruc-
tion. Communion.

The Word—purely powerful, purely passive. Has donc cverything
from the beginning; the lamb slain from the beginning.

Man: mixture of power and passivity. Being a creature, a partial
being, can only find purity in purc passivity.

Timaeus, 34 a—'Andavés éxelvwr.? Rectilinear movements as
sources of crror, Subject calls for a lot of thought.

‘Qs 8¢ kwnbév adro kai [Gv évdnoev Tav dblwv Oedv yeyovos

dyadua ¢ yewrjoas matip, 7ydobn.?

A mediator is necessary becausce there is no possible relationship
between God and time,

The being lacerated throughout the length of time. God on the
Cross.

Beauty is an imitation of cclestial harmony; that is to say, a
composition of the Same and the Other, in which the Same domi-
nates and the Other is subjugated by compulsion. Team of horscs
in Phaedrus; thus beauty is the sensible image of good.

Order of the world, condition of existence of a thinking creature.

Stars, in Timaeus—. . . Ty (kivnaw) pév év TavT( rara Tavrd, mepl
7OV adT@v del Td adTa éavr@d Sravoovpévew.* The stars, model of con-
templation.

1

. Giving itsclf as food its own destruction (Timaeus, 33 c).
2

. Not erring by these movements.

3 When the father who had begotten him saw him living and moving, image
of the eternal gods born into Time, he contemplated him admiringly (7imaeus,
37 c).

4 ... Movement which is ever in the same place and subject to the same laws,
for cach one ponders within himself the same thoughts with regard to the same
things (Timaeus, 40 a).
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Destruction. God has created the world and desires perpetually
that it should exist; to destroy is thereforc evil, unless it be by
causing something created to pass into the uncreated. Destruction is
a bad imitation (an ersatz form) of such an operation. Accordingly,
man, in killing, makes himsclf resemble God, but it is a bad resem-
blancc. Timaeus—God powerless himself to create mortals (only the
immortal part of their soul); the part: @etov Aeydpevov ryepovoiv
1€ &v adrols T@v del Sikm kal Suiv é0eddvtwv Emeafal —ipiv,? these
arc the fixed stars.

In order to be perfect, the world has to contain some imperfect
parts which God is unable to creatc dircctly. Why?

‘Omdre &) odpaow éudvrevfeier €€ avdykns, kai To pev wpooio,
76 & dmlow Tob gdparos avT@v.?

The sccret of our miscry lies in the fact that certain things entcr
into us and certain things go out from us. Food. Attachment.

We are a part which has to imitate the whole.

The mystery of good in actions. The only criterion of the value of
an action is the cffcct it produces on the soul, but onc can in no wise
judgc of this through introspcction. Or again (but this comes to
the same thing, in view of the rigorous cxactitude of retribution in
the spiritual sphere), the only criterion of the value of an action is
the source within the soul which furnishes the incentive for it;
but neither can onc in any way judge of this through introspcction.

Detachment, indifference (in the clevated sense). One says to
onesclf: I no longer have any incentives; how am I to act? Why am |
to act? But thercin lies the miracle of the supernatural. Silence all
the motives, all the incentives in yoursclf, and you will neverthcless
act, impclled by a source of encrgy which is other than the motives
and the incentives. But although no motive or incentive is the
causc of thisaction, a host of motives and incentives converge towards
its execution.

Timaeus. Relationship between number and circle.

Notion of transcendent value—to be elucidated. Is connected with
the void.

! ... [The part] which is called divine and which governs those among them
who desire always to follow justice and to follow you (Timaeus, 41 c).

2 You.

3 When [souls] have been planted in bodies through the effect of necessity, and
when certain parts join themselves to their body while others separate themselves
from it . .. (Timaeus, 42 a).
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To silence the motives and incentives in oneself, and act—this is a
miracle analogous to that of the incarnation.

The reccptacle (Plato) is outside of forms; image of the trans-
cendent.

Idea of the rcceptacle. I'j'—The great Mother—It is the vast
expansc.

Metaphor of the bride and bridegroom in mysticism.

To preserve in oneself only that which is passive.

