.'.nl./’dl.

SIMONE WEIL

N [l A0 |

Y

|

rl= AN

Abn

| N

A



THE NOTEBOOKS
OF
SIMONE WEIL

TRANSLATED FROM THE FRENCII
BY ARTHUR WILLS

Volume Two

G. P. PUTNAM’S SONS NEW YORK



Library of Congress Catalog Card :
Nunitber §6-10251
Translated by Arthur Wills
from the French edition
LES CAHIERS DE SIMONE WEIL
(3 vols.) Copyright 1952-5 by
Librairie Plon
The English edition

published 1956 in two volumes

Printed in Great Britain
by T. & A. Constable Ltd,
Edinburgh



THE NOTEBOOKS

(continned)

GREAT mystery lics in the fact that human beings dic when
they have not yet entered into cternity. But this is because
dcath forms part and parcel of blind nccessity.

God has created a whole range, an infinitely varicd scale of
beings. And the lowest limit of this scale in the category of thinking
creatures is the wost wretched one that is capable of loving lim. The
love of the most wretched one is the most precious love of all;
for when such a creaturc has become transparcent, something by wa
of which God can love himself, the creative act has been complctccz

(How grateful, therefore, I should be that fate has placed me
in the lower ranks, with those that arc most wretched!

God not only loves himself by way of his creatures, which is but
an cxtension of the love that he directly bears toward himself; but,
furthermore, it is by way of his creatures that he loves Creation.
For this purpose he has need of them. He cannot love Creation in
any other way.

He cannot lovc the visible world and the natural part of the soul
of thinking beings, except through the medium of a creature that
has rcached the state of perfection.

Incarnation.

Plato, on the subject of remembrance. Cf. comparison drawn by
Valéry between recollection and inspiration. It is an oricentation of
the soul towards something which one does not know, but whosc
reality one docs know. Thus, a thought comes into my head
which scems to me important. I haven’t the wherewithal for noting
it down. I promise myself to remember it. Two hours later, it
occurs to me that there is a thought which I have to remember. I
haven’t the remnotest idea what it is, or even what it is about. So 1
turn my attention towards this thing about which I know simply
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that it is, but about which I haven’t the least idca what it is. This
effort of attention, empty of all content, may last several minutes.
Then (if all goes well) the thing comes to me. 1 recognize, with
absolute certainty, that it is indeed that. This cmpty form of reality
has become a certain definite form of reality, cver real to me.
That is how inspiration operates. For example, in the case of

poetry.
The past—this is unverifiable reality. What a mystery it presents!

A mcthod is necessary for the understanding of images, symbols,
etc. Onc should not try to interpret them, but contemplate them
until their significance flashes upon one. Which is why one should
be wary of improperly diminishing their rcality, as when, for
example, one says to oncsclf that no real battle takes place in the
Gitd. It is preferable to run the risk of taking them too literally than
insufficiently so. They should first of all be taken in a purcly literal
fashion, and contemplated thus, for a considerable time. Then they
should be taken in a less literal fashion and contcmplated thus, and
so on, by degrees. Onc should then return to the purcly literal
fashion of contemplating them. Meanwhile, one should drink in the
light, whatever it may be, springing from all these several forms of
contemplation. (The spring gushing out of the rock.)

The above is a mcthod for the interpretation of folklore.

In a general way: a method for cxcrcising the intelligence, which
consists of bcholding.

Shall T cver be ablc to apply it to mathematics?

[Is it knowledge of the third kind?]

The application of this mcthod for discriminating between what
is real and what is illusory. In the case of sensible perception, if one
is not sure about what one secs, onc shifts onc’s position while
going on looking (for example, one goes round the object) and the
real appcars. In the life of the spirit, time takes the placc of space.
Time brings modifications in us, and if throughout these modifica-
tions we kecp our gaze directed on to a certain thing, finally what
is illusory is dissipated and what is real appears; always provided
that our attention consist of a contemplative look and not one of
attachment.

Attachment manufactures illusions, and anyone who wants to

behold the real must be detached.

The past—it forms part of the reality of this world, but a reality
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absolutely beyond our reach, towards which wec are unable to make
a single stcp, towards which all we arc able to do is to turn oursclves
so that an emanation from it may come to us. For this rcason it is
the image par excellence of etcrnal, supernatural reality.

(Proust.) Is it becausc of this that we find joy and beauty in re-
collection as such?

The past and the notion of possibility. ‘If, etc. . . .; in which case,
etc. . . ." To be further examined.

Joy in God. There is really perfect and infinite joy in God. My
participation can add nothing to, my non-participation take nothing
away from, the reality of this perfect and infinite joy. That being the
casc, of what importance is it that I should or should not have a
share in it? It is of no importance at all.

The sacraments (and things of that nature) arc like souvenirs—
the material objects which constitute souvenirs—of loved ones that
have died. A letter from such an onc, a ring, a book, any, sort of
object having belonged to him constitute veritable contacts with
him, contacts that are real, unique, irreplaccable. All genuine lovers
and friends experience a joy in cxchanging souvenirs. So likewise, it
is doubtful whether there can be any genuine religion without
sacraments, or something corresponding thereto. It is a case of
reading.

In the same way, for the Greeks who loved God, God was
actually present in the statues that adorned the temples, as He is
to-day in the Eucharist.

Plato looks upon the beautiful as a ‘souvenir’ of the beyond.

[Beauty and sacraments . . .]

Beauty is a sensual attraction that maintains one at a certain
distancc and implies a rcnunciation—including the most intimate
form of renunciation, that of the imagination. Onc wants to devour
all other desirable objects. Beauty is somcthing that one desires
without wanting to devour it. We simply desire that it should be.

It is not within our power to admire a human bcing in whom no
sensible beauty of any kind is apparent.

The bcauty of words in the cxpression of a thought.

The beauty of ritual. The Mass. The Mass is unable to touch the
intelligence, for the intelligence docsn’t grasp the significance of
what s there taking place. It is something of perfect beauty, and of a
sensible form of bcauty, for rituals and signs arc sensible things. It
is beautiful after the style of a work of art.
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The Trinity. Were we to conccive God simply as One, we should
conccive him either in the form of being or clse in that of act
directed towards the outside. We manage to conceive him in the
form of act that is not dirccted towards the outside by representing
him to oursclves as being two, and at the same time one through
union, that is to say threc. To say that he is three and one is like
saying that he is two, and onc deriving from the unity brought
about by union, and yet again onc deriving from a decper
unity.

This union is a Person, that is to say it diffcrs from the union
between subject and object with which we arc familiar, and which is
an abstract rclationship. Here, the subject is subject, and the object
is again subject, and the union is also subject. God rcgarded as
subject says ‘I, God regarded as object says ‘I’, and God regarded
as wisdom or love says ‘T. In whichever quality we may consider
him, he always says ‘I'. The Son is this very word, namcly, ‘T’

Vision has less reality than has the subject which sees or the
object which is scen. With God it is alinost the reverse.

The intelligence can never penctrate the mystery, but it can—
and it alonc can—pronounce on the suitability of the words used to
express it. For this particular purpose, it needs to be morc acute,
piercing, precise, rigorous and cxacting than for any other,

. of water and of the splrlt The soul has not only got to
become matter, that is to say incrt, but furthcrmorc matter not
having any form of its own, completely docile, fluid. [Cf. Hegel on
habit as representing the body’s fluidity. The soul, too, inits turn .. .|
It means the death of the ‘T'. The soul has got to become something
which cannot possibly say ‘T. Then the spirit comes. What follows
indicatcs that that is the idca. The spirit bloweth where it listeth, and
no one knoweth whence it cometh or whither it gocth. It is thercfore
not a question of a sacrament.

Subject, object, and desirc which unites them. This dcsire is
energy. It is Juyd.! And zveipa? also is cnergy. The higher
energy. Cf. the Stoics. That is why 7vedua is firc.

Remembrance in St. John of the Cross. Is it not the same as what
Plato refers to?

We posscss nothing in this world—for chance may dcprive us
of cverything—cxcept the power to say ‘I’. It is that which has to

1 The soul. * The spirit.
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be offercd up to God, that is to say, destroyed. The destruction of
the T’ is the onc and only free act that lics open to us.

Aédyos is the divine order, and by analogical transposition
toward the lower all specics of relation. ITvesua is the spiritual,
supernatural encrgy, and by analogical transposition toward the
lower all specics of cnergy. The Stoic conception of the world was
based on cnergy.

Zevs, Adyos and mvetpa were the three Stoic divinitics.

Destruction of the ‘I'. We possess nothing in this world except
the power to say ‘I’, because fortunc can deprive us of cverything
else in the world—cven our character, our intclligence, our loves
and our hatcs; but not of thc power to say T’; unless it be as the
result of cxtreme affliction. There is nothing worse than extreme
affliction which destroys the ‘T" from without, for then one is no
longer ablc to destroy it oncesclf. (Only one evil is greater still, that
of having committed the sin against the Holy Spirit.) What happens
to those whose ‘I’ has been destroyed from without by afHliction?
One can only imaginc in their casc a total destruction in the style
of the atheistic or materialistic conception.

The fact that they should have lost their ‘T does not mean to say
that they have cast aside all cgoism. On the contrary. Certainly this
happens sometimes, when a dog-like devotion is developed. But at
other times the inner being is instead reduced to a state of naked,
vegetative egoism—an cgoism minus the T’

Howecver short a time one may have begun the process of de-
stroying the ‘I, it is enough to cnable onc to prevent any affliction
at all from doing onc harm. For the T will not allow itsclf to be
destroyed by cxternal pressurc without a severc struggle. If one
rcfuses to countenance such a struggle out of love for God, then the
destruction of the ‘I’ does not take place from without, but from
within.

(The significance of the word ‘offcring’. We have nothing
elsc to offer except the ‘T, and everything we call an ‘offering’
is simply a label attached to a reasscrtion of itsclf on the part of
the T

The anguish felt in extreme affliction is produced by the external
destruction of the ‘T, as in the case of Arnolphe, Phedre, Lycaon.
One has every reason then to fall on onc’s knees and make
grovelling supplication, when the violent death which is about to
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overtakce one is bound to kill the ‘T’ from without before cven life
itself has been destroyed.

For thosc in whom the T’ is dcad, there is nothing, absolutcly
nothing that one can do. Still onc never knows—except perhaps
in the casc of an altogether supernatural disccrnment duc to in-
spiration—whether in any given human being the T is quite
dcad, or just practically inanimate. If it is not quitc dead, love may
be able to restore it to lifc as though by an injection; but only love
that is absolutely purc, without the lcast trace of condescension, for
the slightest suggestion of contempt shown precipitates the human
being concerned down the slope leading toward death.

When the ‘I’ is wounded from without, the most violent, the most
bitter reaction first of all takes placc like that of an animal struggling
in the toils. But so soon as the ‘I’ is half decad, all it wants is to be
finished off, and it allows itsclf to drop off into a sort of coma. If
then a touch of pure love comes to awaken it, the pain this produces
is excruciating and gives risc to expressions of anger and somctimes
almost of hatred, or cven of complete hatred, dirccted against the
person who has caused this pain. That is why we find among social
outcasts thosc apparently incxplicable reactions of revenge against a
benefactor.

It also happens sometimes that the love of the benefactor is not
a purc love. Then, because the ‘I’ that has been reawakenced by love
is immediately wounded afresh through a dlsplay of contempt, the
most bitter hatred—and a legitimate onc—is aroused.

When one finds onesclf the object of a hostile reaction on the
part of someonc whom onc is helping, one never knows whether
it is a question of the first case or of the sccond, and therefore
whether it is descrved or not. It is always better to supposc that it is
deserved. There is never any danger at all in situating onesclf lower
than what one actually is—for then the difference between the
rcprescntatlon and the fact is a rcality; whereas therc is a mortal
danger in situating oneself higher than what one actually is—for then
the difference between the representation and the fact is something
imaginary.

Humility is a purification through the climination in oneself of
imaginary good.

In the case of some one in whom the ‘I" is completely dcad, on
the other hand, the love that onc shows for him docs not trouble him
in the slightest. He just lets himself be ministcred unto in the same
way as dogs and cats which accept food, warmth and marks of
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affection, and like them he is anxious to receive the maximum of
this sort of treatment. Depending on the individual, he either
attaches himself like a dog or else allows his wants to be attended
to with a kind of indifference like a cat. He has no scruples
about draining all the encrgy of anyone who takes an interest in
him.

Unfortunatcly, every charitable organization runs the risk of
having a majority of clients who arc either unscrupulous persons
scekmg their own advantage, or, especially, human beings in whom
the T’ has becn killed.

It is for this rcason that children deserve morc interest to be
taken in them than adults, because, save where altogether excep-
tional affliction has done its work, their ‘T’, even if it is in a comatose
state, even if it pretends to be dead, is never altogether killed. Its
very capacity for feigning death, typlcal of the adaptability of
childhood, is a mcans of preserving it.

The T is killed all the faster the weaker the character of the
person who undergocs affliction. Or, to be more precise, the
affliction-limit, the ‘T'-destroying point of affliction varies according
to the nature of the person; the limit is situated more or less far
along the road of affliction, depending on the character, and the
farther along it is situated the stronger we estecm the character
to be. But this limit, whether it be situated here or there, cxists
in the case of all human beings, and if they are borne along by fate
to the point of affliction which constitutes their limit, the T in them
is caught up in the process of destruction. On this side of that point
suffering brings about changes in the soul, but the T’ is not affected.
Once that point has been reached, there is dire affliction, for there is
no difference at all between the affliction which lies at this point
and that which lies beyond it.

The more or less remote situation of this limit is probably a
question of nature, like the gift for mathematics, and anyone who,
not posscssing any definitc faith, is proud of having ‘preserved his
morale’ under difficult circumstances, has really no more reason for
being proud of the fact than has the youth who takes pride in his
gift for mathematics. While anyone who believes in God, or more
generally in the supernatural, runs the danger of falling under a still
greater and more deadly illusion, which is to attribute to grace what
is simply an cssentially mechanical operation on the part of nature.

It is a bad thing to think that I am the author of what nature
produces mechanically in me. But it is an cven worse thing to
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believe that the Holy Spirit is the author of it. That is cven further
from the truth.

(N.B. God as creator of the world is the Father; God as source
of supernatural inspiration is the Holy Spirit; God as object of love
is the Son. Such is the threcfold relation between God and oursclves,
thinking crcaturcs. )

There is nothing morc dangerous than to attributc to grace what
is an operation of nature. The duc consideration of this danger can
furnish a critcrion for choosing one’s linc of conduct.

(For example: if the fact of remaining outside the Church, on
the threshold, were to give me a feeling of superiority with respect
to thosc who are insidc it, such a position would be harmful and I
ought then, perhaps, to enter it. But in my casc this position is
connected with a fecling of inferiority, which, under the circum-
stanccs, can only have advantages.)

When the process of destruction takes place in somecone who has
already begun to love, but is still far from the state of perfection,
he co-operates in the process, but only co-operates; he docsn’t
accomplish cverything; part of the destruction is cffected from
without. In this way he loscs a part of the energy that would have
served to be transformed through transmutation into supernatural
cnergy, and will never more get it back again.

(What supcrnatural cnergy he does possess is none the less destined
to bc multiplied indefinitely over the course of time; but the
rhythm is slower, as if onc were to comparc the scrics 2* and 40%.)

Lawrcence.

Tofro pow ovvéBny. A ydpw éyw.!

Therein lies an irreducible form of evil, without compensation.
We must never seck an external compensation for cvil in some form
of good which balances it, whether or not the cvil and the good be
linked together by a bond of necessity. For in this way we deprive
oursclves of the most precious usc to be made of evil, which is to
love God through and beyond cvil as such.

We must love God through and beyond cvil as such; love him
through and beyond the evil that we hate, whilc hating the evil;
love him as the author of the evil that we are in process of hating.

Evil is to love what mystery is to the intclligence. Just as mystery
constrains the virtue of faith to be supcrnatural, so likewise does
cvil act in regard to the virtue of charity. And to try to find com-
pensations, justifications for cvil is as harmful for the cause of

! This has happened to me. But I am gratcful.
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charity as it is to try to expound the content of the mysterics on the
plane of the human intelligence.

It is easy to conceive of threc gods (in so far as there exists in the
human soul a certain inclination towards polythcism). It is casy
to conceive of a single God. It is impossible to conceive of the two
at the same time, at onc go. But onc can conceive of the two
altcrnately with sufficient rapidity to give oncsclf the illusion of
simultaneousncss. The same is truc in the casc of Christ as God and
Christ as Man. The usc of the mystery is then nil.

It is as though onc were to mcasurc the height of a star above the
horizon from two different spots on the carth’s surface, but omitted
to think on the two measurements at once by the process of triangu-
lation. Onc would then learn nothing about the distance of the
star.

Just as one takes a sight on the star with the aid of the two dircc-
tions combinced in the triangle, so in the same way onc takes a sight
on God with the aid of the two truths conccived simultaneously.
(It is always so when using relation. Two truths conceived simul-
tancously through the link supplicd by relation cnable us to scize
hold, as with two sticks, of a point that is situated outside our
dircct range.)

But in the casc of the mystery, the fact that it is impossible to
conceive the two ideas together by means of a relation, because they
arc contradictory, results in the point aimed at, in other words
God, being transported even beyond the infinite.

Mathematics offer us an cquivalent conception, an image of that,
namecly the notion of imaginary quantity.

Philolaus: Harmony is a unified conception of divergent things.

If the unificd conception is impossible, and yet the whole of the
attention is brought to bear on it, it is a transcendent harmony.

(At another level—but it nceds to be defined—there is somcthing
of the same kind in harmony properly so-called, in beauty. The
limited and the unlimited cannot be fully conceived together.

In cases where a lesser divergence renders the simultancousness
of the conception casier, there is no harmony, but mercly suitability,
adjustment, and things of that class.)

Evil conceived as such in the full scale of its bitterness plays the
same rdle in regard to love. One of the uscs—perhaps the principal
one, the pre-eminent onc—to be madc of the love of our ncighbour
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is to render the bitterness of evil infinitc owing to the fact that we
do not simply represent to ourselves our own personal self, but the
whole of mankind, as dclivered over to cvil.

Evil is the distance between the creature and God. To abolish
evil means to de-create; but that is something which God is only
able to do with our co-opcration.

Destruction is the opposite extreme of de-creation. One must try
to conccive this clearly.

‘Suffering, I will never admit that thou art an cvil, whatever thou
mayecst do to me.” Those are very beautiful words. But these would
be still better: Suffering, thou art an cvil, but he who is thine author
is One that is only good and is only the author of good.

That is a contradiction, like God both Onc and Three, Christ
both God and Man, the Host both carthly matter and the body of
God.

It is obvious that if we weaken one of the terms of the contradic-
tion we weaken the contradiction itself by so much, and conscquently
the use to be made of the contradiction.

Redemptive suffering. When a human being is in a state of
perfection; when by the help of grace he has completcly destroyed
the T' in himself; if then he falls to the point of affliction that by
naturc corresponds for him, always supposing the T’ in him to be
intact, to the destruction of the T from without—that represents
for him the plenitude of the Cross. Affliction can no longer destroy
the T in him; for the ‘T’ no longer exists in him, having entirely
disappcared and madc room for God. But afﬂlctlon produces an
effect on the plane of perfection equivalent to the destruction of the
T from without. It produccs the absence of God. ‘My God, my
God, why hast thou forsaken me?’

If the soul that falls into this affliction has partly abolished the ‘T’
in itsclf in order to make room for God, but not completely so, the
affliction produces the double cffect; both the destruction of the
T from without and the absence of God; cxpiatory suffering and
redemptive suffering. But it is only in the state of perfection that,
if onc may so express it, the fulness of the absence of God can take
place.

The purely cxternal destruction of the T’ is quasi-infernal suffer-
ing. The cxternal destruction with which the soul associates itsclf
through love is expiatory suffering. The bringing about of God’s
absence is redemptive suffering.
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The effect of grace often has repercussions on nature, cspecially
in setting farther back the limit where the destructive process of
affliction begins. For example, with saints, martyrs. Like everything
clse that takes place in nature, this is neither good nor evil, but both
good and cvil together. On the wholc, it has disadvantages rather
than othcrwise, for it diminishes the possibilities of redemptive
suffering. Generally speaking, it is quite possible that the lighting
up of our naturc by grace is in no way desirable, at any rate so far as
the lower part of our nature, the sensibility, is concerned. (27?)

What exactly is this abscnce of God produced by cxtreme afflic-
tion in the soul that has reached perfection? What is this quality
that is attached to it and which we call a redemptive quality?

It is the purity of cvil, the perfection of cvil, the plenitude of evil,
the abyss of cvil. Hell is a counterfeit abyss (cf. T.). Hell is superficial.

Hell is an evil choice. The external destruction of the T’ is a quasi-
infernal thing, but if beforc it completely disappears the ‘T, roused to
a state of revolt, has had the time to hate the good, even for an
instant; to make, if onc may put it thus, a purc act of hatred with
respect to the good, then hell is actually present (even after the
destruction of the ‘I'?). The samec thing can also take place in a case
other than that of afliction, where the soul, percciving for an instant
the wholc range of faults that it has committed and the distance
separating it from the good, hatcs the good becausc of that distance.
The difference between the two cases lies in the fact that in hell there
is illusion. The quasi-infernal form of destruction produces a
nothingness; hell is a nothingness which claims to exist and gives the
illusion of existing. Expressed thus, it is unintclligible; this cxpression
is insufficiently precise.

Redemptive suffering is that by which cvil really possesses the
fulness of cxistence to the utmost limit of its possibilitics of acquir-
ing the same.

Through redemptive suffering God is present in extreme cvil.
For God’s absence is the divine form of presence which corresponds
to evil—an abscnce that is felt. (Anyonc who has not felt God’s
presence in him is incapable of fecling His absence.)

This is a comparison (but is it only a comparison?)—Just as God is
present in the scnsible perception of a picce of bread through the
consccration of the Eucharist, so Hc is present in cxtreme cvil
through redemptive suffering, through the Cross.

And this presence is not possible to God cxcept through human
co-opcration. It depends on Man that God should be ablc to traverse
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creation from end to end and pass to the farthest extremity, which is
the extremity of evil.

The presence of God must be understood in two ways. For in so
far as he is crcator he is present everywhere, in every single thing
that cxists, from the fact that it docs exist. The presence for which
God needs the co-operation of the creature is His presence not in
so faras he is Creator, but in so far as he is Spirit. The former presence
is that corresponding to creation; the latter onc is that corresponding
to de-creation.

The rclation of the Persons of the Trinity to man. God considered
as the one and unique ‘T" does not enter into man. Nor is it given to
man to embrace God considered as an object of love. But by means
of the disappearance of the individual ‘T’ the love of God for God
passcs through the soul of a man like the light through a picce of
glass. That is what is mcant by the presence of the Holy Spirit in
the soul.

A better comparison is that God as an object of love is the light
and the human soul is the cye, an organ of vision; it is the organ of
the individual ‘T’. But when the individual ‘I’ has become effaced,
without the organ having lost its virtuc, the soul then becomes an
organ of God’s vision. The Spirit is this vision.

The value of mysteries is an experimental matter, since it resides
exclusively in their infinitc capacity to furnish truths that may be
grasped by anyone who contemplates them for a long time with a
rcligious attention. Hence, it is perfectly true to say that the valuc
of Catholicism can only be gauged from the inside. But the same
is just as truc of any other religion, secing that it is the repository of
mysterics. How can onc know whether such mysterics arc capable
or incapable of fumishing truths that may be grasped if onc has
never brought one’s religious attention to bear on them?

Onc can only surmise their fundamental incapacity if onc obscrves,
or thinks one obscrvcs, a great dearth of such truths in countrics
whose tradition is based on these mysterics. But this is evidently
not the case, quite the reverse, with thosc countrics posscssing a
manifestly very rich civilization. (Nor is it the case, probably, with
a great number of pcoples which European prejudices cause to be
invested with the name of ‘savages’; for there are truths able to be
grasped that our prejudices prevent us from grasping.)

To say, further, that this wealth of civilization is valueless when
mcasurcd against the supernatural is nonsense, since by definition
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one cannot discern the supernatural except where one has first
turned the eycs of faith, but only the reflections of the supernatural
in nature.

Let us supposc that I find myself in a room through the window
of which I can sce the sun, and that there is a communicating door
open betwceen this room and another one, where there is somebody
else, and which has a window facing the same way. Through the
door I can sce a rectangle of light projected onto the wall. I might
say: The poor fellow in there! Here am 1, able to sce the light of the.
sun, whereas all he sees in the way of light is a faintly lit up little
surface on a wall. That is cxactly the attitude of Catholics with
regard to other rcligions.

Redemptive suffering which transports the presence of God to
the farthest extremity of the world through the co-operation of the
creature. Onc might thus account for the suitability (in the sense
used by St. Thomas) of the Incarnation, by saying that it is not
suitable that God should depend on his creature. He took upon
himself the form of a creature so that this act should be accomplished
once, perfectly, and beyond any doubt. The Cross is the very
essence of the Incarnation.

Plato: the scission between being and becoming, between truth
and opinion. This is nothing more nor less than the difference
between the rcal and the imaginary in the spiritual life, in other
words between the supernatural and its crsatz forms. The word
ersatz: this conveys the idea of copying when a misuse is made of

copying,

Other civilizations. Their blemishes are cited as proof of the
inadequacy of the religions upon which they are founded. And yet
we should have no difficulty in finding at any rate cquivalent
blemishes in Curope in the course of the last twenty centuries of
history. The destruction of Amcrica through massacre and of Africa
through slavery, the massacres in Southern France, ctc.—surcly all
this is no better than the homosexuality in Greece or the orgiastic
rites practised in Greeee and in India. An orgy of blood is no better
than an orgy of dcbauchery. But we say that in Europe there have
been blemishes in spite of the perfection of Christianity, and in other
civilizations becausc of the imperfection of their religion.

A shining example—which requires to be lengthily contemplated
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—of the mechanism of false judgment. A matter of setting apart.
When appraising the value of India or Greece, we sct the evil in
relation to the good. When appraising the value of Christianity, we
sct apart the evil.

So in the same way, in my conversation with D. on the subject of
tobacco, I would sct apart, while remaining unaware of the fact, the
circumstances of the moment, the very conversation in which I was
cngaged.

We sct apart without knowing it—there lies precisely the danger.
Or else, what is still worse, we set apart through an act of will, but
an act of will that is furtive in regard to oneself. And afterwards we
no longer know that we have sct apart. We don'’t want to know it,
and by dint of not wanting to know it we ecnd up by not being able
to know it. This is a phenomenon which is the reverse of that of
inspiration as a reward for the highest form of attention. It is very
useful in the case of things that we have looked full in the face for a
sufficient length of time and which, by dint of looking at them, we
have clearly been brought to the conclusion we ought to set apart.

In cvery other case it is monstrous.

Thus M. with reference to I’Al.et la R In the one case
he associated and in the other case he dissociated the very essence of
the structure and the apparent cvil.

Justice consists in all cases that are analogous of establishing
identical relations between homothetical terms. Cf. the similitude of
triangles. “You must realize, Callicles, the great power excrcised by
gcometry both among the gods and among men.”? How are we able
to recognize that two cases are not analogous? That is a simple
matter. Immediatcly we have perceived a resemblance from what-
ever aspect it may be, and however superficial, partial, devoid of
significance it may scem, we must scck to cstablish the analogy. If
we succeed in doing so, it must be contemplated. When it has been
contemnplated for a long time, if it continues to be manifest, that
shows there is an analogy.

If we do not succeed in establishing the analogy, or if it will not
bear the prolonged scrutiny of contemplation, thosc clements that
are incompatible with it, the factors making for non-analogy, must
be clearly defined. But these factors have got to be either facts or
clsc connexions manifestly contained in the facts and capable of
withstanding the prolonged scrutiny of contemplation; not arbitrary

! Germany and Russia, presumably.
* Plato, Gorgias, 508.
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bits tacked on proceeding from the imagination. For it is obvious
that one can destroy any analogy whatcver by tacking on to one of
the objects being compared characteristics that have been manu-
facturcd in one’s own 1magination and arc then transferred to it.
An outstanding cxample of sctting apart is that offcred by the
practices relating to milk and meat, those of the Jews and the other
ones obscrved by Frazer. The killing of beneficent animals that give
milk is a crime. But the crime consists in the connexion between the
act of killing and the beneficial service renderced. If the two things
arc scparated, there is no crime. This connexion will never exist if
only the meat is ncver allowed to be anywhere in proximity to the
milk. And as there will then be no crime, neither will there be the
corresponding punishment which would consist in the loss of the

Children are forever doing similar things.

All men, too.

Just as the people Frazer refers to believe that there is no crime if
the milk and the meat do not comc into contact with cach other in
the stomach, so we all believe that there is no crime if the two things
whose connexion constitutes the crime are not in contact with each
other in the mind.

Thus this faculty of sctting apart legitimizes all crimes. In the
case of everything that is outside the sphere in which solid links,
difficult to destroy, have been forged by education and training, it
represents the key to absolute licence. This is what makes it possible
for men to adopt such incoherent forms of behaviour.

Especially is this the case whenever the social element plays a
Fart, as in collective feclings, war, national rivalrics, class hatreds,
oyalty to a party, to a Church, etc. Everything which is covered
with the prestige attaching to social matters is placed in another
compartment from the rest and made indcpendent of certain
connexions.

We also make use of this key when we give way to the allurcments
of pleasure.

I make use of it when I put off from day to day the performance of
some obligation. I feel it clearly. I detach the obligation from the
stream of time. This is one of the rcasons which make the stream of
time such a painful cxperience for me.

There is nothing we should desire more than to be ablc to throw
away this key. It ought to bc cast into the bottom of a well whence
we could never recover it. But one must not pray to be given the
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strength to throw away this key, to be impelled to throw it away. It
represents the sphere reserved to the creature, in which God has
forbidden himself to intervenc in the very act of creating. It con-
stitutes the critne of tempting God to ask for his aid in this
spherc.

[N.B. There arc three things that onc must not do. Ask God for

natural bread. It is for blind necessity to supply it or refuse it, as
chance may decree. Ask him to intervene in the sphere reserved for
the exercisc of the creature’s will. And desire social prestige, which
belongs to the devil. ]

The action of throwing away the key, of throwing away the
ring of Gyges, represents the personal cffort on the part of the will,
the blind and painful progress outmdu the Cave.

So long as tﬁc key remains in one’s hands onc is in the Cave, and
to imaginc that onc is outside is a ridiculous and dangerous illusion.

That is where I am mysclf.

My faults can, unfortunatcly, cause harm to others, but they arc
very useful to me personally as fumishing clear, indubitable proof
that I am in the Cave.

The ring of Gyges, making oneself invisible—that is precisely in
what consists the act of sctting apart. It is sctting apart oncself and
the crime one commits; not establishing the connexion between the
two. I exist, and the crime takes place.

It is on bchalf of good that we ought to proceed in this way;
though slightly otherwise. Not I exist, and the beautiful line of
poetry, the act of charity, etc., takes place; but I don’t cxist, and that
thing, whatever it is, takes place.

As for the crime, it does take place, that is truc; and to the extent
to which I force myself to place the T in relation to the crime, to
that cxtent I destroy some of the ‘T” in myself, I degrade a part of
myself to the position of matter. That is what constitutes repentance,
whence comes absolution.

In the case of Gyges: I have become king, and the other king has
been assassinated. No connexion whatever between the two things.
Here we have the ring.

In the casc of an owner of a factory: I cnjoy such and
such cxpensive pleasures, and my workmen suffer from poverty.
He may be very sincerely sorry for his workmen, and yet not form
the connexion.

For no connexion is ever formed unless the mind produces it.
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Two plus two remain indefinitcly two plus two unless the mind
adds them together so as to make four.

We hate those pcople who would like to bring us to form con-
nexions that we don’t wish to form.

To establish in the case of analogous things identical connexions
betwecn homothetical terms, even when some of these things and
not others concern me personally or I happen to be attached to
them—that is wherein true justice consists.

This virtue, conceived thus, is situated at the point of contact
between the natural and the supernatural. It belongs to the domain
of the will and the clear intclligence, thercfore to the Cave (for our
clarity is, in fact, darkness); but we cannot hold on to it if we do
not pass through into the light.

The natural virtues—if we apply to the word virtue its true
meaning, that is to say, while excluding the social imitations of
virtue—are only possiblc as permancnt ways of behaviour for some
one who has supcrnatural grace in him. Their duration is a super-
natural thing.

‘He to whom littlc is forgiven, the same loveth little.” This refers
to someonc in whom the social virtues occupy an important place.
Grace finds little empty space in him. Obedience to the Great
Beast in accordance with good—that is wherein the social virtues
lie.

*H 8icarootvy dplbuds lodkis {gos.!

Justice is an equally equal number.

This means just that; namely, establishing identical connexions
betwecn homothetical terms in the case of analogous things.

’

a a
B X 17 = a square,

or again: a b’ = a’ b, as an expression of proportion.

At all events it must be a question of that.

That is the geometry which excrcises great power both among the
gods and among men.

The waiting for the approaching end of the world shaped the
whole attitude of the Early Church. They believed, as was natural,
that the crucifixion formed the actual threshold of de-creation; and
hence the incarnation was essentially unique. They thought they had

! Diels, sth edit., I, 452, 22-23 (A Pythagorean formula).
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to announce a fact whose annupcj

1 ther s (or he ation they alone had witnessed
with their own eycs (or heard fropy ¢, lips of those who had seen

it) namely, the approaching cend of the world. Th ¢y had to make
haste tosp rc_ad this news. Whoever didn’t believe in it neglected to
put himsclf into a state of pcrfcction, lacking the necessary stimulus,
and was consequently lost. It was !iccessary to tear pcople away from
their belicfs in order to place them face to face with this tremendous

fact of the end of the world. (For which certain people were pre-

pared: see the IVth Ecloguc.) [It ws 5 1: . o
the Communists, the belief i a little like what is to-day, for

1 the immi 2 f th d

X ) ! ient fact of the Worl
Revolution. Whoever d?csn t believe i1 it and consent to it from
now on in thought, docsn’t adhere t j; 5 being something desirable,
will be condemned, that is t

Hacitinel © say, destroyed by it when it takes
place] T}us‘ blicf in the app I'Oachjng cnd oyf the zvorld produced in
them that ‘forgetfulness of th

, 1€ Mmmense distance which scparates

the necessary from the good.
(Besides which, they were Jews ;
hatred of what they termed idolaty

Nowadays, when we forcibly Separate the notion of crucifixion
from that of the end of the world ¢opidercd as an immediate
consequence, the Church has neverthel g prescrved to a large extent
this primitive attitude, in exactly the way as the first motor-
cars preserved the shape thorsc‘dm\\m vehicles. But in the case of
the Church the thing has been goiy, g on longer, .

Thc.bc'hefm the fact of the Mminent end of the world imposed
Christianity on the Great Beast.

(When did this belicf come to ap o, g5

(- . . .what a distance lics between ¢}, . .
that of the good.’)

All’the samc, one cannot, In fact, be a supporter of that which
doesn’t exist. For example, one cannot be in favour of the re-
establishment of the Carolingjan dYnasty on the throne of France:

bl

or an adhcrent of the Catharig religion, or of the Order of
Templars. ’

The idea that something wWhich pq
is painful, and we thrust it aside, |
Grcat Beast.

July ’40.

Those who to-day * belie:ve that opc of the two antagonists is
on the side of good also believe thay his will be the victory.

1 Written in 1941-1942.
3so

n whose blood there ran a blind

the essence of the necessary and

longer exists at all can be good
t is paying submission to the



To see how something good, loved as such, stands as though
condemned by the approaching march of cvents is a source of in-
tolerable suffering.

‘Genius always succeeds in winning through.” An cxpression of
submission to the Great Beast.

The spiritual strength of the Communists comes from the fact
that they arc moving not only towards what they believe to be the
good, but towards what they belicve must shortly and ineluctably
come to pass. Thus it is that they are able, without being saints—
they are a long way from bcing that—to undergo dangers and
sufferings that only a saint would undergo for the sake of justice
alone.

In certain respects, the state of mind of the Communists closely
resembles that of the early Christians.

That eschatological propaganda cxplains perfectly well the per-
secutions that marked the carly period.

The conception of good necessarily implies an orientation towards
the future. Such states of mind, such beliefs invest the future with
the consistency of the past, of the present, of the fait accompli.

The extraordinary spread of Christianity can be explained on the
one hand by the dynamic quality inherent in eschatological belicf,
when the latter is sufficiently strong and is encouraged, as was then
the case, by outside circumstances; and on the other hand by the
fact that Christianity, in spite of its fundamental originality, was not
something essentially new, quite the reverse, but the lawful heir to
all the good that had been destroyed by the Roman Empire and
for which men had rctained an intense longing.

This widespread longing was gratified by a revelation addressed
to a whole group of nations; just as the casc of an individual
the thirst for good cnds up by being gratificd by an inspiration.
This emptiness, this inner desert had not of course brought about or
provoked, but had attracted, rendered possible the wonderful
descending movement which was accomplished in Judaca under
Tiberius.

To-day, if blind forces were to succeed in destroying the temporal
existence of Christianity, onc can very well imagine the possibility,
after the passage of scveral gencrations, of a new revelation. (At the
end of a ch centuries only.)

Docs a revelation imply an incarnation? It was not so implied in
Israel’s revelation or that of Islam. On the other hand we have
Osiris, Dionysus, Krishna, Melchizedek . . .
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(And in Islam itsclf, haven’t there been secret beliefs derived from
Persia?) It all depends perhaps on the quality of the revelation.

Unfortunately, there are no longer any barbarians to infuse new
blood into a new faith.

What is happemng to humanity at the present time is like what
happens to a man in whom affliction has, from without, partially
killed the ‘T'. Contemporary cvents arc in process of destroying in
mankind as a whole part of the cnergy available for transmutation
into spiritual cnergy, and there is no way of repairing this Joss.
Contemporary events arc an affliction, and that is an unaltcrable
fact. We have got to contemplate this affliction in all its bitterness
and without consolation, while loving God as the author of all
things—amongst which this very afBliction—and at the same time
as the author exclusively of good.

As regards the question of good and cvil, one may perhaps re-
proach the Manichaeans with having diminished the impencerability
of the mystery by their manncr of enunciating it. But the Catholics,
except for those who have reached the very highest level, have
diminished it far more still by their conception of Providence,
and in a much lower category by their representation of ‘le bon
Dicu.’

(The only scrious error the Manichacans fell into was the idea that
Christ didn’t posscss a body of flesh-and-blood. But was it uphcld
by all of them?)

The thirst after good is never of no avail, not only if we take the
case of an individual, but also that of the gcncml mass of men. The
amount of good that is produced for humanity at any given period
(the significance of this word period is difficult to fix exactly) is
mathematically equal to thc sum total of individual thirsts aftcr
good formed by all the human beings living in the world during
the coursc of that period.

That is simply a belicf which it is necessary to bear in mind, but
to which we must in no wisc attach oursclves. It would be dangerous
to do so. Better to rclinquish it. We must empty ourselves of
spiritual good.

‘He thought it not robbery to be cqual with God.’

(Crcation, incarnation and inspiration are with rcspect to the
three Pcrsons of the Trinity the same act corresponding to that
which is rcpresented in the case of Man by dctachment—But such
vicws are very hazardous.)

352



Note that % olkovuévy,! in the time of Christ, signified the
Roman Empire, and that all the countrics that have become
christianized—America is a case apart, one of colonization in the
ancient scnse; the same applics to Australia, ctc.—once formed part
either of the Roman Empire, or elsc of the Byzantine or Holy
Romano-German Empires which succeeded it; save some exceptions
like Ethiopia. Arc there any others>—What about R ussia, Armenia?
(The latter was for a time under Roman domination.)

The peoples upon which Rome was unable to graft herself—
Numidians, Arabs, Syrians, Pcrsians—are Mohammedan.

It is true that Germany, the Scandinavian countrics . . . But the
Holy Romano-German Empire is also derived from the Roman
Empire.

In the New Testament it says 77} xrioe..? But this is perhaps a
faulty rendering. Maybe all that Christ said was % olkoupén.!
And this faulty rendering would no doubt be duc to cschatological
beliefs. Since the end of the world was an cvent which was to affect
the whole of creation at the samic time, it had to be made known to
the whole of creation to give the latter the opportunity to prepare
for it. (When St. Paul spcaks of the glad tidings which have been
announced to the whole of creation, he is doubtless not thinking of
the universal revelation of cternal truths; he doubtless mcans that
those particular glad tidings were destined for the whole of creation,
and he hoped that they were going to be spread with a miraculous
rapidity.) One’s attitudec was bound to be different according to
whether onc belicved that the revelation referred to some approach-
ing and general cvent, or to transcendent and cternal truths likely
to be interpreted in diffcrent ways by different peoples. The messianic
mentality of the Jews helped toward this illusion.

The Church has failed to meditatc on the words: ‘I am not sent
but unto the lost sheep of the house of Isracl’® A transposition is
what was neccssary, replacing ‘Israel’ by % oixovpém! according
to the meaning of those times.

At any ratc, the facts seem clearly to point to this.

Actions which onc cannot bear that they should prove abortive,
and which consequently, in the cvent of failurce, go on repeating
themselves indefinitcly without one being able to put a stop to them
save at the cost of a frightful wrench (Ovid’s entreaties; myself and

1 The inhabited earth.
2 Into all the world (creation) [Mark xvi, 15]. 3 Matt. xv, 24.
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R., for example)—it is these on which onc cxpends, with a view to
obtaining a result, a quantity of cnergy greater than that which is
naturally at onc’s disposal.

That is to say, to obtain a rcsult onc tears vegetative energy out
of onesclf, and one is thenceforth made to depend on this result by
the vegetative energy.