Science, art and rcligion are connected together through the
notion of order of the world, which we have completely lost.

Plato. Intelligence dominates necessity by persuasion. Image of
inward order? Non-active action upon the sclf. Non-violence with
regard to the self.

Beauty is the image of this persuasion.

There is not one cause amongst errant causes which is the organ
of the intelligence. Persuasion is exercised over thc whole of
necessity.

(In the same way, there is not one man amongst men who is the
agent of God—The Messiah of the Jews . . .)

Acts of violence done to the self belong to states inferior to
perfection and should be looked upon as an indispensable exercise
imposed by outward circumstances and native imperfections.
The necd for such acts of violence is a measure of onc’s imperfection.
They should be accomplished without an object. When accom-
plished in the right spirit, without attachment, they are finite and
become spent. Otherwise they are always beginning over again.

Onc ought to fecl the violence one does oneself as something
which one endures rather than as something which one actually docs.
As in the casc of physical sufferings and temporal fears, one should
tastc and measure therein the extent of one’s misery. Such a violence
is not an cffect produced by the will; it is imposed by onc’s im-
perfections and by particular circumstances in which the mind
perceives an obligation.

St. Paul . . . Law and sin.

Inspiration, grace, truth, ctc., regarded as alicn. St. Paul: the
Word was not attached to its divinity.

All men are ready to die for what they love. They only differ in

1 The Earth.
248



the quality of the thing loved, and in the concentration or dispersion
of their love. No onc loves himself.

No man is capable of dying for what he docs not love. (But there
arc transpositions.)

Fact: no precisc definition of fact, supported by analysis, can be
cnunciated which is capable of being extended to such a thing as
the Incarnation or the Eucharist. Fact belongs to the domain of time.
Kant,

But the domain of reality extends infinitely beyond that of fact.

Incarnation. Not to be attached to the supernatural.

The Word stripped itself completely of its divinity. “Why hast
thou forsaken me?’

Judgment. A rigorous mechanism governs spiritual things; but
a hidden one; known of the Word only. . . . éné =ijs dpyijs Tob
dpviov.!

Order of infinitics (to read Cantor?).

My miscry is infinitc with respect to my will, but it is finitc
with respect to grace. Thus it can cxhaust itsclf, and perfection is
possible. Grace is something infinitely big of the second order.

But my miscry is, with respect to grace, finite, not infinitely small.
It can exhaust itself; but it is necessary that it should exhaust itself.
Irreducible quantity. There are cquivalencies, but no economy of
labour is possible. If the slightest bit remains in a human being, that
human being is a long way from the statc of perfection.

To have sinned much is a favourable circumstance, unless one
can look upon natural virtuc as a form of miscry equivalent
to sin.

Reading. Just as in a piece of brcad we read something to eat,
and we sct about cating it; so in such and sucha group of circum-
stances we read an obligation; and we sct about performing it. The
morc clearly we have read, the quicker and more directly we set
about it; and the better we learn this language, the morc clearly we
read.

In such and such a place there are pictorial indications and others
that are printed. He who is unable to read follows the indications
given by the picturcs. He who is able to read obcys the printed
dircctions and no longer even looks at the pictures.

Thus it is in the case of desirc and obligation.

1 And from the wrath of the Lamb (Kkev. vi, 16).
% Georg Cantor, German philosopher and mathematician (1845-1918).
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The reading in itself implies a transference of encrgy (conditioned
rcflex).

Whoever is incited by dcsire toward a bad action, and who resists,
has the feeling that he is being pushed toward the bad acsion, and
is not conscious of the cnergy attached to the fecling of duty. But
ithe tried to perform the bad action, he would feel a resistance that
had to be overcome.

That is why in a life dirccted toward evil, good appears as a
temptation. Marlowe’s Faust. Gilles.!

If one gives in to the cvil desirc passively, it is after a struggle
in which the encrgy attached to the feeling of duty has become
exhausted.

It is not truc virtue which in the soul thus cnters into direct
conflict with evil.