This is always bound to produce cither an cxponential pro-
gression in the expenditure of cnergy and vegetative attachment, and
thercfore an cver-increasing bondage of an exponential kind; or, if
the will or external circumstances break oft the attachment, a partial
death of the sclf which is not of the best type to be desired (in the
worst of cascs, a total dcath); or again, phenomena expressive of
reversal, compensation, spite, hatred, revenge or disgust (and more
particularly so if the result aimed at is attained).

Consequently, one must be very carcful never to tear vegetative
energy out of oncsclf with a view to obtaining some particular
result, whether it be for the service of God, the salvation of the soul,
the safety of onc’s country, or for anything clsc in the world. Least
of all for some personal advantage, obviously.

We must bestow what available supplementary cnergy we do

ossess, whether it be much or little, on such things as arc capable of
Eeing clearly represented by the intelligence and chosen by the will.
That is necessary as a condition for producing good, and it is of ten
extremely difficult. But it is not that which actually produces good.

What produces good is the attention turned lovingly toward the
non—reprcscntable form of good, which onc is unable to approach,
an attention that is accompanied by acts unprompted by any
selective operatlon save of an climinatory kind, after the style in
which poctical inspiration is accompanied by rhythmical words.
There is a rooting up of encrgy, thercfore an expenditure of cffort;
but thesc are efforts that we do not produce oursclves, which are
produced in us, as happens in the case of childbirth. Whether such
cfforts are, or arc not, successful doesn’t matter, they always retain
their full utility. When this rooting up of energy, which proceeds
always in depth, starts cutting into the vegetative encrgy, the human
being crosses a threshold, and enters upon the road of perfection
which renders him capable of redemptive suffering.

How, for the proper hand]ing of the available cnergy, is one to
know that one 1s not going too far, that one is not pulling up
vegctatlve encrgy? That is quite simple: onec must have onc’s
attention directed solcly on the suitability or necessity of the action
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(taking necessity cither in the strict sensc or in that of obligation)
and not on the result. The result has already been judged to be
desirable, otherwisc onc would not have carried out a choice. But
once this choice hasbeen madc, one must pay heed not to the mental
picturc of the event judged to be desirable, but to the motives which
have determined the particular choice and arc made up of rclation-
ships. The consideration of relationships, which is knowledge of the
second kind and which exhaustion oblitcrates, has no action upon the
vegetative energy. Conscquently, depending on the circumstances,
either one oricntates the available cnergy and leaves it at that, or
else if to the choice once clearly carried out inspiration (always
supposing that onc is capable of inspiration) is addcd, onc adds what
onc has—if indeed onc has any—of supecrnaturally transposcd
spiritual energy on to the available cnergy.

And how does onec know when one has not gonc right to the
limit of the available encrgy, when onc has committed the sin of
sloth? One must conccive such to be the case when, while con-
templating the things that remain undone, a fecling of remorse
arises in the soul. It would be hard to light upon another means of
judging. Or, spcaking more generally, if the things left undone hurt
one, inspire onc with temptations to lic to oncsclf, prompt onc to
fall back on the key opening on to licence, the ring of Gyges.

Actions thatarc really accomplished, but arc, in essence, imaginary.
How can they be defined? (And also other peoplc’s actions whose
effects are undergonc?)

Licence. What is the degree of licence that is permissible? That
which does not divert the attention—at any rate implicit—from
inconceivable good; which is compatible with what St. John of the
Cross calls uninterrupted inward prayer (but of which one is not
always aware).

Resemblance between the high and the low in inverse order, and

equvalence of level among contraries. Requires to be further
contemplated.

Cakiers article on Morals and Literaturc —Bccause the link
du is missing, the result is that our real life is more than three
Sud  parts composed of imagination and fiction. Rare arc the

contacts with good and evil.

1 Ardcle by S. Weil which appcared in the January 1944 number of Cahiers
du Sud, under the pseudonym of Emile Novis.
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Mcdiation in Plato. On the one hand relation, number, pro-
portion, measurc, similitude, gcometry, harmony, order, the
mixture of limited and unlimited. In the Philebus all that is brought
into relation with Promethcus, the god who was crucified for having
stolen spiritual firc from Zcus and given it to Man. On the other
hand maduess, dclirium, orgy (significant word), cnthusiasm,
initiation, epopsia. All that is related to Dionysus, who is the same
god as Osiris; and Osiris is a god who suffered on carth, dicd, rose
from the dcad, and became the sovereign judge of the dead, and to
whom the soul of the predestinated person becomes identical
through assimilation.

The way in which the meaning attached to the word orgy has
dcgenerated—very instructive.

In the Cave—the double pain suffered; that of the limbs unable
to move and the dazzling cffect upon the cyes. Phaedrus: the training
of the unruly horse and the itching growth of the wings. The two
things correspond. The order of cvents is only upset in appearance.
The bodily paralysis rcprcscnts sloth, inertia, tamas. The horse
represents covctousness, rajas.

The troublesome horse. He is valuable, for it is he that pulls
toward the beautiful. Beauty has trapped him. Cf. the story of the
three nights in folklore.

The troublesome horsc pulls toward beauty (of whatever kind it
may be) in order to fced himself pleasurably thereon. He has got to
be hurt until he reaches the point where he fears the beautiful
instcad of desiring it. At the end of this training, his energy, which
was pulling toward the beautiful, now offers a resistance; but at this
moment the winged principle is in process of growth and the very
itch produced by the growing wings carrics onc on toward the
beautiful.

The resistance to be overcome in order to be carried toward the
beautiful is perhaps a test of authenticity.

Affliction which is destructive of the ‘I’. It destroys some of
rcality; takes away some reality from the world; plunges one into a
nightmare. But the corresponding action also transmutes some of
reality into a dream.

Is there a law of similitude betwcen both ends of a bad action, in
such a way that the latter causcs a similar amount of harm to him
who does it and to him who suffers from it?
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And doces the same thing apply in the casc of a good onc?

Action would secm to be like a language. Like works of art,
etc.

You communicate somcthing by an action.

Must bring this out in Venise Sauvée.

Supposing that, basing themselves on the accounts of thosc who
have come out of the Cave and have gone back there again, thosc
in the Cave have madec up stories, fairy tales about the outside world
—perhaps quitc in accordance with the truth; if onc of he games
played there consists of closing onc’s eyes and saying ‘I can sce the
sun,” and if this givcs rise to collective illusions, in the long run this
game will prevail on some to go outside the Cave. But it will keep
a good many others inside the Cave—And then what will happen if
those who play this game, taking pity on the others, want to make
them sce the sun? And even want to make some sce it who have
rcally gonc outside, but express what they have seen in different
words from thosc of the accounts that have served as a basis for this
game!

Some acts make us conscious of the cxistence of other pcople;
others annul this consciousncss in us. Not only does cruelty have
this latter cffect; shameful things do also.

The fire referred to in Heracleitus, since it is exchanged in all
things, is cnergy.

In God, it is God’s cnergy.

Firc is in the world, but the thunderbolt is a transcendent form
of encrgy.

To say that God thinks on himself is to say (1) that he is nothing
else than thought, and (2) that he does not think on anything other
than himsclf. All affirmations with regard to God are, in their true
sense, negations.

The Three Persons. God is so much subject that considered as
object he still remains subject, and considered as relation to the
object he still remains subject. (The veritable revelation received
by Moscs is the moment when God says to him: ‘Thus shalt thou say
unto the children of Israel, I AM hath sent me unto you.’)

We distinguish between T and ‘mc’; but the ‘me’ of God still
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remains ‘I’. Under all possible aspects, he is always that which
says ‘I,

In the play by Lope de Vega (Fl mejor Alcalde el Rey), the passage
about Yo.! Transposed into myth, this story would be splendid.
The sovercign who announces his arrival by having his henchman
say that he who is therc is T'. And the feudal lord who has usurped
a falsc sovereignty, who sends back the answer that he alone upon
this carth has the right to call himself ‘I’. Then, when he realizes

that it is the king, he falls to his knecs; but is punished for his crimes
with dcath.

‘For T was an hungred, and ye gave me mcat—Lord, when saw
we thee . . .77 They didn’t know when it was. We mustn’t know
when it was.

The thought of God must not interpose itsclf between us and
other crcatures. It must not make the contact between us and them
less direct. On the contrary, through it the contact must be made
more direct.

The real aim is not to see God in all things; it is that God through
us should scc the things that we sce. God has got to be on the
side of the subject and not on that of the object during all those
intervals of time when, forsaking the contemplation of the light, we
imitate the descending movement of God so as to turn ourselves
toward the world.

We must not go to the help of our neighbour for Christ, but
through Christ. Let the ‘I’ disappear in such a way that Christ,
thanks to the intermediary formed by our soul and body, himself
gocs to the help of our neighbour. We must be the servant who is
sent by his master to give certain particular help to a certain particular
person in distress. The help comes from the master, but it is addressed
to the person in distress.

Generally speaking, ‘for God’ is an unsuitable expression. God
must not be put in the dative.

During acts of prayer and contemplation, the whole soul should
become still and suffer the void in order that the supernatural part
alone may be active—active in a gratuitous way, suspended to the
highest point of the soul’s gathered-up cnergy.

At all other timcs, God should be at once present and absent in
the natural parts of the soul turned toward the exterior, in the same
way as he is both present and absent in Creation.

1L
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These are differences of level, the same in the universe as in the
soul, in the macrocosm as in the microcosm.

When a master sends his servant to carry help to one in distress,
one cannot say that the help is intended for the master; it is intended
for the one in distress; it comes from the master. As for the servant,
he has nothing to do with it.

Christ did not suffer for his Father. He suffered for men through
the will of the Father.

One cannot say of the servant who goes off to carry help that he
does so for his mastcr. He docs nothing; even if in order to rcach the
person in distress he has to walk barefoot upon nails. He then
suffers; but he still docs nothing. For he is a scrvant.

‘We are unprofitable servants,’ that is to say, we have done
nothing,

In order to be purcly and simply a servant, we must go to the
help of our neighbour only when we are compelled to do so through
the clear perception of a necessity, that is to say of an absolutely strict
obligation, or irresistibly impelled thereto by a transcendent im-
pulsion. Therc is also the casc where a natural inclination to go to
the help of others arises in the soul: we must then cxamine very
carefully if there is any scrious disadvantage to be feared as a con-
sequence, and if not, abandon ourselves to the impulse. Except in
thesc three cases, we must not do anything.

If—[and this is to be feared especially in the first casc, only in the
first case perhaps, so long as it is simply a question of weakness] if
the servant doesn’t set out immediately on recciving the master’s
orders, wcre it cven upon nails, he must be disciplined with the
whip and with lumps of sugar, but particularly the whip.

The master’s orders are given either in the shape of general
directives cstablished oncc and for all, or elsc by word of mouth.
They are the first two cases mentioned above.

The servant has not got to train himsclf, but has got to be trained.
Therein lies a difficulty to be closcly examined, a source of fresh
knowledge on this point. Only he must allow himself to be trained.

When I commit a manifest fault, this comes from a finite quantity
of the corresponding vice in mysclf which has to come out before it
can be exhausted. I should therefore rejoice over this fault. But it
must rcally be some vice which comes out, and which no longer
goes back in again. It is repentance that brings this about. Repentance
is this actual conception itself, conceived with the whole soul.

359



Joy (pure joy is always joy in the beautiful) is the feeling of
reality. Beauty is the manifest presence of reality.

That is the very thing, and not anything else, which Plato speaks
of—r6 év.!

(This is cxactly what I thought at the age of twenty, when I was
writing ‘Eclair,” but I didn’t then know that it was in Plato.)

Real presence.

We should not draw near to our neighbour for the sake of God,
but be impelled by God towards our neighbour. Like the arrow shot
towards the target by the bowman. We should be a micans of contact
between our ncighbour and God, as the pen is between me and

the papcr.

Therc are three aspects of God’s presence in the universe which
correspond to the three Persons. His presence in respect to creation.
I1is presencc as object visible to man: order of the world (soul of
the world), incarnation. His presence in the soul: inspiration. His
creative presence is of an equal density in all phenomena and all
possible interrclations of phenomcna. His inspiratory presence is
solely in the silent part of the soul. T cannot scc any room for an
intentional presence of his in individual matters.

His inspiratory presence exerts an influence on all parts of the
being, soul and body, in accordance with the individual nature and
laws proper to each particular part; but exerts an influence only, and
does not descend to them.

Miracles, stigmata, etc. There exists contact between God and
the supcrnatural part of the soul. We know cxperimentally that
such contact is accompanied by psychological phcnomena. We
also know experimenta le that these psychologlcaﬁ) phenomena are
accompanied by phenomena of a nervous description. Do these
latter, by their own mechanism, sometimes produce physiological
phenomena? Or do we prefer to think that God nceds to use another,
and distinct, form of action in order to producc at the same time
certain effects on the body, independently of those produced on the
soul?. What mcaning could possibly be attached to such an
absurdity?

The miraculous appearance of things of this order induces some
people to believe. It is certainly the will of God. We can be quite

1 That which is.
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sure of the fact, not so much becausc such things are necessarily
good in themselves, which is extremely doubtful; but from the
simple fact that they exist. But this persuasive cffect is produced by
the miraculous appearance, and has no nced whatsoever of the
reality of the miracle.

God has entrusted all phenomena, without any exception, to the
mechanism of this world.

And what about inspiration regarded as a phenomenon? There
lies the great mystery.

Beauty—the manifest presence of reality; of a transcendent
reality. But that is implied. Reality is only transcendent. For all we
are given is the appearance. To 6v.

(The cube in a transcendent scnse. And there are cubes of cubes.)

The true relationship to God consists in love when contemplating,
in blind obedicnce when acting. But we must not mix the two
things. We must act as a scrvant while contemplating with love;
but we must not act thus for the sake of what we love.

Whatever the ‘I’ does is bad, without any cxception, including
good, because the ‘I’ itsclf is bad.

The more I cffacc mysclf, the more God is present in this world.

A scentence in the Philebus (ndvra kald ...1) indicates that
that geometrical order which Plato does not revcal in the Republic is
what is referred to in the Symposium, namely, the contemplation of
the beauty of mathematics. That is something dvumdferos.? It is
(to use Guénon’s ® expression) the realization which corresponds
to mathematical theory. It is a mathematical mystique. Thus the two
ways mcet—that of Prometheus and that of Dionysus.

The criterion of reality. It is nccessity—always—in all orders of
reality. There arc many roads lcading to Paris, but they all have
something in common. For cxample, they must all either keep for
a long time to the East, or clsc cross the Loire. If I think that I take
the boat, that I go towards the South, and that the boat lands me in
Paris, it is all a drcam. Travel from one place to another involves

All that is beautiful . . .
Non-hypothetical (Plato, Rep., VI, 3510).
René Guénon, the philosopher and oricntalist (1880-1952).
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certain necessary things to do with the sequence of the various
stagcs.

(Necessary things which are other than mathematical neccssity,
and yct rclated thereto.)

Travel reports, maps, are thus a means of discrimination.

So are the accounts of mystical cxpericnces, too, if this usc is
madc of them.

(For examplc, the image of the Cave indicates that onc begins by
suffering, mental confusion, groping in the dark, effore that at times
appears hopeless. If from the moment one has turned one’s mind
toward good onc has only reccived consolations from doing so, onc
may be certain that such a ‘reorientation’ has been very ncarly all a
dream. There arc plenty of other examples.)

The number of possible roads leading from here to Paris is
infinitc, and of an infinitude that has about it the force of con-
tinuousncss; and yct the sum total of all these roads is something
limited. (There arc very many more roads which don’t lead to
Paris.)

That is becausc this assemblage of roads is dcfined by a limited
condition.

In ‘Cantor’s Paradisc’ the mind has got to be very much clearer,
more exact and intuitive than anywhere clsc. (As in the casc of
the mysteries of theology.)

The distinction to be madc between levels is something of the
utmost importance. Mathematics providc an exccllent cxercisc in
this respect.

The rclation between the whole and the part, and betwecen the
part and the whole in mathematics. Needs to be contemplated.

The different forms of demonstration—a great mystery.

The same and the other.

The discovery, dclimitation and contemplation of the mysteries
in ordinary cveryday life, in perception, socicty, the sciences, ctc.;
and then thcir cnumeration. This would be very uscful.

Is there a relationship betwcen h (Heisenberg) and dx.dy=dy.dx?
Lautm. Is therc a fundamental asymmetry?

The method of proof in mathematics. > AvumdBeros. A priori facts.
Wherein lics the preferential value attached to an a priori fact?

Cubes. Cubes of cubes. Etc. Cubes®.

Analogical utilization of the notion of transfinitude.

The seizing hold, the touching of Being with the aid of the two
pincers of Relation.
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Cubcs, cubes of cubcs, ctc. There is more and more of reality,
right up to God. It is by this mcthod of proof alonc that we can
verify the fact that He is what is most rcal, otherwise this remains
an expression dcvoid of mcaning.

Contrarics and contradictorics. What the relation of contraries
can do so as to touch the natural being, contradictories conccived
together (but really conceived together) can do so as to touch God.

Dialectics: this is the cubes of cubes of . . . etc., right up to God.

Fetishistic law. If you cut your finger, you bleed; if you violate
the law, you are punished. Necessity instead of punishment; an
imitation of natural laws. This idea was rediscovered by Rousscau.

The belief that onc must not carry a sick or injured man because
the spirits of diseases like recciving medical attention; and that if
an injured man dics as he is dragging himsclf along, it inust be because
hﬁlﬁad sold himself to the cvil one, and thereforc his death is a good
thing.

Ag attempt to bridge the distance between the necessary and the
good.

The distance separating the necessary from the good. It needs to
be contemplated incessantly. It was the great discovery made by the
Greeks. Had the fall of Troy perhaps taught it them?

Every attempt to justify cvil by something else than by: That is,
is an offence committed against this truth.

‘What is hidden is more real than what is manifested, and that is
true right along the scale leading from what is least hidden to what
is most hidden.

“That which is not manifest, but by which that which is so is
made manifcst.” One can say that of the cube, in thc matter of
perception, and so, stcp by step, right up to God.

It is not for me to love God. Let God love himself through me
as medium.

Each thinking creature having rcached a state of perfect obedicnce
constitutes a singular, unique, inimitable and irreplaccable modc
of the presence, the knowledge and the working of God in the
world.

To conccive what the price of obedicnce represents, and not to
change as a result, is to destroy a thing of infinite value.
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I cannot conccive the possibility of God loving me, when T feel
so clearly that even the affection which human beings evince for
mc can only be a mistake on their part. But I can imagine well
enough that he loves that particular perspective of creation which
can only be had from the spot where T am. However, I act as a
screen. [ have got to withdraw in order that he may be able to scc it.

Those whose inner gaze is not turned toward the fountain of
grace in such a way as to reccive the light can, nevertheless, ex-
pericnce a veritable contact with God if, as a result of a wonderful
mccting, they are made the object of an action on the part of some
human creaturce that through perfect obedience has become just a
simple intermediary.

I have got to withdraw in order that God may be able to enter
into contact with the human beings whom chance places in my
path and whom he loves. My presence shows a want of tact, as if
I were to find mysclf between two lovers or two fricnds.

What docs it matter what [ have in the way of cnergy, gifts,
etc.? I shall always have morc than enough for passing out of sight.

To cease to be, out of love.

The privileged rdle of the intelligence in veritable love comes
from the fact that the nature of intelligence consists in this, that it
is something which becomes oblitcrated from the very fact that it
is cxercised. I can make an effort to make my way towards truths,
but when they are therc before me, they are, and I have nothing
to do in the matter.

That is why the cube by cube way toward God is a perfect way.

In order to attain to perfect obedience, one must exercise onc’s
will, one must put forth an effort until one has exhausted in oneself
the finite quantity of the type of imperfection corresponding to
effort and to the cxercise of the will. The cffort of will has got
to wear down this finite quantlty of imperfection in the same way as
a grindstonc wears down a picce of metal. After that, there is no
further usc for effort or cxcrcisc of the will. Everything which,
so long as one is at the level of the will, scems like a resistance to
be overcome—incrtia, fatigue, inferior quality of desire—all that,
so soon as onc has crossed a certain threshold, is turned into
suffering passively submitted to, and one’s movements no
more rcpresent actions than does onc’s lack of movement.
When onc has reached this stage, there may be said to be genuine
obedience.
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The use of duty, as it is represented to onc, is to cxercise the will
in this task of wearing down. When onc has come to the end of
evil, there is no longer any place for duty.

Not thatthis prevents there being a conformity between behaviour
and duty. For in the first place there is nothing to oppose the
accomplishment of duty, andisccondly there is something to urge
one irresistibly to accomplish it, namely, the thought of thosc who
are at a lower stage and are in nced of an ecxample. There may be
other factors still; but at any rate there is that one.

Must try to delincate the cube by cube way.

There is nothing which comes closer to true humility than the
intelligence. It is impossible to feel pridc in one’s intclligence at
the moment when one really and truly cxercises it. And when one
does so exercise it one is not attached to it. For one knows that,
even if one werc to become an idiot the very next moment and
remain so for the rest of one’s lifc, truth gocs on existing.

Attachment is nothing else but an insufficiency in the feeling for
reality. Onc is attached to the possession of a thing because one
thinks that if one ceases to posscss it it will cease to be. Hence the
attitude of that woman who, when passing closc to a qucue in
front of a fish-shop, would stop becausc if she had gone on the fish
being sold there would have been wasted. She thought that the
food which she and those of her family didn’t cat didn’t exist.
There are a great many people who do not feel with their whole
soul that there is all the difference in the world between the total

destruction of a city and their own irremcdiable exile far away
from that city.

Reality represents for the human mind the same thing as good.
That is the mysterious meaning behind the proposition: God exists.

In Plato, 76 év should be translated by reality.

Reality is the Word.

The One is=Father, Son and Spirit. (Cf. Plato’s Parmenides.)

(In the Parmenides, does the passing of the three to plurality
correspond to creation?)

The identification between reality and good. Necessity as a
criterion of reality. Distance between the nccessary and the good.
All that requires unravelling; is of the very highest importance; for
therein lies the root of the suprcme secret.
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As soon as one knows that something is real, one can no longer
remain attached to it.

Those who desire their own salvation do not really belicve in the
rcality of the joy to be found in God.

‘Let thy joy be in detachment.” Nothing is literally truer.

Purc joy and purc suffering are alike accompanied by the irre-
sistible fecling: This cannot possibly go on; in another minute this
is bound to come to an end. But in cach casc the actual fecling is a
very different one.

The vulnerability of the precious things of life is beautiful,
because vulnerability is a sign of existence.

Thus the lack of physical heat or material food cxperienced by
the heavenly soul attached to a mortal body is a beautiful thing; and
the feeling of well-being produced by the provision of physical heat
or material food is a beautiful thing; for the fecling of well-being
is a yet 1orc patent sign of vulncrability than is physical suffering
itself. That is what Milarepa cxpericenced. It follows that, if one were
to meet Christ starving, one would be ablc to feed him without
being guilty of impicty.

Benefaction is permissible precisely because it constitutes a still
greater humiliation than physical suffering, a still morc intimate
and patent proof of dependence. And gratitude is ordained for this
rcason, because that is preciscly the use to be made of the benefit
received. But it has to be a dependence with respect to fate, and
not with respect to any particular human being as such. Which
is why the bencfactor is under the obligation of dissociating himself
entirc{y from the benefit conferred. And gratitude must in no scnse
constitute an attachment, for that is the sort of gratitude charac-
teristic of dogs.

A benefit does not wipe out past affliction as such. It adds to the
individual expericnce of dependence formed by afffiction—an
expericnce that is alrcady an accomplished fact—a new and different
cxpericnce of dependence, which presents an opportunity for
progressing in self-knowledge, if the person under an obligation
knows how to make usc of it.

It follows that the inclination to go to the help of others does
not conflict with the acceptance of the fundamental wretchedness of
mankind. Benefaction is part and parcel of this condition of afflic-
tion; and, as in the casc of affliction, its value lies in constituting a
means of contact
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Baptism.

Watcr and the spirit. IIvedua, that is either the natural cnergy or
the supernatural cnergy (in this case, the Holy Spirit). The vegctal
sap, a combination of watcr and of solar cnergy thanks to the action
of chlorophyll, enters into us and becomes blood. (Timaens.)
(Connexion betwcen wine and blood.) The Hebrews thought
that blood is life. We have got in a certain fashion—very difficult
to discern clearly—to decompose the life in us, to dic, to become
water again. Or rather, we have got to understand with our whole
soul that, looked at from the angle of the supernatural, the life
which is in us is dead; that on the supernatural planc we are dead,
and that we haven’t any blood in us, but only water. Once we know
this with all our soul and really desire the light of the Sun of under-
standing, then the supernatural counterpart of the propertics
contained in chlorophyll makes its appearance in us, and the super-
natural cnergy, which pours down from the spiritual Sun, combines
thanks to its action with the water of which we arc composed so as
to form a new type of life, another sort of blood. Therein lics the
meaning contained in the words: ‘Except a man be born of water
and of the mvedua.” And thercin lics the meaning of baptism.

ITvedpa—(spirit).

Among the Stoics, who are the followers of Hcracleitus, the
mvebpa is energy (in the sense in which we use that word in
science, both physical and psychological), which they represented
to themsclves in the form of fire.

Supernatural encrgy is the Spirit, which is represented in the
Gospels as fire. In Heracleitus, the thunderbolt and fire arc images
of the Holy Spirit.

In the language of the ancients, mvefua is also the vital energy
among the living, and corresponds to anima.

Plato (Timaeus, 8oe)—Nedruyra 8¢ kai dwd ovyyevav dvra, Td
Hev kapm@v, Td 8¢ yAdns . . . mavroSama pév ypdpara loxe Sud v
ovppefw, 7§ & épubpd mhelotn mepl avra xpda Swbei, s Tob
7upos Topds Te kal éfoudplews &v Typd Sednuiovpyoupévy Puas.

And fresh cuttings from kindred substances, whether the fruits of the
earth [including sceds| or herbs of the field . . . acquire all sorts of colonrs
by their intermixture; but red is the most pervading of them, being created
by the cutting action of fire and by the impression which it makes on a
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moist substance; and hence the liguid which circulates in the body has a
colour such as we have described. The liquid itself we call blood, which
nourishes the flesh and the whole body.!

First epistle of St. John v, 8—7peis elow of paprvpodvres, 76
mvebpa kal 7O UOwp kal 70 alpa, wxal ol Tpels els 10 & elaw.

And there are three that bear witness in earth, the mvebpa, and the
water, and the blood: and these three agree in one.

Gospels—St. John iii, 5: éav wj 7is yewwnbi éf O8atos rai
mvevpaTos.

Except a tnan be born (from abovc) of water and of the Spirit—

The ancients (and more particularly the Hebrews) belicved that
lifc resides in the blood, the blood being composed of water and of
fiery encrgy. Onc must dic and be reborn. The life in us has to be
decomposed into its elements—water and mvedpa, and then re-
constituted from these elements. One plunges completcly into the
water; there is no longer anything but water. The mvefua then
descends from heaven upon the water. The two (mvedua and
watcr) combine to form a new kind of blood, a new kind of life.
And the regencrated being makes his appearance; no longer born
of the flesh of his parents, but crcated by God out of the inert
matter which he has again become. (The blood is the same thing as
sap or winc. The vegetal sap, compounded of solar cnergy and
water by virtue of the properties contained in chlorophyll, enters
into us and becomes blood. Grace represents our chlorophyll.)

What is mysterious about the notion of choice is this, that to
represent two things to oneself as being possible, therefore as
ultimately recal, is to represent them to onesclf as being ultimately in
accordance with the will of God, thercforc as ultimately good;
whercas, on the other hand, the notion of choice implics that one of
the two should be good and the other not. It follows that the notion
of choice is contradictory. Moreover, it is onc of a low category.

Causality in history. Nceds to be contemplated. Fatality and
causality. Cause and condition. Condition and possibility. Possi-
bility and choice.

Every fault rccognized as such—even if it is only the result of
a passing thought—represents that much imperfection which dis-
appcars. And the sum total of imperfection is finitc.

1 Jowett translation.
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A test of rcality lics in the fact that it is harsh and stony. Joys are
to be found thercin, but not pleasures. Everything that is pleasur-
able is mercly reverie.

The moral philosophy contained in the Egyptian Book of the Dead
is a supernatural one, uncontaminated by the Great Beast. It has a
purity like that of a Gregorian chant or of Monteverdi. ‘I have not
madc anyone weep. I have not made anyone afraid. I have not
adopted a haughty tone. I have not lent a dcaf car to just and truc
words.” The Great Beast is scnsitive to prestige. Humility is the only
virtuc which has no image resembling itsclf in the moral system of
the Great Bcast.

A Pharisce is a man who is virtuous out of obedicnce to the Great
Beast.

[My idca that egoism docsn’t exist: the same idea is found in the
Symposium.|

Folklore. The talc of the three nights.
‘Far hac I sought thee, ncar am I brought to ye,
Dear Duke of Norroway, will ye turn and speak to me?’

[Shesang] ‘. . . Till her heart was like to break, and over again like
to break.’ 1

On this subject we have: in (celtic?) Scotland, The Red Bull
0" Norroway; in Russia, Fenist the bright Falcon. Also Grimm.

A prince who has been marricd under the form of an animal. His
wife commits a fault (What is it? Looks at him during the night
when he has taken on human shape, 1 think) and he disappears.
After long scarching, she finds him in his palace, where all prepara-
tions are being made for his wedding. Three times running she buys
from his betrothed, cach time thanks to the wonderful contents of
a magic hazcl-nut giverrto her on the way, the right to spend the
n.i§ht with him. But the betrothed has scen to it that the prince
is drugged. Only at the very end of the third night docs he wake up.

e princess represents the descending divinity. She is united to
the being of flesh-and-blood during the night. But at the first
glimmer of gracc the creature steals off. The soul swoons away.
Good has got to seduce the flesh in order to be able to show itself to
the soul. Bcauty is this seduction.

The ‘recognitions’ arc so poignant because of the reality that is

hidden,

1 English in text.
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When reality comes in search of the soul and is not recognized . .

The Great Beast. It is a rcal animal. It is susceptible to force and
crushes weakness. It does not look upon humility as a virtue.

[‘To recollect’ for ‘to think of.” It is a figure of speech found in
Sanskrit, Greek and Latin.

It is only in the night, in a statc of unconsciousness that the soul
wants to be united to truth. As soon as it sces a glimmer of truth
appcar, the soul flecs and turns itself toward the flesh. Truth has got
to seck it out and seduce the flesh in order to gain access to the soul.
But the soul is asleep. If it wakes up for an instant, it then turns
itsclf toward the legitimate form of union.

The initial union with truth takes place in the night.

The bridges of the Grecks. We have inherited them. But we do
not know what use to make of them. We have imagined that they
were for building houses upon. So we have crected sky-scrapers
thercon to which we are continually adding fresh storeys. We do
not realize that they are bridges, things made to be crossed over,
and that that is the way leading to God.

The conception of fact a priori. It was barely glimpsed by Kant;
the limits of his system prevented him from applying himself
to it. In what way is the a priori fact of grcater valuc than the obscrved
fact? And where lies the harmony in a priori factss—a harmony
which we do not supply oursclves, but which is given us.

Plato. det v,! to be translated by eternally real.

Poverty-stricken Love in the Symposium—gaunt, bare-footed,
homeless, lying upon the ground, sleeping on doorsteps and on the
roadside, with want and penury as companions . . . St. Francis.

Mathematics. No element of chance, and yet the presence of
coincidences.

Ideas in Plato, fire in Heraclitus, etc.—The ancients had a way of
employing the same words at different levels by analogical trans-
position, which confuses cverything if we fail to recognizc it.

The Ideas in Plato are either definitions, or else the attributes of
the Deity.

Timaeus—The Model in the Timaeus is an intelligible [?] living

! Which is always.
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being, a person. So is thc Demiurge, of course, and likewise the
Soul of the World.

Since, moreover, Plato refers to God as the One, he didn’t fail
to appreciatc the unity of God either.

Instead of the threc terms:

Subject, the knower, the known, knowledge (as in the
object, Republic);
relationship  the lover, the beloved, love (as in the Phaedrus);
between the . we find in the T'imaeus:
two. . the artist, the work, inspiration.

It represents the transposition of the first two in creation. This
therefore presupposcs a very definite idca of the Trinity. Among
these threc terms it seems at first as though there were only
one person, the artist. But both the modcl and the work arc
persons.

Plato ascribes an origin to the world becausc it is a body. He
says that thc Soul of the world is older than the body. He by no
means says that it (thc Soul) has any origin.

The Demiurge cxtends the soul round the world. This points to
the fact that it is the being, cternally rcal, which is in the outcr region
of the skics in the Phacdrus.

The speech delivered by the Demiurge to the gods that have been
begotten is not addresscd to the Soul of the World.

There are [three?] ways in which we can love a spirit through the
medium of a scnsible form: a sculptor through the medium of a
statuc; a soul through the medium of a body—(and what is the
third way?)

A sculptor whose statuc were to be his own body . . .

Genitum '—cquivalence of creation in the rcalm of the etcrnal.

Genitum. God, beforc creating the world, creates himsclf. It is
an act of knowledge, and of lovc, and of creation, directed toward
the self. All acts cxist eternally in God, directed inwards. The
Model is this very thing, this very act itself.

We can, when looking at a statuc, love cither the sculptor or
what the sculptor loved when he was making the statue (a higher
form of love).

1 Begotten.
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The Word considcred as ordercr of the world and mediator lies
at the point of intersection betwecn time and eternity. Plato de-
scribes the Soul of the World thus: outside the all and within the
all (cf. the 4 Upanishad).

The finite universe, an image cmployed by the ancients—who
did not possess the theory of wholes—to indicate that there are
higher orders of infinitude.

Good is, from the aspect of creation, a Person, namely, the
author of the world. So is Truth, namely, the Model which lives
eternally, the living spiritual principle. So is Being, namcly, the
Soul of the World.

The Ideas, these thoughts in themsclves, these thoughts which no
one thinks—this amounts to saying that they are the thoughts of
God. Evidently, since to conceive them is to imitate God. They are
implicd in the act whereby God knows, loves and creates himself.

This nced to be the creator of that very thing which one loves—
this represcnts a need to imitate God. But it is an inclination toward
falsc divinity. (Unless one has recourse to the Modecl seen from the
other side of the skics.)

Plato thought in terms of a builder of a temple or of a sculptor.
We think in terms of a watch-maker who fits a certain particular
movement to make a certain particular hand go. All our acts have
their anazlogical model in God; but it is evident that the ones we
may legitimatcly make use of to ascend by analogy are those in the
course of which we discover that we receive something from outside
—an inspiration.

Work, as such, is not an imitation of Creation, but of the Passion.
It is as toil that it partakes of an inspiration. For anyone who was so
strong that he was ncver tired and never suffered in any way, work
could not possibly represent a point of leverage. We must make use
of our body as of some dead object, as of some wooden instrument.

A piece from the side and thigh of a Greek statuc is just as beautiful
as a Greek statuc that is complcte. But if it is broken, if it is pounded
up into stone-dust, it is no longer beautiful. Creation, however far
one goes down in the scale of size, possesses the fulness of beauty.
And the inside of the statuc is not beautiful. Nor is that of creation.

Greek statues as an expression of analogy—macrocosm—micro-
cosnL. Sculpture, a religious act.

Plato’s contempt for artists was dirccted toward his contem-
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poraries who were decadent. Their art was imitative, not inspired;
an imitation of the transitory model. That is art criticism. The Venus
of Praxitelcs.

Téyovev, dpyry,! ctc—That indicates a level, not Time, for Time
comes ‘after’ Creation.

Therc is a bad modcl in the Timaenus—cf. Theaetetus.

Translate voyrds by spiritual.

T'itnaeus, 35a—The mediatory function of the Soul of the World
(proportional mecan) is clearly indicated. (In the Symposium, Plato
says that there arc several mediators; but he doubtless means by that
several different Ways.) Hence the Soul of the World is the same
thing as Promethcus, Love, Dionysus.

The violence that is done to the Other to bring it into harmony
with the Same. We must imitate this.

One advantagce of a priori facts over a posteriori ones is that we
have the time to contemplate them.

Firc (light) corresponds to sattva; Earth to tamas; Water to rajas.
(Watfg spreads itsclf around.) Fire rises; solids fall; air spreads itself
around.

Every obligation to carry out something big or small which goes
against the grain must be made an opportunity for a decper realiza-
tion of one’s state of slavery.

[ Titnaeus. The human soul is composed of the second and third
clements, without the first. This means to say that it cannot attain
to God otherwise than by becoming united with the Soul of the
World, through mediation.]

The complete separation of functions in the ideal City. It is
what St. Thomas says with refcrence to Christ. Leaving to cach
function the full essence of its own nature.

The aim of gymnastics and music is to render the supplementary
cnergy docile to the influence of the supernatural.

The vegetative cnergy alone has the right to remain attached to
thosc things that are necessary to the vegetative life. One must not
appropriate anything to oneself, whether it be an object or a being,
through the excrcise of the supplementary energy. Poverty. That
is the meaning contained in Plato’s ‘communism’.

U It came into being as beginning (Plato, Timaeus, 28b).
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The Model in Plato always signifies inspiration. orepyeiv in
Greek means to cherish and to be resigned; amor fati.

Republic, V, 472b:

‘If we have discovered what is justice, are we to require that the
just man should in nothing fail of absolute justice; or may we be
satisfied (dyamjoopev) with an approximation, and the attainment
in him of a higher degree of justice than is to be found in other
men?—The approximation will be ecnough—Then, so that we may
have an ideal model, let us enquirc into the naturc of absolute
justice and into the character of the perfectly just man, while suppos-
ing it possible for such an one to be born, and what he would be
like if he were born. And let us do the same in the case of injustice
and the unjust man. Thus, looking at these, we shall be able to
judge of our own relative happiness and unhappiness according
to the standard which they exhibit and the degrcc in which we
rescmble them. That is what we proposc to enquire into; but not
with any view of showing that such tlungs are possible in fact

Would you think any the worse of a painter becausc, after having
delineated with consummate art an ideal representation of a per-
fectly beautiful man, he was unable to show that any such man could
possibly exist in actual fact?’

Plato clearly distinguishes between: (r) just men, who all, without
cxception, are so morc or less; (2) justice, and (3) the perfectly
just man.

The just man who is despised, beaten, buffeted on the face,
crucified, forsaken even by the gods . .

Existence cannot be proved, it can only be observed as a fact.
But the more perfect has morc reality than the less perfect. And
rcality for a man consists in his existence on this earth.

(It is rationally proper that the perfectly just being should exist.)

Full reality for God lics outside this world, but full reality for a
man lies within this world, even should he happen to be perfect.

The Model is the one shown in the Timaeus.

Republic, 365a—Sacraments in the Orphic tradition.
Republic, 366c-d—
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(Plato’s criticisms on the subject of the mysterics closely resemble
those current to-day with regard to confession and absolution.)

The Passion is the actual existence of perfect justice without any
unreal admixture. Justice is essentially non-active. It has to be either
transcendent or clse exposed to suffering.

It is then purcly supernatural justice, totally deprived of any
support discernible by the senses, cven the love of God in so far as
it can be felr.

It is a sort of impiety to suppose that this rcpresents a piece
of imagination, a mere attitude on the part of the mind, whereas the
mixed form of justice exists; unless one regards this mixed form of
justice as not having in reality any part or lot with justice, except
in appearance.

Ontological proof is mysterious because it docsn’t address itself
to the intclligence, but to love. And incarnation, too, is a matter
for ontological proof, for it is only a truth where love is concerned.

There is no form of fclicity to be compared with inner silence.

Redemptive suffering is what displays justice in all its nakedness
and transports it in all its purity right up to cxistence. That is what
saves existence. S¢hlew ta dpawdupeva.?

The thought of—. If there has been something in me capable of
formulating this thought, I know that there is nothing in me that
is capable of supporting it when I look at it face to face. And never-
theless, when I do look at it face to face, I know that there lics my
path, if it is practicable. It forms the criterion of good in action.

Demeter is the flesh and Kore is the soul which sees a beautiful
flower and is scized and carricd away against its will into the other
world, lamenting the flesh. Demeter claims Kore back again; but
it is Zcus who had decided upon this abduction. However, as

1 Heisnot angry with the unjuse, but is very ready to forgive them, because he
also knows that men are not just of their own free will; unless, peradventure, there
be some one whom the divinity within him may have inspired with a hatred of
injustice, or who has attained knowledge of the truth—but no other man. He
only blames injustice who, owing to cowardice or age or some weakness, lias not
the power of being unjust (Plato, Republic, 366: Jowett translation).

% The salvation of appearances (Platonic concept).
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Demetcr threatens to cause life to ccasc, Zeus agrecs to the return of
Kore. But Kore has eaten the pomegranate (St. John of the Cross).

At the same time, the vegetation . . . (Except the sced die . . )

Passagc from beauty into food.

Grace abducts (it is a ravishment), then seduces. The soul does not
give itself, it is taken.

The soul pledges itsclf without knowing it, out of joy. When it
returns to the flesh, it is unable any longer to belong to the flesh.

Dionysus is Hades, and the wine is the pomecgranate. But the
image of the winc represents above all inspiration, and that of the
pomegranatc, joy.

Kore (it is so obvious that it means thc soul) is the daughter of
Zeus and of Demcter, of God and of the Earth. It is Zcus who in
his wisdom gives her to Hades for wifc.

‘None cometh unto Me, save them that have been given me of my
Father.

Afterwards, the two goddesses, united together, go up to hcaven.
Blessed are thosc whom they love.

When in man Nature, being divorced from all carnal motives,
blind and deprived of all supernatural light, performs actions which
are in accordance with what supcrnatural light would ordain if it
were present—that is purity at its fullest.

It is the focal point of the Passion. There is redemption; Nature
has been made perfect. The Spirit, to which perfection alone belongs,
has become Naturc in order that Nature should be made perfect.

Suffering is present simply to dry up the sourcc of carnal cnergy,
of vital energy, even of the vegetative sort.

Chapters from Mani. The crucified spirit, scattered in fragments
throughout spacc and matter. Analogy between the image of the
crucifixion and that of the god cut up into fragments. Osiris,
Dionysus.

Timaeus: The two circles formed by the equator and the ecliptic
as an image of the Cross. A conception of bewildering grandeur.

The winter solstice . . . The spring cquinox . . .

‘That in whose wake the year maketh the days to wheel . .

Titme is the cross. Physical suffering is the constraint of Time felt
by the soul.

The spring equinox; the sun is then at the point of intersection
between the equator and the ecliptic, in the centre of the celestial
cross.
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The Stoics. Diogenes Laértius.

‘He that is a hundred stadia away from the city of Canopus and
he that is onc stadium away from it arc alike outside the city.’

Cf. St. John of the Cross—the wood, the bird.

In other words, there is a threshold.

[Zeno, the disciple of Crates who was born about 370 B.c.—He
himself must have been an old man about 260 B.c.] (Cleanthes,
between 264 and 232 B.C.)

‘The opposite of slavery is domination, which is an evil in the
same way as slavery is.’

‘Sages are kings, since royalty is a power which has no need to
render any account of itself, and this is the quality properly attaching
to the sage alone.’

‘He who possesses onc virtue possesses all virtues’ (St. John of
the Cross).

Birds of Aristophancs, chorus, v. 693—an Orphic text.
It was Chaos and Night at the first, and the blackness
of darkness, and Hell’s broad border,
Earth was not, nor Air, neither Heaven; when in depths
of the womb of the dark without order,
First thing first-born of the black-plumed Night
was a wind-cgg hatched in her bosom,
Whence timely with seasons revolving again
sweet Love burst out as a blossom,
Gold wings glcaming forth of his back,
like whirlwinds gustily turning.
He, after his wedlock with Chaos, whose wings
are of darkness, in Hell broad-burning,
For his nestlings begat him the race of us first,
and upraised us to light new-lighted,
And beforc this was not the race of the gods,
until all things by Love were united:
And of kind united with kind in communion
of naturc the Sky and the Sca are
Brought forth, and the Earth, and the race of the gods
everlasting and blest.!

A morsel of bread is chosen at random to be the medium of a
contact between God and a man, in the course of an operation in
1 Oxford Book of Greek Verse in Translation, p. 488.
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which this morscl of bread passes into a stomach and undergoes
certain mechanical and chemical actions which destroy it completely.
The morsel of bread plays absolutcly no part whatever in this
descending movement of God toward the man who eats. It is merely
consumed.

Catharist account of the seducing of the angels by Lucifer. Lucifer
says to them: In the presence of God you only have the power to
do good. Come down, and you will be able to choose [to do]
cither good or evil.

To give up the power of choosing represents cvil.

There are two things that are impossible because they are con-
tradictory: the contact between the thinking creature and the divine
mind, and the contact between the divine mind and creation seen
from an individual point of view. These two contradictions can
never exist in any stable fashion, but they take on a certain sort of
existence under the form of Becoming, in the course of the process
in a soul whereby that which says T is made to disappear little by
little. The thinking crcature then reaches up to the absolute and
God reaches down to the particular.

As soon as from on high an atom of pure good has entered into a
soul, that is to say an empty space into which God is able to pass,
this empty space increascs in size by the mere passage of time accord-
ing to a gcometrical progression, in an cxponential way, provided
only that the soul is not guilty of any betrayal. Moral weaknesses,
however serious thcy may be, do not interrupt this progression;
which is why the disciples who left Christ to his fate, and Peter who
denied him, did not lose the kingdom of heaven. Betrayal even in
the smallest detail, the refusal to obey, causes it to be lost. But where
there is no betrayal, it is absolutely certain that if the duration of life
were indefinite, and not limited by death, this exponential increase
of good, in the size of the empty space inhabited by God, would be
continucd until a state of perfection herc below was reached.

This process of destruction of that which says T is sometines
accompanicd by joy, at other times by suffering; but in cither case
it is essentially a felicitous process, because of the slow growth of
inner silence.

All the things that I sce, hear, breathe, touch, eat, all the beings
that I meet—I deprive all these of contact with God and I deprive
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God of contact with them to the cxtent to which something in me
says ‘T

There is somcthing I can do both for all these and for God, which
is to withdraw, respect the téte-a-téte.

The strict accomplishment of ordinary human duty is a condition
for enabling me to withdraw. Little by little it wears away the cords
which hold inc stationary and prevent me from doing so.

God has given me my being and at the same time the possibility of
giving him something in return by ceasing to be.

The strict accomplishment of purcly human duty belongs to the
same order as corrcction in the processes of editing, translating,
calculating, ctc. To neglect such correction shows a lack of respect
for the object concerned. The same applics to neglecting one’s

duty.

.. . How widely separated the essence of the nccessary is from
that of the good.

[Whence the Trinity in relation to the world: God as creator,
God as inspirer, and the mediator between the two.

When God is conceived only as Onc and not as Two (whence
Threc), that obliges one when one represents him to onesclf as
creator to confound the necessary with the good—as in the case of
Isracl, Islam, the Negroes.

The Trinity is indispensable to the Greek and Christian notion of
Justice.]

[Note that if one considers God in himsclf, the Spirit forms the
connexion between the Father and the Son; if one considers Himn in
relation to the world, the Son forms the connexion between the
Father and the Spirit.]

God as author of the necessary. God as author of the beautiful.
God as author of the good. Father, Word and Spirit. The beautiful is
the necessary which, whilst remaining in accordance with its own
law and with it alone, obeys the good. Justice incamate in the flesh
—that is what may properly be called beautiful, because there is
nothing in the flesh that is related to justice.

The distance between the necessary and the good is the sclfsame
distance separating the creature from the creator—God, with
respect to creation, in so far as perfectly present and in so far as
perfectly absent.

The Great Beast hides His absence from us.
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The notion of Providence, in Catholic doctrine, comes from the
Great Beast.

The Soul of the World crucified between the fixed stars and the
sun; crucified on the cross of Time. Creation alrcady corresponds
to a passion. The Lamb slain from the beginning.

The Soul of the World suffers, although in a state of perfect bliss.
Time and Space constitute its suffering.

The tree of the cross. If we cut down the tree of good and evil,
if we renouncc making a choice, we then have the cross, the full
weight of pure necessity. The illusory power of choice lies at the
root of the compensatory imagination which prevents us from being
placed under the full weight of necessity.

Carrying one’s cross—identical with carrying Time.

We cut in two the Soul of the World: the part which pertains to
the creature and the part which pertains to the creator.

The dimensions of Christ’s charity represent the distance betwcen
God and the creature.

The function of mediation, in itself, implies a spiritual quartering.

That is why we cannot conceive God’s descending movement
toward man (Prometheus) or man’s ascending movement toward
God (Hippolytus) without such a quartcring, without suffering.

EThe body of Hippolytus, was it perhaps dispersed in fragments?)

{mmo-Avro, pulled apart by horses.)

The death of Hippolytus and the imagc of the chariot in Plato and
the Upanishads. The horses have killed the driver, because he was
perfect.

Hippolytus—the perfectly just man made to appear perfectly
unjust. The just man in Plato’s Republic. God himself forsakes him,
tied down as He is by a convention.

The celestial cross—this is Time and Space.

The ‘egg’ of the world and the chick that taps with its beak
against the shell and opens it. The scnsory world, mattcr, represents
the door of which it is said: ‘Knock and it shall be opened unto you.’

Orphic fragment contained in Aristophancs’ Birds. The chick that
is inside the egg of the world obviousfy represents the Soul of the
World. And it is Love. And this Love is Prometheus (Philebus).

The Symposium. Mcdiatory love suffers, it is destitute.

Love is the chick in the cgg of the world, it is thus the Soul of the
World (an Orphic text of Aristophanes); at the same time it is the
orderer, the crcator of harmony. Harmony is the combination of
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the unlimited and the limiting (Philolaos, Philebus), and thisharmony
was revealed to mankind by Prometheus (Philebus). Thus a common
identity exists between the Soul of the World, Love and Prometheus.
Dionysus, the god of mystic frenzy, is no doubt identical with
Love.

There remains the perfectly just man.

Well, according to the Symposium, Love possesses the fulness of
Justice, for it ncver commits nor suffers violence.

All great painting gives the following impression, that God is in
contact with a point of vicw regarding the world, with a perspective
of it, without cither the painter or the person admiring the picture
being there to disturb the téte-a-téte. Whence comes the silence
contained in all great painting.

That is why therc is no great painting without the accompaniment
of saintliness, or of something very closely resembling it.

It is not difficult to undcrstand the beauty of certain Negro
sculptures when one knows that a Negro sorccrer spends seven
days in prayer before making a fetish.

The symbolism of the Hymn to Demeter is luminously clear. The
virgin daughter of Zeus and of Mother Earth is the soul. The
narcissus whose scent makes the whole sky spread out above and the
whole earth bclow laugh, and the swelling of the ocean, is the
fecling for beauty which when it makes its appearance casts a smile
over the whole universe for us. The soul fecls a thrill of pleasure
and would like to scize hold of beauty. But this bcauty is a trap—
a trap on the part of Zeus. As soon as the soul makes a stcp toward
beauty, it is seized by God. God the creator has delivered it up to
God the inspirer. The soul is caught up in a terrible adventure quite
against its will. It cries out, it wants to stay with the carth, with
sensory matter, with its mother. But God bears it away with him
into an abysss where it can no longer sce cither the sky, or the earth,
or the sea; where it has lost the world. It belongs to death. God the
crcator agrees to return it to this world. But first of all God the
inspircr, by the usc of violence and the arts of seduction at the same
time, causes it to cat a pomcgranate sced. It is bound fast, it can no
longer break free from its ravisher, it can never more, even though
it should so desire, really return to the earth. Thenceforward, it is
Judge and ruler over the dead.
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God is at the same time its father and its spousc; its father when
viewed as a creative person, its spousc when viewed as’an’inspira-
tory person.

God the creator and God the inspirer are brothers, representing
the unity of the two persons; sons of Kronus, who is God considered
under the aspect of absolute unity. God the inspirer, God the saver
of souls, God the ruler over the dead is named Aidoneus, which
bears a singular resemblance to Adonai, and means at the same time
invisible and eternal.

God takes posscssion of the soul in two operations. To begin
with, thanks to the trap offcred by beauty, he carrics it off by surprise
and purc violence, absolutely against its will and without it realizing
where it is going; then by a mixture of surprise, constraint and
seduction hc wrings from it its consent by making it taste for a
moment of the divine joy. It is then trapped forcver.

The same thing happens in the tale of the three nights: two unions
of the marricd pair take place, the first one at night, and the sccond
onc openly, obtained by ruse and the arts of seduction, but in the
last resort with consent.

There is nothing sacrilegious about saying that in this Eleusinian
myth, Zcus corresponds to the Father, Hades to the Holy Spirit,
Korc to Christ and Demeter to the Virgin.

The action on the part of God and the passivity on the part of
the soul in the process of salvation—there lies the great lesson to be
drawn from this myth, a lesson which can only be revealed.

There are two thresholds to be crossed. The first is when God
snatches us away from this world, the seccond when he causcs a
particle of the joy belonging to the other world to enter into the
soul. If no betrayal takes place, this latter threshold is decisive.

These two thresholds arc represented in Plato’s Cave by a falling
away of the chains accompanicd by a setting in motion of the body,
followed by entry into the light.

Once a particle of purc good has cntered the soul, the greatest,
the most criminal moral weakness is infinitely less dangeroys than
the most infinitesimal betrayal, even though the latter were only
to be a purely inward impulsc of the mind, lasting but ap instant,
but nevertheless consented to. It means participating in hell. So long
as the soul has not tasted purc good, it is scparated from hell just
as it is from paradise. A diabolical choice is only possible through
attachment to salvation. Anyone who does not desire the joy of God,
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but is satisfied with knowing that there really is joy in God, falls,
but docs not betray.

‘Et la mort, 4 mes yeux désobant la clarté,
Rend au jour qu'ils souillaient toutc sa purcté.’!

Let me disappear in order that those things which I see may
become, owing to the fact that they will then no longer be things
which T scc, things of perfect beauty.

Hymn to Demcter. Demeter’s sorrow: unless it is assuaged,
mankind will perish and the gods will receive no more praise. The
love union between the soul and God who has ravished it has to
be followed by a descending movement of the soul in imitation of
the divine descent, without which creation would disappear before
having been transfigured.

This world made up of scnsations—colours, contacts, sounds,
scents, flavours—vanishes when the soul is caught up to God, and
it is saved, transfigured by a redemption when the soul that has
espoused God feels the sensations.

We must imitate Christ because it is our vocation to be mediators;
mediators between God and reality whose very texture is made up of
our sensations.

Just as the intrinsic being of God resides in the fact that he is
good—he is not a being to whom good is attached as an attribute,
but is absolutely pure good in itsclf—so the intrinsic being of the
scnsory world resides in the fact that it is sensory. Being scnsory
constitutes its own particular reality. And it is through this that the
absolute purity of a finite soul—a purity that implics cxtreme suffer-
ing—constitutes the redemption of the world. Christ has redcecmed
the world to the full extent to which such a thing can be done by a
man, a singlc man, if he is the equal of God, and to that extent only;
but the redemption is continued in the person of all those who,
cither before or after his birth, have imitated the Christ.

In reality, there is but one way of salvation described in Plato;
the various dialogues indicate various parts of the road. We arc not
told in the Republic what it is which does the initial violence to the
chained captive so as to remove his chains and drag the wretched
being along by force. We have to look for that in the Phacdrus. It is

! Racine, Phédre.
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beauty, by mcans of love. (Every valuc that becomes visible in the
sensory world represents beauty.) The Phaedrus, after dealing with
the recollection of God having entered the soul, gocs on to speak
of intellectual studies, but does not specify which ones. They must
be sought in the Republic. The latter does not say what comes after
the sciences. This is indicated in the Symposium and the Philcbus. It is
the contemplation of beauty in the order of the world, conceived a
priori. Then comes beauty as an attribute of God, and after that
Good. The Timaeus then deals with the return into the Cave.

The captive in the Cave who is violently compelled to turn round
and walk towards the opening, and who tries to rush back to his
wall, and is again dragged forward by force—that is Kore in the
Hymn to Demeter.

Incarnation in Plato. God, and the gods, and the blessed souls,
in their feast partaken of on the other side of the sky, consume
rcality, nourish themsclves with knowledge, and devour justice
itself, reason itsclf, science itself and the other manifest realities. || It is
clear that the justice referred to here is justice as an attribute of
God. || Republic, V: The manner of conceiving justice itself. Even
the most just men are but close to justice, they are not in every respect
that which justice is. But onc must also conceive what the perfectly
just man would be like, should he happen to be bom, without
going into the question of whether such a thing is possible or not.
Now, this man would be in cvery respect the same thing as justice
(TOLOUTOS 1), in every respect like unto justice; thercfore, in
spite of the fact that he was on earth, he would belong to those
rcalities which lic on the other sidc of the sky. || Plato always looks
upon the perfect as more real than the imperfect, and for a man
there is no other reality but that of earthly cxistence. Man ought to
have come down, not from the sky where reside the gods, but from
the world which lies on the other side of the sky, and by a move-
ment in which gravitational force plays no part. Gravity makes us
descend; wings make us rise; what wings raised to the second power
can make us dcscend without gravity?

Justice appcaring naked and dead in a living being. A life pure
as dcath.
There are two incarnations of the second divine Person. One as

I Like, similar,
384



the Word, the ordering principle in the world (Soul of the World),
whence proceeds beauty. It demands that necessity should be docile
to good—a miraculous docility. We arc able to obscrve it, to
cxpericnce it continually. The other one only demands the same
miracle, and not any other kind; it is no more astonishing.

The analogy between macrocosm and microcosm (how far docs
it go back?) implies this double form of incarnation.

In the Timaeus, it is the imitation of celestial harmony that is
ordaincd, the imitation of the Soul of the World. It is the imitation
of the Word just the same.

The assiinilation to God (as described in the T'heactetus) can only
be brought about by a proportional mean. The very word ‘assimila-
tion’ indicates this. The mean (ueragd) is the perfectly just man—

God God-man

God-man man
‘Assimilation of the numbers that are not similar by nature.
(Epinomis.)

Assimilation provides thconeand only contact with God, and faith
in the reality of this contact implics faith in the possibility of mediation.

‘Man is the mcasurc of all things,” ‘Nothing imperfect is the
mcasurc of anything,” ‘God is the measurc of all things’—this also
neccssitates the incarnation.

The union of contrary virtucs as the exclusive result of the super-
natural and sign manual of grace. It represents the transposition
in actual behaviour of the logical usc of contradictory propositions
for grasping the divinc truths. Divine transcendence.

Beauty is an application of this—(In what way?)

Epinomis. The assimilation between two numbers meant the dis-
covery of a proportional mcan.

Thercfore, the assimilation of man to God mcant the discovery of
a mediation.

Contradiction is this mediation. Beauty: Necessity-Good.
Incarnation: Man-God.

The perfectly just man: a union of cxtreme justice with the appcar-
ance of extreme injustice. Christ did not simply suffcr, he suffercd a
penal form of suffcring, the treatment mcted out to criminals. He
was not trcated after the style of a martyr, like the saints, but after
that of a common law criminal. Extrcme justice combined with the
appearancc of cxtreme injustice is an example of that contradiction
which lcads to God.
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Contradiction is our path lcading toward God becausc we arc
creatures, and because creation is itself a contradiction. It is contra-
dictory that God, who is infinite, who is all, to whom nothing is
lacking, should do something that is outside himself, that is not
himself, while at the same time proceeding from himsclf. (Panthcism,
which consists in a suppression of onc term of the contradiction, is
useful as a transition for bringing home the contradiction.)

The supreme contradiction is the creator-creature contradiction,
and it is Christ who represents the union of these contradictories.
This contradiction reaches its cxtreme expression when the creature
is reduced to the sclfsame quantity of matter which constitutes it,
when it is deprived of outward resources and of supplementary
energy, then even of vegetative energy, in the process of complete
abandonment followed by a slow dcath.

Two images of dcath are at the opposite extreme of God, accord-
ing to whether it is time or space that is considered; the slow death,
or clse the scattering about in picces of Osiris, of Dionysus (or of
Hippolytus?).

In the case of Christ, over and above this latter contradiction,
there is the greatest possible contradiction viewed from the angle
of the creature, namely, that between the perfection of rightcous-
ness and the appearance of the worst of criminals.

Cf. in fairy tales, princes who have the appearance of slaves.

The union of contradictories means a spiritual quartering. It is
by itself a passion, and is impossible without extreme suffering.

Affliction is a contradiction (that is why it is so keenly felt as
being something impossible; morcover the same thing applics to
purce joy, the impossible nature of which, due to the fact that it is
a contradiction, is so manifestly apparent at the very moment that
it is being expericnced) when it descends upon us, in so far as it has
not trained the soul, and to that extent. Unconsciousness provides
a refuge against this contradiction and conscquently against suffer-
ing itsclf. Whence the unbearable character of those moments when
the mind of the person suftering affliction is lit up by a spark of
consciousness. A thorough adaptation to affliction through a gradual
process of wearing down destroys completely and forever in the
soul the ability to experience contradiction, and conscquently kills
the divince part of the soul. This is the result produced by slavery. It
ends up by making one incapable of experiencing either real joy or
rcal suffering.

The tremendous greatness of Christianity comes from the fact
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that it does not scek a supernatural remedy against suffering, but a
supernatural use of suffering.

We must use suffering qua contradiction thathas been experienced.
By using it in this way it acquircs a mediatory, and conscquently a
rcdcmptivc, value. We must usc it qua spiritual quartering.

Beauty is the manifest appearance of rcality. Reality represents
essentially contradiction. For reality is the obstacle, and the obstacle
for a thinking being is contradiction. The beauty in mathematics lies
in contradiction. Incommensurability, Adyor dloyor,t was the first
radiance of bcauty manifested in mathematics.

What is real in perception docs not lie in the cffort (Maine de
Biran), but in the contradiction experienced through work.

Contradiction is not conceived by the mind without an cffort
on the part of the attention. For without this effort we conceive one
of the contraries, or elsc the other, but not the two together, and
above all not the two together in the character of contradictorics.
Morcover, contradiction is that which our mind trics to get rid of
and is unable to. It comes to us from outside. It is rcal.

Cases of conscience are favourable to a spiritual take-off. Onc
must conccive as a whole the possible contrary attitudes, together
with their respective reasons, with the very greatest intensity; and
while the mind at its highest level is riveted upon this contradic-
tion, naturc, which is incapable of entertaining contradictories,
lcans to one side or the other.

Either the mind maintains real within itself the simultancous
notion of the contradictorics, or eclse it is tossed about by the
mechanism of natural compensations from onc of the contraries to
the other. That is what the Gitd means by ‘having passed beyond the
aberration produced by the contrarics’. It forms the very basis of
the notion of dharma, which is also clearly apparcent in the splendid
definition of Anaximander. It forms the basis of the notion of
Nemesis, and represents the transposition of the latter in the realm
of psychology. It is essentially a Pythagorean conception. It is a
truth of the very highest importance for the conduct of life.

What is beautiful in mathematics is that which makes abundantly
clear to us that they arc not something which we have manufactured
ourselves. That thing is contradiction. Coincidence also, but in so
far as it is contradictory within the realm of the nccessary. The
essence of beauty lics in contradiction, scandal, and not at all in

1 Irrational rcasons (or unrelated relations).
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appropriateness; but it must be a scandal that forces itsclf upon one
and fills the heart with joy.

Nicom., I_[, 19: ¢Apy,owfa 36‘ ‘n’a'v‘rwg e’f évavtiwy yt've'ral.' éoTi 'y&p
appovia modvpiyéwy évwots kai Sixa Ppovedvrav ovudpdmats.t

Harmony is entirely the product of contraries. It represents the union in
one single mind of minds which conceive separately.

Not things conceived separatcly, but minds which conccive
scparatcly.

What can possibly conceive more separately than man and God?
The Incarnation is the plenitude of harmony.

To have faith in the reality of somcthing—if it is a question of
somcthing that can ncither be ascertained nor demonstrated—
means simply to accord to that thing a certain quality of attention.
Faith in the Incarnation represents the fullest possible attention
accorded to the fullest possible harmony.

Creation is made up of the descending movement of gravity, the
ascending movement of grace, and the descending movement of
grace raiscd to the second power (is it this perhaps which lies beyond
the gunas, and therefore sattva itself, in the Gitd?).

Let us supposc a religious order without a habit or badge of any
kind, composed of men and women (pledged by implicit rather
than explicit vows of poverty, chastity and obcdience within the
limits compatible with orders reccived directly through the con-
science), who would be given the very best acsthetic, philosophical
and thcological training, and who would afterwards go down for a
period of years, abstaining from all religious practices if circum-
stances should so require, as criminals into the prisons, as workmen
into the factorics, peasants into the fields, and so on.

Adyos. The relation (Aéyos) between 7 and 19 is 7/19.
The rclation between 40 and 4 is 10.

o_4
I0 1

The relation between 19 and 7 is 19/7.
19_19/7

7 I
1 Nicomachus of Gerasa, Arith., 11, 19.
388



The relation between 19 and 1 is 19.

Number is a mediation between one and indefinitude.
I number 1 +/number

— ./, Just 8§ —=— = e
number  indefinitude’ vnumber number

Relation is always analogy, unity being the fourth term. Adyos
ot 8Yo Spwv %) mpds dMnAovs ayxéois 1 (Nicom.).

The relation to the sclf is equality. (6v éxer Adyov éxaoros Spos
wpos éavtdv . . . év lgoTyTe . . )2

Mathematics. When through clear conception one runs up
against the inconceivable, this represents the shock produced by
reality.

Unlimited serics defined by a relation. Unity is diffused in in-
definitude by means of relation (Adyos), like God throughout
creation by means of the Word.

. . . peTéyer 7 ToladTy moaod pév loov év Tals Sadopais, molod Sé

A ’ » AY ~ 3 ’ » 3 » ~ 1 c ’
obkéry {oov: 8id TobTo dplfunTic) €l 8 éumalw woiod pev Spolov
petelye, moood 8¢ of, My dv yewperpuen.® Nicom., I, 23-24—

The ‘geometrical equality’ in the Gorgias is similitude, and more
particularly the gcometrical mean.

The divinity has set upon Naturc the stamp of similitude—a
stamp that cnables Electra to recognize Orestes. In folklore, the
stories about recognition from distinctive marks arc debased forms
of myths which are images of God’s recognition by man. ‘And she,
supposing him to be the gardener . . .” The stamp is Beauty. Re-
cognition docs not mcan apprehending a certain particular civil
status. Electra, having seen the stamp, and beholding Orestes, sces
clearly, immediately that it is he whom she remembered (the kind
of remembrance described in the Orphic poems and in the Phaedrus),
and whom she belicved to be dead; he who now stands before her
and from whom she never wants to be parted any more.

1 Relation is the way of being of two terms with respect to cach other
(Nicomachus, Arith., I, 21).

% The relation of each term with respect to itsclf . . . in the state of equality . . .
(Nicomachus, Arith., 1, 23).

8 Such a mean partakes of an equal quantity in the differences, but of a quality
that is no longer equal; that is why itis an arithmetical one: if, on the other hand,
it partook of a similar quality, but of a dissimilar quantity, it would be a geo-
metrical ‘one.
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Aﬁamemnon, Orestes, Electra; the Father, the Son, the soul.
Apollo; the Spirit.
Recognition means reading.

[A number is the middle of an indcfinite series stretching on
either hand through multiplication and division, not through
addition and subtraction.]

The Greeks were haunted by the idea of grace. The abduction of
Kore. ydpis Blaws?® in Aeschylus (kai map’ dxovras owdpoveiv ?)
—Also Plato’s myth of the Cave and in the Phaedrus.

Death and rapc—two mctaphors for describing the action of the
Holy Spirit on the soul. Murder and rape arc crimes owing to the
fact that they constitute illegitimate imitations of God’s action.

Acschylus—uvnouripawy mdvos,® the suffering that contains within
itself remembrance (remembrance in the Orphic sensc) regarded
as perafy, suffering regarded as mediation.

‘He who sings the praises of Zeus with love (mpodpdvews).t
with a well-disposed heart, the same shall attain the fulness of
wisdom, the state of perfection.’

Ipogewdlw,® in this passage of Acschylus.

‘If I must really cast aside the vain burden of care, I have weighed
up cverything, 1 have nothing to mpocewdoar, save Zeus only.” ¢

‘I have nothing that I can [liken unto, compare] mpooewdoas,
having weighed up everything, save Zcus only, if I am really to
cast aside the vain burden of care . . .—Nor he who was once great,
overflowing with warlike ardour, whose name is no morc told;
nor he who followed him, met at last his vanquisher, and is gone.’ ?

(Gods wiclding temporal power, like Jechovah. These gods have
doubtless nothing in common with the genealogics of Zeus, Uranus,
Kronus, ctc. Were they perhaps Aryan gods, beforc contact was
made with the Acgco-Cretan world? For in spitc of his Aryan name,
Zcus may have been taken over from the Aegeans.)

T mdbe pdbos.®

Suffering and mediation.

Lpinomis.

1 Violent grace (Agamemnon, 182).
? Wisdom that has come to them against their will (ibid., 180-181).
3 [bid., 180. 4 1bid., 174-175.
5 Liken unto, compare. 6 Ibid., 163-166.
7 Ibid., 163-172.
8 Knowledge (cnlightcnment) through suffering (Ibid., 177).
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The simultaneous existence, in the comportment of the soul, of
incompatible clements; a balance which leans to either side at once—
this represents saintliness, the rcalization of the microcosm, the
imitation of the order of the world.

[Each perturbation cxperienced constitutes a fault. Each fault
represents a little imperfection that disappears, provided onc is
conscious of the fact that it is a fault.]

The simultancous existence of incompatible virtues in the soul
is the necessary condition for its stability throughout life’s trials,
whilst remaining vulncrable.

The dispositions of soul which inclinc one to love a certain
particular cnd differ from those which cnable one to ecmploy the
necessary mcans for gaining that cnd, and very often the two sorts of
disposition are absolutcly incompatible. Thus, by nature, those who
are, or have become, capable of scrving a cause are not, or are no
longer, the same as those who arc capable of loving it. Consequently,
thosc who scrve that cause really serve somcthing different under
cover of its name. So Good is not scrved, and therefore gocs un-
accomplished.

If onc has not the supernatural power of containing incompatible
virtues, one may very well, by devoting oneself to a causc and by
making onesclf such that onc is capable of handling the corre-
sponding means, make onesclf at the end of a certain time incapable
of loving that causc. For example, a Communist in regard to justice.

‘He who, his thoughts turncd toward Zcus, extols [praises] his
glory, the samc shall receive the fulness of wisdom.

He has opcned to mortals the road to wisdom,

by laying down as their sovereign law:

‘knowledgc through [ (St. John of the Cross)
suffering.’ (through the Crossinto the Wisdomof God.)

The pain madc up of sorrowful remembrance filters drop by
drop during sleep close to thc heart (dark night); and so it is that,
cven without one wanting it to, wisdom comes.

“That is a violent form of grace on the part of the demi-gods, of those who
are seated at the sacred helm.’ 1

During sleep: action on the part of duration by itsclf. Cf. St.
Catherine of Sicna.

‘The pain made up of remembrance’ —remembrance in the sensc

v Agamemnon, 182-183.
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used in the Orphic poems and in Plato’s Phaedrus, a presentiment of
divine matters.

Lines certainly inspired by the Mysteries, and absolutely Christian
in sentiment.

(Geometry:)
Tt is thc assimilation of numbers which are not by

their nature similar become manifest in accordance with the destiny
of plane figurcs; and for any onc able to understand, that constitutes
a marvel (miracle) not of human but divine agency.’ ! (Epinomis.)

Geometry, conceived as the theory of incommensurable magni-
tudes, and looked upon as a revelation.

Between 4 and 35, V4% 35—Somcthing which partakes of both
numbers. Between man and God . . .

The similitude of numbers lics in commensurability.

Planc figures are (according to the above) predestined to serve for
this miracle.

But it isn’t that. The similitude of numbers lics in proportion.
45, 15, 5; and conscquently 45 and § are similar numbers.

40 and 19 are assimilated through the mean v 40x 19.

Tods Tpis polnpuévovs wai 7H) oTeped ¢uoer dpolovs. Tovs 8¢ dvo-
wolous ad yeyovdtas €répa Téxvy opowt, TadTy 1y 81 aTepeojeTplav

éxdreoav . . 2

Tods Tpis NOlnuévovs: S—IS—45—135 | I—3—9—27—

‘Numbers that are multiplied three times and are similar according to the
similitude proper to solids, and those which, being dissimilar, are made
similar by an art . .

[But what is divine and marvellous to thosc who are watchful
and whom the spirit pierces (Siavooupévois) is how the whole of
nature is stamped with kind and species according to cach analogy,
like power and its opposite continually turning upon the double
(i.e. arithmetical, gcomctrical and harmonic means). ]

A new interpretation (superposed on the other one) of ‘God is
an etcrnal geometer’, namely, ‘God is eternally a mediator.” And

1 Plato, Epinomis, ggod.
% Epinomis, 99od. This sentence is translatced by S. Weil, except for the last
few words which are: ‘by an art that has been called stercometry’.
3 Epinomis, 990e.
392



‘None enters here who is not a geometrician’ would correspond
to ‘Nonc cometh to the Father save through inc’.

Greek numbers: a'=1, ,a=1,000|p =2, B=2000]|y =3,
Py 3700018,_‘41 ,8=47000|€, 5, ,€= 5,000 | §,=6 | C’=7’
L=7,000| 7 =8, 5- 8000|8=09, 8=9,000| =10, t=10,000
| K'=20, x=20000]|X=30|p —~ 40, ,T=090,000|v - 50|
£=60|o~-70|a"=8 | ?'~90]|p =100 0" =200 | 7'~ 300
| v - 400 | ¢'= 500 | x"= 600 | " =700 | &' ~ 800 |

Adywv Spolwv '—with reference to the two forms of mediation in
the case of solids.

[Intcgration—3} for plane surfaces, § for solids: this corre-
sponds to the number of intervals established through mediation.]

Two forms of mediation cxist between God and man—the
Word as Soul of the World and the Incarnation. Is it the latter form
which is implied by Plato in the passage in the Timaeus about the
two intcrmediarics necessary to solids?

‘But two things cannot be rightly put together without a third;
there must be some bond of union between them. And the fairest
bond is that which makes the most complete fusion of itsclf and the
things which it combines; and proportion is best adapted to effect
such a union.” 2

‘Comprehending what is the breadth, and length, and depth . . .3

A4¢ dvadoylas Spoloyioav, ddiav Te éoyev . . .4

T4 aTeped Svo peadTnTES TUApUSTTOVGLW.D

To conceive indeterminate matter as an cgg from which a chick
emerges is to conceive another world. The ancients’ conception of
the world as a finite sphere is simply a metaphor for indicating that
there is another world; the surrounding emptiness is this other
world. And it is this other world which scts limits to the non-
limited.

‘All cxisting things must necessarily be either limiting or non-
limited, or both limiting and non-limited. But they could not be
merely non-limited, nor merely limiting. Since, however, it is

1 Of similar ratios.

2 Plato, Timaeus, 31b-c ( Jowett translation).

3 Fphes. iii, 18.

4 It was harmonized by proportion, and therefore has the spirit of fricndship
(Timaeus, 32c).

5 Not one mean but two are needed for harmonizing solid bodies (Tirmaeus,
32b).
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plain that they arc ncither wholly derived from the limiting
principle, nor from the non-limited principle, clearly then the
universe and its contents werc fitted together from both the
limiting principle and the non-limited principle. This is proved,
morcover, by actual cxisting things; for thosc of them which
are derived from the limiting principle impose limit, whereas thosc
derived from both the limiting and non-limited principles both do
and do not impose limit. The rest are derived from the non-limited
principle, and appear as non-limited.” * Philolaus.

That which limits is God. ‘God is the measure of all things.’?
It is God who prevents the sea from encroaching further than it
should. We must do like him in the case of our own interior sea.

We have got to become perfect obedience because we are not
God.

Christ, considered as man, was never anything clse but perfect
obediencc.

The non-limited principle in us must be obedient to what is the
limiting principle, like the sca. This limiting principle comes from
outsidc us.

‘The word of God is like sced . . " The word—that s to say, the
Verbum, the light which lightcth up every man that cometh into
the world.

The Word as Soul of the World. All the matter that we touch, sc,
hcar is its body. Each sensation is like a communion, that of pain
included.

‘Karma is like a debt.’

The simultaneous cxistence of contrary virtues in the soul as
pincers for reaching up to God; the simultancous conception of
contradictory truths for the same purpose. The Gitd: he who has
passed beyond the aberration produced by the contrarics.

Either one has brought thc contraries into submission with the
help of grace, or clse one is in a statc of submission to them.

But the contrarics are not brought into submission to oncsclf; the
contraries in oneself arc brought into submission to God.

Teitaro Suzuki, professor at Kyoto—Essays in Zen Buddhism—
London, Luzac & Co., 1933—

1 Phjlolgus, fr. 2 (Diels, sth edit,, I, 407). 2 Plato, Laws, IV, 716¢.
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A Zcn story—The master orders the disciple to cut down some
branches. The latter hasn’t got a knife. The master tenders his own
knife, presenting the blade. The disciple asks him to present the
other side. The master replics: What d’you want the other side for?
On hearing this, the disciple is illuminated.

The tcaching lies in the rclation and the contradiction. Onc
nceds the blade, and yet one wants to grasp the handle. It is the
samc teaching as is found in Heracleitus’ dictum concerning donkeys
which prefer thistles to gold.

Another story—A monk asks a hermit: “What would you do if a
tiger suddenly appeared?” The hermit emits a roar like that of a
tiger. The monk is terrificd, and the hermit laughs.

Here the teaching is that of Protagoras.

‘—What shall I do if therec is still a shadow of doubt?
—Even unity if onc is attached to it is far from the true
goal’

The primitive Zen method scems to consist of a gratuitous scarch
of such intensity that it takes the place of all attachments. But,
because it is gratuitous, it cannot become an object of attachment
except in so far as it is actively pursucd, and the activity involved
in this fruitless scarch becomes exhausted. When exhaustion point
has been almost rcached, some shock or other brings about
detachment.

‘—Everything can be reduced to Onc: to what can Onc be
reduced?

—When I was in the district of Ch ing I had a gown which
weighed scven chins.’

A reciprocal relation between Onec and individual things. Cf.
Plato’s Parmenides. We should also detach ourselves from Onec.

‘—I am unable to distinguish black from white; pray enlightcn
mec.” The master beats him.

Blows, as a means of becing brought back to sensible reality
Pain as cvidence of the actual existence of the world.

‘—Don’t call that (a pitcher) a pitcher; what arc you going to
call it? Hua-Ling rcplies—Ling-yu throws the pitcher to the ground
and goes out. Cf. Diogencs, the Cratylus.

‘What arc your original characteristics that you have cven before

birth?’
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(Arc there any? For if chance hadn’t arranged a mecting between
a certain man and a ccrtain woman . . .)

The contradictories that arc given us we must shift aboutinwardly.

Zen. ‘If you wish to acquirc understanding, you must look at
the North star while turning towards the South.’

‘—Who comes this way?—Neither the “I” nor the non-“1".—If
it is neither the “I”’ nor the non-"1", who is it?’—One who eats when
he is hungry and sleeps when he is cxhausted.’

Zen—koan—hypnotism through a word. The essential thing is
the act of seeking; power to concentrate is given by way of addition
(seeking after nothing). The koan, an arbitrary thing, is offcred as
an cnd 1n order to prevent one—and this always constitutes a great
danger—from regarding as an c¢nd that which is given by way of
addition. The scarch for the meaning of the koan results in a ‘dark
night’ which is followed by illumination. One should ask oneself
who is sceking for the koan. There comes a moment when one is
brought to a halt in the scarch, just as if one had reached the source
of a river or onc’s way werc blocked by a mountain. It is then that
the tree with the wistaria twined round it (‘being and not being is
like a tree round which a wistaria is growing’) breaks in two; when
the distinction between subject and object is altogether cffaced,
when the search and the thing sought for are merged in one single
perfect identification. On wakening from this identification, there
takes place ‘satori’ which brings peace.

‘The scarch ardently pursued will of itsclf produce, and without
onc having particularly wanted it to, a state of concentration: one
no longer knows whether one is walking or lying down, where one
is, whether onc possesses one’s five senses, 1f it is day or night.
However, this is Eut half-way towards ‘satori’. There still remains a
final and dctermined effort to be made before passing beyond this
point. Ecstasy—when the spatial void shall be shattcred, and all things
reduced to a perfect cquality. Again, it is like the sun appearing from
behind the clouds, when all things which are of this world and of the
world above present themselves in a perfect objectivity.’

“You will then see that Nirvina and Samsira, the abodc of purity
and the abode of defilement, arc but idle gossip; that from the very
beginning therc is nothing which requires to be commented or
explained, and, furthermore, that the Spirit is not something which
belongs to the realm of the empirical conscience, nor consequently
something which may be mentally apprehended.’
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The search after non-reading.
xvth century:

‘Here rules an absolute quictness, all doings subside;

Just a touch, and lo, a roaring thundcr-clap!

A noise that shakes the earth, and all silence;

The skull is broken to picces, and awakened I am from the
dream!’!

In the search for the meaning of the koan: “When the moment of
the greatest fixity arrives, it is as if they were seated in an empty
space, open on all sides, stretching away unbounded; they do not
know whether they are alive or dead; they feel themselves to be
extraordinarily transparcnt and free from impurity, just as if they
were in a vast crystalline pool, or enclosed within a solid block of
icc; they are like a man deprived of his normal sense perception;
when seated they forget to get up, when standing up to sit down.
No thought, no emotion of any kind agitates their soul, which is
then entirely and exclusively engrossed in the koan. At this moment
they are advised not to entertain any feeling of fear, nor any idea of
discrimination, but to advance resolutely with their koan; and
suddenly they feel something like an explosion, as if a pool of ice had
been smashed up or as if a tower of jade had collapsed, and this
dramatic incident is accompanied by a feeling of immense joy of a
kind never before experienced . . . The questing spirit—that is what
constitutes the wings which bear one to the goal.’

Zen. “Where there is faith, thereis also doubt.” (Cf. night of faith
in St. John of the Cross.)

Book of the xvith Century. “When the desire has been awakened
to destroy the soul that is subject to birth and death, one fecls oneself
as it were in the midst of a conflagration. There is no one to help,
and not a moment to be lost; one must make a supreme dash for
the outside.’