How does one learn to read obligations? In thc samc way as one
leamns to read, cssentially through the attention, the latter being
helped by cxerciscs in which the body takes part. Every time onc
performs an obligation one makes progress in this art, provided this
performance be accompanied by genuine attention. The attention
in apprenticeship is directed towards what one does not yct know.

The Greck sophism according to which to leamn is impossible,
becausc it is contradictory, is an image of the rclationship between
the represcntable and the transcendent.

Desire: first dimension. Obligation: second dimension. Third
one...

Obligadon, is it uerafd? Like the letters of the alphabet, musical
intcrvals . . . Relationship. Adyos.

Cases of conscicnce, conflicts, rcadings of contradictory obliga-
tions, incompatible onecs, within the same set of circumstances. So
long as one rcmains on the level of such a conflict, one chooses
almost at random,; but the conflict, contemplated with attention, not
with a view to its solution, but in itself, withdraws the soul outsidc
the domain of obligation.

In what case does the struggle against a temptation cxhaust the
encrgy attached to good, and in what case does it cause such energy
to rise in the scale of cnergic qualities?

This must depend on the respective importance of the roles
played by the will and the attendon.

Isracl alone resisted Rome, in the religious sense, because its God,

1 Sce foomote, p. 80, cf. pp. 108-9, 111.
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although imnmaterial, was a temporal sovereign, on a par with the
emperor; and it is thanks to this (a reversal) that Chrisdanity was
able to spring up there. A ‘chosen peoplc’, if you like, in this
sense. The religion of Israel was not sufficiently clevated to be frail,
and thanks to its robust naturc was able to protect the initial
growth of what constitutes the most clevated in the realm of the
spirit.

(Within the order of conditions of existence, good produces evil,
and evil good; but as a result of fixed mechanisms.)

The development of the attention ought to be the solc object of
education. The same in the casc of apprenticeship.

The scarch for a good degrades good to the level of representable
things. That is why it is necessary to act in order to avoid or wipe
out an evil. Evil is representable.

Self-satisfaction after some action (or work of art) is a degradation
of higher cnergy. That is why the right hand must not know . . .

Any form of reward (uw8v) constitutes a degradation of cnergy.

When a struggle takes place between the will attached to an
obligation and an evil desire, therc is a wearing down of the cnergy
fixed upon good. We must submit to the sting of desire passively,
as to some form of suffcring— suffering in which we tastc our misery,
and keep the attention turned toward good. A risc in the scale of
energic values then takes place, leading from the second to the
third kind of knowledge.

This should also be extended to the temptation of idleness,
although, to outward appearances, giving in to it represents passivity
and resisting it activity. Fatigue is a form of suffcring in the same
way as toothachc. When working in a statc of fatigue, we must cn-
dure this suffering passively, our attention turned toward the thing in
hand.

Pain is not an evil. The misery of the creature is not an evil.
Crecation is not an evil.

We should stcal the energy from desires by taking away their
orientation in time.

That which the transcendental ‘I’ possesses is not a form of energy,
but a faculty of regrading energy through the attention (?).

The clash betwecen Isracl and Rome—two atrocious manifesta-
tions, each in its own way—produced Christianity; that is to say,
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a ncw form of the mysticism destroyed by Rome (already decadent
beforc Romc?).

Human misery would be intolcrable if it were not diluted in
Time.

We should prevent it becoming diluted in order that it may be
intolerable.

The worst form of misery, so dilutcd, is tolerable.

Iliad. ‘And when they had had their fill of tears . . .’; yet another
way of rendering the worst form of miscry tolerable.

We must not weep so as not to be comforted.

‘O ¢adda mpdoowv pioel 70 dds . . . 6 moudv Ty dAjfeiar épyerar
mpos 70 s . . !

He that docth evil hateth the light . . . he that docth truth cometh
to the light . ..

(And yet, Mary Magdalenc . . .)

Ovdeis davaBéfnrev els Tov olpavov € u) o €k Tob ovpavod
xatafds.?

Law of the lever in spiritual things.

Means of apprehending the | analogy
non-apprehensible blind man’s stick.

(To love Christ in the Eucharist is to meet him there. Blind man'’s
stick.)