‘Supreme form of fixation,” ‘state of unity,” in which a mountain
is not seen as such nor a shect of water as such. If one does not get
beyond this state, there is no ‘satori’. It mercly represents a stage
toward fmal realization, where a mountain is a mountain and a
sheet of watcr a sheet of water:

‘All the Tathagatas in the ten abodes think lovingly on all beings,
even as a mother does on her children. For beings whichare drowned
in the ocean of birth and dcath are like children wandering in a

! English as quoted.
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strange land. The Buddha, like a loving mother, thinks on them,
and if he does not speak of his compassion, yet his heart never ceases
for a moment to think on his lost children. If the children were to
think on their mother after the same fashion, would not mother and
children onc day find themselves facc to face? If the hearts of all

beings yearn after the Buddha and think on him, they will surcly
behold him.’

xvth Century—On the subject of the Nembutsu—

“When the soul reaches a state of unity undisturbed by its surround-
ings, one day some accident or other will bring about in an unfore-
scen way a kind of mental revolution, thanks to which you will
realize that the Purc Land of Screnc Light is nonc other than the
Earth itself, and that Amitabha Buddha is your own spirit. But you
must take carc not to allow the soul to be waiting upon such an
cvent, for this would prevent its coming about. The Buddhistic
nature is a spontancous gencration in this sensc that it is not a
product of intellection, nor of the imagination. Another great
mistakc would be to take it for a state of unconsciousness. The one
thing needful is a belicving heart!

The Buddha, in a state of spiritual extasis, expressed the ardent
hope that his name should reverberate throughout the cosmos for
untold chiliads, so as to save every being that should hear it.

The practice of repeating the name of the Buddha (o—mi—
to—fo) without letting the mind wander, while fixing onc’s
thoughts on nothing clsc but this name; regarded as better than
meditating upon his thirty-two virtues. (A xavth century
reccommendation.)

The story about a disciple’s miscrly old father who is promised
a penny by Hakuin (founder of Japanese Zcn) each time he recites
thc Nembutsu (na—mu—a—mi—da—bu—, thc name of the
Buddha). The old man comes cvery day to be paid. But after a
little while he no longer comes, as he is so occupied with his re-
citations that he forgets to count them. A week or so later, he
at last comes again, with shining eyes, having had an illumination.

‘Bcholding the Buddha out of love for all beings, the spirit of
the beholder is not attached to the form of all beings. Teaching
all beings with the object of turning them towards Nirvana, he is
not attached to the form of Nirvana. Putting in order a varicd mass
o}f thlngs out of love for all beings, the spirit does not distinguish
them.
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A koan of Hakuin’s. Two hands clapped together make a sound.
The koan is: ‘Hear the noise of onc hand.” Splendid!

An old man, living a hermit’s life, is asked by a mork if a yogi
who has undergone a very profound spiritual training is situated
in the domain of causc and cffcct. He replics: ‘No, he does not fall
into the domain of cause and cffect.” Shortly afterwards, he is
turncd into a fox. He goes and puts the same question to a wisc
man, who replies: ‘He docs not cloud the domain of cause and
effect.” Immediately he is illuminated, dclivered, and returns to his
mountain, where, shortly afterwards, a dead fox is found.

The methods employed by the masters of Zen tend to carry the
attention to the highest degrec of intensity.—Given the more than
rcligious respect for the master, when a disciple comes along to him
in a gay mood and gives him a tap, that proves that he has reached
‘satori’.

Yen asks a monk: “Where d’you come from?—From Wei-shan’s.

—How does this master tcach>—When you come and ask him
what is the idea of the journcy made by the first Patriarch arriving
from the West, he lifts his Jiossu (stick?)—How do the brothers
understand the master’s teaching?—They say that the master’s idea
is to rcveal the Spirit through Form, to make Reason manifest
through Matter.—Your knowledge ought to be of a direct kind; if
itisn’t so, why rcason on this subject?—The monk asks Yen how he
understands the teaching of Wei-shan. Yen lifts his hossu.

This throws an cntirely new light on the Cratylus.

The Avatamsaka-sutra: By detachment, sufferings and passions are
changed into wisdom.

There was a certain altar with a stove, wherc many human
sacrifices used to be performed. A master comes up to it and strikes
it, saying: ‘Old stove, aren’t you just simply a mixturc of mud and
bricks? Wherein lics your holiness, your spiritual value? And yet
you insist on having so many victims burnt alive as a sacrifice!” And
he procceds to break it up. Then a man appears who bows respect-
fully and says that he is the spirit of the stove and has just been freed.
After that, he disappears. Thercupon the monks standing by ask the
master by what lesson he was able to frce the spirit. ‘T simply told
it that it was a mixture of mud and bricks. I had no other lesson
to impart to it. Do you understand?—No, we don’t understand.—
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How is it that you don’t understand what is the original nature of all
beings? The monks bow respectfully, and the master cries out: It has
fallen, it has fallen! It has been smashed to pieces, smashed to pieces!’

Spacc and solitude in painting. Space and solitude—the in-
difference of all things. Certain cvents are no more charged with
significance than others; even Christ’s crucifixion is no morc charged
with significance than is a pine-ncedle which falls to the ground;
God wants all things that are to an equal degree. Time and space
make us feel this equality. Christ’s body occupied no greater portion
of space, occupicd space no differently than docs the trunk of any
tree, and disappeared in no less certain a fashion through the action
of time. Time and space form the subject-matter of the arts, and the
object of the latter is to represent this indifference.

‘What a differcnce lics betwceen the essence of the necessary and
that of the good.’

When we understand that, we are detached with respect to the

ood.
; God and creation are One; God and creation are infinitely distant
from each other: this fundamental contradiction is reflected in
that between the necessary and the good. To feel this distance means
a spiritual quartcring, it means crucifixion.

To conceive what is the length, and breadth, and depth; and to
know the love of Christ which passcth knowledge . . .

The love which induced Him to become a thing in space.

Be ye rooted and grounded in love, that ye may be able to com-
prehend with all the saints, what is the length, and breadth, and
depth; and to know the love of Christ which passeth knowledge.

Just as limited space signifies that there is a non-spatial reality
which is infinitcly greater than the whole of space, so in the same
way the crcation and end of the world signifies that there is a non-
temporal reality which is infinitely greater than the whole of time.

The infinity of spacc in its three dimensions, the infinity of time—
all this represents the extent of the distance between God and us.
This distance can only be bridged by a descending movement, not
by an ascending one. In the fact that God is able to bridge it lies the
proof that he is the Crcator.

The Eucharist. The dogma merely signifies that this morsel of
bread is a medium for effecting a real contact with God. If it were
only a symbol, it would simply constitutc a medium between us
and our idea of God (whichis so in the casc of the majority of people).
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But for those who are worthy, it pulls them toward God; it really
and truly displaces them.

The exponential growth of a particle of pure good, once such a
particle has entered into the soul—that is what 1s indicated in the
parable of the grain of mustard seed.

It is also what is indicated by the pomecgranate sced. This sced
represents the soul’s consent to pure good, its genuine and un-
conditional consent. The most criminal weaknesses arc then no
longer able to detach us from pure good, provided there is no
consent to them on our part.

The narcissus whose scent brought a smile to the faces of carth,
sea and sky—this represents a moment of contemplation produced
by beauty.

Tearing a girl away from her mother’s side, against her wili—
the greatest and most painful form of violence that it is possible
for men to commit—is what scrves us as an image of grace.

Christ traversed space and became a thing outstrctched.

To be for Christ just what this pencil is for me, when, with my
eyes closcd, I fcel its point in contact with the table. It lics within
our power to be mediators between God and that part of crcation
which has becn entrusted to us. Our consent is necessary in order
that through the medium of ourselves God may be able to perccive
his own creation. With our consent he is able to perform this marvel.
It would only be necessary for me to manage to withdraw myself
from my own soul for this table that is in front of me to have the
incomparable good fortune of being scen by God. God can only
love in us this consent we show in withdrawing in order to allow
him to pass, in the samc way as he himself, the Crcator, has with-
drawn in order to allow us to be. There is no other mcaning but
love attached to this double opcration, just as a father gives his child
the wherewithal to enable the child to give his father a present on
his birthday. God, who is nothing else but Love, has not crcated
anything else but love.

Relentless necessity, miscry, distress, the crushing burden of
poverty and of exhausting labour, cruelty, torture, violent death,
constraint, terror, disease—all this is but the divine love. It is God
who out of love withdraws from us so that we can love him. For if
we were exposed to the direct radiance of his love, without the
protection of space, of time and of matter, we should be evaporated
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like water in the sun; there would not be enough ‘T’ in us to make it
possible to love, to surrender the ‘T for love’s sake. Necessity is the
screen placed between God and us so that we can be. 1t is for us to
picrce through the screen so that we cease to be. We shall never
pierce through it if we do not understand that God lics beyond at an
infinite distance, and that good lies in God alone.

God can only lessen the affliction of mankind, whilst not ccasing
to remain withdrawn far from his creatures, through the mediation
of thosc who love him and who, out of love for him, desire no
longer to be.

The pomcgranate secd. Onc doesn’t enter into an agrecment to
love God; one has to consent to the agreement that has been drawn
up in oneself without onc’s assistance.

The mystical meaning attached to Sophocles’ Electra is clearly
apparent in the lines of the recognition scene:

O day of bliss!

—Bliss—vea, I say as thou!
QO art thou come, dear voice?
—No morec to sound from alien lips.
[ hold thee in my arms!
—Kecp me thus evermore.

Electra,daughter of a powerful father, yet reduced toslavery, hop-
ing only in her brother, sces a young man who tells her of the death of
this brother—and at the moment when her distress is utterly complete,
it is revealed that this young man himsclf is her brother. ‘She, sup-
posing him to be the gardener, . . ." The recognition of onc’s brother
1n a stranger corresponds to the recognition of God in the universe.

Hippolytus — My 8¢ xdpol- Tovs yap edoePels feol
vjoxovras od xaipovor . . .1
— mpodmrov és “Adyy otelxw, kat’ drpas
0Aéaas Biotov: pdxfovs 8 dAws
Tijs edoefias
els avfpddmovs émdvmoa.
1 ... Yetl
Have minc own sorrow, too. When good men dic,
There is no joy in heaven . . . (Euripides, Hippolytus; Gilbert Murray,
translation.)
% To a visible dcath, to an open sod,
I walk my ways;
And all the labour of saintly days
Lost, lost, without mcaning! (Ibid.)
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‘Thou diest, O beloved, through me’—Like Antigone: ‘At
least T havc the ccrtain hope of descending to the nether world
beloved of my father, of my mother . .

(‘T was not bom to share in hatred, but in love.”)

If only I could manage to disappear, therc would take place a
perfect love union between God and the carth that I tread, the sca
that I hear . . .

God does not send sufferings and wocs as ordeals; he lets Necessity
distributc them in accordance with its own proper mechanism.
Otherwise he would not be withdrawn from creation, as he has to
bein order that we may be and can thus consent not to be any longer.
The occasional contacts resulting from inspiration between his
creatures and Him are less miraculous than is his cverlasting absence,
and constitute a less marvellous proof of his love.

God’s absence is the most marvellous testimony of perfect love,
and that is why pure necessity, the nccessity which is manifestly
so diffcrent from good, is so beautiful.

The abandonment, at the culminating point of the Crucifixion—
what unfathomable love this shows on either sidc.

It is necessary we should know the absence of God, cxcept in thosc
rare moments of partial destruction of the T’. To imagine that God
can be closc at hand without such proximity destroying the ‘I is
to show a completc ignorance of who He is. Everything which
makes this absence manifest is beautiful.

The Phacdrus—The mystery of the unity and of the trinity of
God—Hestia who remains by the hcarth, Zeus who through know-
ledge devours reality—is represented by the relation between the
fixed centre (or the pole?) and the circular movement of the sphere.
The Trinity being an act which has itsclf for subject and for object
is perfectly represented by circular movement, which for this reason
was said by the Greeks to be divine. The circular movement of

1 _ Dost see me, Mistress, ncaring my last slecp?
— Aye, and would weep for thec, if gods could weep.
— Who now shall hunt with thec or hold thy quiver?
— He dies; but my love cleaves to him for cver. (Ibid.)
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the heavens around us is the very unfolding of our lifetime, and it is
the visible revelation of the eternal life of the Trinity.

To ‘imitate the celestial revolutions’ means to subordinate in
ourselves every specific action, movement of love and thought to the
action, movement of love and thought which have no object and are
gratuitously directed toward the higher.

We must consent to Good, not to some particular good that we
can grasp, that is representable, nor to something that we represent
to ourselves as being Good, but by giving our unconditional consent
to absolute Good. The soul is almost surprised into giving this
consent, and without realizing it, in a moment of supernatural joy,
and when it has time to reflect on the matter it finds it is already
pledged. (Kore, and the pomegranate seed.)

‘Far hae I sought ye, near am I brought to ye ... The infinite
distance and infinite nearness of God.

1 am not the girl who is waiting for her lover, but the tiresome
third party who is sitting with two lovers and has got to get up and
go away if they:are to be really together.

We must reply to the absence of God, who is Love, by our own
absence and love.

My presence does infinitc harm to those whom I love by maintain-
ing in position the screen which I form between them and God, who
loves to touch them, not only from the inside, through inspiration,
but also from the outside, by mecans of the human beings who
meet them on their way.

The human creature has not created itself, and it is not for it
to destroy itself. It can only consent to the destruction of itself
that is brought about by God. The only good use for the will with
which we arc endowed is a negative one. It must not stray from
reason and duty such as they arc shown to be by the natural light
within, for in that way it slices off the desires which emanate from
the T and form the clement in us that refuses to consent to super-
natural destruction. The will can only slice them off, it cannot
uproot them. However, as in the casc of couch-grass, all that is
necessary is to slice them off sufficiently often, andg although they
scem at first to grow again more v1gorously, it is quite certain that
this operation, if repeated a certain definite number of times, will
suffice to cause the root to waste away.

In consenting to what we represent to ourselves as being Good,
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we consent to a mixture of good and cvil, and this consent produces
both good and cvil; the proportion of good and evil in us does not
change. The unconditional consent to Good that we cannot and
ncver will be able to represent to” oursclves, this unconditional
consent is madc up of pure Good and can only produce Good; and
if it continucs long enough, in the end the entire soul cannot fail
to be turned into Good.

The word ‘Good’ has not the same meaning when used as a term
of the correlation Good-Evil as it has when designating the actual
being of God.

The three aspects of value distinguished by Cousin—the true,
the beautiful, and the good—arc of the same cssence; representing
the union of contradictories in the manner of pincers for laying hold
of the unattainable. The Pythagorcans were aware of this.

The notion of grace—so vividly present in Greck thought—
was implied by their view of human miscry. Some would say
that the view of human misery may just as easily lead to despair.
But it is not so, for despair makes one turn incvitably to untruth.
There can be no contemplation of human misery in its very truth
otherwise than by the light of grace.

The Iliad: this draws a picture of God’s absence.

Matter: something which is not spirit, something which is not
God. What an extraordinary phcnomenon! It is thanks to Matter
that creatures like ourselves have our being.

The Book of Job, etc. God is that which exercises a restraint upon
the sea. It is the Pythagorcan idca, and that of Anaximander, and
that contained in Nemesis. Matter is cssentially non-limited. The
limits imposed on Matter derive from God. The Limiting is ‘the
intermediate essence compounded of the Same and of the Other’
The Same—the principle of similitude, analogy, identical relationship.

The axiom of Eudoxus (said to be of Archimedes) represents the
perfect blending of the Limiting and the Non-limited. The passage
in the Philebus must be an allusion to it.

Reality is that which imposes itself on us. Demonstration imposes
itself more on us than does sensation. But it contains a conven-
tional clement. We must lay hold of the non-conventional in
mathematics.

If it is true that . . ., it is true that . . .’: each of these propositions
is dependent on if; but not so the relation between the two.

1 Timaeus, 3sa.
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To ‘think on the sound made by onc hand’—this is to search
for the rclation between things whose only being lies in relation.
This is the case with all things. Buddhist thought is of a Heraclcitian
turn.

Truth manifests itsclf as a result of the contact made between
two propositions, ncither of which is truc; it is their relation which
is true.

The modcrn conception of Providence as being a Will capable of
entertaining special intentions is related to our science founded on
rectilinear movement.

Galileos transgression. If one conceives of a picce of matter
moving indcfinitely in the same direction at a uniform spced—if onc
conceives of a world in which there is such a picce of matter as
equivalent to a world in a state of rest, the very notion of equilibrium,
with its multiple significations, somc of which rclate to the super-
natural, is destroyed. Movement itsclf, and not simply non-uniform
movement, has to be regarded as an upsctting of equilibrium. The
mediatory notion between rest and movement can only be one of
uniform circular movement; for this latter form of movement docs
not change anything. If we conceive of a pure circle, homogeneous
in all its parts, when it turns, nothing is changed. What more
beautiful thing could be conceived? That is what is offered to us cach
day.

The Church was, at bottom, right in condemning Galileo; that
is why it is so regrettable that she should have been so very wrong
in the form in which she sct about it.

We should rcad in the pole the unity of God, in the rotation of
the fixed stars the cternal act of the Trinity, in the passing across
each other of the equator and the ecliptic, whose point of inter-
section is the spring equinox, the Cross—these are not just symbols;
they constitute a contact, in the same way as docs the Eucharist.

The Mediator was born at the point where the circle of the Othcr
is farthest away from the circle of the Same, and died at the point
where the two circles intersect.

The idea behind Zen Buddhism: to perceive purely, without any
admixturc of reveric (my idea when I was seventeen).

‘What was the idea of the First Patriarch arriving from the West?
—Ask that post over there.—I don’t understand.—I don’t under-
stand either.” Herc we have ‘satori’.
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Resistance to grace—You desire to be saved and the Buddha
is ever ready to save, and yet . . . Why? Because your rebellious
will asserts itself. It is likc contracting a marriage between a young
man and a young woman. The parents on both sides want to scc
them united in marriage. The one party says: “There is no need of
the bride being provided with any sort of trousscau.” But the other
thinks it necessary sceing that the bridegroom belongs to a far richer
family, and it would not do for the bride not to be supplied cven
with a wardrobe. Both arc ready, and yet the sense of pride is their
barricr.” ! (xaxth-century text.)

Buddhism. The picture in the mirror. Whence doces it come?
Whither docs it go? Does it exist in the mirror? Or outside the
mirror? Is it nothingness’—Nothing is subjected to birth.

‘.. .itis like the musical sound of a lute which issues from the
combination of its frame, skin, strings and stick as it is playcd by the
human hand. The sounds come not from any one of these parts
when they are disconnected. In a similar manner the Tathigata (?) . ..
Indeed, with all things, not only with the Tathigata, therc is no
birth, no dcath, no coming, no going. This is the way to reach
supremc cnlightenment and also to rcalize Prajfiaparamita.’ !
(Extract from a shitra.)

Zen scct. In Zen hymns, Miahaprajiiaparamita is spoken of as a
Person. Prajiia is compared to an immense and flawless mirror in
which a world of multifarious elements is reflected, these elements
being scen cxactly as they arc—yatha-bhitam.

Yatha-bhatam—splendid word!

From a sfitra: ‘1 see the Buddha as tathati—suchness.’—The
vision of tathata constitutes thesupremercalization of Zen Buddhism.

Accceptance of all things as unborn—anutpattika-dharma kshanti
—(all: sarvadharma, is unborn: anutpanna, unattainable: anupa-
labdha, emptiness: stnya)—

Acceptance of the order of the world unborn—this constitutes
elevation from the seventh to the eighth degree of spirituality.

Dasabhiimika Sdtra (edited by Rahder)—Passage to the highest
form of perfection.

‘It is like a man who, in a dream, finding himself in a great river,
attempts to go to the other side; he musters all his energy and strives

1 English as quoted.
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hard with every possible means. And because of this effort and
contrivance, he wakes from the dream, and being thus awakened
all his strivings are set at rest.’ !

In mathematics—the valuc of demonstrationby reductio adabsurdum:
it is the sign that there is an obstacle, something against which the
mind balks. Value of impossibilities. It is impossible to discover a
common measure between the diagonal and the square. It is im-~
possible to pass from one side to the other of a straight line without
crossing it.

Dancing is the return from rectilinear movement back to circular
movement. (Even running, when it is beautifully exccuted—as in
the case of Ladouméguc. There we have real style.) It consists of a
non-directed movement, without definite intention, and yet which
is not simply the product of chance, but is subordinated to a stricter
form of necessity than is a movement which results from an intention.

Balance is the supreme virtue (which Plato names justice?); it
is the union of incompatible virtues.

Is there such a thing as a union of incompatible vices among
such beings as are inspired by evil? I do not think so. Vices arc
subjected to the force of gravity, which is why there is no depth, no
transcendence in evil.

Timaeus. The ‘recciver-of-all-impressions’ . . . is stirred and
shaped into patterns by the forms impressed thercin, and is con-
tinually appearing with other qualitics by rcason of them; and the
forms which enter into and go out of it are imitations of the ever-
lasting rcalitics, modclled after the latter in a wonderful manner
difficult to describe.

Ipogewcdoar mpémer 16 pév SexSpevov unrpl, 76 & S0ev marpi, Ty
8¢ petald TovTwy Ppvaw éxyovd (i.e. 76 yiyvouevor.)?

Becoming, as peraéd between the model and the receiver-of-
all-impressions. The locality is only the recciver-of-all-impressions
scen in a dream state.

The cquilibrium of the world is an image of the Oncness of God,
etc.

! English as quoted.

® And we may liken the receiving principle to a mother, and the model or
source to a father, and the intermediate nature (that is to say, that which becomes)
to a child. (Plato, Timaeus, sod.)
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Here, the Son is apparently the Soul of the World, incamate in
the world, the Word in its function as' Orderer (?). And the mother
is the Great Mother (?).

The Holy Virgin—who occupies such an essential position in
heaven in Catholic theology—is not Mary, but something which
bears a rclationship to the Word cquivalent to that between Mary
and Jesus; otherwise how would she be placed above the angels?
She is Demeter; the Great Mother; Astarte, Cybele, etc. The Holy
Virgin became incarnatc in Mary just as the Word became incamate
in Jesus. And it is this very principle which Plato here calls the
Mother. But what exactly does it represent?

Timaeus. * . . . knowing that animals would some day be framed
out of men . . .! Greck thought causes the more imperfect to
procced from the less imperfect. We do exactly the opposite. In so
far as evolutionary theory springs from the latter tendency, the
Church’s hostility towards it was justified.

Timaeus >—The interior fire tends to rise; the hot air tends to go
out from the body; this is the process of expiration. But the com-
pressed outer air enters in through the pores. It goes out again
through the pores, and the air which it compresses enters in through
the nostrils. The hot air which has gone out from the body through
the nostrils has become cooled; the air which has entered through the
pores has become heated; consequently it tends to come out again
through the pores—??? Unintelligible. All this because there is
no such thing as a vacuum. A similar principle is invoked to explain
the phenomena of medical cupping-glasses, deglutition, projectiles
and sounds! . .. also the flowing of water, the fall of the thunder-
bolt, magnetic and electrical attraction . . . there is no attraction,
but because of the non-existence of a vacuum . . .

Timaeus, 67c and 8ob; with rcference to Music.—Hearing is a
vibration that begins in the head and ends at the liver, produced by
a shock registered through the cars; so the liver acts as a mirror.
Music produces in us combined movements similar to those of the
heavens, owing to the fact that circular movements, sccing that there
are simplc relations of speed between them (like the month and the
year) coincide at their source.—Incomprehensible.

Harmony: this means the simultaneous grasping of different
things.

1 Timaeus, 76d-e.
2 Ibid., 79a-80a.
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Becoming which imitates eternal Being, It is the same as: “That
which is below is like that which is above.

Necessity is an image, an imitation of Reality (76 &v).

What 1s rcal in perception and distinguishes it from dreaming
does not lie in sensations, but in the nccessity which is contained
therein.

“Why these things and not others?’ 1

It is thus.” 2

Tathati—yatha-bhatam—

Necessity considered as a relation of condition always referring
back to something outside, bound up with what is arbitrary.

The impossibility of having togcther the incompatible forms of
behaviour necessary for the accomplishment of good—or, more
briefly, the impossibility of good plays the same réle for the will as
the absurdity of religious dogmas docs for the intelligence. The
cxperience of this impossibility brings about the transmutation of
the will into love.

One should ever be conscious of the impossibility of good, that is
to say, ‘of how much the cssence of the necessary differs from that
of the good.” The only ‘good’ is supernatural good.

All veritable good involves contradictory conditions, and is
thercfore impossible. He who keeps his attention really and truly
fixed on this impossibility, and acts accordingly, will carry out
good.

In the same way, cvery truth contains a contradiction.

Contradiction is the apex of the pyramid.

A mountain, a pyramid, a church spire bring home to us the
transcendence of the heavens by making us realize that heavy matter
can reach as far as that and no higher.

The soul is composed of heavy matter.

Existence is but a shadow of reality. Necessity is a solid reality.
Impossibility is a manifest reality. Necessity, being conditional,
lcaves room for ‘ifs’. Impossibility imposes itself.

Necessity is a slightly degraded image of impossibility; and
existence, of necessity.

We must touch impossibility in order to emerge from the dream
state. There is no impossibility in dreams; all there is in dreams is
simply impotence.

1 (Beaumarchais.) % (Hegel)
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The correlation of contradictories means detachment. An attach-
ment to a certain particular thing can only be destroyed by an attach-
ment that is incompatible with it. Whence the injunctions: ‘Love
your cncmics . . ." (whilst not ccasing to regard them as encmies), and
‘He that hateth not father and mother for my sake . . . yca, and his
ownsoul ...

When the attention fixed upon somcthing has revealed the con-
tradiction in it (for contradiction lies at the bottom of every thought,
of cvery feeling, of every act of will), a sort of unsticking process
takes place. By persevering along this road, one finally rcaches
detachment.

Our life is nothing but impossibility, absurdity. Each thing that
we desirc is in contradiction with the conditions or the consequences
attaching to that thing; each asscrtion that we make implies the
contrary assertion; all our feclings are mixed up with their opposites.
The rcason is that we arc madc up of contradiction, since we arc
creatures, and at the same time God, and at the same time infinitely
other than God.

Contradiction alonc makes us cxperience the fact that we are not
All. Contradiction is our wretchedness, and the feeling of our
wretchedness is the fecling of reality. For our wretchedness is not
somcthing that we concoct. It is something truly real. That is why
we must love it. All the rest is imaginary.

In order to be just, onc must be naked and dcad—without
imagination. That is why the idcal of justice has to be naked and
dcad. The Cross alonce is not exposed to an imaginary imitation.

So that we may fecl the distance between us and God, God has to
be a crucified slave. For we can only feel this distance looking down-
wards. It is very much easier to place onesclf in imagination in the
position of God the Creator than it is in that of Christ crucified.

Itis not by cating the fruit of a certain tree, as Adam thought, that
one becomes the equal of God, but by going the way of the Cross.

Itis obvious that the pure ideal of justicc held up for imitation must
possess nothing of what circumstances can give or take away. It
must only have in the way of circumstances that which we cannot
possibly wish for. In this way the resemblance to it that we desire to
acquire has nothing whatever to do with the circumstances. If this
idcal were a just king, onc would desire to be king, not to be just.

Onc can give oneself in imagination whatever one desires. One
cannot desire the Cross. By contemplating our wretchedness in
Christ, we learn to love it.

411



The correlation of contraries that is representable to the mind
is an imagc of the transcendent corrclation of contradictories.

Corrclations of contraries arc like a ladder. Each of them raises us
to a higher level where rcsides the connexion which unifies the
contrarics; until we reach a spot where we have to think of the
contraries togcther, but wherc we arc denied access to the level at
which they are linked togcther. This forms the last rung of the
ladder. Once arrived there, we can climb no further; we have only
to look up, wait and love. And God descends.

This is so both in the casc of thought and in that of action, in
the case of truth as in that of good.

Symmetrical solid bodies and thc fourth dimension are an image
of this.

A man inspired by God is a man who has ways of behaving,
thoughts and feclings which arc linked together by a link impossible
to define.

Titmaeus. A pocm is beautiful to the precisc degree in which the
attention, whilst it was being composed, has been tumed toward
the inexpressiblc

The world is beautiful. God has composcd the world whilst think-
ing on himself.

For any one with cxperience of thc transcendent nature of
inspiration in the process of artistic crcation, there is no more
manifest proof of God than the bcauty of the world.

Just as a poet composcs a poem whilst thinking on silence, so
God has begottcn the Word whilst thinking on himself.

The void that one grasps betwceen the pincers of contradiction
is indubitably the one which lies above, for the more one sharpens
the natural faculties of intelligence, will and love the better onc
grasps it. The void which lics below is the one into which one falls
by allowing the natural faculties to become atrophicd.

We are beings which know intellectually, exert our will, and
love; and as soon as we bring our attention to bear on the objects of
our knowledgc, our will and our love, we are manifestly bound to
recognize that there are not any of them which are not impossible.
It is only lying which can conceal this fact from us. The consciousness
of this impossibility forces us continually to desire to seize the un-
attainable through and beyond everything that we desire, know and
want with our will.

Impossibility—that is, radical impossibility clearly perceived,

412



absurdity—is the gate leading to the supernatural. All we can do is
to knock on it. It is another who opens.

So long as one has not crossed a threshold, one is with regard to
spiritual matters like those who dream arc with regard to sensory
matters; that is to say, onc thinks one feels certain imaginary
aptitudes or disabilities, but one doesn’t discern any conditions,
necessities or impossibilitics. But having crossed the threshold, all
these are plainly scen, and thenceforward hope, faith and charity
become in somec sort natural virtues within the domain of the
supernatural.

The threshold consists of the eating of the pomcgranate seed, of
a moment of unconditional consent to pure good. It is only after-
wards that one realizes that the latter has been granted.

Then only are good and evil objects of knowledge (a knowledge
that is more or less exact and certain, for mistakes and illusions can
creep in, as in the case of perception) and not of reverie.

The sovereign law of Zeus: 7@ ndfew pdfos—Knowledge through
suffering. Itis also Zeus who madc Prometheus suffer.—This would
then not be to punish him? (ITpopnfeds'—That resembles pdfos
more than p#rs >—For purposes of enlightenment.)

It is necessary to suffer in order to receive wisdom, and it is
necessary to suffer in order to impart it.

The most purely bitter form of suffcring, penal suffcring, as a
guarantee of authenticity.

The abandonment of Prometheus. ‘No man will come to see
thee.

Themis, the mother of Promectheus. ‘O the holiness of my
Mother!” (Who is his father?)

Good that is impossible. Example: Jaffier, on the eve of
Whitsuntide.

Good is doubly impossible. Objectively, all good entails an evil
which is as, or nearly as, terrible for the conscience as the evil that
this good is meant to destroy; and to accomplish good without its
twin evil presupposes contradictory conditions. Subjectively, the
accomplishment of a good act implies a way of behaving which
constitutes from another aspect a disposition toward cvil; here again,
the orientation toward the good and not toward the corrcspondmg
cvil implics the co-existence of ways of bechaving that are essentially
incompatible in fact.

1 Prometheus. * Prudence, sagacity.
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‘Good brings evil in its train, evil good, and when will it all
come to an cnd?’

Evil is the shadow of good. All real good, ecndowed with solidity
and density, projects evil. It is only imaginary good which docs
not project any.

In the same way the falsc is the shadow of the true. Every true
assertion is an crror if not conccived by the mind at the same
time as its opposite, and it is impossible to conceive the two of them
at the same time.

Contradiction experienced right to the very depths of the being
mcans spiritual laceration, it means the Cross.

Creation: Good broken in picces and scattered about over the
face of Evil. Soul of the World in the Timaeus.

A truth without the least shadow of falsity about it—that is
something which it is impossible for the intelligence to affirm;
because it is in itsclf contradictory. So it is in the casc of the mysteries
of the Faith.

A good without the lcast shadow of evil about it must likewise
be something which it is impossible to desire.

The objective connexion between good and evil is irreducible.
As for the subjective one, it is possible, by clearly concciving the
connexion between the good that one is pursuing and the evil
attached to the way of behaving involved by this pursuit and
to the conditions and consequences nccessarily bound up with
its accomplishment, to direct the attention towards the good
only.

If one desires only the good, onc finds onesclf in opposition to
the law which links real good to evil in the same way as a lighted
object is linked to its shadow, and being in opposition to the uni-
versal law of the world, one must incvitably fall under the stroke of
affliction.

Since all good has some evil attached to it, it follows that if one
desires the good and if one does not want to spread the corre-
sponding evil around one, one is obliged, since it is impossible to
avoid this evil, to concentratc it upon onesclf.

Consequently, the absolutcly pure desire for the greatest possible
amount of good implics the acceptance for onesclf of the last degree
of affliction—of the Cross.

God alonc is pure good. Creation being both God and other than
God is essentially good and evil.

God can only come down to earth, become incarnate, and con-
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tinue to be pure good, by undergoing the cxtrcmest form of
suffering.

Socrates said: ‘1 wish to be neither the author nor the victim of
injustice; but, if 1 have to choosc, I prefer to be the victim.” Well, in
fact, onc has to be cither the one or the other.

We needs must have a just man to imitate so that the imita-
tion of God does not simply remain an empty phrasc; but it is also
necessary, so that we may be carricd beyond the boundarices of the
will, that we should not be able to desire to imitate him. One
cannot desire the Cross.

One could desire the very highest possible degree of asceti-
cism or hcroism; but not the Cross, which is a penal form of
suffering.

The mystery of thc Cross of Christ lics in a contradiction, for
it is at the same timc an offering freely consented to and a punish-
ment undergone entircly against his will. If one only saw therein
the offering, one could desirc as much for oncsclf. But one cannot
desirc a punishment that is undergone against one’s will.

Those who only conceive the crucifixion under the aspect of an
offering take away from it its salutary mystery and its salutary
bitterness. To desire martyrdom is to desire far too little. The Cross
is somcthing infinitely greater than martyrdom.

The irreducible nature of suffcring, which makes it impossible for
us not to have a horror of it at the moment when we arc undergoing
it, is ultimatcly designed to arrest the will, just as an absurdity
arrests the intelligence, or abscnce, non-existence, arrests love. So
that man, having come to the end of his human facultics, may
stretch out his arms, stop, look up and wait.

Looking up and waiting—these make up the attitude that is in
consonance with beauty. So long as we are able to go on conceiving,
willing, dcsiring, beauty remains hidden.

That is why in all beauty arc contained an irreducible contradic-
tion, an irreducible bittemness, and an irreducible absence.

We must have gone to the farthest extremity of our being to
be able to aspire not to be any longer.

The instinct of sclf-prescrvation has been placed in us in order
that we may not be able really to want no longer to be. We can
only desire that somchow it may be brought about.

If evil were not irreducibly mixed up with good in creation,
creatures would not be able to desire not to be any longer.

There is a form of suffering which represents the counter-shock
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produced by the evil one docs. This is expiatory suffering. There
is a form of suffering which is the shadow of the pure good one
desires. This is redemptive suffering. There is also the kind which is
bound up with the blind play of Necessity: expiatory suffering and
redemptive suffering are also brought about by the latter, for chance
forms part of the irreducible nature of suffering.

A mysterious law makes it so that a human being who touches
God is, at that moment, beautiful to look upon. So likewisc are the
lines, sounds, combinations of words, etc., that issuc from him in
that statc. Something attracts the flesh toward the divine; otherwise
how should we cver be able to be saved? Carnal love constitutes
this attraction. Man ! to posscss a soul carnally. Whence comes
the valuc of chastity. If carnal desirc were only evil, those who
quench it in debauchery so as to free their mind from it would not
be wrong, at any rate as far as they themselves were concerned.
It is just because it is so precious that it has not got to be satisfied.
(Children display a presentiment of this when they hesitate to
eat some dainty whosc dclicious quality is alrcady clearly visible to
the eye. To look at it seems to them better, and though they finally
end up by cating it, they have the fecling that in so doing they are
lowering themselves a little. This alrcady represents a touch on
the part of beauty; for a delicious flavour which is present to the
sensibility without one experiencing or wanting to experience
it through the taste, is in a sense comparable to bcauty. Beauty
always excites, in a mystcrious and gratuitous fashion, the senses
which are not occupied in seizing hold of it. Thus painting cxcites
gratuitously the sensc of hearing, the sensc of touch, ctc.)

Absolutely pure good must be both real and ineffectual. What is
ineffectual is nearly always imaginary. But the Cross is certainly not
something imaginary. It alonc can fulfil the two conditions.

The contradiction contained in the Gospel of St. John and the
synoptlc gospels (the fundamental contradiction, for contradictions
in matters of detail arc duc to the imperfection inherent in all
human methods of transmission), far from being an argument
against belief, is a sign of the supernatural character of the story
recounted there. (A far more certain sign than the miracles!)

Every impossibility that is fruitful of good in the realm of the
possible is supernatural. Unfruitful impossibility is sub-natural.

That action is good which onc can carry out while keeping
the attention and the intention completely orientated toward pure

1 A word is missing [desires?] . . .
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and impossible good, without concealing by lies of any kind either
the desirability or the impossibility of pure good.

In that way virtue becomes in every respect similar to artistic
creation. That poem is good which onc writes while keeping the
attention oricntated toward the incxpressible, gua incxpressible.

The same applies to invention. That idca is new which comes
when one’s attention is oricntated toward inconceivable truth.
Mathematical invention. Galois.

Any action which clouds or distracts the attention and the inten-
tion when thus orientated is bad.

It is obvious that onc must destroy in oneself whatever inclina-
tions arc opposcd to the accomplishment of what one takes to be
onc’s duty (cvery man, in fact, takes something or other to be his
duty), so as to be able to grasp the absurdity and impossibility of
pure good. For, until then, good only seems impossble to us in fact,
not in cssence. The man who believes in the principle of property
and yet cannot prevent himsclf from stcaling will never be able to
seize upon the impossibility of pure good of which property is but
a shadow.

We have to accomplish the possible in order to be able to seize
upon the impossible. The right way of cxercising, in accordance
with duty, the natural facultics of the will, the intelligence and love
corresponds cxactly, in the casc of spiritual realitics, to what the
movement of the body is in relation to the perception of sensible
objects. Maine de Biran has shown how a paralytic is unable to
perceive.

How is it possible to understand a human being allowing himself
to become paralysed through ankylosis, through being simply too
lazy to move! Yect that is my casc.

’Eav 0éAys, dvvaocal pe kabapioar . . .

Bencfits—These are, in fact, good actions if while carrying them
out one is conscious, with onc’s whole soul, of the fact that
conferring a benefit is somcthing absolutely impossible.

‘Doing good.” Whatever I do, I know perfectly clearly that what
I am doing is not ‘good.” For what I do cannot possibly be good,
from the mere fact that it is I who do it. Only he does good who is
good; he who is not good cannot do good. And ‘God alonels good

We must not say: ‘It is good that I should do so and so’; but ‘It
would be bad if [ didn’t do it

It is bad, cither to fail in the performance of a duty such as one
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takes it to be, or to disobey an impulse which onc has no reason to
regard asinspired cither by the flesh or the devil.

It is impossible, by definition, to know that God commands a
certain particular thing. But with the intention directed towards
obedience to God one is saved, whatever one may do, if one places
God infinitely above oncself, and onc is damned, whatever one
may do, if one calls onc’s own heart God. In the first casc one never
thinks that what one has done, is doing or will do can possibly be
good.

We do not ask God tolead us into good, but to deliver us from
evil.

In all circumstances (and not simply, as Retz claims, in thosc
into which onc falls through onc’s own fault), whatever one does
produces harm; onc docs cvil, and the worst kind of cvil.

E.g. Rima and lis wifc.

Onc should ask for circumstances such that all the evil that onc
docs falls solely and dircctly upon onesclf. That is the Cross.

Beauty (in Science, too) is necessarily related to our physiological
constitution. Purc sounds and vocal chords. Passage on music in
the Timacus.

Contradiction and union between : (1) our capacity for scnsible,
finite perception, determined by our physical structure; (2) the
unlimited principle in matter, and (3) spiritual infinitude.

Is it the reconciliation of the first two factors that transports us
into the rcalm of the third onc? _

The Being which acts as a limiting factor, the Infmite, by setting
a limit to unlimited matter, places it within the reach of created and
finite minds, in such a way that they can touch it, without however
being able to scize hold of it.

The capture of unlimited spacc within the small frame of a
picture. Picture and window.

Arjuna wanted to risc in the scale of good through an act. (In
his case it was non-resistancc.) It is as though one were to scek to
alter the balancc of a pair of scales by shifting the pointer. If in a pair
of scales with uncqual weights you scize the pointer and hold it
down at zcro, all you do is to increasc the disequilibrium.

The Ideas contained in Plato are non-representable to the mind.
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They have, thercfore, nothing in common with what commentators
have believed who have tried to visualize them to themsclves. That
is absolutely certain.

They are the thoughts of God conceived as an impersonal Thinker.

The T—this is only the shadow cast by sin and error which
obstruct the light coming from God, and which I take to be a being.

Even if onc could be like unto God, it would be preferable to be
a handful of mud that is obedient to God.

*AMjfera.r The extremity of divine love which the absence of God
reveals in creation can only be rightly answered by obedience.

The love of man for God must contain all possible forms of re-
nunciation, that by one fricnd of another, by a woman of her lover,
by a child of its father, by a child of its mother. That is why we have
the Virgin. Even the renunciation by parents of their child; that is
why we have the Holy Family.

It is impossible for God to be present in creation except in the form
of abscnce.

Arjuna had not reached the state in which he deserved to fight no
longer, and conscquently, cven cxteriorly, his action could not be
a good one.

Rimakrishna: “The fruit which has ripencd on the trce and fallen
naturally is sweet to the taste; the fruit which has been picked green
and ripened artificially is not so sweet and quickly withers. In the
samc way the rules of caste become oblitcrated of themselves for
the man who has reached perfection and for whom the unity of all
things has become a reality; but so long as this sublime experience
has not been obtained, no one can avoid being conscious of superi-
ority with regard to some and of inferiority with rcgard to others;
and all should observe the distinctions of caste. If in this state of
ignorance a man lays an imaginary claim to perfection, trampling
undcrfoot all distinctions of caste and living in an unbridled fashion,
he most certainly resembles green fruit that has becn made to ripen
artificially.