Analogy tending toward thc non-apprehensible. Eudoxus.
Cantor. Use of mathematics.

Blind man’s sticks making it possible to touch God. Ceremonics?
Sacred chants? Sacraments?

In the phenomenon of the blind man’s stick, analogy plays a part,
but it is also a question of contact.

Quasi-hell on earth: complete uprooting in affliction. Human
injustice generally produces not martyrs but quasi-damned souls.
Beings who have fallen into this quasi-hcll are like the man stripped
and wounded by thicves. They have lost the clothing of character.

The greatcst suffering which allows some roots to remain intact is
still infinitely removed from this quasi-hell.

When we do a service to beings uprooted in this way and we

1 John iii, 20-21.

* Andno man hath ascended up to heaven, but he that came down from heaven
(John iii, 13).
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reccive in exchange discourtesy, ingratitude, betrayal, we arc
merely enduring a small share of their affliction. It is our duty to
exposc ourselves to it in a limited mecasure, just as it is our duty to
exposc oursclves to affliction. When it happens we should endure it
as we endurc affliction, without associating it with any persons in
particular, for it cannot be associated with anything. There is some-
thing impersonal in quasi-infernal affliction as therc is in perfection.

Tt is neccssary to pass through hell in order to perccive what
redemptive suffering is. But how pass through it?

Tobro 85s épol. . . .

Sacraments as ordeals. That alone is indicated—«éxpirai® . . . (the
story of the centurion indicates sufficiently that we cxaggeratc the
réle of the sacraments). Sacraments, a spiritual balance: partaken of
worthily, they constitute moments of cternity, in which onc passes
from one level to another—The baptism of Christ marked the
passage from private lifc to public life.

‘0 dmorioas karaxpdijoera®: it is a fact and not a punishment.

Sacraments are related to the nature of time. Eternity cnters time
through the agency of moments. A moment can only be circum-
scribed by material circumstances. When these circumstances go
back to the union between cternity and time, to the incarnation,
what could be more sacred? (Is not this the case with nearly all
traditions . . . ?2?) One is weighed in that moment. If sufficiently
light, onc passes into ctcrnity—at any ratc a part of the soul does.
Blind man’s sticks for touching cternity.

Analogous to art, but much more powerful. Art of which the
material is life.

'Apvyedobw éavrév®—to disown onesclf.

Acsthetic order and condition of cxistence. Is this related to the
possibilities of human perception?

Evil and the innocence of God. We have to place God at an
infinite distance to conccive him innocent of evil; conversely, cvil
indicates that we have to placc God at an infinite distance.

Bdarale’—it is neccssary to hold, lift up and try the weight

1 Give me this.

% He is judged.

3 He that belicveth not shall be condemned.

! Let him disown himself. 5 Lift up.
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of one’s cross, to fecl and know its weight (i.e. that of human
miscry).
Heb., 2, 15 . . . 0o ¢éBw Bavdrov . . . &oxor fjoav SovAelas.t
Fear of dcath, foundation of slavery.

Providence; the best definition is in Timaeus: the good causc has
persuaded the nccessary cause . . . Composition on two planes. But
in a sense necessity limits good. In another sensc not, for it is good
that there should be necessity.

Logic with regard to transcendent things: when can two contra-
dictory things be truc? With regard to the transcendent, one can
only deny, and affirmations arc in their truc scnsc negations. An
affirmation is a denial of an error; but the contrary affirmaton may
be something totally different from this crror. Two contrary errors
may both be errors at the same time. Thus God is neither personal
as we arc nor impersonal as a thing is. We love him (which is
never fully the casc with things), but not as we do a friend, ctc,, ctc.

The errors which have to be denied arc in fact degradations.
This system of logic is inseparable from some concrete experience.

Evil. Manichacism. God alone has created everything; or: the
devil has created our bodics . . .2 God is the cause of everything;
God is only the cause of good. There is then a cause of evil, etc.—
It is not truc that cverything is good. It is not truc that the All is
imperfect. (To manage to see both thesc things clearly is not casy.)

The contrary affirmations at the same level (personal and imper-
sonal God) and those which belong to different levels (reality and
non-reality of God) have to be studicd.

Art, instrument in the scarch for the Atman.

*Ev tois ovpavois®—eternity on the one hand, and also flow of
time.

Aesthetic order; is related to the possibilitics of human perception
(what can casily be apprehended by the senses at a given moment) on
the one hand, to the transcendent on the other hand.

Supplementary energy, when it is wholly tumed toward the
higher, serves as a lever for turning the vital cnergy itsclf—that of
the vegetative life—in the samc direction also.

1 All those who through fear of dcath were . . . subject to bondage . . .
2 In the heavens.
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Those who, from childhood, have never had any supplementary
energy . . . (slavery).

Those who lose it as a result of affliction, and who at the moment
they lose it had not yct turned it wholly, or even for the most part,
toward the higher . . .

Affliction as an ordeal.

(The Cross as a balance.)

In the lack of supplementary energy there is a sort of innocence.
Innocence of affliction. Expiatory suffering.

The rooting up of vegetative energy itself and its orientation
toward the higher constitutes redemptive suffering. It ransoms
creation while unmaking it.

When vegetative cnergy is pulled away from its function and
turned toward the higher, is this void filled by 7év dprov émodoron'?

Experience shows that supplementary encrgy, when sufficiently
concentrated, pulls vegetative energy along in its train: gamblers,
misers, lovers, dcbauchees, collectors . . . Congquest comes before need
with the individual, as it does in society. Supplementary cncrgy corre-
sponds to armed force. (God of hosts: is this the meaning?)

But the armed force of the soul can be turned toward the higher;
that of society cannot. Society (‘thc world’) is a mirror of sin.

Matter and society—mirrors.

Howecver, we must not love God as a gamester loves his game.

The picturcs drawn of human miscry (Iliad, Job, flight from
Gilgamesh—(and df. lecture by Prat—) are beautiful. Such misery
does not thereforc impair the beauty of the world. But whence
comes it that they are beautiful, seeing that misery itself—at the
quasi-infernal level—is so horrible? Is it because in the picture
the force of gravity appears?

To manage to love God through and beyond the miscry of others
is very much morc difficult than to love him through and beyond
one’s own suffering. When one loves him through and beyond one’s
own suffering, this suffering is thereby transfigured; becomes,
depending upon the degree of purity of that love, either expiatory
or redemptive. But lovc is unable to transfigure the misery OF others
(with the cxception of those who are within the range of onc’s
influence). What saint shall transfigure the misery of the slaves who
dicd on the cross in Romc and in the Roman provinces throughout
the course of so many centuries?

1 'The supernatural bread (Matt. vi, 11)
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In the case of our own suffering, too, there is one irreducible
moment when it has not yet been transfigurcd, when it is quasi-
infernal, and when nevertheless we must love. This is the laceration-
point. Wec always remain cxposed to this laccration when con-
sidering others.

(True enough, our ncighbour is he whom we come across
stripped and wounded on the roadside, not he whom we do not
come across. And yet. . .

The author of the Iliad succceded in loving God through and
beyond the miscry of others.

The reward for thinking on God with sufficient attention and
love is that one is constrained to do his will. And converscly, the
will of God is that which one cannot but do when one has thought
on him with sufficient attention and love. Stoics: good is that which
the man of wisdom docs.

Frcedom and sin. The posscssion of a treasure implies the possi-
bility of losing it; nevertheless, losing a pcarl is not the same as
having a pearl. Sin is a wasting of freedom.

A rigorous nccessity, which rules out all arbitrariness, all chance,
governs material phenomena. Therec is, if possible, still less arbitrari-
ness and chance in the case of spiritual things, although free.

Catholic idca (cf. St. Catherine of Siena) that God (or Christ) is
unable to do a certain thing he desires if we do not pray to him with
sufficient intensity (mythical image).

The two ‘dark nights’ of St. John of the Cross. One of them
corresponds to cxpiatory suffering, and the other to redemptive
suffcring.

Passage to the limit. We conceive of the limit through an opera-
tion analogous to mathematics. Then certain people actually make
the passage.

Is it a new method of mathematical contemplation?