We must not struggle against the force of gravity by mecans of
action, but by means of thought; while fully realizing the effects it
has upon us and desiring that we may have wings; or rather, while
loving the upward direction; or better still, even, while loving what
is beyond the very highest.

1 Truth.
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Transfinitude. Cantor. Something lics beyond the very highest.

Each time we detect in oursclves an involuntary feeling of pride
or vanity, we should turn the full gaze of the attention for a few
moments on the remembrance of some humiliation in our past
life, choosing the most bitter, the most unbearable one possible. This
represents a form of training.

Training by the use of thought (but real, not imaginary thought)
is of greater valuc—possibly—than that brought about by voluntary
physical suffering. To inflict a thought on oneself can be somcthing
entirely rcal, whercas to inflict physical suffering or privation on
oneself can be something imaginary.

Rimakrishna. Story about the man who went in scarch of a
master, and said to him: ‘I'm an altogcther vile fellow; please help
me,” and was ordered to go and bring back something viler than
himself. After a long and fruitless search, it suddenly occurs to him
to take back his own excrement; but just as he is about to lay hands
on it, a voice issues from it which says to him: ‘I was once a sugarcd,
sweet-smelling cake destined to become an offering for the gods.
But my great misfortunc caused me to fall into your hands, and just
scc what I have become! If you touch mc again, what new form of
degradation shall I not be made to suffer?’

Must re-read this story frequently. It is just made for me.

That is what I do with the beautiful things which I feed on.

‘No man should divest himself of the sacred sash (of the Brahmin)
as long as he remains conscious of the difference between the castes.’

‘Strictly speaking, the body of the cow is, through its blood,
penetrated throughout by its own milk; but you cannot milk the
cow by squeezing its ears or its horns; you can only obtain its milk
through the teats.” (The same applies to the Churches and religious
practices.)

Idea for the J.O.C.1—The spiritual object of educational studics
should be to force the attention to undergo the humiliation of
contemplating squarcly and considering for a few moments the
stupid mistakes onc has made in a failed Latin composition or a failed
problem; instead of which pupils only cast a furtive glance at them
out of the comer of their eye, through an effect of gravity. Using
it in this fashion, a Latin composition can be of far greater value
than a prayer madec in a spirit of sclf-satisfaction.

1 Jeunesse Ouvriére Chrétienne—a Catholic youth organization. [Tr.].
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Chastity. “"Epws,” desire, is essentially supplementary energy
which is dirccted towards objects and causcs them to be loved. The
various forms of perversion plainly indicate that any object whatso-
ever (e.g. a shoe; cf. Restif de la Bretonne) can become an object
of desire. ([tis thisthatis true in Frecud.) A man can love his daughter
with a dcsirous love, identical with scxual love (Pére Goriot); a
miser can love his treasure in the same way (Harpagon); a soldier
victory (analogy between the taking of a city and rape; affnity
between murder and rape). So it is that any number of old maids
who have never made love with anybody have spent the desire
which was in them on pet parrots, dogs, favourite nephews or
waxed parquets. It is thus not surprising that they were never able
to pick the fruit of chastity, for they have never been chaste.

There is no such thing as chastity without detachment. Chastity,
poverty and obedience are inseparable.

The espousal of poverty—that is the most beautiful image.

Lovc in Plato, which gocs accompanied by Hardship.

Desire without an object.

There is something impossible about desire; it destroys its object.
Lovers cannot become one, Narcissus cannot become two. Don
Juan, Narcissus. Becausc to desire something is impossible, we must
desire nothing.

The miser, out of desire for his treasure, deprives himself of it.
If onc can place all onc’s good unrescrvedly in something hidden
away in the carth—why not in God?

But when God has become as full of significance for one as the
miser’s treasurc has for him, onc should kcep on firmly repeating
to onesclf that He docsn’t cxist, cxperience the fact of loving him
cven though He docsn’t exist.

It is He who, through the action of the ‘dark night,” withdraws,
so as not to be loved like a miser loves his treasure.

‘Satyabhim3, by piling up gold and jewels on to one of the scales
of a balance, was unable to cause the other scale upon which stood
the Lord to rise by so much as a hair’s breadth. But Rukmini
managed to do so by placing on the scale a tulasi leaf with Krishna’s
name upon it.’

‘Any one who pronounces the name of God, under whatever
form it may be, voluntarily or involuntarily, ends up by finding
immortality.’

Om Rim Om—Shoham—
‘The human mentality is disturbed by thc process of respiration.’
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Shiva is Purusha, Kali (the Divine Mother) is Prakriti, the Virgin.
Rimaprasida:
[The world is:]
‘... a temple of joy. I spend my days
Eating, laughing and drinking.
Consider the valiant king Janaka,
Was he not perfect?
Did he not scrve God and the world?
He found his salvation
While drinking in decp draughts
The milk of this life.”

The poverty of St. Francis was the desire to take a pure dclight in
creation. ‘On this All, feed thysclf through detachment.’

‘The bhakta desires to savour the taste of sugar rather than to
become sugar himsclf’

[The ways of salvation: (1) knowledge and action, (2) love.]

‘The baby monkey clings to his mother who carries him from
place to place. The kitten doesn’t cling to his mother, but lies
mewing pitifully wherever she has deposited hin. Then the mother
cat comes to him, seizes him by the scruff of the neck and carries
him to whatcver place she wants.’

“What you offer up to God is repaid to you by him a thousand-
fold. . . . When Yudhishthina wanted to offer up everything, in-
cluding his sins, to Krishna, Bhima stopped him, saying: “Take
care, everything that thou offcrest up to Krishna will be repaid
to thee a thousandfold.””’

Who knows whether the conversion and silence of Racine werc
not duc to the two lines:

Et la mort, & mes yeux dérobant la clarté,
Rend au jour giils souillaient toute sa pureté.

I do not in the least desirc that I should no longer be able to feel
this created world, but that it should not be to mec personally that it
is made sensible. To me it cannot confide its secrct, which is too
lofty. But if only I go away, then creation and Creator will be able
to exchange their secrets.

Giotto and Cézanne painted a little after this fashion. Giotto’s
painting is an expression of holiness.
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The beauty of a landscape just at the moment when nobody is
looking at it, absolutcly nobody . . .

To see a landscape such as it is when I am not there.

When [ am anywhere, [ pollute the silence of earth and sky with
my breathing and the beating of my heart.

The recollection of past sufferings and of past joys posscsses an
equal flavour, though a specific one in cach case. To discover that
specific flavour which remembrance will reveal in cach suffering
and each joy that onc experiencecs.

The past, when the imagination does not wallow in it—at the
very instant when somc chance encounter causcs it to rise up in
perfect purity—is Time with the hue of eternity upon it. There, the
feeling of rcality is pure; and thercin lies pure joy; therein lies beauty.
Proust.

The present, we are attached to it. The futurc, we concoct it in
our imagination. Only the past, when we abstain from re-concoct-
ing it, is pure reality.

‘Just as a flighty woman is thinking secretly of her lover and of
the time of her rendezvous with him as she goes about her house-
hold dutics, so likewise you, heads of families . . .’

The unity of God and the act of the Trinity; Hestia who stays by
the fireside and Zcus who at the head of the gods drives his chariot
and partakes of reality; the pole and the rotation of the celestial
spherc—these are cxamples of the combination between con-
templation and action.

An action which is closed in upon itsclf is an imagc of contcmpla-
tion. This is impossiblc in the case of a directed action. Action must,
therefore, be at the same time both directed and non-directed.

A wheel.

Rimakrishna: ‘If therc is the slightest bit of a holc in a barrel, all
the liquid drains away. So likewisc does spirituality from the heart
in which there exists the slightest bit of attachment.’

Story of Gour and Nitai in Rimakrishna. Buddhist story about
the old miser. (Virtue of the namc of the Lord.) The beauty in
Phédre. The narcissus in the Hymn to Demeter. The three hazcl-
nuts in “The Duke of Norroway.’
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‘H & dpa oirov pvijoar’, émel wkdpe Sdxpyv yéovoal The last
degree of human misery.

The figurc of the Mother represents the docility of creation, in
whosc bosomn we find ourselves; Necessity in so far as it is susceptible
to persuasion on the part of Good.

A pocm must mcan something, and at the same time nothing—that
nothing which belongs to on high.

The apparent abscnce of God in this world is the actual reality of
God. The same is truc for cverything. Whatever is in appearance is
unreality.

Appearance possesses the fulness of reality, but as appcarance only.
As anything other than appearance it constitutes error.

This world, in so far as it is completely cmpty of God, is God
himsclf.

Neccessity, in so far as it is absolutely other than Good, is Good
itself.

That is why any form of consolation in affliction draws us away
from love and truth.

Therein lies the greatest of all mysteries. When we can lay our
finger on it, then we arc safec.

One must not attempt to change in oneself or wipe out desires
and avcrsions, pleasures and pains. They must be borne passively
like the scnsations of colour and without ascribing to them any
greater importance. If the windows of my room are red, I am unable,
however much I may arguc with myself day and night for a year,
to sec it otherwisc than pink-coloured. I know, furthermore, that
it is necessary, right and good that I should sce it thus. At the same
time I only ascribe to that particular colour, considered as an in-
dication, an importance that is limited by the knowledge of its
relationship to tﬁe windows. It is in this way and not in any other
that I should accept the desires and aversions, pleasures and pains of
cvery kind that are produced in me. All this comes from God
in so far as it comes from absolutcly blind Necessity; and not
in any other manncr. (Is that what Spinoza mcant by salvation
through knowledge?)

On the other hand, as onc also has in oneself a principle of violence,

! But she remembered to eat when she had had her fill of tears (fliad, XXIV,
613).
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namely, the will, onc should also, in a limited measure, but to the
fullest possible extent of that measure, make a violent use of this
violent principle; compel oneself by violence to act just as if one
had not that particular desirc, ot aversion; without attempting to
persuade the sensibility, but by forcing it to obcy. It then rebels, and
this rebellion must be endured passively; must be tasted, savoured,
expericnced and accepted like somcthing exterior, like the pink
colour of the room with the red windows.

Each time we do ourselves violence in this scnsc we make genuine
progress, be it much or little, in the task of training the animal in
oncsclf. As this opcration is a finite one, for there is no infinitude
in what is animal, we can be absolutely ccrtain that unless death
takes place beforchand the training will be finally accomplished.
The only thing is we mustn’t stop before this final stage is actually
rcached.

As to the spot at which we set the limit (thc limit of the
measure in which we allow the will to be violently excrcised), that
doesn’t matter much. (Just as it doesn’t matter much whether we
sct oursclves the task of praying for a couple of minutes a day or
seven hours, provided we do it.) Naturally, in order that such an
operation should scrve the purposcs of training, we have to do
violence to the sensibility especially when it is in process of arousing
desires or aversions which are the oppositc of what we recognize to
be reasonable, and not when the dcesires or aversions are in con-
formity with rcason or unimportant either way. For this violence
must simply be looked upon as a mcans, a mcans of training. When
you set out to train a dog for the circus, you don’t whip him for the
sake of whipping him, but in order to train him, and with this
object in mind you only whip him when he fails in some exercise.
And from time to time you see no harm in cxchanging the whip for
a lump of sugar (therc arc cven times when the sugar alonc is able
to producc results); what matters is not the whip or the sugar, but
the training. If you whip him without rhyme or rcason, you end up
by rendering him totally unsuitable for training of any kind: this is
what the faulty typc of asccticism lcads to.

Methods of viofcncc directed against the sclf arc only admissible
cither when they emanate directly from the reasoning faculty, or
clse when they arc forced upon onc by some irresistible impulsion;
but then it is not from the self whence the violence actually
proceeds.

The first and most necessary form of violence done to the self
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consists of carrying out, in fact, what onc clearly represents to
oneself as being one’s duty

Hpo-unbBeis, pavfdves '—*for knowledge.” Tg mdfew pdfos. ‘Know-
ledge through suffering’? Zeus has laid down this law. He must,
therefore, have crucified Prometheus for a totally diffcrent reason
from the one given in the exoteric version; the crucifixion must have
been something altogether distinct from the punishment for a theft
(but Prometheus knew nothing about it). Philebus: . . . It was a gift
from the gods to men, and Prometheus must have let it fall to carth
at the same time as a very bright fire . . " Accordingly there was no
theft on the part of Promcthcus; the divinity was a consenting party.
(Otherwise, Zeus could easily have taken fire away again from
men. ..) Promethcus did notdisobey Zeus, although he was made to
suffer punishment.

Training of the animal in oneself. Nature is made to accept the
limit imposed by the limiting principle, which is the infinite.

The limit is the sign of the domination of the infinite over the
indeterminate.

The eternal order of the world is madc up of the limiting and the
unlimited. The limiting factor is the One. Limit represents relation

(Adyos).

Aristotle, De Caelo, XIII—The Pythagorcans say that at the centre
of the universe there is a fire, and that the carth is onc of the stars,
and turning upon its axis produces the days and nights . . .

Eml pév ydp Toi wéoov mip elvai daoe . .. "Ere § ol ye Ilvba-
ydpetor kai Sia 1o pdhiora mpoorikew duddrrecfar T kvpudTaTov
Tob MavTdS . . .

"The Pythagoreans, because it is above all necessary to kecp what
is of prmc1pal importance within the whole, and because what is of
principal importance is the centre, call fire, which occupies this
point, the sentinel of Zeus, and designate it purely and simply as the
centre, becausc it is at the same time the centre of space, of mattcr
and of nature.’

The giant whose soul is hidden in something, which is in, etc.-—

1 Pro-methcus, to know. (Pro can signify ‘for.” In metheus we can find the root
math of the verb purfdve, know.’)
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The mecaning is clear. One must hide one’s soul in the other world
(or again: If you hidc the universe within the universe, no one will
take it from you). (Where your treasure is, there will your heart be
also.)

The carnival at Viza. The baby (Dionysus) which grows up in
a few hours. Cf. folklorc, and the apocryphal Gospcls. There are,
besides, rcpresentations of marriage, murder, the bridegroom,
mourning and resurrection.

Frazer's asscrtion that primitive people hope to bring about
natural phenomena (c.g. the course of the scasons) by imitating
them. What nonscnse! It may possibly be true in certain cases. But
whatis there to prevent us from supposing thatwhat they are secking
is to be united to God by imitating the Soul of the World?

Planets: 6 106 Paivovros Kpdvov || & Tob Paébovros dids |' &
ITupders “Hpardéovs Te wai “Apeos || 6 ZriMBwv (resplendent) . . .
‘Epuoi . . . ’AnéMavos . . . | 6 Tob Pwaddpov . .. Appoditys . . .
"Hpas | ¢ fAlov | ¢ Tis gedijms |1

Macrobus, Saturn., 18—Hacc quac de Apolline diximus possunt
etiam dc Libero dicta existimari. Nam Aristotcles, qui Theologu-
mcna scripsit, Apollinem ct Liberum patrem unum eundemque
deumn esse quum multis alils argumentis asserat . . . apud Lace-
dacmonios ctiam in sacris quac Apollini celebrant, Hyacinthia
vocantes, hedera coronantur, Bacchico ritu . . . Et Apollini ct Libero
patri in eodem monte (Parnassus) res divina cclebratur . . . Etiam
Euripideshisdocet. . . . || Arnobius: Quid cum Liberum, Apollinem,
solem unum csse contenditis? 3| Porphyr. ap. Servium ad Virg.
Ecl. V 66—Pausan. IX, 30, 5 (oracle of Bacchus in Thrace).

1 The circle of Brilliancy, which is Kronus; that of Phacthdn, which is Zeus;
the Blazing circle of Heracles and of Ares; the Resplendent circle . . . of Hermes . . .
or of Apollo; that of Lucifer . . . which is Aphrodite . . . or Hera; that of the Sun;
that of the Moon. [Aristotle], De Mundo, 11.)

3 What we have said about Apollo mayalso be considered as referring to Liber.
For Aristotle, who wrote the Theologumena, asserts that Apollo and Liber are one
and the same god, basing himself on numerous arguments: amongst others. . . .
Among the Lacedemonians also, in the sacred festivals celebrated in honour of
Apollo,and which go by thename of Hyacinthia, they crown themselves with ivy,
a Bacchic rite . . . They make sacrifices to Apollo and to Liber, the Father, on the
same mountain (Parnassus) . . . Euripides also teaches the sarne on this account. . ..

3 What can one say when you hold that Liber, Apollo and the Sun are one and
the same divinity? (Arnobius, Adversus nationes, II1, 33; [Corpus scriptorum ecclesia-
sticorum latinorum, IV, p. 133.])
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Aristotle. The Mysteries had somcthing to do with the custom of
never broiling meat that had already been boiled; whereas one did
boil mcat that had alrcady been broiled.

’Apiotdtedys dfwolr Tods Teloupévovs od palelv Te Selv dAAa
mabetv, SylovdTe yevouévovs €mirndelovs.!

The initiates must not be made to learn something, but something
must bc made to take place in them so that they may be suitably
disposed (to learn).

Ct. 7 mdfe pdfos, and :

-~ A \ 4 A} 3 » ’ ? 2 4
xaipe malav 76 mdbnua- 76 8 ovmw mpdol émemdvlers:
A > /4 3 > Id ~ k3 / »
feds éyévov é¢ dvlpdimov: €pupos €s ydAa émeres.
xaipe, xaipe, defiav oboimopdy
-~ 4 € \ 4 > ¥ H ’ 2
Aeypdvds Te lepods kard 7 dAgea Ilepoedoveias.

ITdfos denotes at the same time suffering (more particularly suffer-
ing unto death) : ‘He suffered. . .,” and modification (morc particularly
transformation into an immortal being).

Knowledge through suffering. Knowledge through trans-
formation.

‘Kid, thou art fallen into milk.” It is the state of childhood.
Cf.: “Except ye . . . become as little children . . '3 and ‘Exccpt a
man be born of water and of the Spirit . . .4

Angels; gods in Plato. At preciscly the same moment of cternity
they are transported into being, and, out of love, ccase to be.

We have to cross—and God has to do so in the first place to come
to us, for it is Hec who comes first—the infinite thickness of time and
space. Love is here, if anything, greater. It is as great as the distance
which has to be crossed.

In order that it may be the greatest possible love, the distance
must be the greatest possible distance. That is why in this world evil
can go right to the extreme limit beyond which the very possibility of

1 According to Aristotle, the initiates must not, etc. . . .
 Rejoice to be made to suffer this ordeal which thou hadst not yet suffered;
Thouart become a god instead of a man; kid, thou art fallen into milk.
Rejoice, rcjoice, as thou pursuest the right-hand road,
Through the sacred ficlds and the groves of Perseplone.
(Orphic fragment: Diels, Fragmente der Vorsokratiker, fourth ed., II, p. 177.)
*Matt. xviil, 3.
John iii, 5.
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good would altogether disappear. It is allowed to touch this limit. It
somctimes sccms to us that it goes beyond it. But whatever we may
scc happening to oursclves or to others, we arc in duty bound to
have faith in the fact that it is not so.

This is, in a scnse, exactly the opposite of the conception formu-
lated by Leibniz. (It is certainly more compatible with the greatness
of God: for if this were God’s idca of the very best of all possible
worlds, it would mean that he was not capable of producing very
much.)

God wecars himself out crossing the infinite thickness of time and
space to scize the soul, to take posscssion of it. As it resists him and
flees, he has many times to rcturn to the attack. Partly by surprise,
partly by force, partly by appcaling to greed, he trics to make it cat
a pomegranate seed. If it allows, werc it but for a moment, onc pure
and utter expression of consent to be torn from it, then God has con-
quercd it. And when it has at last become something cntircly given
over to lim, then he abandons it. He Icaves it completely solitary.
And it has, in its turn, groping as best it may, to cross the infinite
thickness of timc and spacc to go to what it loves. That is what
constitutes the Cross.

Physical suffering carried to the extremc limit, without the slightest
consolation, because it is accompanicd by utter and complete moral
distress—this is the whole of Timc and Space entering into a few
moments and into the lowest depths of a single body, and rending the
soul. It is thus, and not in any othcr way, that the soul makes the
rcturn journey which God has made to come to it.

Totto . . L

If 1 were to look upon the T’ to come as another being who is a
stranger to me, I should perform without the slightest repugnance
acts likely after an interval (whether it be one of two minutes, of
several days or of a ycar) to producc pain. I should perform those
likely later on to produce well-being as a result of pure reasoning,
and without any inclination. And I shouldn’t care a rap about what
was going to happen. This rcpresents complete dctachment with
regard to the future. If I were to add thereto detachment from the
whole of the past (remission of debts), I should be detached from
everything which was not the present. Here we have one of the
conditions of the ‘statc of childhood,” the ‘statc of immortality.’
‘dascin’ (Rilke).

1 Totro (it being understood: 8os ¢uol).
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[‘State of childhood,” ‘draught of immortality, amytam—Kid,
thou art fallen into milk.” According to Aristotle, milk comes from
the semen, which, in childhood, when the body is in nced of a lot
of food, circulates throughout the body in the blood; in adolescence,
it becomes concentrated in the region of the scxual organs; after
conception has taken place, when the body is once morc in necd of a
lot of food, it is again withdrawn from these organs and mixed with
the blood ‘and in this way milk is formed.—Tibetan beliefs about
semen mingling with the blood in the casc of sages who have reached
a state of perfection. Mctaphors in the Symposium about the analogy
between procreative desire and desire for immortality; virtucs being
begotten in Beauty, ctc.]

Signs of the Zodiac (in the order in which the sun traverses
them): (1) Pisces (after the Spring equinox)—(2) Aries—(3) Taurus
—(4) Gemini—(s5) Cancer—(6) Lco| (7) Virgo—(8) Libra—
(9) Scorpio—(10) Sagittarius—(11) Capricornus—(12) Aquarius.

Whilst the Sun is at a certain point of the ecliptic, the opposite
point describes in the hcavens, during the night, exactly the same
trajectory which the Sun has described during the daytime, and you
do not see it cither rlslng or setting, for the daylight arrives before
it sets and fades after it has risen.

Pairs: (1) Pisces-Virgo (the two cquinoxes)—(2) Aries-Libra—
(3) Taurus-Scorpio—(4) Gemini-Sagittarius—(s) Cancer-Capri-
corius—(6) Leo-Aquarius—That makes no scnse at all, except the
first one (*Inaois Xpiaros Oeod Yios Zwrip).!

Autolycus 2__Each of the stars in the Zodiac passes i from morn-
ing rising to evening rising ||, | then from evening rlsmg to morning
setting ||, || then from morning scttmg to cvening setting ||, || then
from cvening setting to morning rising ||; and this last stage is
accomplished in thirty days during which it is not to be seen either
rising or setting.

From morning rising to evening rising—s months (during
which it is seen rising). (???)

From evening rising to moming sctting—30 days (during which
it is not scen cither rising or sctting).

1 ‘Jesus Christ, Son of God, Saviour.” The first letters of cach of thesc words in
Greck form the word ix0ts, ‘fish.’
% De ortu et vccasu, 11, 6.
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From morning sctting to cvening setting—s months (during
which it is scen sctting).
From cvening setting to morning rising—30 days (during
which it is not secn cither sctting or rising).
It rises with the sun—it rises when the sun scts—it sets when the
sun riscs—it scts with the sun—it rises with the sun.

Psalm 104. Joy in the reality of the world. It is this joy which
ought to cnfold cvery desire to lcarn about the things of nature.

Draught of immortality, spring of living water—this means that
therc is a real transformation. The thirst cannot be quenched mercly
by words. (And every rcal transformation has also its physical side,
but by way of addition.)

Proserpina spics a narcissus. The lover of oneself in the form
of a flower. In the world therc is only one single lover of onesclf. . . .
[Zeus, the narcissus, Hades . . .] [But it is rather: Zcus, Hades,
Proscrpina. |

Training of the animal in oncself; by imposing a limit on the
unlimited. It is an imitation of the order of the world. Just as God
says to the sca: Thus far and no farther, so must we do likewisc in
the casc of any particular desire . . . (Gorgias).

Impossibility is the sole gatcway leading toward God.

(To posit the contradictory. To want the impossible. To love
evil.)

We must love evil as such. But this attitudc on our part can only
be purc when evil is a physical pain, which one cndures, which onc
has not sought, which one would do anything in the world to avoid.

Power of the name of the Lord. Power on the part of everything
which turns a creature’s thoughts towards him. Hence also power
on the part of those beings who have withdrawn from thcir own
soul and left it free for him to cnter over all those who turn their
thoughts towards them in a human way, whether it be for a moment
or for the spacc of a lifetime. Such beings are, for all those who are
attracted toward them in whatever way it may be, like the name of
the Lord. (Hence also there is the possibility of blasphemy.)
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‘I1allowed be thy name.” Everything that is beautiful is his name.

‘Our Father, which art in heaven.” Therc is a certain humour
about these words. He’s your Father right cnough; but just try and
go and find him up there! We are no more capable of taking off in
his direction than is an earth-worm. And how should He come to
us without having to descend? There is no way of visualizing a real
relationship between God and man which is not every bit as unin-
telligible as the Incarnation. The Incarnation plainly demonstrates
this unintelligibility. It remains the most concrete way of conceiving
such an impossible kind of descent. Why should it not, therefore,
be the truth?

Let us supposc a man whose cntirc family has perished amidst
tortures, and who himsclf was long exposed to torturc in a concentra-
tion camp; or an Amecrican Indian of the sixtecnth century who was
the sole survivor of the massacre of his people. Such men as these,
if they ever believed in God’s mercy, cither believe in it no longer,
or else conceive it in an cntircly different fashion from that in which
they did before. I myself have not gone through such things. But [
know that they exist; hence what difference is there? It comes, or
must come, or should come to the same thing.

I must desire to have, endcavour to have a conception of divine
mercy such that it cannot become effaced or altered whatever
situation Destiny may imposc upon me or upon thosc around me,
and which is able to be communicated to any human being whatso-
ever (always supposing that I possess the knack, which I don’t, of
communicating anything) without it being for him an insult.

Inspiration alone is able to provide such a conception, but we
must of our own accord lay aside all conceptions which arc not
that onc.

Ivan’s speech in the Brothers Karamazov. Even though this huge
factory were to produce the most wonderful things imaginable and
were only to cost one single tear from one single child, I, for my
part, refuse.

I completely endorsc that fecling. No reason, whatever it may be,
that can be put forward to me to compensate for a child’s tear can
bring me to accept that tear. None, absolutely nonc which the
intelligence is able to conceive. Onc only—but which is only in-
telligible to supernatural love: that it is God’s will. And for this
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last rcason, I would just as readily accept a world which was only
evil and whosc consequences could only be cvil as a child’s tcar.

Aeschylus. ‘If [ am really to cast aside the burden of care, to whom
can I turn who is in any way comparable to Zeus?” ! When the
whole universe is weighing down on us, there is no other possible
counterweight for the other scalc of the balance except God himsclf
—the real God; the false gods are of no avail, even under the name of
the real one. Evil is infinitc in the scnse of what is indeterminate—
matter, spacc, time. Over this type of infinite, nothing but the
veritable infinite can prevail. That is why the Cross is a balance on
which a frail and light body, but which was God himself, was able to
lift the weight of the cntirc world. ‘Give me a fulcrum, and I will
lift up the world.? This fulcrum is the Cross. There can be none
other. It has got to be at the point of interscction between the
world and what is not the world. The Cross is this point of inter-
section.

Acschylus. ‘During sleep, close to the heart, filters drop by drop
the pain madc up of sorrowful remembrance’  (remembrance, i.e.
supernatural remembrance in the scnse of the Orphic poems and of
the Phaedrus). It is the dark night of St. John of the Cross.

Instead of visualizing the affliction that has come upon us against
our will as an offering made to God for a particular intcntion, we
should do exactly the reversc. When for a specific reason, connected
with the service of our ncighbour, ot else out of obedience to an
inspiration, we have cxposed oursclves to affliction, we should, when
the affliction actually descends upon us, think on our suffering not
as an offering, but as an cvil endured absolutely against our will.
Such is the meaning of the contradiction betwcen St. John and the
Synoptic Gospels. That is what Christ himsclf did.

Everything is upside down in our world of sin. What is ncgative
appears as positive, and what is authentically and fully positive
appears to us as negativc. This constitutes a criterion. What appcars
to us as positive never is, cannot possibly be, positive. Only what
appcars to us as negative is authentically positive. Thus good doesn’t
cver consist of doing good, but of not doing cvil. Mercly to abstain
from giving, scrving, ctc., in any given circumstance is to do an
evil. But even when we do act, we should look upon such action

L Agamemnon, 163-166. 2 Archimedes.
3 Agamemnon, 179-180.
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simply as an abstention from evil. “. . . how much the essence of the
necessary differs from that of the good.”! We always have to come
back to that in the end.

Good is impossible. But man always has his imagination at hand
to cnable him to hide from himself in cach particular casc the im-
possibility of good (it is cnough if for cach event which docs not
actually crush us oursclves we can draw a veil over part of the evil
and add some imaginary good—and somc peoplc manage to do this
even if they are so crushed themsclves). Man’s imagination at the
same time prevents him from secing ‘how much the essence of the
nccessary differs from that of the good,” and from allowing himself
rcally to meet God, who is none other than good itsclf—the good
which is nowhere to be found in this world.

We desire the good (to desire and to desire the good are one and
the same thing) and it is not in this world. We cannot look for it
outside this world. But if it comes itself to take possession of us, it
is only if we have vainly sought for it in this world that we shall
allow ourselves to be caught. If by means of a lic we have made
oursclves believe that we have found it in this world, we shall not
abandon ourselves to that which comes secking us from beyond the
world. What is so terrible is that it is so very casy to give the name
God to this deceptive form of good which one persuades oneself
to believe in out of cowardice. And God suffers from the fact that
his namc is put to any sort of usc.

If only the namc of the Lord posscssed the virtue of making lying
to oncself impossible . . . ! It certainly must possess it if rightly
pronounced. Todro 8os épol.

An experlmcntal ontological proof. I have not the prlnc1plc of
rising in me. I cannot climb to heaven through the air. It is only by
directing my thoughts toward somcthing better than mysclf that
I am drawn upwards by this something. IfI am really drawn up, this
somcthing which draws me is real. No imaginary perfection can
draw mc upwards even by thc fraction of an inch. For an imaginary
perfection is mathematically at the same level as I am who imagine
it—neither higher nor lower. What draws one up is directing onc’s
thoughts toward a veritable perfection. ‘He who, his thoughts
turned toward Zeus, sings his praises, thc same shall attain the
fulness of wisdom.” (Aeschylus.)

What is thus brought about by thought direction is in no way

1 Plato, Republic, VI, 493.
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comparable to suggestion. If I say to myself every morning: T'm
brave, 'm not afraid,’ I may, in fact, acquire courage; but this
courage will correspond to what, in my present state of imper-
fection, I imagine under that name, and consequently will not rcach
beyond this imperfection. It can only be a modification on the same
planc, not a change of plane.

Contradiction is the critcrion. We cannot by suggestion obtain
things which are incompatible. Only grace can do that. A sensitive
person who becomces brave by suggestion (as a result of bending his
thoughts to the need for adapting himself to circumstances) hardens
himself; often he may cven, with a sort of savage pleasure, rid
himsclf of his sensitivity by a process of sclf-mutilation. Grace alone
is able to give courage while lcaving the sensitivity intact, or
sensitivity while leaving the courage intact.

The mctaphor of altitude corresponds to this. If I am on the side
of a mountain, from a certain spot on a level path I can sce a lake;
from another spot, after making a few steps, a forest. I have to
choose: it has to be either the lake or the forest. If I want to sce both
the lake and the forcst at the same time, I have got to climb
higher.

The only thing is, here thc mountain doesn’t exist. It is made of
air. Onc has to be drawn upward.

The outstanding atheistic idea is the idea of progress, which is the
ncgation of expcrimental ontological proof, and implics that what
is of indiffcrent quality can of itsclf produce what is of the best
quality.

But the whole of modern science tends toward the elimination of the
idea of progress and the establishing of the fact that all progress comes from
an exterior source. Darwin was responsiblc for destroying the illusion
of intcrnal progress which was to be found in Lamarck. The theory
of mutations lcaves only chance and elimination subsisting.
Energetics propounds that cncrgy becomcs degraded and never
riscs; that it wastes itsclf and is never increased; that nothing rises
without something clsc having descended yet farther; and this applies
even to vegctable and animal life.

Principle of the use to be made of niodern science in support of true faith.
Very important.

Sociology and psychology will only be given a scientific basis by
means of a similar use of the notion of cnergy, a use which is in-
compatible with any sort of illusion about progress; and then they
will be lit up with the light of true faith.
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At the hcart of the question concerning the merit attaching to
works lics the following truth—which Arjuna failed to recognize,
namely, that we do not rise through our acts, but solely through our
contemplation of God. We can only descend through our acts,
omitting to perform our duty being an act amongst others. If we
perform the whole of our duty in the sphere of action, all we do
is simply to manage to rcmain at our own particular level. Acts
constitute the pointer of the balance. If we move the pointer, we
distort the balance. ‘1 was naked, and ye clothed me.” ! The gift
of clothing is merely the sign indicating the state in which thosc
who acted in that fashion found themselves. They were in a state of
such a kind that they could not stop themsclves from feeding those
that were hungry, clothing those that were naked; they did not do it
in the least for Christ; they could not stop themselves from doing
it because Christ’s compassion was in them. Just as St. Nicholas,
journcying with St. Cassian across the Russian steppes to keep an
appointment with God, was unable to prevent himsclf from arriving
late for the rendezvous through stopping to lend a hand in cxtricat-
ing a moujik’s cart that had got stuck in the mud. Good that is
accomplished in this way, almost in spite of oncsclf, almost with
shame and remorse, is purc good. It is impossible to will to accom-
plish it thus. All pure good lics completely outside the range of the
will. Good is transcendent. God is this Good.

(Mviiofyri pov 6rav ENOys els v Bagirelav gov.)

Timaens. God cuts in two the Soul of the World. This rcpresents
duality (in the Hindu sense). The Cross is this duality. In order to
find the Onc, we have to cxhaust duality, go to the very cxtreme of
duality. This means crucifixion. We cannot arrive at this extreme
without paying that price in full.

Good works. We cannot—cven should we wish to—stop our-
selves from carrying out those which we feel inspired to carry out,
so long as our thoughts are turned in the direction of obedience.

As for what is dictated by reason, but to which laziness or desirc
is opposcd, this rescmbles the réle of correction in the employment
of the intelligence. Any one who was to writc a book of apologetics
full of misquotations, as a result of pure carclessness and laziness in
taking the nccessary steps to verify his sources, would not be visited

1 Matt. xxv, 36.
* Remember me when thou comest into thy kingdom (Luke xxiii, 42).
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by the Spirit of Truth. But one doesn’t verify a quotation on behalf
of God or in order to deserve to be inspired, but simply out of a
feeling for cxactitude, which is a merely negative condition of all
forms of spiritual life. Or again, it is like the care shown in not
including a line of thirtcen syllables in a poem made up of
Alexandrincs.

(Yet that is what I am continually doing . . . )

The trec of Lifc had not been forbidden to Adam and Eve;
neither had it been specifically pointed out to them. If they had not
given way to temptation, sooncr or later, as a result of tasting all the
permissible kinds of fruit, they would have discovered this tree.
Its fruit, most certainly, is amrtam, the food of immortality. Having
once sinned, no greater misfortunc could possibly befall them than
to eat of it.

If you remain for a sufficient length of time unsusceptible to
temptation, you cnd up by coming across amytam, the tree of Life,
as though by chance. That is absolutely ccrtain; for the garden is
not unlimited in extent. You need only persist in rejecting the false
divinity, and you may be quite surc that, one day, you will receive
a touch on the part of the truc onc.

If they had eaten of the tree of Life, which is grace, they would
aftcrwards have becn able, without dangcr, to eat of the other tree.
God would perhaps have annulled the prohibition. And they would
have become as Gods.

We have followed the reverse order. Knowledge and the ability
to choose, in the first place; then, by way of the Cross, life.

dvvacle meiv 76 moripwov . . . ;—Avvdpela.—To pév mornpwdy pov
mrleofel

E: 0éreis Tédetos elvar3—Like: 7oy é0édwv €0édovoav dvipyayev®
(the opposite of invitus invitam #)—(If thou wilt really be perfect
if thou consentest to be perfect.)

If one does not love Creation which one can see, how should onc
love God whom one cannot sce?’—W ith a recal love, of course; for
with an imaginary love, nothing is easicr.

1 Are yc able to drink of the cup . . . /—We are able—Ye shall drink indced of
my cup . .. (Matt. xx, 22-23).

2 If thou wilt be perfect . .. (Matt. xix, 21).

3 He willingly brought her who willingly came along (Odyssey, 111, 272).

4 He sent her away both against his will and hers.

437



Oé\w *—It is like the “Yes’ in marriage—T do.’

Faith (when it is a question of a supernatural interpretation of
the natural) is a conjecture by analogy bascd on supernatural ex-
periences. Thus, those that have acquired the privilege of mystical
contemplation, having had actual expcrience of God’s mercy, and
knowing that this expericnce is common to them with others,
suppose that, since God is mercy, the created world is a work of
mercy—miaris, belicf. But when it comes to a question of obscrving
this merciful principle actually at work in nature, onenceds to become
blind, dcaf, devoid of pity to be able to believe that one can do so.
That is why the Jews and the Mohammedans, who look for proofs
of the divine mercy in nature, are, in fact, pitiless. And Christians
also very often.

It is for this reason that mysticism is the only source of the humanc
virtues. For whether we believe that there is no infinite mercy lying
behind the curtain of this world, or whether we belicve that this
mercy lies in front of the curtain—in either case we are rendered
crucl.

In all problems of practical action where two or three (or
morc) courses offer themselves for adoption, it is certain that
every onc of these courses is evil. For the very fact that they
can be visualized mecans that a man can, without being a super-
natural being, adopt onc or othcr of them. What an cvil being is
able to do is necessarily evil. But what will, in the circumstances in
question, a human being do who has reached the state of perfection?
Either an action which constitutes an invention, something un-
predictable, legitimized by the fact that his presence alone modifics
(but not of coursc in any arbitrary way) the actual data of the
problem. Or else he will adopt one of the courses in question, but
in such a manner as to reducc to a minimum the outside incidence
of the cvil implicd therein, and without himself being defiled by it.

In the first casc, what he does is unpredictable, but in no sensc
arbitrary—no morc arbitrary than a scientific invention or an
artistic creation.

Examples of this are to be found in all the lives of the saints, but
they are not very clear.

Examples of the sccond case: Rima and his wife; R3ma and the
shidra; Arjuna.

LT will.
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Polynesian idea of Creation. God’s words: ‘Let the darkness
become a luminous darkness—Let the light become a tencbrous
light—Let there be darkness on high . . . down below . . . It is
darkness which has been overcome and dissipated—Let there be a
light on high . .. down below . . ., areign of light, a dazzling light—’
(Splendid!) A Heraclitcan idea. God created the world by creating
the correlation of contraries, and in the first place that one which is
the symbol of all the others: the corrclation light-darkness.

Acschylus: 7@ wdfer udBos— When applied to the crucifixion of
Prometheus, these words rank with thosc admirable lincs of St. John
of the Cross about participating through suffering in the Cross of
Christ so as to be able to penctrate to the depths of God’s wisdom.

If onc considers that Love in the Symposium, he which is the
mediator, messenger of God, priest, he which was born of Poros and
Penury, of a very wisc father and a very ignorant mother, is identical
with the Love of the votaries of Orpheus (and this is practically
certain, for Diotima could not be anything clsc but a pricstess
connected with the mysterics; therc was no other means at that time
for a woman to acquire a reputation for wisdom), identical with the
Love of Pherekydes (Zeus, being on the very point of creating,
changed himself into Love)—and that it is this same Love which
wanders about, poor, ignorant, homeless . . . what must be one’s
conclusion? What could be closer than this to the Incarnation?

The Just Onc, Wisdom manifest, Love, Prometheus, the Soul of
the World . . .

Cf. Father Valentin: Matter is theMother; matter itsclf is spiritual.
The Great Mother, Demeter, Cybcele, etc.—The Mother as seen in
the Timaeus, which is matter itself. The Holy Virgin . . . (Mary,
mother . . .).

The text in the Epinomis L . . . the assimilation of numbers which
arc not by their nature similar, a marvel (or miracle) not of human
but divine agency, which the genus of plane figures was destined to
reveal—docsn’t this show that the Greeks saw in the geometrical
mcan an image of the Incarnation? And the proportion with which
they were obsessed, which they sought everywhere, in the whole of
their science, in the whole of their art, was it not for this reason that
they were, in fact, so obsessed with it? Thus the relationship between
the balance and the cross would seem to be clear, and the traditional

1 900.
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belief in it to have come down to us in the hymn for Good Friday
(Statera facta corporis . . .).2

The Phaedrus. The beauty which is on the other side of the sky,
here it is, visible to us. Plato docs not say how it has arrived here
below. Obviously, it must have come down. There must thercfore
be a descending movement unconnected with gravity, which is
love (what else could it be?).

In cverything which rouses in us a pure and genuine feeling for
beauty, God is really and truly present. There is, as it were, a sort of
incarnation of God in the world (Titnaeus) of which beauty con-
stitutes the sign. The Word as ordering principle.

Bcauty is the cxperimental proof that the Incarnation is possible.

It follows that all art of the first order is, in essence, religious.
(That is something we no longer understand to-day.) All art
of the first order testifies to the fact of the Incarnation. A
Gregorian melody testifics to it just as much as does the death of a
martyr.

The Grecks looked upon art in this way. Greck statues. Actual
presence of God in a Greek statue. The contemplation of such
presence is a sacrament.

Science and art both have onc and the same object, which is to
experience the reality of the Word, the ordering principle. Science
is to the Adyos (or Word) what art is to the Orphic “Epws (or
Love), and Aéyos and “Epws are identical.