Prometheus of Acschylus (numbers, letters, etc.) and Philebus.
Analogy with thc Word.

The blood transformed into winc; animal and vegetadve energy
transformed into spiritual encrgy by a dcath.

Affliction (whether redemptive or quasi-infernal) is a more exact
imagc of our miscry than crime, because in crime power and choice
are present. If Adam and Evc had not been driven forth (cf.
Masaccio), thcy would have believed themsclves to be gods. Afflic-
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tion prevents us from eating of the trec of lifc which would make
false gods of us.

St Catherinc of Siena. “Thou art she which is not, I am he which

‘From this knowlcdge . . . springeth up humility.” ‘You, the
light, have not regarded my darkness; you, the lifc, have not spurned
me who am dcath . . '—'The tree of charity only groweth in the
soil of humility.’

‘What must be given to the carth, that is to say, to the sentient
part? What it descrveth; and whae doth chae which killeth deserve?
To dic ... A corpse doth not sce, doth not hear, doth not feel.'—
‘. .. The dagger, the sword of hatred . . .” *. . . if we lay down the
sword . . . ‘take this sword and let it never leave the hands of your
free will until death . . " *. . . itis by violence that we acquire truc
and robust virtuc’. “Whoever fleeth not remaincth a prisoner.”

Theaetetus. dvyi.t Therce is nothing morc violent than fear, nor
morc insane. To flee our sojourn here below as the French fled
in June, 1940, that rcpresents something totally different from an
ascent—(which would be the imagc of ‘natural’ virtue).

Saint Catherine—'Man hath to make of himself two parts, which
arc that of scnsuality and that of rcason. Recason must draw the two-
edged sword from the scabbard: hatred of vice and love of virtue.
Armecd with this sword, it forceth sensuality to its knees.’

‘Very often I have secn those who appeared to be stripped bare
and have found them to be clothed.’

With regard to temprations, ‘to follow the example of the
absolutcly chaste woman who answercth the seducer not a word
when he speaketh to her and pretendeth not to hear him’.

Gorgias and nakedness.

‘All penitcnce does is to prune [vice]; but thus (by hating thyself)
thou pullest it up by the roots.

‘Divine charlty 1s like the usurer . . . it is the treasure of Time
which yields interest.’

‘O sweet obedience! thou makest dead men to live and run.’

. The quintessence of pride, impatience . . ." “. . . patience,
indubitable sign of my presence in a soul’.

. The night of knowledge of thc self’

Non-active action. [Apart from natural dutics.] Never to take
one step beyond the point towards which one feels irresistibly
1 Flight (Plato, Theaetetus, 176 b).
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impclled; since good itself ccases to be so if it is not accomplished
through obedience.

This does not prevent the will from being given free play within
its own sphere, which is that of limited actions disposing cxtcriorly
of material means with a view to rcaching definite ends.

Bhagavad-Gitd. Ordering of finitc means with a view to an
infinite and transcendent cnd: how is this possible?

Manufactured beauty provides the only example of a transcendent
end with reference to the means.

The possible combinations of # notes arc finitc in number . . .
(Calculation of the combinations, cf. Dch.)

Action without incentive with a view to an infinitc end.

Imitation of creation.

To let necessity act within the sclf. (Renunciation of personal
will.)

Allis good for hiin who knows that allis good. (And yet: Why
hast thou forsaken me? . . .)

Cross. Extremc affliction alonc brings complete redemptive
suffering. It has to be, therefore, in order that the human creature
may de-creatc itself. But one must undergo it in spite of oncsclf;
one must have begged not to have to undergo it; death is what is
required, not suicide. And since one must love one’s neighbour—
that is to say, he whom one meets on onc’s way—as oneself, onc
must also try to shield him from it. But just as onc conscnts to onc’s
own affliction when it comes upon onc, so onc must consent to that
of others when it is absolutely impossible to prevent it, but with the
same irreducible bitterness. This bitterness does not prevent the
love of God, for it does not prevent onc from feeling beauty; itis,
in fact, a condition for fecling it. It is through its bitterness that the
Iliad is beautiful. There is no first-class art without this core of
bitterncss.

To love God through and beyond the destruction of Troy and of
Carthage—and without consolation. Love is not consolation, it is
light.

True carthly goods are peragd. We can only respect thosc of
others (e.g. foreign cities) if wec regard those we possess ourselves
only as pera¢d—which implies that onc is on the way towards the
point where onc will be able to do without them.

We can only have a horror of doing harm to others if we have
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rcached, arc closc to, or moving towards the point where others can
no longer do us harm. (Onc then loves others, in the last resort, like
one’s past self.)

To submit oneself to the will of God—what does this mean?

Three domains:

1. That which docs not depend in any way upon us (in particular,
all accomplished facts). We should love all such things taken both as a
whole and in detail, absolutcly; should feel (rcad) therein the pres-
ence of what we love.

Love becomes transcendent when one reads the object loved
through and beyond horrible things (horrible for the whole soul).

[God can never be an object, and it is in this sense that he is
loving before being loved. We only love him perfectly when he
loves himsclf through us as medium. ]

2. That which belongs to the domain of the will, that is to say,
things which we can clearly represent to ourselves through the
intclligence and the imagination, and where we can disposc of
exteriorly and combine certain particular means with a view to
the accomplishment of certain particular ends. Here, we must
carry out unfaltcringly and without delay whatever appcars to us
to be manifestly our duty, or ¢lsc, if no such manifest duty appears,
we must follow arbitrary, but fixed, rules chosen in such a way as
not to shock the conscicnce.

This must be done in order to avoid having a will of one’s own.
Furthcrmore, we must choose objective rules, rules possessing the
virtue of limiting, sincc it is a question of a limited domain—or clse
follow our inclination, provided this be only in a limited measure.

3. All that which without belonging to the domain of the will is
not absolutely independent of oursclves.

When we think on God with attention and love, he rewards us by
cxercising upon the soul a constraint which is exactly proportional
to that attention and love. (Here we have the spiritual equivalent of
an automatisin.) In the state of perfection, this constraint is total.
Below that statc, it is partial.

We must only carry out that which we are irresistibly impelled
to do by this constraint. The rest belongs to the domain of cvil, and
whatever we do therc we can only do cvil. We must, therefore,
allow oursclves to be carried along thither by the current of events
(while making use of the limiting rules: perseverance in a certain
line of conduct once adopted, conformity to social decorum, etc.)
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when the need to make a choice ariscs, and abstain from all action
when we arc ablc to, until a greatcr attention and love have brought
with them as a reward a greater constraint.

St. Catherinc of Siena. The goods of this world arc like flowers

which only retain their scent and beauty so long as they are not
picked. Cf. ‘In detachment find thy delight.’

Contemplation is that with reference to which the acsthetic order
is a condition of existence. Contemplation, not pleasure, is the
acsthetic critcrion. What are the conditions for contemplation?

These conditions arc found in nature and in certain works of man.

(Certain things producc an aesthetic pleasure—of a sccondary
order—without being objects of contemplation.)

One has to deserve by dint of love to undergo a constraint. Cf.
poctic inspiration.

The modc of reading we employ for a melody as a whole (not for
the individual notcs) is the mode which, out of love, we must employ
in the world at all scales of magnitudc, for each part represents an
absolutely beautiful whole.

Mathcmatical invention is transcendent. It proceeds from
absolutely non-rcpresentable analogies, and all we can do is to
mark their consequences.

It is because mathematics are clear par excellence and to a unique
degree that the mystery is caught therein asin a net.

That to which authentic genius has access, to the exclusion of the
common run of mankind, is purcly and simply the transcendent,
which is also the object of sainthood.

How is it that morality scems far less necessary in connection with
the transcendent under the form of genius than it does under the
form of sainthood?

Job. How is it that the purc cry of human misery, when imitated,
is so beautiful? It is what reality never, never offers us. And yet it
is purc, naked reality.

It is o&pa ofua® which appears. The soul absolutely subjected,
by constraint, to this nccessity, and the impossible naturc of this
subjection.