(At one time, I found it difficult to understand how art and science
could be reconciled. To-day, I find it difficult to understand how
they can be distinguished.)

The object of science is the exploration of beauty a priori.

The theory of beauty in the arts and the contemplation of beauty
in the sciences—these two things must coincide through some
hitherto uncxplored path.

In beauty, the ‘essence of the necessary’ must always be manifest:
it is Space in painting; Time in music and poctry.

By positing beauty as being incarnation, one can thence proceed
to construct a theory thereon.

The Eucharist is this ‘manifest image of wisdom’2—but not
manifest by its own nature; manifest by a supernatural institution.

1 Become a balance for the body . . . 2 Plato, Phaedrus, 250.
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The Word constitutes the descending movement ‘per quem omnia
facta sunt.’ 1

The Greeks believed that only truth was worthy to represent
divine matters, not crror or approximation, and the divinc character
of anything only madc them morc cxacting in regard to precision,
not less so, dcformed as we arc by our habit of propaganda. It was
because they perceived a divine revelation in geometry (and it is
for that rcason that Pythagoras pcrformed a sacrifice) that they
invented the mcthod of rigorous demonstration.

If, indced, they read the Incarnation in the proportional mean,
the Unity and Trinity of God in the pole and the rotation of the
cclestial equator, the Cross in the relationship between the celestial
equator and the ecliptic, and again in integration, in the balancc . . .
what a marvellous existcnce was theirs!

If geometry, and consequently thc whole of modem science, were
born of faith in the Incarnation . . .

‘If therc were some imagc of Wisdom.” 2 Since wisdom is thought
(¢pdvnacs), the image of Wisdom cannot be composed of matter, as
is the case with Beauty, but must be a thinking being. And a visible
image of Wisdom is a visible thinking bcing.

May we suppose that it is because the Greeks saw in geometry the
image of the Incamnation (divinc images, reflections of reality) that
they put into it the amount, the intensity of attension, of religious
attention which enabled them to invent the method of demonstration
(Adyos)? What a staggering thought . . .!

|Extremc attcntion is what constitutes the creative faculty in
man, and the only form of cxtreme attention is a religious one. The
amount of creative genius at any given period is strictly proportional
to the amount of extreme attention, thereforc of genuine religion,
which characterizes that period. (But how about the eightecnth
century?)]

To restore to science as a whole, for mathcmatics as well as for
psychology and sociology, thc sensc of its origin and veritable
destiny as a bridge leading toward God—not by diminishing, but
by incrcasing precision in demonstration, verification and supposi-
tion—that would indeed be a task worth accomplishing.

The limiting and unlimited principles. Herein lics somcthing
very mystcrious and of capital importance.

! By whom all things were made. 2 Plato, Phaedrus, 2s0.
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The day Aphrodite was born. The beauty of the world. Penury
(the human sort) being in need of that to remedy its own destitution,
unitcd itself by stcalth with God, drunk with ncctar (madly in love
with his creation).

Science—a priori investigation of the essence of the necessary.

The work of art—an infinitely complex material form, in which
a multiplicity of rclationships is arranged in a manner so in con-
formity with our naturc that we apprehend it at one go.

The Symposium. Just as a woman in misfortune imagines hersclf
getting out of that condition once and for all by managing to have a
child by some rich man who will thenceforth no longer be able to
abandon her—so is human naturc with respect to the Incarnation.
Human nature has had a child by God, and is thenceforth sure of not
being abandoned.

Myth of the round man, who moved about by rolling, and who
was cut in two and compcelled to walk upright as a result of the
original sin of pride. Love is the need to cmerge from what the
Hindus call the state of duality, the separation between subject and
object; to imitatc the Trinity, where lover and beloved form but a
single entity, where the lover, by the same act, creates, knows and
loves the beloved, who is himsclf. First of all, carnal dcsire, by
absorbing the whole of the vital cnergy, makes it so that there 1s
but one object and all the rest doesn’t cxist; hence to become onc
and the same thing as that object would be to step altogether outside
the statc of duality; love, if it attained its desire, would thus be the
realization of thc Vedantic conception. But it cannot attain its
desire in this world. It is forced to climb up toward what lies above,
on the other side of the sky. If it doesn’t do so, it becomes partly
changed into hatred. How manage to forgive the othcr for remaining
other?

Here again, it is the fact of impossibility which leads to God.
When Lucretius reproaches love with containing this clement of
impossibility which is essential to it, what he doesn’t understand
is that thercin lics precisely the principle of its providential design.

It is because homoscxual love is impossible, since carrying it
into cxccution constitutes too great a defilement, that the Grecks
placed it on so high a lcvel. Solely for that reason; for Plato places
love between women on the saine level as love between men. And
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Sappho . . . In the moral customs of that society, the love between
men and women encountercd insufficient obstacles. Later on,
Christianity, and still more the chastc moral habits the ancient
Germans brought with them turned the love between a man and a
woman into something impossible. Thenceforth, the Platonic form of
homoscxual love becamc knightly and courtly love.

Compassion—We have bccome so flabby that nowadays we
rcgard pity as something casy, and harshness as somcthing difficult
and praiseworthy.

Symposium—We have been cut in two because of onr injustice. (Cf.
Anaximander’s splendid dictum. The whole of Nature shares in
original sin.)

The réle of the Mother in the Timaeus. The Mother of Creation,
of which God is the Father. Creation incarnate in the mother of the
Word incarnate. Through the dogma of thc Immaculate Conception,
the Church turns the Virgin into something which is in no sense a
human being and yet is at the same time not God. It is divine Nature,
Shakti, Prakrti.

If beauty represents the actual presence of God in matter, if
contact with beauty is in the fullest sense of the term a sacrament,
how is it that there arc so many aesthctes with depraved tendencies?
Nero, for example. Does this bear any resemblance to the craving
displayed for consecrated Hosts by those with a passion for celebrat-
ing black masses. Or clsc—more likely—isn’t it because such people
as these don’t form an attachment to pure and authentic beauty,
but to a bad imitation if it? For just as there are a divine love and a
dcmoniacal love (cf. the Symposium, the Republic), so there is also
a demoniacal art. No doubt it was above all the latter which Nero
loved. A very considerable proportion of our art is demoniacal.

A passionatc lover of music can quite easily be at the same time
a man of depraved instincts: but I should find this hard to bclicve
of any onc with a thirst for the Gregorian chant.

Only the cternal is invulncrable to time. For a work of art to be
able to be always admired; for a love, a friendship to be able to last
a whole lifedme (cven to last a whole day, perhaps); for a work of
art to be able to be contemplated for hours and days together;
for a conception of the human condition to be able to remain the
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same through all the countless forms of experience and the vicissi-
tudes of fortunc—there has to be an inspiration which descends
from that world situated beyond the sky.

Time in its course wears away and destroys what is temporal
(also, alas, very many things essentially eternal, such as poems and
Greek statucs, the religion of the Druids, etc.). Thus therc is more
of eternity in the past than in the present, cven all things being cqual
moreover; or rather, there is lcss of the temporal and consequently
a greater proportion of cternity. The value of history rightly under-
stood is comparable to that of recollection in Proust. In this way the
past offers us something which is at the same time real and better
than ourselves, which is able to draw us upwards, a thing which the
future never docs.

The idea of Progress was invented in the cighteenth century
(Descartes was responsible for it). The twentieth century is one of
a return to history. But there is a right and a wrong way of making
usc of history. We can either seek thercin something to exalt the
imagination; or else we can seck thercin something that is purer
than ourselves.

Duration, whether it be a matter of centuries in the case of
civilizations or of years and dccades in the case of the human being,
possessesa Darwinian function of climination of the unfit. That which
is fit for all purposes is cternal. Book of Wisdom?: “Wisdom reaches
everywhere because of her purity. (Splendld') Therein alone
resides the value of what we call experience. But mental lies con-
stitute an armour thanks to which man often cnables the unfit
element in himseclf to survive events which would have killed it off
without such armour (as, for instance, pride to survive humilia-
tions), and this armour is as it were sccreted by the unfit element
in him to ward off the danger threatening (pride in humiliation
fortifies mental lying). There is a sort of phagocytosis in the soul;
everything which belongs to the temporal in us sccretes lics in order
not to die and in proportion to the danger of death. That is why there
is no veritable love of truth without a total, an unreserved consent
to death. The Cross of Christ is the only gateway to knowledge.

A resolution is something that has got to last throughout time.
It has thereforc got to have touched ctemity. We can only be sure
of carrying out a resolution if we have taken it in the presence of
God. Conversely, if we have taken a resolution in the presence of

1 VI, 24.
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God, it is absolutely certain that we shall carry it out, cven in spite
of ourselves—unless we happen to turn toward evil, if such a thing
as that is possible for anybody who has once loved. (Perhaps it is
impossible, but we mustn’t know that it is impossiblc?)

God is the Father which is in secret, and that is why an unformu-
lated resolution—even in respect of oneself—has a greater chance of
having been really taken in his presence. (Inthe car thatday . . .)

If we placc a fault fully recognized as such in actual contact with
God himsclf, it is certain that we shall never commit it again; that
cven if it isn’t destroyed in us immediately it is bound to wither
away like a plant whosc roots have been severed. If we are capable
of such an operation, it is certainly much to be preferred to the
process of sclf-training, which laboriously cuts through the stem.
It is harder, moreover, to place one’s spiritual wretchedness under
the light of God than to go in for self-training. How become
capable of it?

One must have the courage, when at school, to kecp onc’s
attention fully fixed for a certain length of time on the stupid
mistakes onc has madec in a Latin composition. The supernatural
counterpart of such courage consists of placing one’s spiritual
wretchedness in contact with God.

Zcn Buddhism. Looking at the North Star while turning toward
the South.

There are two plancs, two domains, and the confusion between
them gives rise to a host of insoluble difficulties: that of truth, and
that of ‘als ob’—‘as if.” E.g. rewards.

Professor Teitaro Suzuki’s book, Essays in Zen Buddhism, second
cdit., Luzac & Co. (46 Great Russcll Street, London), 1933.—P. 32,
portrait of Bodhidharma by a Japanese paintcr, a disciple of Ikkya
(xvth century)—Above all p. 24, Bodhidharma and Hui-k’¢ by
Sesshii (xvth century)—Strong rescmblance to the Hun of Asolo.
Did Chinesc influences penctrate into Europe with the invasions of
the Huns and the Magyars and leave their mark on the incomparable
renaissance of the twelfth century?

Generally speaking, must not cvery renaissance be explained by
some outside influence, if it is true that the more perfect cannot
procced from the less perfect?

Whence will our renaissance come to us, who have empticd and
defiled the entire globe?

From the past alone, if we love it.
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The Languedoc. There is nothing to compare with a native civil-
ization (patric) that is dcad and cannot possibly be revived (there is
no Great Beast to cope with).

Object of Zen Buddhism: to discover how much the essence of
cxistence differs from that of the intelligible,

To find existence actually within the intclligible is better still.
What is purely intclligible is nothingness. It is thought without an
object, for the object is opaque.

Platonic research into the meaning of gcometry—isn’t that an
example of a koan?

My idea of contemplating fixedly the absurdity contained in the
joke: ‘Didn’t I meet you in Vienna?—I've never been to Vienna—
Neither have I; it must have been two other people’ (six or scven
years ago I remember putting this up to my pupifs). It was a koan
(like M. Jourdain’s prose !).

Anccdotes of this naturc are degraded forms of the koan—just as
popular tales are degraded forms of parables.

The riddles contained in thesc tales are no doubt koans. Riddles
of the princess who kills all her suitors (found in innumecrable
tales). Riddles of Solomon and the Queen of Sheba. Riddle of the
Sphinx at Thebes. Death of those who do not manage to solve
them.

To solve them means to understand that there is nothing to be
solved, that existence posscsses no significance for the discursive
faculties, and that the latter must not be allowed to wander outside
their réle as mere exploratory instrument of the intelligence with a
view to making contact with brute reality.

Having solved the riddle, you marry the princess, you inherit the
kingdom.

When I was ‘en Khignc’,2 my ‘ultra-Spinozist form of medi-
tation’ consisted of contemplating an object fixedly with the mind,
asking myself: What is it?, without thinking of any other object or
relating it with anything else, for hours together. This was a
koan.

Tai-hui (Chincse of the cleventh century): ‘Do not be con-
cerned with human questions of right and wrong. All is Zen just
as it is.”

! Sce Le Bourgeois Gentilhomne.

2 Class in a French lycée where pupils are prepared for entrance examination
to the Ecole Normale Supéricure (Section Lettres). (Tr.)
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St. Paul: fva Ka'rap'ynﬂn 70 odpa TS dpaprias '—so that the body
of sin may become atrophied (remain fallow).

Must be understood literally. Something has got to be rooted up
in the body.

Christ offered up his life; but at the moment when death was near,
his suffering did not appcar to him as an offering; it filled him with
horror, and he only accepted it as being the will of God. We don’t
imitate him by conforming to present-day customs.

Poctry: pain and joy that are impossible. A poignant touch, a
nostalgia—such is Provengal and English poetry. A joy which, just
because it is so purc and unmixed, hurts. (A pain which, just because
it is so purc and unmixed, soothes—that is something Greck.)

The frec and unmixed play of all the facultics starting from a
sole, unique principle. This is a microcosm, an imitation of the
world. It is Christ, according to St. Thomas; the Just One in the
Republic. (A very important point: when Plato speaks of specializa-
tion, it is of the specialization of the faculties in man and not of
the specialization of men themselves; the same applies in the casc
of hierarchical order.) [Read what he says in the Statesman.] The
temporal posscssing no meaning cxcept by and through the spiritual,
but not being mixed up with the spiritual; leading to it through
nostalgia, through a surpassing of the sclf. It is vicwing the temporal
as a bridge—and this was the vocation of Greece and Provence.

A Pythagorean idca: good is always dcfined by the union of
opposites. When one extols the opposite of a certain evil, onc remains
at the level of that cvil. Having cxperienced this opposite, one gocs
back again to the evil. It is what the Giti calls: being led astray by the
aberration of contrarics. Thus in France: the Ancien Régime on the
one hand, 1789 on the other. Marxist ‘dialectics’ represent a very
dcgraded—and completely distorted—vicw of this.

The great mistake on the part of the Marxists and of the whole
of the ninctcenth century lay in believing that by walking straight
in front of one, onc nccessarily rises up into the air.

This illusion is, morcover, completcly at variance with ninetcenth-
century science itsclf.

In this respect, the most important names of the century are those
of Darwin and Clausius.

1 Romans vi, 6.
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In rcgard to social matters, examples of the union of opposites
must be sought in the past, to act as examples.

Good and evil works (c.g. fecding the hungry, swindling the
poor) have been placed within our power to act as a language, and
are essentially only signs of love or hatred. These signs arc con-
tagious like language, and within the same limits. And just as basc-
ness of hcart and spirit turns the use of the most beautiful words into
something impure, or just as the genius of a very great poct can
sometimes—though rarely—by sctting in its right place what is
normally a frightful word, endow it with a complete beauty
(examples? Arc there really any?); so the ‘good works’ performed
by socicty patronesses and Rima killing the shiidra each have their
corresponding effects.

On the other hand, an act of love rightly performed possesses
the same virtuc as ‘reciting the name of the Lord’ for him who is
made the object of such act.

For him who performs it, the act is as inseparable from love as
arc the inward words which cxpress a thought from the mind. As
soon as the mind, becoming reclaxed, descends a little below the
maximum degree of concentration, it spreads itsclf out in words;
and genuine love does exactly the same in acts. An effort is necessary,
not to producc words, but to control the choice of them by the
attention. The samc applics to acts.

Acts which are a matter of tension instcad of being one of slight
relaxation are acts of duty, not of love. They are to acts of love what
a French composition by a schoolboy is to a page where the author’s
mind has irresistibly deposited its store of words. They arc indis-
pensable exercises so long as a certain dcgree of perfection (from
which, alas, I am very, very far) has not been rcached; but necessarily
second-rate, a mixturc of good and cvil.

Since it is God who has to come in search of man, and take
possession of his soul by snaring his senscs, only two means are
available to him to cffect this result: the beautics of Nature (sky,
sea, the seasons, plains, mountains, rivers, trces, Howers, great
spaccs—and the beautiful bodics and beautiful faces of men, women
and children)—and the sensible signs (language, works of art,
actions . . .) cmanating from souls into which He has cntered.

It follows that upon these there rests an immensc responsibility.
It is up to them to testify as an apple-trec in blossom testifies, or as
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the stars do. This is only possible for them through a perfect
obedicnce.

Those who are privileged to contemplate God experience the
fact of his divine mercy in the supernatural part of their inner life. Tt
is God’s divine mercy as Holy Spirit. Their only reason for believing
that God as creator is merciful is that these contemplative statcs
exist in fact and form part of their experience as creaturces. There is
also another rcason—the beauty of the universe. No other trace of
the divine mercy is to be found in crcation. But these privileged
beings arc outwardly a witness of the fact in so far as they let fall
sensible signs of what is within them. The existence of such signs
constitutcs, indeed, vet a third type of cvidence of the divine mercy.
Thesc signs only depend on them after the same fashion as a beautiful
line of poetry depends on a poct, through the extreme attention
with which he scts aside what is below the requirements of his in-
spiration. So in the same way thosc who love are careful to rcject
any slight tendencies to act in a manner which is bencath what is
demanded by their love. (We must very clearly bear in mind that,
for cxample, to refuse and to give arc acts with an equal claim to be
regarded as such.) And as the poct doesn’t composc a beautiful line
for his readers, or for God, or for whatcver clse it may be, but
because he has been scized with inspiration, and on behalf of that
inexpressible reality his attention is feeding upon (which is some-
thing divine, but not the representation of God as a Person); so
likewise in the case of the act of love.

The poct produces beauty by fixing his attention on somcthing
real. The act of love is produced in the same way. To know that this
man, who is cold and hungry, really cxists as much as I do myself,
and is rcally cold and hungry—that is enough, the rest follows of
itself.

The pure and authentic values—truth, beauty and goodness—
in a human being’s activity are the result of onc single and sclf-
samc act, a certain application of the attention at its fullest to the
object.

Teaching should have no other aim but to prepare, by training
the attention, for the possibility of such an act.

All the other advantages of instruction arc without interest.

Plato’s Symposium. Ascending movement from onc orator to the
next. The rcal dialogue begins with Eryximachus, the Pythagorcan
physician: Orphic Love, Pherekydes’ Love—ordering principle in
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the world, principle of harmony. (The opposite of this is intemperate
Love, which is demoniacal.) A conception derived from Anaxi-
mander. Love is also the creator of the friendship existing between
the divinity and man. Aristophanes: myth of the round man in
conncxion with original sin.

Four tokens of the divine mercy here below: the favours accorded
by God to beings capable of contemplation; the radiance cast by
these beings and their compassion, which is the divine compassion
in them; the beauty of the world. The fourth token is the complete
absence of mercy.

Symposium, 196—Love neither does nor suffers violence; it is
pertectly just.

It is thercforc the same as thc Just Onc in the Republic.
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It does not submit to force, if anything does so, for you cannot take
love by force. Neither does it force, if anything does so, for each
onc willingly obeys Lovc in everything,

Love is consent.

It is absolutely just, tempcrate, courageous and wise.

It is the same also which, according to Diotima, is neither wise
nor . .. “Why callest thou me good? none is good, save one, that is,
God.’ 2

197. It was Love which gave men the arts. Love is Prometheus.
Cf. also specch of Eryximachus and the Philebus.

The Just One, Love, Prometheus, the Soul of the World are all
one and the same mecdiator.

It was Love which taught the arts even to the gods, including the
art of government to Zcus.

Before Love came, atrocities took place among the gods, under
the reign of Necessity.

! Translated in the text, except for the last sentence: The decisions upon which
the two parties arc agreed, by frce consent, the laws, rulers of the City, say that
these decisions are just.

2 Mark x, 18; Luke xviii, 19.
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If good is the union of opposites, evil is not the opposite of
good.

Art—Poetry—To render horrible things as such lovable, simply
because they exist, is to make an apprenticeship of the love of God.
Cf. the Iliad.

Music—Some sound riscs. We make as though to rise indefinitely
—and then the movement is shattcred. It is this which Monteverdi
learned from.Plato.

The empty form of verses of cight syllables with altcrnate rhytnes,
or any other of the same kind, is ncither beautiful nor ugly; but the
use of such a form is indispensable for producing a beautiful poem.
Similarly, conforming to duty, as visualized, is neither good nor
bad; but it is indispensable for producing good in onc’s actions:
neither good nor bad, that is to say, in certain respects it is mixed
up of good and evil.

Our desires arc infinite in their pretensions, but limited by the
energy upon which they feed. That is why with the help of grace
they can be controlled, and finally destroyed by the process of wear-
ing down. Once we have clearly undcrstood this, they have virtually
been overcome, if we keep our attention fixed on this truth.

Evil is the unlimited; but this evil, which is the unlimited, is finite.

In rising musical periods, it scems as though the sound must rise
indcfinitely; but it 1s unable to.

which means to say:

Qe

a
=
For each pair of whole numbers 1 and m

na>m b involves n c>m d

[na=mb ,,  nc=md (inapplicable in the case of incom-
mensurable magnitudes)]

na<mb ,, nc<md.

Any one number whatever is equivalent to all numbers.

na>mb—>nc>md . . .
demonstrated in the case of similar triangles.

na<mb—snc>md

Recurrence. To grasp the unlimited at one stroke, because the
unlimited is limited by a relation that one grasps at one stroke.
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To grasp the same thing as both unlimited and limited.

[N.B. The desire to discover something new prevents onc from
fixing thc mind on the transcendent, non-representable significance
of what has been discovered. The fact that my total lack of talent
rules out any such desire, because the corresponding hope is also
necessarily ruled out, is a great favour that I have received. The
absence of intcllectual gifts in oneself, duly recognized and accepted,
forces one to undertake the disinterested exercise of the intelligence. ]

What limits the unlimited is a transcendent infinitude.

B ‘no N
nee 1~l-3+...+[—-+r”
- "2 /.

Howecver far the powers may go, they will never get outside this
law which limits them.
The unlimited conceived as non-arbitrary.

Timaeus. Becoming is a principle of ugliness, not formless matter
out of which it is produced, the Mother.

Every phenomenon is a relationship (there is no sound made by
onc hand only) and as such limited.

God has placed limits in the world which correspond to ours,
which are the condition of existence of corporal and thinking
beings.

To recognizc the work of Providence in the world with respect to
man—if we wish to conccive the fact clearly—is to recognize that,
just as we do, in fact, exist as men, so the conditions of our cxistence
as men do, in fact, exist also; and to recognize what those conditions
are.

The vague notion of Providence is the veil which covers up the
clear notion of condition of existence.

The mediation between unity and the unlimited is the relation
which limits the unlimited.

In the domain of facts, relation is the condition of existence.

To conccive of unity, the limiting and the unlimited as co-cxisting
in phcnomena is to re-conceive them a priori, mathematically.
Such things are not to be apprehended by the senscs.

Empiricism only possesscs mcaning as the research for terms
whosc rclationship, representable a priori, is not represented, but is
supposed.

There is no experience, cven in the case of perception, without
the notion of necessity, which is that of the limiting.
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We must conccive sensible naturc mathematically.

The beautiful in mathematics is the unpredictable, the a posteriori
contained in the a priori, without which there would not be any
discovery.

Desire wants everything, but it is something, so long as it emanates
from mec.

We are like casks without a bottom to them so long as we have
not understood that we have such a bottom.

The ‘central breath’ which is never exhausted—that is God in us.

Aristotle, the only onc of the Greeks of any quality, perhaps, who
was not a Pythagorcan. Catholic theology used Aristotle as a support
becausc in order to consolidate itsclf it sought its opposite.

When one is very thirsty, one would like to drink all the water
there is in the universe. All onc wants to do is drink. And yet
thirst is something limited. Midas wanted cverything to become
gold.

By wanting to drink everything, to do nothing but drink, onc
drinks too much. Then onc no longer has any wish to drink at all.

A child placed in front of cakes or sweets . . .

A child doesn’t know that its desirc for éclairs is limited.

Our desires are carnal, they belong to matter; that is why they are
limited

Their direction is unlimited (although . . .), but the movement
will come to an cnd.

The great evil which befell the Catholic religion was the con-
demnation of Galilco: not because of its injustice, but, on the
contrary, bccause although perfectly just in certain respects, at
bottom, it was so unjust in form that the justice it did contain has
been irremediably shrouded over.

Having unlimited movement in a straight line as its starting-
point, and no longer circular movement, science could no longer be
a bridgc lcading toward God.

We must give back to scicnce its true destiny as a bridge leading
toward God.

The Word is the ordering principle in the world because the order
of the world is a2 work of mediation. It is a question of an order
with reference to man; or what could it be otherwise?
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The unlimited is the test of unity; time of cternity; the possible
of the nccessary; variation of the invariant.

The practical interest of science can only lic in three directions:
(1) technical applications, (2) game of chess, (3) road leading
toward God—(As a game of chess it is made attractive by com-
petitions, and the bestowing of prizes and medals).

The use of non-reading in gcometry. Geometry considercd as a
koan.

The reply made to Dante on the subject of the ancients being
damned. ‘That scems unjust to your human intelligence becausc
it is divinc justice.” (The same could be said about the massacres
ordered by Joshua at Jericho, etc.) This is an entirely illegitimate
use of the notion of mystery. We must distinguish between those
absurdities which project light (such as the Trinity, the Incamnation)
.and thosc which project darkness. What is the criterion for doing
so? We have got to find the critcrion.

The object of a refined techniquc in the arts is to employ the
representative faculties, after the same manner as the koan, so as to
lcad up to simplicity. Provengal poetry. English poctry. Use to
be made of preciosity.

We should like everything which is of value to be eternal. Now,
cverything which is of valuc is the result of a meeting (myself, in
the first place: what chance was it that in the past brought about
the meeting betwcen my father and mother! . . . and then there
are all those whom I love, and all men in general, and all that has
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ever been done by men), persists thanks to meeting, and ceases as
soon as what had been brought togcther becomes separated. This is
the central thought bchind Buddhism (a Heraclitcan conception).
It leads straight to God.

Meditation upon the chance which was responsible for bringing
my father and mother togcther is more salutary still than meditation
upon the subject of dcath.

Is there a single thing in me whosc origin cannot be traced to
that mecting? Only God. And cven then, my conception of God
takes its origin in that mceting.

A true fricndship is essentially somcthing eternal. One cannot
bear the thought that it should come to an end. And yet one knows
perfectly well that it had a beginning,

A pure chance brought Plato into the presence of Socrates.

And supposing Mary’s child had died of the croup?. ..

To try to define the legitimate use of this little word ‘if’.
The usc of the notion of possibility consists in the search for
invariants.

Phaedrus. There is no light of wisdom in the images of wisdom,
nor of justice in the images of justice, etc.—But as for bcauty, we
can bchold it here on this carth, itself (ad7d), in all its so palpable
loveliness.

The meaning is beyond doubt: the actual presence of God in all
that is beautiful; the sacrament of admiration.

Symposium. Impicty proceeds from an immoderate love with
rcgard to the gods, parents, ctc.

In the Iliad, Zeus is God and the other gods arc demons.

The golden balance of Zcus is Necessity.

Our Father—he which is in heaven. A cutting asunder, a sudden
break so as to teach us what a difference lics between the essence of
the necessary and that of the good.

Phaedrus1—For there is no light of justicc or temperance or any
of the higher ideas which are precious to souls in the carthly copies
of them: they are scen through a glass dimly; and there are ?cw
who, going to the images, bchold in them the realities, and these
only with difficulty . . . But of beauty, I repeat again that we saw

! 250— Jowett translation.
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her shining in company with celestial forms; and coming to carth
we find her here too, shining in clcamncss through the clearest
aperture of scnse . . . though not by that is wisdom secn; her loveli-
ness would have been transporting if there had been a visible image
of her, and the other ideas, if they had visible counterparts, would be
equally lovely. But this is the privilege of beauty, that being the
loveliest she is also the most palpable to sight.’

Plato has changed with regard to this point. He did not always
sce the absolute in earthly beauty.

The harmonic mean—According to Philolaus, it follows upon all
geometrical harmony.—The cube is harmonized according to
geometrical harmony ... (Nicomachus, Arithm.* 26, 2, p. 135
1o H.)

Harmonic mean—so called, according to Philolaus, because it
follows upon cvery geometric mcan. Geomectrical harmony, they
say, is the cube because it is harmonized according to the three
intervals, cqually equal. For this mediation is found in every cubc.
For the sides of every cubc arc .’ (12?), its angles’ (8?), its surfaces
s’ (67).

The mean is then ' (8?) of the §’ (62) and of the 8" (12?),
according to the harmonic mean.

Iamblichus says that it was dcrived from the Babylonians and
introduced into Greeee by Pythagoras.

‘Justice is a squarc’—Isn’t that becausc of the diagonal?

The semi-squarc contains 1, 2 and V2. Isn’t that becausc Jjustice
is an assimilation to the mediator>—No, that docsn’t work.

Or again: Justicc is a squarc, i.e. a number a geomctric mean of
which exists between it and unity. 1, 3, —Samc conception.
1 represents God, the number the mediator, the square the man who
is to the mediator as the mediator is to God, the disciple of Christ.
This would scem to be more like it, especially since it is not a squarc
but a second power (iodks {oos) ! that is propounded.

“There is no falschood in number and harmony.’2 No arbitrary
element. No imagination.

In the Symposium, the idea contained in Agathon’s speech that

1 Cf. p. 349. 2 Philolaus (Diels, sth edit., I, 412, 11).
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Love is absolutely free from all taint of injustice, because it neither
does nor suffers violence. It does not conquer by force, neither docs
it allow itself to be conquered by force. This is only true of the secret
and wordless consent on the part of the soul. There is something in us
which lics completely outside the range of relationships of force,
which does not touch force and is not touched by force, and that
is the supcrnatural principle of justice; for force is injustice. Force is
the evil principle. It reigns cverywhere, but is never able to dcfile
Love by its contact. A specifically Greck conception. Splendid!

Betwcen Agathon’s words and those of Diotima, the contradiction
is the samc—and full of the same essential truth—as that between
Christ’s divinity and the words: “Why callest thou me good? None
is good, save onc, that is, God.’

This Love which never compcls, which is never compelled, is
supernatural love, charity.

a b non, . n2 )
-=-. Whatcver may be =, -~b is between a and - ¢. Going
b ¢ m m m2
n? . . n
from a to —, ¢, or inversely, onc nccessarily has to pass through — b.
m m

Take a straight line, with two points on either side of it: whatever
détours one may make, it is impossible to do otherwisc than pass
through the straight line. All the possible roads have this in common,
that they cross the straight line.

Languedoc, Greece—two civilizations in which there was no
adoration of forcc; because there the temporal was used as a bridge.
Nor did they seek spiritual states characterized by intensity, but
loved purity of feeling.

Only that which is non-subject to force is pure.

Love was, for them, purc desire, devoid of all spirit of conquest.
Such is the kind which man feels for God.

Taoists. To call by the same name Tao, way, on the one hand the
way lcading toward God, and on the other hand God himself—
doesn’t this imply an idca of mediation? ‘T am the way.”* And in
thosc passages concerning the Tao and the man of perfect wisdom,
isn’t there a foreshadowing of the incarnation—or more than that
even?

1 John xiv, 6.
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Contrarics. Either we are intellectually conscious of their con-
nexion, or elsc we live that same conncxion without knowing it.
Material things are subjected to it. ‘Subjected to an expiation. . . !
So arc we, in so far as we are things. We arc wholly subjected to it
so long as nothing in us conceives it intellectually. That which
docs so is thereby delivered from it. This is puritication on the
Heraclitean model. The gradation of the correlations of contrarics
is the third dimension, height, the one from which we arc cxcluded
by gravity. ‘The thinking of separate thoughts together.” 2 Thoughts
are essentially scparate. The thought that onc exists, and the thought
that onc doesn’t exist.

The dnmewpov? of Anaximander is the same as the Mother in the
Timaeus, purc, indifferent matter—mirror of justice. It is the opposite
of good, but is not cvil cither; it is the correlative of good. Evilis not
the opposite of good, any more than crror is of truth.

Philolaus. ‘All cxisting things must nccessarily be cither limiting
or unlimited, or both limiting and unlimited.—(Cf. Plato, wépas
éxwv, that which contains the limiting principle, which limits.)—
But they could not be merely unlimited. Since, however, it is plain
that they are ncither wholly derived from the limiting nor wholly
derived from the unlimited, clearly then the universe and its contents
were fitted togcther by a harmonious combination from both the
limiting and the unlimited. This is proved also by actual cxisting
things; for those of them which are derived from the limiting
principle imposc limit, while thosc derived from both the limiting
and unliited principles both do and do not imposc limit, and those
derived from the unlimited principle appear as unlimited.” 4

Reality, starting from both the limiting and unlimited principles.

‘If all things were unlimited, not even a single principle could be
known.” 8

‘Everything that can be known has a number; for we are unable
to grasp anything with the mind or recognize it without Number.” ¢

‘Number has two inherent forms, odd and cven, and a third
compounded of both, the even-odd. Each of these two forms has
many aspects, which cach by itsclf demonstrates.” ?

‘The first harmonized entity, the Onc, which is in the centre of
the sphere, is called Hearth.” ®

1 Anaximander (Dicls, sth cdit, I, p. 89). 2 Philolaus (ibid., p. 410, fr. 10).

3 Indcterminate, 4 Philolaus (ibid., p. 407, fr. 2).
5 Philolaus (ibid., p. 408, fr. 3). ¢ Philolaus (ibid., p. 408, fr. 4).
7 Philolaus (ibid., p. 408, fr. 5). 8 Philolaus (ibid., p. 410, fr. 7).
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‘The Onc is the source of all things.” !

Stobacus—This is how it is with Nature and Harmony. What
constitutes the eternal essence of things, and nature itself, can only
be known by divine and not human intelligence; morcover, it would
be impossible for any single reality to be cven recognized by us if
there did not exist the basic Essence of things from which the
universe is composed, namely, those which arc limiting and those
which arc non-limited. But since these basic elements arc unlike and
unrclated, it would clearly be impossible for an Order to be created
out of them, unless a harmony had been produced for them, in
whatever way it may have been brought about. For the things
which are like and related do not stand in any need of harmony; but
the things which are unlikc and unrelated and of a different order
nccessarily require to be enclosed together [locked—bolted] by a
harmony such that through it they may be contained within an
order.

‘The splendour of Harmony resides in the major fourth and
major fifth ... ?

Harmony is a bolt—«Aeis; bolt, hasp, key. Cf. Luke xi, s2:
Odai Suiv Tols vopuwols, 67t 7jpate Ty kAetda Tijs yvdoews: avTol
otk eloniAfate Kal Tods eloepyopévovs éxwAioare.?

‘Ye have taken away the key of knowledge.’

Things which are unlike arc locked up together under the key of
a harmony capable of containing them within an order.

Harmony, the condition of existence.

‘The things which arc like and rclated are not in any need of
harmony; but the things which are unlike and unrelate! and of a
different order necessarily require to be locked up together under
the key of a harmony that is able to contain them within an order
of the universe.’

The limiting and unlimited principles. A ratio sets a limit to an
unlimited series. The Pythagoreans gave the name number to such a
ratio. The Pythagorcan numbers are constants. The cube and the
unlimited series of its aspects.

In order that we, finite intelligences, limited by a body, may
be able to cxercisc control over matter, which is unlimited, it is
necessary that the latter should be subjected to the limiting principle.

If there were no such thing as constants, we should be completcly

1 Philolaus (ibid., p. 410, fr. 8). 2 Philolaus (ibid., pp. 408-409, fr. 6).

3 Woe unto you, lawyers! for ye have taken away the key of knowledge: ye
entered not in yourselves, and them that were entering in ye hindered.

459



the slaves of Time. We should have ncither memorics of the past nor
plans for the future.

(Must get back to the analysis of perception as propounded by
Lagneau and Alain; plungc once well and truly right to the bottom
of this purifying principle.)

We base our co-ordinated activity in,Time upon what is resistant
to Time—upon the relation “of condition.

‘The Son of man must nceds be lifted up.” * Onc can be lifted up
only by the Cross. The road to Wisdom passes via Prometheus.

Harmony—name given to the octave. Ratio of 1 to 2. We
apprchend ‘one and two together, simmltanconsly, on hcaring two
notes of a chord struck on the octave. (Why should the third be
necessary?)

Harmony is the union of opposites. The primary pair of oppositcs,
and the onc between which lics the most unfathomable gulf, is that
scparating the Creator from the creature. The Word is the gcometric
mean, the harmonious accord between this pair. That is why we
have ‘per quem omnia facta sunt.’ It is the samc as what Philolaus
says. The union between that which determines and that which is
indeterminate, Nature, matter, the creature as such—these are what
is indeterminatc. The determining principle is the Creator. The
link, harmony, the gcometric mecan, is the order of the world;
thc Word as ordering principle. It is this which holds the
Creator and the creaturc togcther under lock and key and prevents
them from drawing apart; which is itself the key. ‘Yc have
taken away the key of knowledge.” (Christ was angry with the
Pharisces not only because of their hypocrisy, but because of their
doctrine.)

Music. Two melodic lines, cach onc procceding along its own
course, first of all produce a discord, then an accord.

Discord and accord are both purely physical things.

The voice riscs, and then it is arrested. One felt it was going to
rise indefinitely, and yet at the same time onc always knew that it
would be arrcsted. Before one has got tired of its rising, but when
the feeling that it is going to stop is already strong, it stops and turns
back. The feeling of cxpectancy is entirely gratificd, and yct the
surprisc is complete.

! John xii, 34.
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Dancing is an imitation of men’s gait prior to the Fall (cf. the
Symposium)—that of the round men, who moved forward on four
legs in rotatory fashion. The wheel. How do we know if the wheel
wasn’t, to start with, an imitation of the rotatory movement of
the hcavens? Mankind feels a nostalgia for the circle. Newton
committed a sort of crime by destroying the notion of rotatory
movement.

The cquation of the sccond degree—which the Babylonians knew
about in 2,000 B.c.—is nothing elsc but the scarch for the pro-
portional mean.

Greek statucs. The point of balance at which no pressurc is
cxerted by gravity, although its laws have been respected. Love, as
depicted in the Symposium.

The Greeks held force in horror and knew that cverything in the
world is force, with the exception of one point.

Balance—the relationship between weights—is not subjected to
gravity.

Saintliness and opposing virtues (an ideca of P.P.’s?). Also a
Pythagorcan idca. Justice is a harmony. Harmony (Philolaus) is the
union of opposites. Things of similar nature are in no need of
harmony. (Epinomis: the assimilation of numbers not similar by
naturc.) The balance—ancient Egyptian symbol—is the image of
this. Equilibrium means the simultancous possession of incompatible
virtucs.

In Greck statucs, the marble seems to be flowing. They show a
perfect docility toward gravity, and at the same time a perfect
equilibrium. And the whole represents the human form in its
immobility and at the samc time endowed with the ability to
accomplish all movements.

One of the evils of human existence is that you cannot at the same
time have your cake and cat it. Children are kecnly conscious of
this. What is caten is neccssarily destroyed. What is not caten, the
reality of it is not fully grasped. In the supernatural sphere, the soul
‘devours truth through contemplation.” ‘Partake of this All through
renunciation.’

Sonnct by Rilke about the various fruits. With children, taste
has an acsthetic function. (Tlis lasts, perhaps, until just before

! The reference is presumably to Father Perrin. (Tr.)
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puberty, and then perhaps épws ! takes the place of the feeling for
food?)

We should scize upon every delectation offered by pure pleasure;
but thrust aside the merely mechanical and pleasurcless following
of our inclinations. We should also seizc upon even the very meancst
things that are opposed to our inclinations, if suggested to us from
the outside by some reasonable motive, and provided we do not
impose them on ourselves arbitrarily, while at the same time fecling
the cold sensation of repugnance, and maintain this contact with
them for a certain length of time, even though as a result of this very
contact all possible fecling that such a thing is good is dissipated.
In this way we manage to wear down, to destroy a portion of that
insubordinate part of our sensibility—‘thc body of sin.” Thus
pleasurcs and pains can be cqually useful.

‘That which is limiting and that which is without limit.’

Force considers itsclf infinite, whercas it is only something which
in itsclf is without limit and upon which a limit is set from outside.
The thing which limits force is not subjected to force, neither is it
endowed with force. And this principle is the same thing as Love.

There is something infinitc in force, but this infinite quality is finitc
with respect to another sort of infinitude.

We should try to conceive the same thing, at the same time, as

both infinite and finite.

Laughter and contradiction—Bergson2 Value of comedy.
Analogy between comedy (and Rabelais, ctc.) and the practice
of koan.

Isaiah: ‘He shall not judge after the sight of his cyes, neither
reprove after the hearing of his ears.” 3

‘Every valley shall be cxalted, and every mountain and hill shall
be made low.” (Heraclitean conception.)

‘But they that wait upon the Lord . . . they shall run, and not be
weary; they shall walk, and not faint.’

“When the poor and necdy seek water, and there isnonc. . . I'the

1 Desire.
2 Henri Bergson, Le Rire—Essai sur la signification du comique, Paris, 1930.
3xi,3; xI,4; x1,31; xli, 17-20; dii, 3 ; xliii, 20.
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Lord . .. that they may . .. understand . . . that the hand of the Lord
hath done this. ..

Only God is able to give watcr to one in affliction.

‘A bruised reed shall he not break . . . The non-violent form of
love described in Plato.

It is only supcrnatural Love that is non-violent.

o X . ) . ,

I give waters in the wilderness, and rivers in the desert . . .

We are unable to watch a movement without concciving a
direction, therefore some infinite force.

This order of the world is entirely human, except for that name-
less something against which the mind balks and which it surrounds
with names.

We find it already in mathematics.

It is our desire which we placc in the service of force. But, on the
other hand, it is a form of force which manifests itsclf in us as desire.

Scapegoat and prayer—their significance.

Just as there are two voids, two silences, ctc.—the one above
and the onc below—so perhaps also, if death is annihilation, there
are two annihilations, annihilation in nothingness and annihilation
in God.

Centre of gravity—a point which, if it is sustained, abolishes
weight.

The supcrnatural point of our soul, if it is sustained by God . . .

The supernatural point is the pomegranate sced in the Hymn to
Demeter; the grain of mustard sced in the Gospels, which becomes a
tree in which the fowls of the air come and lodge; the atom of pure
good, which, once it has cntered into the soul, grows cxponcntially,
without anything being able to prevent it, even the most criminal
forms of weakness—unless there is a betrayal.

The relationship between the weights in a balance is not one of
weight; any morc than a relationship between places is onc of spatial
extent, or a rclationship between times onc ofP he passage of time.

The proper subject for science is the order of the world, not matter;
and the order of the world should be wholly conccived under the
category of condition of existence of a thinking creature.

Providence, again, is the proper subject for science; and, con-
verscly, the only method for studying it is that prov1dcd by science
—science, that is, in its most cxact, precisc and rigorous form,
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If onc visualizes dcath as being an annihilation, one is able to
conceive that, at the precisc moment of passing from existence into
nothingness, he that loves God discovers an cternity of joy, and he
that loves himsclf an eternity of bitterness.

But there is no actual symmetry; the joy is really cternal; whercas
the bitterness is only susceptible of a semblance of eternity.

A point is infinitely small, is nothing at all, in comparison with a
volume. And yet it is a point which, if sustained, abolishes the entire
weight of the volume; and it docs that simply as a result of its
position.

Thereason is that this point contains a relationship. A relationship
between places is not one of spatial extent; it cannot occupy a place,
but only a point.

i With regard to any order whatever, a higher order—there- |
fore something infinitely above it—can only be represented !
| in that order by somcthing infinitely small. \

The same applies to a moment of time and eternity.
(Remarks of this sort—is that thc Platonic mecthod of
dialectics?)

We must not desire to die in order that we may sec God face to
face, but to live while ceasing to exist in order that in a sclf which
is no longer onc’s own self God and his creation may find them-
selves facc to face—and then later on, onc day, to dic.

Toiito 80s éuol.

Supcrnatural freedom (there is no other kind) is somcthing
infinitcly small in the soul.

The pincal gland of Descartes. The ‘third eyc’ of the Hindus. It
has got to become an eye, to be brought into contact with sensible
reality.

In an order, the thing which is transcendent with respect
to what is infinitely great in that order is represented by
something infinitely small.
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In scholastic studics, we always devclop the discursive and re-
prescntational facultics, but never the intuitive faculty. The latter,
however, must also be developed. It is developed by contemplation
face to facc with the unintelligible—but with the unintclligible
which lics above significance, not that which lies below it. It is this
faculty which constitutes genius. It is in nced of a vocation, not in
the sense that it is something bestowcd congenitally and therefore
doesn’t require to be exerciscd; but in the sense that the contem-
plation in which its cxcrcise consists is so painful, so harrowing,
constitutes such a spiritual disruption, that no incentive, no human
motive of any kind would suffice to bring one to make up one’s
mind to it. And yet in scholastic studies young people ought to be
strongly presscd cach accordmg to his own ablhty, to undertake
such an exercisc. For it is one in which no cffort is altogether wasted,
and the profit to be derived therefrom, whether it be visible or not,
is mathematically proportional to the effort expended.

Thosc who prepare for the arrival of a new régime in the political
spherc are not the oncs suitable for directing it when it is actually
there, and vyet it is they who are called upon to do so by the auto-
matic play of circumstances.

Aeschylus. ‘Any man who, his thoughts turned toward Zcus,
invokes his glory,
The same shall obtain the fulncss of wisdom.’

Balancc is infinitely above an infinitely heavy weight.
An infinitely heavy wcight is an absurdity.

Justice is infinitely above an infinitcly great power.
An infinitely grcat power is an absurdity.

Unity is infinitely abovc an infinitcly great number.
An infinitely great number is an absurdity.

All our spiritual ills come from the Renaissance, which betrayed
Christianity for the sake of Grecce, but, having sought in Greece
for something of a diffcrent nature from Christianity, failed to under-
stand what was truly Greek. The fault lics with Christianity which
believed itself to be different from Greece.

We shall only remedy this evil by recognizing in Greek thought
the whole of the Christian faith.
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We must do away with the very notion of humanism, and at the
same time what is opposed to humanism, by recognizing the fact
that humanism is the Christian faith.

It is supcrnatural love which is free. In sccking to force it, we
put a natural love in its placc. But, converscly, liberty without
supcrnatural love—that of 1780—is somcthing absolutcly cmpty,
a merc abstraction, without the slightest possibility of ever becoming
real.

The attitude cxpressed by the Langucdocian word ‘Merci’ is
sorncthing very closc to Grace.

Natural love, on the other hand, is slavery and tends to cnslave
others.

It is nccessary also that the love of the citizen for his city, of the
vassal for his lord, should bc a supernatural love.

Fidelity is the badge of the supcrnatural, becausce the supernatural
is cternal.

Man is a social animal, and the social clement represents cvil.
There is nothing we can do about it, and yet at the same time we
arc not permitted to accept it as such, under pain of losing our soul.
It follows that lifc cannot be anything else but a spiritual laccration.
This world is uninhabitable. That is why we have to flee to the next.
But the door is shut. What a lot of knocking is required beforc it
opens! Really to be able to enter in, and not be left on the doorstep,
one has to ccasc to be a social being.

In socicty, the individual is somcthing infinitcly small.

Balancc represents the submission of onc order to another order
transcending it and present in it under the form of somcthing
infinitely small.

Thus a veritable royalty would represent the perfect social City.

Each one in society is that infinitely small something which
rcpresents the order transcending the social order and infinitely
greater than the latter. Cf. the Stoics: The sage is always king, cven
though he may be a slavc.

[n all that smacks of the social order, force is to be found.

[t is balance alone which can abolish force.

If one knows in what respect socicty is unbalanced, one must do
what onc can to add weight to the lighter of the two scales.
Although the weight is bound to be evil, by using it with the
intention of re-establishing the balance, it may be onc thereby avoids
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any personal dcgradation. But onc must first of all have clearly
recognized where the balance lics, and be ever rcady to change
sides, like Justice, that ‘fugitive from the camp of the victors.”

Ought one to act so as to reduce the unbalance?—Or merely to
abstain from doing anything likely to increase it?

One should ponder the balance and, in so far as onc is able, cause
others to ponder it too; discern where lies the unbalance and describe
it, if one can, publicly.

The victory of Marathon saved Greece from the Persians, but, in
the long run, brought her into subjection to Rome.

The feudal bond, by turning obedicnce into something between
man and man, greatly reduccs the part played by the Great Beast.

The Law is morc cffective still in this respect.

We ought only to show obedience either to the Law or to a man.
This is very ncarly the case in the monastic orders. The social City
ought to be built on this model. (The Langucdocian civilization.)

To show obedience to the lord, a man; but one in his nakedness,
not invested with the kind of majesty borrowed from the Great
Beast, but with the singlc majesty of the oath.

The state of agony constitutes the supreme dark night of the soul
of which cven the perfect stand in nced in order that they may
attain to absolutc purity, and for that it is just as well that it should
be bitter.

So that after a perfectly and purcly bitter agony, the creature may
disappear in a burst of purc and perfect joy.

In a state of joy, onc feels that, were it to go on increasing, onc
could not endurc it for long without bursting, Joy is something
which belongs to God, something perfect and pure, and it causes'a
finite soul to burst like a soap bubble.

Death is an ordcal—the last.

The three conceptions, first that of annihilation in the sensc
understood by atheists, sccondly that of reincarnation and purgatory,
and thirdly that of paradise and hell—all three of which are indis-
pensable for pondering on the subject of dcath—can very well be
accepted as true and conceived simultancously if we bear in mind
the fact that dcath lics at the point of intersection between time and
eternity. They only seem incompatible to us because we cannot
prevent oursclves from visualizing cternity as a duration.
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All three are necessary. Recincarnation and purgatory mask the
truth that this lifc is unique, irrcparable, the only onc in which we
can cither be lost or saved. Paradisc and hell mask the truth that
salvation is solcly the accompaniment of perfection, and damnation
solely the accompaniment of betrayal, and that the soul which is
imperfect, but nevertheless tumed in the direction of good, is not
susceptible of either the one or the other. The materialistic notion
of annihilation shuts out the essential, primordial truth that the
one and only nced of the soul is salvation, and that the whole mean-
ing of lifc lies in making preparation for the moment of dcath. The
belicf in immortality brcaks up the purc bitterness and the reality
itself of dcath, which remains for us the most precious gift bestowed
by divine Providence.

Onc can believe (1) that the dark night of agony, in the case of
souls which have crossed a certain threshold on the road to per-
fection, brings about that purification for which we imagine that
thousands of centuries of purgatory are otherwisc necessary;
(2) that at the end of such a period of purification, the infinite,
cternal and perfect joy of God enters into the finitc soul and causes
it to explode, to burst like a bubble; and (3) that souls which have
failed to cross that threshold, becausc of their attachment to them-
selves and this world, just simply disappcar, either while fecling
their disappcarance with intensc suffering, or elsc in a statc of
unconsciousness. Such a disappcarance constitutes an infinite evil,
and onc which is represented by the notion of hell.

We can only visualize existence in terms of time, and conscquently
there would be no difference from our point of view between
annihilation and cternal life, were it not for light. An annihilation
which is light—that is what eternal lifc is.

Hell is cternal. That docsn’t mean to say that it gocs on forever,
but only that souls which are lost have no other futurc in front of
them; that they will never be saved. This is somcthing we must
believe—we recally must.

Hell is a flame which burns the soul. Paradise also. It is the same
flame. But, depending on the orientation of the soul, this single and
unique flame constitutes cither infinitc evil or infinite good, the fire
of hell or that of the Holy Spirit. This fire is ‘thc instrument with
the double cdge, the thing of fire, eternally living, the thunder-
bolt.

‘The instrument with the double edge’—thercin lies precisely,
perhaps, the significance of this epithet, and of the double-edged
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axe which, in Cretan paintings, is thc emblem of Zeus, hurler of
thunderbolts?

The perfect, infinite and eternal joy of God—it is this very thing
which burns the lost soul.

This joy is offcred to the soul, but is declined by it, and this
refusal constitutes hell.

Thus it is that the thunderbolt is (cf. Heraclitus) the fire which
seizes and judges all beings. It destroys the Titans and brings about
the birth of Dionysus.

Zagreus, the son of Persephone, the new-born babe who hurls the
thunderbolt, is the same as Dionysus, the son of a mortal woman.

There are but two moments of nakedness and perfect purity in
human life—birth and dcath. We cannot worship God in human
shapc without sullying the divinity except as a ncw-born babe and
as a dying man. Christmas and Easter.

(Solstice and equinox.)

Adoration of the new-born God. Zagreus. The resemblance
between the childhood of Jesus as described in the apocryphal
Gospels and the theme of the prodigal son in folk-lorc leads one to
suppose that this latter theme, in spite of the fact that the child
appears there as a being possessed, is a degraded form of a cult
similar to that of Zagrcus.

Communion is good for the good and bad for the wicked. Thus
the souls of the damned are in Paradisc, but for them Paradisc is hell.

The Titans were destroyed with a thunderbolt after having eaten
the Aesh of Zagreus.

(Where is there any mention of the ‘omophagous mcal’?)

Why is Prometheus madc to belong to the race of the Titans?
But . . . in this war he has taken the side of Zeus.

Not to believe in the immortality of the soul, but to look upon
the wholc of lifc as destined to prepare for the moment of death; not
to believe in God, but to love theuniverse, always, cven in the throces
of anguish, as a home—there lics the road toward faith by way of
athcism. This is the same faith as that which shincs resplendent in
religious symbols. But when it is reached by this road, such symbols
arc of no practical use at all.

Demeter and Tsis, in their réle as foster-mothers, and striving each
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night to render their nursling immortal by burning up his mortal
parts in the fire—‘Another shall baptize with the Holy Ghost and
with Fire’—But the Mother prevents them from accomplishing it.

If Demeter is Isis, Kore is QOsiris, the incarnate Word, and
Zagrcus is not the son of Korc, but the same being.

(If the Catholic Church were to be destroyed, mightn’t people
believe one day that the Child Jesus, Christ crucified, Christ the
High Pricst, Christ the King, the Word and the Son werc all
diffcrent Gods?)

A supposition (or postulate): that all which pre-Roman antiquity
—or at any ratc Greece—was in the habit of naming ‘gods,” is cither
the Father, or the Son, or the Holy Spirit, or the Virgin, or the
angels, or the cvil spirits.

In the cult of Demeter and Perscphone, Dionysus—identical with
Hades (cf. Heraclitus)—is the Holy Spirit, and Kore is the Word.
In the Orphic cult of Dionysus, it is Dionysus who is the Word.

Earthly desire, attachment, is a dircction, an orientation in a
straight line. The whole being is projected in a straight line towards
a particular object—his treasurc in the casc of the miscr, a2 woman
in the casc of the lover. But a child is not like this; it is unattached;
it is oriented, and yct not towards anything in particular; it is
oricnted gratuitously. The ancients believed that during childhood
the semen circulates, mingled with the blood (or rather implicd by
the blood) throughout the whole body. (Cf. Aristotle.) No doubt
in their minds this circulation of the semen throughout the whole
body went hand in hand with this non-specifically oricnted form of
orientation. The belief that with the man who is non-attached the
semen oncc again circulates throughout the whole body (cf. Mrs.
David-Neele—the water and blood flowing from Christ’s side?)
is certainly bound up with the conception of the statc of childhood
as being identical with that state of immortality which is the gateway
to salvation. Instcad of bcing emitted outside the body, the scmen
is emitted within the body itsclf; just as creative power, of which it
is at once the image and, in a sensc, the physiological basis, is emitted
not outside the soul, but within the soul itself in the casc of anyone
who is oriented toward absolute good. We are thus able to under-
stand how it is that in the Catholic religion the nocturnal and
involuntary emission of semen during sleep is regarded as a sin.
(- . . Ne polluantur corpora.r) Man, by cmitting his semen within

U Lest our bodies be defiled.
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himself, begets himself. Here we certainly have the image and no
doubt effectivcly, in a certain manner of speaking, the physio-
logical condition of a spiritual proccss. Whence the psychological
analogy between mystical states and amorous states. The trans-
position of this image in relation to God, provides the notion of the
Father and the Son-—God begetting himsclf cternally. The severed
genitals of Osiris—the only part of the body of Osiris which Isis
failed to recover—corresponds to the same conception. It is in this
way that we have to understand the Egyptian phallic worship.
What they worshipped in this cult of the phallus was not the sexual
organ as such, but this organ once it had been cut—the mutilation
practised on it. In other words, it was nothing other than chastity.
Whatever may have been the way in which it became degraded,
this cult was originally quite the opposite of an obscene one. Cf.
Heraclitus: ‘Thesc songs and dances would be shameful were it not
the case that this Dionysus in whosc honour they rave thus isthe same
god as Hades.”* The Egyptian phallic cult corresponded exactly
to the thought expressed in Christ’s saying: ‘And there be eunuchs
which have made themsclves cunuchs for the kingdom of heaven’s
sake.” The phallus and the sword as attributes of the divinity cor-
respond, at a certain level, to the creative and destructive forces
in Nature; and at a higher level, to the above-mentioned saying of
Christ, and to this other one: ‘I am not come to bring pcace, but a
sword.” De-creation rcegarded as the transcendent completion of
creation; annihilation in God which confers the fulness of being
upon the creature so annihilated, a fulness which is denicd it so long
as it goes on existing.

The representation of Hermes in a state of crection, with its
mysterious significance, of which Herodotus (of Pelasgian origin)
speaks, has doubtless the same meaning as the one contained in those
words of Ramakrishna: ‘Just as a flighty woman, as she goes about
her household duties, is perpetually thinking of the rendezvous
she has with her lover—so in the same way, whatever you may be
doing, never ccasce for a moment to think of God.’

It is certain that one cannot bc at the same time miserly like
Harpagon and in love. This means, then, that man only disposes of
one singlc and unique love. But in that casc, what physiological
process takes place with somcebody like Harpagon?

Freud’s doctrine would be absolutcly true if the conception

1 Heraclitus, fr. 15.
471



behind it were not oriented in such a manner as to make it absolutely
false.

To reproach mystics with loving God_by mecans of the faculty of
scxual love is as though one were to reproach a painter with making
pictures by means of colours composcd of material substances. We
haven’t anything else with which to love. One might just as well,
moreover, address the same reproach to a man who loves a woman,
The whole of Freudian doctrinc is saturated with the very prejudice
which he makes it his mission to combat, namely, that cverything
that is sexual is basc.

Why is it that the determination to combat a prejudice is a certain

sign that one is saturated with the prejudice oneself? This determina-
tion is necessarily the result of an obscssion, and constitutces a totally
vain effort to get rid of it. In such a casc, the light of the attention
alonc can prove effective, and it is incompatible with any polemical
aim.
Thereis a world of difference between the mystic who violently
turns toward God the faculty of love and desire the physiological
basis of which is sexual encrgy, and that false imitation of the mystic,
who, lecaving its natural oricntation to this faculty, and providing
it with an imaginary objcct, labels this object with the name of God.
To discriminate between these two operations, the latter of which is
still worsc than dissoluteness, is certainly difficult, but not im-
possible.

All attachment to an object constitutes the emission of e¢ncrgy
(how does this emission take place, physiologically, in attachments
other than amorous attachments properly so-called?); the object
restores a part of this cnergy (possibly degraded?) emitted on its
behalf. When the object disappears, the energy, conscrving the same
orientation, is cmitted in a vacuum, in the void which lies below,
the unreal void, nothingness. This is a partial dcath.

Detachment represents the cmission of the total amount of encrgy
toward God. The Hindu simile (maybe it is not merely a simile?)
of the ncw organ produced by the rcal form of chastity, detach-
ment, which causes the sexual energy to mount right to the top of
the head.

(What is the connexion between this spot at the top of the head
and the ‘third eye’ and the pineal gland?)

Isis and Osiris in Plutarch.
Osiris shows the Egyptians naturc’s fruits (kepmods), institutes
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laws for them, instructs them in the worship of the Gods, then gocs
abroad throughout all the earth.
.. . 'y mdoav fuepodpevov émeAbeiv . . .

‘He went off to spread sweetness over the whole carth, being as
little as possible in necd of using arms; but enchanting and captivat-
ing the majority of men by the arts of persuasion, discourse, song
and all manner of music. For which reason the Greeks hold him to
be the same as Dionysus.’ !

Cf. Love, as depicted in the Symposium, which neither makes usc
of nor is made subject to force, ncither commits nor suffers any
violence. This love is the same as Orphic Love, the ordering
principle in the world, and Plutarch also says that according to some
people Osiris is the same as the Love referred to in Hesiod, which
is in its turn identical with Orphic Lovc; and that as a result
of this also, in the Orphic tradition, Love is the same being as
Dionysus.?

Typhon (who represents evil) does nothing against Osiris during
the latter’s absence, for he is prevented by Isis. But when Osiris
returns Typhon lays a trap for him. He secretly takes his mcasurc-
ments, and then, having made a chest (Addpvaxa, 2 word also used by
Plutarch to describe the ark of Deucalion), he invites Osiris and
others to a feast and offers a prize to whoever is able to get into it
and fill it exactly (cf. Cindcrella’s shoc). [It is a wooden chest.] They
all have a try, but of course none of them fits into it except Osiris.
When the latter is inside:

Adpvaka 7a(?) [rods] pév youdois karadaBdvras éfwlbev . . .

.. some [of Typhon’s accomplices| bolt down the chest, others
pour boiling lead on it, and then it is thrown into the river.?

Isis, dressed in decp mourning, goes in search of the chest; stops
everyone, even children, to ask them if they have secn it. A search
similar to that made by Demeter.

Mcanwhile, it has been cast up on the shore close to Byblos
(in Phoenicia, thc present-day Jibail or Djacbbchl?) on to an
épelin (mass of heather) which grows in wonderful fashion and
surrounds it. Isis, having been warned by a revclation (mvedpara
Sawpoviey ¢rjuns mubopdmy), makes her way there. Like Demeter,
she is taken in out of pity by the queen of Byblos (whom some say

Y Isis and Osiris, 3 56. 2 Jbid. 3 Ibid.
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that it is Astarte), to act as foster-mother; tries to render her nursling
immortal by burning up his mortal parts every night in the firc;
is prevented from completing this task by the child’s mother who
one night discovers her at it and takes fright, and is then recognized
as being a goddess. According to some people, the child’s name was
IaAaorwés, Palestinian.

Isis finds the chest, opens it. But during thc night Typhon
comes and cuts up the corpsc into fourteen pieces and scatters them
abroad. Isis has to take up her scarch again, and sets sail in a boat
made of papyrus. She recovers thirteen of the picces. The fourteenth
piece, which shc is unable to find and replaces by an imitation
(phallus), is the genital organ.

Moavov "Iow ody edpeiv 76 aldotov.!

The genital organ had been eaten by some fishes. 6 Aemdwrds,
a large Nile fish; 6 ¢dypos, a pagrus (or sca-brecam); & d&vpuyxos,®
a specices of sturgeon (?). Ever since, these particular fish have been
reputed to be of an exceptionally amorous disposition.

Christ, at the Last Supper, very likely broke the bread, which was
his body, into thirteen picces. For, seeing that he said with regard
to the wine: ‘T will not drink henccforth of this fruit of the vine,
until . . ., and therefore, in all probability, drank some of it, no
doubt he also ate somc of the bread. Moreover, it says in St. Luke:
“With dcsire I have desired to cat thls passovcr with you ... I will
not any more cat thereof, until .

[KdvwBos—Canopus, Egyptian city]—Argo, ship of Osiris, a
constellation situated close to Orion, which is consecrated to Oros
(son of Osiris), and the Dog, Sirius, consccrated to Isis. According
to the Persian magi, Sirius is the guardian of Ormazd, that is
to say, of God (of the Word?). The Christians named the three
stars of Orion the Magi, or St. James’s Staff, which latter conscerates
Orion to St. James.

Oeopopdpra—Thesmophoria, festivals cclebrated in Athens in
honour of Demeter, in November, after the autumn sowings
(Hcerod. IT, 171 )—Was this, thercforc, the season of ritual cxpressions
of mourning?

Osiris was killed on the seventeenth of the month (period of
full moon, according to Plutarch). The number 17 was regarded as
ill-omened by the Pythagoreans, becausc it separates 16 (4%) from

! Isis recovered everything except the genital organ (ibid., 358).
2 The oxyrrhynchos.
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18 ($x2), which are equal numbers at their perimeter
(4+4+ 4+4=16; 64 3--6+3=18) and the only ones (?) to be so.
4
O =1 | (3x6=18) 4r4=16-4:4+4+4]

3x6=18=3+6+3+6. The surfacc and the perimeter have the
same measurement. 17 separates these two fellow-numbers.

What is of greater importance is that it should have been during
full moon. (Easter, the Sunday after the full moon which follows
the spring equinox?)

He was killed in the month of Athyr (according to Bailly, this
corresponds to the Athenian Pyanepsion, which would correspond
to the second half of October and the first half of November. It was
the month of festivals in honour of Apollo, in Athens, and people
were in the habit of eating a mess of vegetables, particularly beans (?).
[m¥avos—bcan?|

The sun was in the sign of Scorpio.

Osiris had reigned, or lived, for 28 years. (Plutarch compares this
numbecr with the 28 days of the lunar month.) (The Sun remains for
one month in each ‘housc’.)

Festivals of mourning—mepl IT\edSa omdpyos.t Sowings under-
taken at the scason of the Pleiades. Cf. Hesiod.

The zodiacal Virgo—would this be Isis? Osiris became united
with his sister by mistake. With the former he only became united
after death.

Towards the beginning of the Christian cra, the Sun was, in
fact, in Scorpio towards the end of October. Docs this mean,
then, that Plutarch is thus indicating a date, rather than any particular
position of the stars? More likely still the date of the festival was
altered so as to coincide with the Sun’s sojourn in Scorpio.

[According to Plutarch: Zeus is liypate, the string with the deepest
note. Nete, the string with the highest note, is hell.]

Plutarch—reference to food composed of flesh. [N.B. Plutarch
was born in A.D. 50.]

ITept Tov Awdvvoov pepvlevpéva wdly ol Siapediopod . . .

“What is related concerning the passion of the dismemberment of
Dionysus, and the impudence of the Titans who devoured him after
having killed him (the outrage which the Titans inflicted on him by
devouring the one whom they had killed), and the thunderbolt sent

1 [The month] for sowings, at the season of the Pleiades (Plutarch, Isis and
Osiris, 378).
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to destroy them as a punishment—all this is but a myth elaborated
with a view to palingenesis’ ! (a renaissance, resurrection, regenera-
tion, ncw birth).

The ancients gave the namce of ‘“Titans’ to what is brutal in us,
unrcasoning, cut off from the divinity, demoniacal.

Dionysiaca of Nonnus, VI, v. 165.

Zaypéa yewauévn, kepdev Bpédos . . .

[Perscphone, after her union with Zcus, gave birth to Zagreus, a
horned infant, who mounted all by himself to the thronc of Zeus
above the skics, and with his little hand made the lightning twirl
round and round; and the thunderbolt became light in the tender
arms of the infant who held it.]

The Titans sct a trap for the child with the aid of a mirror into
which he looks without bcing able to recognize himself (cf.
Narcissus, and the narcissus in the Hymn to Demcter). They kill
him. He then changes himself into a multitude of shapes (cf. Proteus)
and finally into a bull. (Notc that the bull forms an essential part of
the cult of Dionysus, and that according to Plutarch the ox Apis
represents Osiris.) Thus disguised as a bull, he is killed by Juno.

The Sun was then in the sign of Leo. (Nonnus gives all possible
indications as to the position of the plancts. Must copy them so as
to know the date.)

[Plutarch. According to Zaratas, the master of Pythagoras (?),
1 was the father and 2 was the mother.]

After the murder of the bull, Zagreus, by Juno, Zeus, in his
grief, causes a flood.

Cleanthes—in a line which follows the fragment quoted by Dicls:
[6 Adyos] dis Téooos yeyaws, Umaros facideds Sud mavrds. [laving
been born so great, he is the supreme king over all.

Orpheus says in Macrobius: "Hlws, 6v dudvvoov émikAnow
xaXéovaw . . . ‘Sun, whom we invoke under the name of Dionysus,
the only Zeus, the only Hades, the only Sun, the only Dionysus, the
only God present in all things—why should I address thee thus
scparately?’2

(Zcus= the Father | Hades — the Spirit | Sun-Dionysus=thc Word)

Plutarch, with reference to the Timaens: What constitutes cvil is
not Matter, the Mother; but Force which moves it.

Proclus, in the Timaeus,® with regard to the dismemberment of
Dionysus, cites Orpheus:

kpaive pév odv Zeds mdvra matip, Bdkyos 8’ éméxpaive.

1 Ibid., 996. 2 Sarurn, 1, 18. 3 336a.
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Zeus, the Father, completed all things, and Bacchus gave them
the finishing touch.

[[Quopdyos '—Clem. 11, etc.—Plut. M. 417c—Eur. fr. 475, 12—
(Where is there any mention of the omophagous meal of the
votaries of Orpheus?)]

‘Zeus, the Father, accomplished all things, and Bacchus super-
accomplished them.’

(Per quem omnia facta sunt.)

Signs of the Zodiac:

Pisces Aries ' Taurus ' Gemini | Cancer ' Leo Virgo
21 March | April |[May ,Junc |July | August | September l

Libra | Scorpio ‘ Sagittarius

Capricornus ' Aquarius |
October | November | December '

January | February

The winter solstice would correspond to Apollo (?); the summer
tropic to Cancer, and the winter tropic to Capricornus.

How docs the precession take place?

The precession®cycle is 25,920 years. (Almost 26,000 years—Is
therc any conncxion with the 13 pieces?)

In the course of 2,000 years, we get a little less than one sign. But
in which dircction?

(Perhaps, in Egypt, there were two scparate divisions of the
Zodiac, one made up of 12 parts relating to the lunar months, and
the other of 13 parts describing the path travelled by the equi-
noctial point in the coursc of 2,000 years.)

Just as the interpretation of such solar and sidercal myths is
absurd if taken by itsclf, so is it truc if taken as such in con-
junction with other methods of interpretation. For it is implied
in what Plato says about the imitation of the Soul of the World.

The joke about regarding Napoleon as a solar myth is less non-
sensical than onc might suppose. For the fact that Napolecon had
twelve marshals is no doubt because King Arthur had twelve
knights and Charlemagne twelve pecrs, which latter circumstances
were, in their turn, duc to the fact that Christ had twelve apostles.

And who could assert definitely that the number of Christ’s
apostles has no connexion whatever with the twelve months of
the ycar and with the thirteen periods each of 2,000 years in the
cquinoctial cycle?

! Eater of raw flesh.
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Centre of gravity and point touched by the tangent (direction,
derivative).

Galilco. The Earth is a huge compass (always turned toward the
same spot in the heavens, pole toward pole).

Osiris, or Dionysus, the youngest of the gods, came 15,000 years
beforc Amasis (a contemporary of Solon)—or say, fiftcen and a half
millenniums before the Christian cra, more than half the equinoctial
cycle. Must find out if this date fits in with that of the sacrifice
of Zagrcus as described in Nonnus. But, according to Plutarch, the
Sun was then i Scorpio. Is it possible that Scorpio was at this time
the spring equinox? Nonnus places it in Lco.

The Dionysus who was the son of Semcle, daughter of Cadmus
(but elsewhere Herodotus says that Cadmus acquired the cult of
Dionysus in Egypt and taught it to the Greeks), was born at the most
1600 ycars before Herodotus. This was roughly the time of Mel-
chizedck. Zeus extracted him from his thigh and took him away
from Nysa, who was in Ethiopia (?).

Herodotus, 1, 170—Royal burial-places at Sais.

‘At Sais there arc also the burial-places of Him whose name I
should deem it impious to pronounce on this occasion, in the temple
of Athcna, behind the sanctuary, ranged right along the wall of
Athena. And in the holy place stand some very large obclisks made
of wood, and there is a sheet of water enclosed in a well-built
reservoir of stone, fincly wrought, of a round shapc, and as big,
so it secmed to me, as the one at Delphi known as the round pool.
Atnight, in this rescrvoir, the scenes of his passion (1&v maféwv adrod)
arc enacted, which the Egyptians call the mysteries (pvorjpia). On
this subject, may I, who am cxactly acquainted with all the details,
preserve due silence. And may I do the same with regard to the
mystery (rederss) of Demeter, which the Grecks name Thesmo-
phoria, save for what picty permits me to say. It was the daughters
of Danaus who brought this mystery from Egypt and instructed the
Pelasgian women in it. Later on, when all the people of the Pelo-
ponnesc were driven out by the Dorians, the mystery was lost; and
those of the Peloponnese who remained, and the Arcadians, who
had not becn driven out, were the only oncs to prescrve it.’

Note the particular importance attached to wood.

Book of Wisdom—with reference to the Ark: Blessed be the wood
of salvation . . .—‘in ligno.” In the Acts of thc Apostles: xpepdoavres
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émi £9dov,! a quotation from Deuteronomy xxi, 22: ‘... and he be
put to dcath, and thou hang him ona tree . .’

St. Paul—Galatians iii, 13: Xpioros fpds éénydpaver éx Tis kardpas
100 VooV yevopevos Umép MUY katdpa, 8T yéypanTat, 'EmkardpaTtos
mas o kpepdpevos ém Evdov—Acts V, 30 . . . kpeudoavres éml Evdov.2

Deut. xxi, 23: *. . . for he that is hanged is accursed of God . . .’

Is there any connexion between the punishment of hanging and
the tree associated with original sin>—We say that He hung upon the
Cross.

Cf. thc obelisks of Osiris in wood.

The reservoir conjurcs up a font—Baptism, too, is a representa-
tion of Christ’s dcath and resurrcction.

In the Scptuagint, the tree (tree associated with original sin, tree of
Lifc) is referred to as £ddos.®

[Cleanthes called the Sun the ‘straight bow’; because when it
rises it points its rays as if it wcre striking the world with them, and
pours its light along the path making for harmony.]

Monteverdi had discovered in Plato that harmony is a combina-
tion of dissonance and assonance.

The impact of a dissonance on an assonance is resolved by a
descending movement (dissonance being represented by the second,
seventh, ninth; assonance by thc third, fourth, fifth, sixth and
octave).

The state of rest of things is an illusion in this world in perpetual
movement; so is the perodical rctum of phenomcna. But this
illusion is for us a condition of existence.

Ptolemy’s astronomical system was abandoned because of its
complexity.

In what way is simplicity a criterion?

An a priori investigation of the order of the world: an order
is nccessarily a priori, since it is we who elaborate it.

Mathematics are, in their practical application, an instrument for
investigating the order of the world.

An order eliminates chance, in other words the outside, and
conscquently time also. The total number of conditions is given.

1, .. and hanged on a tree (Acts v, 30 ; x, 39).
% Christ hath redecmed us from the curse of the law, heing made a curse for us;
for it is written, Cursed is cvery one that hangeth on a tree.

3 Wood.
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The order of the world is providential. It teaches us only about
God.

Necessity is an order—an ordcr of conditions.

And yet ‘. . . how much the essence of the necessary differs from
that of the good.’

It is through knowing what a difference there is between them
that their unity can be grasped.

| i
' Nothing is so important as to be ablc to define reality.
i

Reality is transcendent; this is Plato’s fundamental idea.

The apprehension of nccessity is an imitation of crcation.

Not to know *. . . how much the essence of the necessary differs
from that of the good,’ is in effect the crime of idolatry, and we arc
committing it all the time—this the greatest of crimes.

Only supernatural love is able to contemplate stark nccessity.
It ceascs then to be an evil.

An order is something which we construct, but not arbitrarily so.
Precisely, whatever we do not construct is arbitrary for us: anything
is liable to take place. To exclude what is arbitrary demands the
possession of the total number of conditions.

The fact that there should be surprisc where no arbitrary featurce
is present—this represents the shock produced by reality.

That there should be limiit is nccessary for us, because we oursclves
are limited. The same God who has made us limited has placed
limit in the universe in which we live as the condition whereby we
may know oursclves as being limited.

The world is God’s language to us. The universc is the Word of
God, the Verbum.

When one is suffering from headache to the extent that one’s
entire being throbs with pain, the words of a very dear friend who
has returned after a long absence arc not any the less infinitcly
sweet to the ear. So is the effect produced by affliction.

The application to physics of a mathcmatical theory complete
before any application of it at all is a far more shining testimony
on the part of Providencc than any miracle.
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But mathcmatics themsclves—the a priori study of Nature—
alrcady constitute a miracle.

In the serics of whole numbers, the transcendent which is present
in the form of something infinitcly small is unity.

And what is it inn the scrics of rational numbers? It is an ensemble,
it is not a scrics.

The numerical enscmble brought about by addition and sub-
traction carries with it a nought. The numecrical ensemble brought
about by multiplication and division doesn’t do so. And yct they
arc the same numbers. This doubtless explains scveral peculiarities
in the application of calculation to physics. We already find it in
algebra.

Strictly speaking, the nought should be climinated from algebra.

(Is there any conncxion with standard measurements? Cf. van
der Wacrden.)

Any man who is in contact with the supernatural is essentially
king, for hc represents the presence in socicty, in the form of some-
thing infinitcly small, of an order transcending the social order.

But the position that hc occupics in the social hierarchy is
absolutely of no importance at all. He is a centre of gravity in that
position.

Hec is unable to act, or if he docs it is as something infinitcly small,
and his action is an infinitcly small onc. It is his presence alone which
is infinitely, transfinitcly great.

As for greatness in the social ordcr, the only sort of man capable
of it is he who has laid hold of a considerable proportion of the
cnergy lying in the Great Beast. But he is then deprived of any share
in the supcrnatural.

Moscs, Joshua—such is the sharce in the supernatural of those who
have laid hold of a good dcal of social energy.

Israel represents an attempt at a supernatural form of social life.
We may take it that it succeeded in producing the best example of
its kind. That should suffice. Uscless to begin over again. The result
shows the sort of divinc revelation of which the Great Beast is
capablc. The Old Testament represents revelation translated into
social terms. Abraham could well humble * himself before
Melchizedek.

Isaiah is the first to shed some pure light.

(The Just One made to suffer—docs this represent a mixturc
between the custom of the scapegoat and Greck influences? This
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scapcgoat is indeed a goat, not a lamb; there is nothing to show that
he 1s innocent.)

Rome stands for the atheistic, materialistic Great Beast, worship-
ping itself only. Isracl stands for the religious Great Beast. Neither
the one nor the other is a pleasant sight. The Great Beast is always
loathsome.

Spirituality can only cxist inn places where the Great Beast is made
to disintegratc; it nccessarily follows that vulnerability to outside
dangers is thercby rendered considerable. And yct it was im-
perialism, not internal disorder, which was the downfall of Athens
and consequently of Greece.

‘I sce no onc except Zeus whom I can compare, if I am to cast
aside the burden. . " God himsclf possesses a weight—that is to
say, the true God. That is how he may be recognized. Christ brought
his weight to bear on the balance of the Cross.

The falsc gods sometimes possess weight too, that is truc-—like
thosc of the followers of Cortez. . . . But their weight falls in a
differcnt fashion. Itis imperative that onc should discern this difference.

The Incarnation is the presence of that which is weightless, in the
midst of this world of gravitational weight, in the form of a point
posscssing weight.

Those who have seized power have not conquered that power;
they have picked it up when it was lying on the ground and there
was nobody else who dared to do so. But they were on the spot, and
they simply took a certain step at the irrevocable moment.

Is it impossible that a saint should take such a step?

What conditions must be fulfilled so as to be able to do so?

Do the thing, stay a certain time, and then go.

An example of supernatural action: the creation of the Jocistes 1—
cxponential spiritual growth. But what is the mechanisn: of this?

A mystery: Necessity is made up of conditions, thercefore of possi-
bilities, and yet it forms the basis of reality.

Human lifc is entircly woven together with mysterics as un-
fathomable as those of religion.

Nothing is morc essential than the analysis of perception and the
bringing to light of the mysteries contained therein.

1 Members of the J.O.C.: cf. footnote, p. 420.
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‘Identification’ (Mme de S.): we are born in order to ‘identify’
oursclves. Sin consists in identifying onesclf with what is not God.

Onc is never onesclf. One is always something clse. There is no
egoism. But this something else has got to be God. Only in this
way can one really be onesclf.

It is as a limited being that one must renounce the self, and for
this purpose all that is necessary is to recognize all limited things
as being limited. If I were to think of everything which is limited
as limited, there would no longer be anything in my thoughts which
emanated from the ‘T’. God and creation would then be in contact
via me.

The beings whom 1 love arc creatures. They were born of a chance
mecting between their father and mother. My meeting them is
also a matter of chance. They will dic. What they think, what
they feel and what they do is limited and a mixturc of good and
cvil.

To know that with all my soul, and not love them any the less on
that account.

To contemplate the difference between knowing and knowing
with all one’s soul. When one is surprised by what one had foreseen
(which often happens to me in these stormy times), the reason is
because one hadn’t forescen it with all one’s soul.

To know things and beings that arc limited as limited, with all
one’s soul, and to feel an infinite love for them—that is rcally
leaving an open passage in onesclf for contact between God and
crcation.

God has an infinitc love for finite things as such.

(Must go over this vocabulary—finite, infinite, ctc.—with the aid
of the theory of wholes.)

Suffering regarded as a koan. God is the master who supplies
this koan, plants it in the soul as something irreducible, a foreign
body, impossible to digest, and constrains one to think of it. The
thought of suﬁ'ering is not of a discursive kind. The mind comes
slap up against physical suffering, affliction, like a fly against a
pane of glass, without bcing able to make the slightest progress or
discover anything ncw, and yet unable to prevent itsclf from
returning to the attack. It is in this way that the faculty of intuition
is exercised” and developed.  Aeschylus: ‘Knowledge through
suffering.’

To turn suffering into an offering is a consolation, and it is thus
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a vcil thrown over the reality of suffering. But the samc applies if
we regard suffering as a punishment. Suffering has no significance.
There lies the very cssence of its reality. We must love it in its
rcality, which is absencc of significance. Otherwisc we do not
love God.

A limit is something infinitely small. Limit constitutcs the presence
in an order of the transcendent order in the form of something
infinitcly small. Limit is transcendent in relation to what is limited.

The relation cxisting between invariant and variations is of the
samc order.

(The unseen cube represents the limit of the visible aspects of the
cube.)

The veritable cube—which is never seen—is an cxample of that
absence which is sovereign presence. The apparent cubes are
obedicnt to it.

Is it in this way that thc mystery of the absence of good within
the sphere of human socicty can be explained? A man of purity
accomplishes nothing; or whatever he does accomphsh turns to
dross. For cxample, Lawrence; the Franciscan order in the fourtcenth
century.

Seed. During germination, the starch contained in the seed is,
thanks to water and by the action of diastascs, decomposed in such
a way that carbonic gas is given off. The cnergy liberated by means
of this deccomposition is used for bringing about protoplasmic
synthesis, until such time as the plant sces the light of day and is able
to intercept luminous cnergy.