Evil, third dimension of the divine. Solitude of man. Remoteness
of God. Transcendence.
1 The body is a tomb.
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By the perfectly pure contemplation of human misery we are
caught up to heaven.
Cross.
[Sap.—Thc impious man lives in Time. (And so he passes.)]
Evil is a condition of dc-crcation.

In cach nation of antiquity there is as it were an obsession with
regard to onc aspect of divinc things. Isracl: one and only God.
India: assimilation of the soul to God, in the state of perfection,
through mystical union. China: passivity, abscnce of God, non-
active action. Egypt: salvation and lifc cternal through assimilation
to a suffcring God, who has dicd and come to lifc again. Greece:
transcendence, distance of the divine and the supcrnatural, misery of
man, search for connecting bridges (mediation)—[And what about
Mesopotamia ?2?]

(Isracl’s mission was continued by thc Mohammedans. India and
China were left to carry theirs on. Christianity took over the inherit-
ance of Egypt above all, but also that of Greece.)

Without evil, we should never renounce this world.

Job, at the end of his dark night, which he has passed through
without consolation, manifestly sees the bcauty of the world. It is
necessary to have passed through total misery. Satan addressing God:
‘Doth he love Thee for thysclf alonc? It is a question of the level of
love. Is love situated on the level of sheep, ficlds of corn, numerous
children? Or is it situated decper down, farther back in the third
dimension, bchind? However far back this love may rcach, there is
a brecaking-point when it succumbs, and it is this moment which
transforms, wrenches us away from the finite toward the infinite,
makes the love of the soul for God transcendent in the soul. It is the
death of the soul. Woe to him for whom the death of the body pre-
cedes that of the soul. What kills the soul is the destructive flow of time.
But this death is an ordecal. The soul that is not filled with love dics
a wrong kind of death. Slaves. Why is it nccessary that such a
death should happen without distinction? It must needs be so. It is
necessary that cverything should happen without distinction.

If I thought that God sends mc pain by an act of his will and for
my good, I should think that I was somcthing, and I should disregard
the principal usc of pain, which is to teach me that I am nothing.
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But one must love God through and beyond pain (feel his presence
and his reality through the organ of supernatural love, the only
organ capable of this) as one feels the consistency of the paper
through and beyond the pencil.

Similarly, the spectacle of men’s misery tcaches me that they are
nothing, and, provided I identify mysclf with them, that I am
nothing. It is not simply as a particular human being, it is as a human
being as such that I am nothing. As a creaturec.

I have to love to be nothing. Flow horrible it would be if I were
something. I have to love my nothingness, love to be nothingness;
to love with that part of the soul which lies on the other side of the
curtain, for the part of the soul which is perceptible to consciousness
is unable to love nothingness, has a horror of it. If it thinks it does
love nothingness, what it really loves is something different.

Human misery is not crcated by the extreme affliction that falls
upon some human beings, it is only rcvealed by it.

We should mitigate this affliction whenever we can solely for the
following rcason: we must avoid falling into it oursclves, or must
extricate oursclves therefrom when we can do so, because it has to
come from outside, to be cndured; and we must love as ourselves,
in the same way as we do oursclves, the human being whom chance
gives us the opportunity of helping.

To look upon onesclf (as far as onc is a phenomenal being) simply
and cxclusively as a small part of the universe.

The domain of the will. We must conduct ourselves here (in those
cases wherc inclination is not a legitimatc and sufficient guide) in
such a way as to suppress it (to replace the will by rulcs).

‘Thou art become a balance . . .” The Cross as ordeal.

‘Madness of love.” The creation is a very much greater act of
madness still than the incarnation.

Suicide condemned as an crsatz form of de-creation.

The expression of God’s commandments in the sacred texts is only
given as an object for the attention. But there is really only com-
mandment from the moment when they receive an answering echo
in the heart, namecly, an impulsion.

Lousc and thready of the Taoists.!

Attention: non-active action of the divinc part of the soul upon
the other part.

1 Sce footnote, p. 30.
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‘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 éyxaréhumes;!

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

éoeale ody vpels Tédewor s 6 maTip VY 6 ovpdrios TeAeLds €oTiv.?)

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.).
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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.’
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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

302



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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