There is an analogy with the two stages of liberation in the myth
of the Cave.

Plutarch—refers to a tradition according to which Osiris is the
samc as Love as described in Hesiod. The same, that is to say an
incarnation; sincc this ‘Love’ lies at the root of all things, and a
date has been given to Osiris (15,000 years before Solon, according
to Herodotus), and since, furthcrmore, the earth was pcopled by men
when he appeared (cf. Plutarch).

God has given me my being in order that I may give it back to
him. It is likc one of those tests which resemble traps and arc to be
found in fairy tales or stories about initiation. If I accept this gift,
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it has a bad and fatal cffect. Its virtuc becomes apparent through a
refusal. God permits me to exist while being other than He. It is
up to me to refusc this permission.

The story of ‘Mary and the gold and Mary and the pitch,” and
other similar onecs.

Humility consists in the refusal to cxist. It is the queen of virtues.

The judicial function was regarded in antiquity as the essential
function of a king. And yct it only concerns a few individual cascs.
But isn’t it sufficient that therc should bc a king who manifestly
loves justice for everything to be polarized in the direction of justice?
But for that a legitimate king is wanted.

[It is exceedingly comic that Aristotle, writing about the natural
servility of the Barbarians, should have done so precisely during
the time of Alexander.]

The law, the social order. This is something which should be with
respect to all social relations as the cube is to the aspects of the cube:
a balance. The social order can only be a balance of forces. Balance
alone is ablc to destroy force, to abolish it. The balance.

The world is a balance of forces. The order of the world.

A socicty that is inspired by #eoveéia® is fairly promptly punished
in an automatic way.

It doesn’t matter very much that there should be inequality in
a socicty, provided that it is impossible to increase this incquality.

Since you cannot expect any man who is without Grace to be
just, we nced a society organized in such a way that injustices auto-
matically punish each other in a perpetual oscillation.

Docs the same apply to the desires emanating from the lower part
of the soul? Is it in this way that we must conccive the training of
the self?

In a soul in equilibrium, the centre of gravity remains static.

It is a pole.

In the ficld of psychology, there is a truth of a matcrialistic order,
namely, analogy.

In this world, there are no static bodics other than those sub-
jected to forces which cancel cach other out.

The samc is true of pcacc—both in the social and intcrnational
spheres; it represents two wars on an cqual footing, cach acting
contrariwise to the other.

And what happens in the soul?

! Desire to overdo it, acquire more and more.
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Is music a rcpresentation of it?

Music doesn’t reside in any single note, but in a rclationship; and
yct it makes us weep. Man is made like that. Relationships touch
his body to the quick. Cf. the experiments carried out by ‘be-
haviourists’ on animals: relationships as excitants of the conditional
reflexes.

[Cf. also Spinoza: ‘the soul is the shape of the body.’]

A relationship which brings tears to our cyes.—Strange cffect.

The identity of opposites unconsciously subrmitted to constitutes
evil. This identity properly understood as such constitutes good.

The vertical superposition of co-existing planes which coincide
with and transcend cach other produces bcauty. The opposites
thus united rcpresent their complete concordance and  their
complete . . .!

This is the idea in the Politicus. The veritable king orders socicty in
accordance with his own image.

The limiting and unlimited principles. Tn social affairs, the law
is the limiting principle.

When law is lacking, brute necessity acts as a limiting principle
of a similar kind, but at a lower level. This similarity is the work of
Providence.

God has lcft in the world the minimum amount of good that is
indispensable for cnabling a thinking and carnal creature to conccive
good—the strict minimum. He has placed the greatest possible
distance between his creation and Himself, who is purc good. Thus
creation by itself forms a harmony, a union of opposites. Harmony
is a work of love. “Zeus, when on the point of creating, turncd
himsclf into Love.” 2

Harmony is the essence of the mysteries of the’faith.

Music. Are the opposites represented by the ascending and
descending movements?

Is it a question of rendering the descent to the second degree
sensible—that descent which represents love and not gravitational
force?

The metaphor of ‘high’ notes—from when does it date?

To form in thesocial organism, asin the soul of thesaint, a tempera-
ment compounded of the contrary virtues: moderation and courage.
Idea in the Politicus.

! The sentence is unfinished. (Tr.) 2 Pherekydes, fr. 3 (Diels, sth edic., I, 48).
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Politicus, 306—Ts there not betwcen them (moderation and
courage) in somc sort a hatred, a struggle and an opposition in the
majority of beings?—What is that you say?—Something distinctly
out of the ordmary, for it is usual]y averred that all the different
expressions of virtuc are on friendly terms together.”

(Nothing is more falsc than the current notion whereby courage
is generally humane, and cruelty is reserved for cowards. Would
that it were indecd so!)

In music—sounds and rhythms. In the Politicus—connexion
betwcen sharp sounds and quick movement, and solemn sounds and
slow movement.

Solemn (or grave) means heavy, ponderous.

Our scale is a rising one, the Greek scale was a descending one.
Doesn’t this represent a transformation similar to the abandonment
of circular movement in favour of movement in a straight linc as a
principle of mechanics?

Hesiod. After Promctheus had given man fire, Zeus, in order to
compensate this, gave him woman (sexuality).

The principle of watcr, as understood by the Greeks. The primary
couple—Occan-Tethys (cf. the Iliad, the Theaetetus, Orphic theo-
gony); Thales: ‘All is water’; Heraclitus: ‘Souls arc vaporized from
the water principle . . . To souls, it is death to become watcr.’
Baptism.

In the growth of plants, watcr renders possible the decomposition
of organic matcrial, which in its turn supplics the necessary cnergy
for bringing about protoplasmic synthesis (H,O+ CO,).

aldds,! aidota,® ctc.—What cxactly is the semantic filiation
between them?

Father Perrin’s idea about the dcfinition of saintliness as being
the possession of the contrary virtucs—The same idea is found word
for word in the Politicus, 310 a :

. Totro Bewdrepov elvar Tov Evvbeauov dperis pepdv.

This divine bond between the different expressions of virtue
which are dissimilar by naturc and proceed in opposite directions.

Virtue is a supcrnatural thing.

Tip Tév kaddv kai Sikaiwv mépe kai dyabdv kal T@v TovTOLS

1 Modesty. % Private parts.
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‘Sccing that a truc opinion concerning beauty, goodness and their
opposite does, in fact, actually and undoubtedly cxist, when such a
thing is manifested in the soul, I maintain that it is something divine
and its manifestation of a scmi-divine order.” !

‘The courageous soul which has seized upon this truth becomes
gentle and desires to have the greatest possible share in justice. .. " 2

This truth is that divinc bond to which the statesman adds human
bonds (selection of men for the various public appointments,
sanctions, marriage cclebrations, etc.).

In music: what is fast, vital, high-pitched corresponds to courage;
what is slow, weak, low-pitched to modcration.

Force is wanted, and at the same time a moderation which is
stronger than force.

A pure impulsc (¢lan) directed toward the heights, a conquering
impulsc—finally shattercd.

Symposium, 187—'So long as thc high~pitched and low-pitched
clements proceed in opposite dircctions, there can be no harmony . . .
Rhythm is produced by the fast and slow elements first moving in
opposite directions, and then according together.”

‘Musical harmony consists in identity of rclationship; there cannot
be any identity of rclationship among things which differ from one
another, so long as they remain different.’

Hunger is an example of oscillation between opposites. Avarice,
on the other hand, represents unlimited desire. And yet the working
of the law of opposites is seen in this casc too—such an accumula-
tion of riches impoverishes the possessor.

Only God is able dircctly to lay hold of the unlimited (if such
an cxpression as this can be said to have a micaning).

Etymology of diévwaos® according to Nonnus: vioos significs
‘lame’ in the language of Syracuse (?)—Zcus having become lame,
Zcus having become mediator.

The Virgin at onc time dwelt among men under the name of
Justice, then, finding no place among them, ascended to heaven.
Would this period refer to the time when Virgo was situated at
the point y—around 1100 B.C.?
1 Politicus, 309. 2 Ibhid. 3 Dionysus,
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Should we fit in the story of Korc about that time?

Then when should we place the birth of Zagreus?

And the Flood—somewhere around 8700 B.c.? (The Sun was then
in Leo, Aquarius at the autumnal equinoctial point, shining in the
sky throughout the night. Aquarius 1s 58poydos.

["When the conflict ended, it was the end of winter, when Orion
appears in the sky.” (Must verify this.) If that is so, the Sun was in
Lco (?)—around 8700 B.C. (?) The conflict referred to is the one in
which Cadmus took part—Cadmus, son of Agenor, the founder of
Thebes.]

Gencrally speaking, is the mediator assimilated to the constella-
tion lying at the cquinoctial point when he is on earth, at the point
of intersection betwcen the Same and the Other? Christ and the
Lamb, the Cross and the Balance (Aries, Libra). Osiris and Dionysus
to Taurus. (And what about Scorpio?)

Is Kore assimilated to Virgo?

The various interpretations of mythology—Euhemerus’ inter-

rctation, solar myths, forces of Naturc—can in certain cases all
Ec truc at the same time. Euhemerus’ interpretation can be regarded
as such, apart from the cases in which certain men have been madc
semi-divinc (as is donc with the saints), where there has been an
incarnation. So also the interpretation based on the forces of Nature,
because what is of importance in mythology is parabolical but a
parablc instead of making usc of a story which is purc invention,
can just as easily rcly on actual happenings and events takmg place
in the world as a medium of expression. For cxample, ‘Except the
seed die . . " Better still, cven, on those taking placc in the heavens
(sidereal myths), through an identification between the macrocosm
and the microcosm.

Myths deriving their inspiration from such an identification, and
perhaps also from history (which could thus be rediscovered),
particularly religious history, must lic at the basis of astrology.

Onc ought to be able to decipher past events in astrological
traditions, while taking into account the precession of the equinoxcs.

The scarch for Good in Plato. We arc constituted by a movement
toward Good. But we arc wrong to scek for it in any particular
object. All creaturcs arc what they are, and good by way of addition;
but good in a certain respect, not in a certain other respect. Gold is
not good to eat, neither is a gold spoon any good for stirring soup.
Good only resides in our movement itself. But there we are unable
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to lay hold of it. We arc not God. All we can do is to leave it to
operatc gratuitously.

Good is the only thing we really desire. We don’t really want
gold as such, but only in so far as it is Good. But this is just where
we go wrong, for want of a proper understanding of and ability
to apply the notion of relationship, of relativity. We believe we
want gold as such, and as a result of this belicf gold as such becomes
for us not somcthing good, but something nccessary. And we are
confirmed in this belief because we confuse the necessary with the
good. Being under the impression that we (i.e. Harpagon and his
like) cannot possibly go on living if a burglar steals this gold from
us, we end up by regarding it as absolutely good in itself. (CE.
Amolphe and Agnés, Napolcon, the State, etc.)

The notion of relationship is thus indispensable for frecing our-
selves from this delusion. It is one we have got to cling to with our
whole soul.

The object of Books VI and VII of the Republic is detachment.

To say that what we rcally want is always and only the good is
like saying that what we desire is the desired. It is a purely gram-
matical statement. We desirc what is desirable, we wish for what
is to be wished for, we love what is to be loved, etc. In the same
way, what we really want is the good. The good is nothing else but
the object of our will. That needs to be posited in the first place.
Let us posit, then: the good=the desirable.

(I clearly define the object of the will. As all acts of will con-
stitute volition, all things willed constitute good.)

What we really want in an object is not the whole of it, but the
good in it. Take the case of bread: we don’t want it as somcthing
which has weight, which can serve for fucl, ctc., but as somcthing
which is nourishing.

In a scnse, things give us morc than we actually ask of them;
we ask them simply for the good which is in them, and they
give us over and abovc that their whole being, all their pro-
perties indissolubly bound up together by necessity, by conditional
rclationships.

But they also, in a sense, give us less than we ask of them. The
good in them becomes exhausted, whereas our hunger for good is
never exhausted. When I have caten a certain quantity of bread,
what is left over no longer contains any good for mc. But I can
never have cnough good—never, at any moment; so I go in scarch
of another kind of good.
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The good was not, therefore, in the bread, but in the appropriate
rclation existing between the bread and my hunger.

But this relation, too, only contains a good which becomes
exhausted, for it is onc which annuls itsclf. The approprlatcncss
existing between my hungcr and the bread is repletion, which, in its
turn, annuls that appropriateness.

The only thing which doesn’t cver become exhausted is my will
to good. Purc and incxhaustible good resides only in this will itself.
All that is nccessary is to realize the fact.

We must want the good solely and unconditionally, whatever it
may be, that is to say, no particular object of any kind. We must only
want particular objects subject to conditions. We must want life if
it is to be for us a good, death if, etc. .. ., joy if, ctc. ..., pain
if, etc. . . .; and that while knowing all the time that we don’t
actually know what the good is.

In all our acts of willing, whatever they may be, over and beyond
the particular object, we must want gratuitously, want the void.
For this good which we can ncither visualize nor define represents
for us a void. But this void means more to us than all plenitudes
put together.

If we manage to rcach this point, we arc out of trouble, for it
is God who fills the void.

All this has nothing whatever to do with an intellectual process
in the sense in which the word ‘intellectual’ is understood to-day.
The intelligence is not called upon to discover anything, but merely
to clear the ground. It is useful for carrying out servile tasks.

We must know that nothing that we touch, hear or see, etc.,
nothing that we visualize to oursclves, nothing that we think
of is the good. If we think of God, that is not the good cither.
All that we conceive in the mind is imperfect, as we arc, and what
is imperfect is not the good. [All that we carry into action, cven
more s0.]

The good represents for us a nothingness, since no one thing is
in itsclf good. But this nothingness isnot a non-bcing, not something
unreal. Everything which exists is unreal compared to it. This
nothingness is at least as real as we are ourselves. For our very being
itself is nothing else than this need for the good. The absolute good
lies wholly in this nced. But we are unable to go and lay hold of
it therein.

All we are able to do is to love gratuitously. But as we stand in
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need of sensible objects, we love the finite, limited beings and things
which are around us; not, however, as beings and things worthy of
love, but as unworthy of it. ‘If any inan come to me, and hate
not . . .1 Love without sensiblc objects is an imaginary love
(‘He that loveth not his brother whom he hath scen, how can
he love God whom hc hath not scen?”).2 The love which
conccals from us the abscnce of good among creatures docs not
reach up to God. That is why we have to know ‘how much the
essence of the nccessary differs from that of the good.” Now,
cverything which exists, without any cxception, is subjected to
necessity—cven the manifestations of the supernatural qua mani-
festations. Everything here below is nccessity, dcfiled by force, and
consequently unworthy of love.

This world is the closcd door. It is a barricr, and at the same time
it is the passagc-way.

If we want only the absolute good, that is to say, if we reject all
the existing or possible, sensible, imaginary or conceivable good
that is offcred us by creaturcs as being insufficient; if we prefer to
choose nothing at all rather than all that, then (with time), being
turned toward that which we cannot possibly conceive, a revela-
tion of it comes to us—the rcvelation that this nothingness is
rcally the fullest possible fulness, the main-spring and principle
of all reality. Then we can truthfully say that we have faith in
God.

The difficulty is that the limited forms of good—ways of living,
satisfaction of material needs, onc’s family, friends, etc.—all this
is necessary to us; we draw our vital cnergy from it. All this con-
stitutes food, and where such sustenance is lacking a rcal hunger is
produccd. We find it difficult to conceive that what is necessary to
us is not automatically good.

‘But, milord, I've got to live somehow!—I don’t see the necessity
forit.” 2

We must completely accept death as an annihilation.

The belicf in the immortality of the soul is harmful because it
it is not within our power to visualize the soul as really incorporeal.
Consequently, this belicf is, in fact, a belicf in the prolongation of
lifc, and takes away the practical usc of dcath.

1 Luke xiv, 26.

2 1 John iv, 20.

3 Reference to a reported conversation between the Comte d’Argenson and
a certain Abbé Desfontaines: cf. Voltaire, preface to Alzire.
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A beloved onc dies, and we suffer a genuine diminution as a result.
But there is no diminution in the amount of good when we suffer
a diminution.

So long as we arc alive, we continuc to feel desire; and this
very desire is the fullest possible good if we prevent it from
focussing itself in a particular direction, from subordinating
itself to a particular object that is only fecbly representative of the
good.

In point of fact, this desire is invariably dirccted toward that
which is necessary.

We look upon cvu:ytlung which increases our energy as a good.
But strictly there is no connexion between them. Our cnergy is
mcrely a means.

IT)eovetia.

We must renounce existence.

Recturn from movement in a straight line to circular movement.

Want only to direct our steps above—in the direction in which
it is impossiblc to go.

Want the impossible. Embrace absurdity with thc mind. Love
evil.

We seek after cverything which increases our power. But power
is only a means. We love things for ourselves. But we do not satisfy
oursclves with what is us. Desire continually makes us go outside
oursclves. It is an altcrnatc movement.

Alternate movement is the image of circular movement.

This world—the domain of necessity—has absolutcly nothing to
offcr us except a serics of means. Relative good represents the means.
Our volition is incessantly shot back and forth from one means to
another as a billiard ball.

All desires are contradictory, as the desire for food.

The baby at the breast thinks that milk represents the good. If
he were to be told that one day he will no longer have any desire
to suck. . ..

Those who place their life outside their own bodies are really
stronger than the rest, who appear to be invulnerable. . . . But fate
discovers where their life is laid up and deflatcs them.

The man who places his life in faith in God can lose his faith.
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But the man who places his lifc in God himsclf—he will never lose
it.

One must place one’s life in something one cannot touch on any
account. It is impossible. It is a death. It mcans no longer being alive.
And that is exactly what is wanted.

Love. I want the onc whom I love to love me. But if he is totally
devoted to me he no longer cxists. I cease to love him—my love is
sated. But so long as he is not totally devoted to me I find he doesn’t
love me cnough.

Or else: supposing I want his personal good. But what is that
good? What I visualize to myself as being his good? But he doesn’t
want any of that. (Or if he is completely submissive, I no longer
love him.) Or again, supposing I want all that he desires? In that case
the samc questions which arose with regard to my desirc now arise
with regard to his. What docs he desire? Docs he love somebody?
Etc.

The ‘happy mean’ is just what is most contrary to the union of
opposites.

By placing all our desirc for good in an object, we turn that
object, for ourselves, into a condition of existence. But it docsn’t
mcan that we thereby turn it into a good, for our existence is not a
good. We always want something elsc than simply to exist.

Love as depicted in the Phaedrus. The beautiful youth constitutes a
koan for the faculty of loving, as the incomprehensible statement
docs for the faculty of knowing. As special faculties, they become
exhausted, and this exhaustion represents salvation.

The evil in us is finite; we have only to cut through the conduit
by which it arrives in us, and little by little it is bound to be
destroyed.

We are able to transport this desire for good, which is our
existence, into anything whatever; but in so far as it is existence,
not in so far as it is good.

Don Juan thinks that it will really bc possible for him to love
the next woman. Conscquently, he never understands anything. The
miser thinks that when his treasure has got bigger it will really
constitute a good worth having. The ambitious man thinks along
the same lines.
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The trcasure is what cnables the miser to go on existing, but the
miser wants somcthing else than simply to go on existing.

The miser wants to go on cxisting only for the treasure, which
is his condition of existence.

Finality bounces back and forth betwcen the miser and his
treasurc as a ball would if it went on indcfinitely passing back-
wards and forwards between two walls without the slackening off
duc to air resistance.

A similar slackening off would take place between the miscer and his
treasurc if the trcasure were not susceptible of an unlimited increasc.

All created things in this world, myself included, refuse to become
cnds for me. Such is God’s cxtreme mercy toward mc. But this
itself constitutes cvil. Evil is the form which God’s mcrcy takes in
this world.

Power is the purc means. For that very reason it represents the
supreme end in the case of all those who have not understood.

The inversion of mcans and ends, which is the very essence of all
the cvil in society, is incvitable, for this very good reason, that there
isn’t any cnd. Conscquently, the means is taken as an cnd.

‘“We are perfectly willing to accept illusion, appearance, in all
things, save in the matter of good. But when it comes to good, we
have got to have the reality.” ! TTence it is that from good proceeds
truth.

Scnsible objects are rcal as sensible objects, but unreal as mani-
festations of good.

Existence can only be regarded as an cnd when one is with one’s
back to the wall and the cxecution squad is about to fire. But when
onc’s life is not menaced in any way, existence is taken for granted
and the cnd lies elscwhere.

Existence is only an end from the point of view of the vegetative
cnergy, which pursues its silent, underground course and only rises
to the surface at the touch of the cold hand of fear.

(The act of killing enables one to thrust it back into the depths
again—but what is the mechanism involved?)

Only he who loves God with a supernatural love is able to look
upon mcans simply as mecans, upon cverything which exists here
below simply as the manifestation of necessity.

(It is impious to apply the notion of finality to phenomena of
the sensible world. One must only apply thercto the notion of
condition of existence.)

1 Plato, Republic, VI, s0s.
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Necessity is the essence of the reality of the things of this world.
In other words, their cssence is a conditional one. Their esscnce lies
in not being cnds. Their very rcality consists in the fact that they are
not manifestations of good.

Just as God is a good which is nothing clsc but a good, so Matter is
nothing clsc but a non-good.

We always mistakenly confusc nced with desire. If 1 suffer a
very intense physical pain, I need a respite from it; but nothing
obliges me to desire such a respite. Similarly, I need those whom I
love to love mc and hold me in estcem in return; but why should I
desirc such a thing? The same applics in the case of social con-
sideration, etc.

Mysclf, I am nothing elsc but a manifestation of non-good.

Other human beings are in a similar situation.

If my cycs are bandaged, if my hands arc bound with chains
to a stick, this stick separates mc from things, prevents me from
touching them, but with its help 1 am able to explore them. I can
only fecl the stick, I can only perceive the surrounding wall. The
samc applics to creatures in regard to the faculty of loving. Supcr-
natural love only touches creatures and is only dirccted toward
God. He only loves crcatures—what else have we to love but Him?
—but he loves them as intermediarics. As intermediaries, he loves
all creaturcs cqually, oneself included. (To love others as oncsclf
implies as a counterpart: to love onesclf as something forcign, in the
samc way as something forcign.)

The essence of created things is to be intermediaries.

They act as intcrmediaries toward cach other, and so it will
always go on. They also act as intermediarics toward God.

We must experience them as such in the threefold category of
knowledge, love and action.

(The spirituality of work. Work makes us cxperiencein a distress-
ing fashion the phenomcnon of finality being shot back and forth
like a ball: working in order to cat, eating in order to work. If
we look on cither of these as an end, or cach as an end
taken separately, we are lost. Truth lies in the cycle.)

A squirrel revolving in its cage and the rotation of the cclestial
sphere: on the one hand, supreme wretchedness; on the other,
supreme splendour.

It is just when man sces himself as a squirrel revolving in a cage
that, provided he doesn’t lic to himself, he is close to salvation.
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The dog chasing his own tail.

Symbolic meaning of the labyrinth.

People think that, by walkmg horizontally, they progress. But
they don’t. They turn round in a circle. Onc can only progress
vertically.

Opposites. Nowadays, people thirst after and are nauscated by
totalitarianism; andalmost everyonc loves one kind of totalitarianism
and hates another kind.

Is there always, thus, an identity between what we love and what
we hate? When we hate a thing, do we experience the need to love
it under some other form, and vice versa?

Love in the Phaedrus. It neither exercises nor suffers force. This
constitutes the only purity. Contact with the sword causes the same
defilement whether it be through the hilt or the point. For him
who loves, its metallic coldness, whether contact comes through
the hilt or the point, will not destroy love, but will give the
impression of being abandoned by God. Supernatural love has no
contact with force, but ncither docs it protect the soul against the
coldness of force, the coldness of steel. Only an earthly attachment,
if it contains within itsclf sufficient cnergy, can afford protection
from the coldness of stcel. Armour, like the sword, is made of metal.
Murder freczes the soul of him who loves only with a pure love,
whether he be its author or its victim; and, in fact, cverything
which, without going so far as actual death, constitutes violence.
If we want to have a love which shall protect the soul from wounds,
we must love something other than God.

Let us imagine two prisoners, in neighbouring cclls, who com-
municate by mcans of taps on the wall. The wall is what separates
them, but it is also what enables them to communicate. It is the
same with us and God. Every scparation represents a bond.

Absolute pur ity consists in the absence of all contact with force.
The image of purity consists in a balance of forces. Absolute purity
means ncither suffering nor exer<:1smg force. The 1mage of such
purity lies in suffcring and cxcrcising force in such proportions that a
sort of equivalence is established.

Whence comes the need to make other people pay for every
picce of violence one is made to suffer.

497



And what about those who arc right at the bottom of the social
scale? In what form can they excrcise force? They have got to
have some sort of a participation in it, otherwise they are degraded.

Amongst those who are continually subjected to force an un-
quenchable thirst exists to exercisc it.

(And in the case of those who exercise it, is it true that they
‘aspire to go down™?)

Love, knowledge, action are all divine things placed by God in
a finite being to form that being’s cssence, and yet which are
impossible to it.

The peasant of St. Marcel, a widower.—If one hasn’t a human
being to love, for whom one lives, life isn’t worth anything.— But
if human life isn’t worth anything, how can one give one’s life value
by giving it the lifc of anothcr person as an end? And to what end,
then, does that other person live? If I live for somebody, and that
somebody lives for me, I am living for myself and return to my
own solitude.

Deeds cffectively accomplished, yet all the samme imaginary ones.
For cxample, a man attempts suicide, fails in the attempt, and is
no more detached afterwards than he was before; his suicide was
imaginary. No doubt suicide is always imaginary, that is why it is

forbidden.

The sense of impossibility which drives one into what is trans-
cendent, what is vertical. Take two numbers whose sum is 10 and

product is 30.
v [ TN

Whole numbers both derivatively and integrally—3x? : Ja®—
Theorem of median lines. Whole numbers in geometry.
[What demonstrations are there of the thcorem of quadratic
reciprocity?]
The connexion between the wheel, the circle and
the cross. ‘Rosy-Cross.” The Cross in the Timaeus,
formed by two circles . . .

In the Timaeus, we find the image of the God scattered abroad in
fragments and that of the crucified God together.
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The death of Osiris. IHe was caught by being prevailed upon to
lic down in a chest made to his exact mcasurements. Thus, a
limited God. Similarly Zagreus and his mirror. A God who is
nailed down—still the same thing in another form.

The aggregation of rational numbers is something that was not
rccognized by the Greeks. Plato forbade the cutting up of unity
into fragments. Moreover, it forms an aggregate in which what is
infinitcly small is not defined.

The irrational number represents a mixture of the continuous
and the discontinuous. In what real sense is it a number? A number
properly so-called represents a number of times. The irrational
number is a rclationship. But the whole number may also be con-
ceived as a relationship.

I+1+T+ .. .: each of these 1’s is a projection, an image of the
genctic One of the entirc series.

The circle—which is such that, if a moving body travels over
it, it passcs a certain number of times through each point—lies at
the point of intcrsection betwecn the discontinuous and the con-
tinuous. This is the only point of intersection. Our days arc circles
travelled over by the movement of the celestial sphere. They form
the peraéd between God and Time.

A festival is a thanksgiving to God for the fact that our time is
able to be cut up into portions.

In reality, man only submits to force and never actually exercises
it, whatever may be the circumstances. The ability to exercisc force
is an illusion; nobody possesses that ability; force is a mechanism.
The devil presides over this illusion (cf. St. Luke). Force is a purc
concatcnation of conditions. Every man is subjected to the weight
of the cntire universe. It is only the world beyond which can act as
a counterweight. The Cross is the balance.

Negro story:—God, having created the trces and plants, said to
them: “You shall wear leaves and flowers in the rainy scason; but in
the dry season you shall lose all that and be naked.” Onc of the
trees asks: ‘But why can I only have leaves in the rainy season, and
not all the time? Leaves arc our adornment!” God replies: ‘T will
ncver give thee what thou askest, neither leaf, nor flower, nor fruit;
all other trees and animals and men, too, shall flec thee’. This tree
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is still to be secn, growing all alone, with a white bark, and ncver
a leaf on it; and it is said that the smoke of a fire made from its
branches causes blindnecss.

The Griots, when they die, pass into the trees (with the exception
of the accursed trec) where the wind causes their soul to sing.

Negro story of 1890 about the diffcrences of colour:—God made
three white men, brought them to the bank of a river, and, pointing
to three packages on the other side, said to them: ‘Go and take those
three packages; the first among you to dive in will take the first
package, the sccond, the second package, and the third, the third
package.” One of the three was not at all afraid. He plunged in,
seized the first package full of books, papers and pceus, and went oft
with it. The next man was a little afraid. Nevertheless, he decided
to plungc in. But the first man had dirtied the water, so the sccond
man emcrged yellow. He took hold of the second package which
was full of agricultural tools, and went on his way. The third man
was very afraid. He plunged in all the same. But the water was
black, and he became black. He turned to God and said to him:
‘Lord! leave me, I pray thee, something white.” He then picked up
the third package and found it contained a whip and somc chains.
He sat down and wept. God took pity on him and left him some
white in the palms of his hands and on the soles of his fcet.

The curse attaching to the working of iron, bronze and copper—
Vulcan; certain accursed castes among the Bedouins; Gypsies; out-
cast Negro workers in metal—Docs this represent a conception of
the defilement associated with the exercise of force?

The signs of the Zodiac engraved on the gold and silver jewcllery
produced in Negro Africa.

Supemnatural liberty must exist, but its existence is in the shape
of somcthing infinitely small. All supernatural reality here below
is something infinitely small which incrcases cxponcntially.

The silence in music, in between the notes, represents this some-
thing infinitcly small.

The most beautiful kind of music is that which gives the maximum
intensity to a moment of silence, which constrains the listener to
listen to the silence. First of all, through the successive arrangement
of sounds, he is brought to a state of inncr silence, to which the
outer silence is then added.

The composcr must be the first to know how to listen to the
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silence—using these words in their absolutely literal scnse; have
his attention entircly absorbed by the hearing faculty, and con-
centrated upon the absence of noise.

After the silence—the passage by way of the transcendent—the
descending movement is sovereign.

To begin with, the rising movement sweeps everything before it,
and the descents interspersed are gravitational; then comes the
moment when the descent is onc of Love.

Don’t we also find this samc double descending movement in
Grecek statuary?

Isn’t the double descending movement the key to all art?

Scapegoat and lamb. The cvil which is inside us—wc project it
outside; but it comes back on to us again from the outside (cf.
novels after the style of Mauriac, conceived in a semi-dream statc,
with the drawing-room with the closed shutters and furniture
upholstered in red velvet . . .); certain objects, certain places in
which we have felt plunged in cvil preserve their evil quality for us,
and arc rendered unbcearable. It would scem imperative to load our
scnsc of evil on to something which disappears. That is the idea
behind the scapegoat. But it is an utterly vain drcam. Only that
which is absolutely purc is able to reccive our sense of evil without
being defiled by it, and conscquently without ever scnding it
back to us again.

It is dangerous to rcad or look at something beautiful when one
is in an unhealthy frame of mind; the beauty of the particular thing
in question is thercby contaminated, and afterwards it is no longer
possible to have access to it. Far better to leave the thing alone.
But if we have once made contact with absolutely pure and genuine
beauty, we can apply it like a flame to cauterize our blemishes;
it burns up whatever dcfilement we cast into it, and remains un-
contaminated; it is impossible for it to be contaminated, being
itself absolutcly pure, the veritable presence of God. Such are
the words of the Our Father; such is praycr. Prayer is also the Lamb
of God. It is the flame by which the mortal parts of our being arc
burnt up, as in the case of the foster-children of Demcter and Isis. It
is this consuming property possessed by fire (and, in addition, its
affinity with light) which makes it the image of the Holy Spirit.

[Agnus Dei: Isaac and the ram sacrificed by Abraham; Isaiah liii
—]Jeremiah xi, 19: ‘But I was like a lamb . . . that is brought to the
slaughter . . .’; St. John; the First Epistle of St. Peter; Revelation.

so1



The images of the Holy Spirit are firc, air and water.

Isn’t water (that of baptism) particularly representative of Christ,
considered as a second proportional mean between fire and earth?
Compare the serics: Fire, air, water, earth, and: God, Soul of the
World, Incarnation, humanity.]

Evil can only be made purc by God. Evil has got to be made
pure, otherwisc life is impossible. God making cvil purc—that is the
idea bchind the Gitd. It is also the idea animating Moses and Joshua,
the Crusades, the conception of h.! (H. regarded by the young as an
incarnation.) But these are two essentially different forms of puri-
fication! In what way different?

Jehovah, the Church of the Middle Ages, H.—all these arc earthly
Gods. The purification they cffect is an imaginary one.

The errors of our time arc the result of Christianity minus the
supernatural element. This is duc to ‘laicisme’ (sccularization), and
in the first place, to humanism.

If one reflects on Love in the Orphic tradition and on the words
of Pherecydcs: ‘Zeus, when on the point of creating, transformed
himsclf into Love . . ., onc should not accord the child-god Love of
the Greeks the significance associated with the third-rate Anacreontic
poems, but the samc as that associated with the Infant Jesus. (Or is
it that these same pocms have been misunderstood? Perhaps they
need to be re-read.)

The central, the fundamental idea in Plato is that of Good.
‘Good is that which cvery soul pursucs and makes the end of all its
actions, having a prescntiment that it is some definitc (real) thing
and yet hesitating and 1ncapab]e of grasping with sufficient assurancc
what this thing actually is.” 2 It is given in this very movement of
the soul. To understand this means salvation. The central, the
fundamental 1dca in the Upanishads is that of thc Atman. ‘Onc
must love one’s vnfc becausc of thc Atman, onc’s sons because of
the Atman, one’s riches because of the Atman. . . . The Atman
alone is precious.” This is exactly, identically the same idca. The Greek
and Hindu traditions rcpresent one and the same thing.

We should conceive the identity of the various traditions, not
by reconciling them through what they have in common, but by
grasping the essence of what is specific in cach. For this cssence is
one and the same.

1 An abbreviation for hitlérisme. (Tr.) % Republic, VI, sos.
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Dionysus, the God of the vine: this is because of the mystical
wine; but isn’t it also because of the autumnal equinox?—Apollo,
the god with the bow: docsn’t this point to an identification with
Love? And docsn’t the same apply to Artenais?

Hesiod—When ploughing begins, one should offer,up prayers to
chthonian Zcus and holy Demeter.

Ebxecfar 8¢ dil xovie Anurrepi 0° dayvi)
éxreréa Bpilbew Anuritepos fepov drrriv.!

This mcans that Zcus and Hades are well and truly the same God,
and that the comparison drawn between thc fate of the corn seed
planted in the ground and deathreaches back to remotest antiquity.—
Did the first ploughing before sowing take place, like the wine-
harvest, at the autumnal equinox? ‘Sow at the going down of the
Plciades’ (thatis to say, of Taurus)—If Arics was the spring cquinox,
the Sun wasin Taurus at the end of April and the beginning of May.
At the end of May, Taurus was visible in the east before sunrisc. At
sunsct, he had alrcady gone down. At the end of June, he precedes
the sun at a greater intcrval of distance, and, just before sunrise, is
higher up in the sky. At the end of Scptember, he is visible in the
west before sunrise. Atthe end of October, he is not seen cither rising
or sctting, and is visible all night. At the end of November, he
appears in the cast at sunsct.—So doubtless one has to sow at the end
of Septcmber. Bread and wine—both bound up with the equinox.
The summer solstice (July; the dog-days) must have becn regarded
as something almost cxcessive on the part of the Sun. (Heraclitus:
‘If the Sun werc to break his just bounds, the Erinycs, the
associates of Justice, would catch him in the act’.) Sirius is con-
secrated to Isis, who prevents Typhoeus from taking advantage of the
absence of Osiris. Among the magi, he represents the guardian of
the God of good. Its is he, the Dog, who prevents the Sun from
excceding his just bounds. (But, if we take into account the pre-
cession of the cquinoxces, this no longer coincides with remote
antiquity.)—According to Hesiod, the dog-days come after harvest
and before threshing, and all work is then suspended.—On the
other hand, the spring cquinox is the timc when Love holds
sovereign sway over the animals and the young shoots make their
appearance, including those of corn.

1 Pray to Zcus of the underworld and to chaste Demeter ‘
That Demeter’s sacred comn, when ripencd, may be heavy in the ear.
(Works and Days, 465-466.)
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‘Justice prevails over excess, coming in its due scason.” '

For purifying cvil, there is only God or clsc the Social Beast.
Antichrist is the incarnation of the Social Beast. The purification
consists in unlimited licence. Everything is perimissible for the
service of the Beast. Everything is permissible also for the service
of God. The only thing is onc cannot serve God, who is elsewhere,
up in heaven.

All we long to do is to cast aside the intolerable burden of the
pair of opposites Good-Evil—the burden assumed bv Adam and
Eve.

In order to be able to do this, we must either confound ‘the
essence of the necessary with that of the good,’ or elsc go out of this
world.

Patriotism. One must not have any other form of love but
charity. A nation cannot bc an object of charity. But a country can
be, as an environmental source of cternal tradirions. All countries
can be such.

Slavery is a crime just in the samc way as are murder and rape,
because it scts up a relationship between men which is only appro-
priate as between God and man. God alone has the right to kill,
violate, reducc to slavery the souls of men. And it is a violence
which is to be desired above all possible forms of good.

Modemn totalitarianism is to Catholic totalitarianism of the
thirteenth century what the spirit of secularism and freemasonry is
to the humanism of the Renaissancc. Humanity becomes more
degraded at each swing of the pendulum. How far will this process
continuc?

The attention turned lovingly toward God (or, in a lesser degree,
toward anything that is truly beautiful) has the cffect of making
certain things impossible. Such is the non-active action of prayer in
the soul. There arc certain forms of behaviour which would cast a
shroud over this attention were they to manifest themsclves, and
which such attention renders correspondingly impossible.

The service of the false God (of the Social Beast in whatever form
it may be) purifics cvil by eliminating the horror of it. Nothing
seems—or at any ratc ought any longer to sccm—evil to him who
serves the false God, except lapses in the performance of his service.

1 Hesiod, Works and Days, 217-218.
504



The service of the truc God allows the horror of evil to subsist, and
cven renders it more intense. Whilst one has a horror of this evil, at
the same time one loves it as emanating from the will of God.

Idolatry is duc to the fact that, while athirst for absolute good,
onc is not in possession of supernatural attention; and one has not
the patience to let it grow.

Purity purifies evil; force also, in quite another way. Everything
is permissible to him who is able to do cverything. He who serves an
All-powerful Being can do all in and through him. Force scts onc
free from the pair of opposites Good-Evil. It frees him who excrcises
it, and even him who is subject to it also. One docs no wrong
to a slave. A slave-owner has complete licence. So has a slave,
except in so far as he is under constraint (cf. Plautus, in proof of
this). The sword at both ends, at the hilt and at the point, frees
onc from obligation, which is the intolerable burden. Grace can
free one also, but one only goes toward it out of obligation. We
cscape from that which limits cither by an ascent to unity or by a
descent into the without-limit.

Totalitarianism is an crsatz form of Christianity.

Christianity becamc a totalitarian, conquering and destroying
agent because it failed to develop the notion of the absence and non-
action of God hcre below. It attached itself as much to Jehovah as
to Christ, and conceived of Providence after the style of the Old
Testament. Israel alone was able to resist Rome, because it resembled
Rome; and so it came about that the newly-born Christianity was
contaminated by Rome before cver it became the official religion of
the Empirc. The evil wrought by Rome has never been truly
rcpaired.

The same is truc in the case of Allah, but to a lesser degree, because
the Arabs have never become a State. The sort of war of which he
is the God is the razzia.

Pythagoras offered up a sacrifice to the Gods on discovering that
the circle is the locus of the proportional means. Divinity and
mediation—a marvellous concordance. The circle is thus twice at
the point of intersection of number and of continuousncss.

The cross, composcd of two perpendicular diameters, represents
unity as the proportional mean of itsclf. } - 1.

The principle of the logarithm consists of filling up intervals, as
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Plato docs for the Soul of the World, with mediations; but geo-
metrical ones and not arithmetical and harmonic oncs.

Charity can and should love, in a country, everything which is a
condition of the spiritual development of the individuals it contains,
that is to say on the one hand the social ordcr, cven if it is bad, as
being less bad than disorder, and on the other hand the language,
ccremonics, customs, ctc.—cverything which partakes of beauty, all
the poctry which surrounds the lifc of a country. One can and one
should love all countries in this manner, but one has special obliga-
tions towards onc’s own in particular.

But a nation as such cannot be an object of supernatural love. It
hasn’t any soul. It is simply a Great Beast.

The sin which lics in us comes out of us and is propagated
cxteriorly, as a result of contagion, in the form of sin. Thus, when
we feel irritated, our entourage beccomes irritated also. Or again, in
the relations between superior and inferior, a violent temper on the
part of the former begets fear on the part of the latter. But when one
1s in contact with a perfectly pure being a transmutation is effected,
and the sin is changed into suffering. The perfectly pure being
transforms into suffcring all that part of the sin of the world which
touches him. Such is the function of the Just Onc in Isaiah, of the
Lamb of God. Such is redemptive suffering. All the criminal violence
of the Roman Empire (for it was through fear of Rome that people
acted as they did) came violently into collision with Christ, and in
him became purc suffering. Evil beings, on the other hand, trans-
form ordinary suffering (e.g. illness) into sin.

It follows, perhaps, that redemptive suffering has to be of
social origin. An ordinary illness cannot constitutc redemptive
suffering. Redemptive suffering has to be injustice, violence
cxercised by human beings. It has to consist of being subjected to
force.

Inside a soul, prayer and the Sacrament have to transmute the
sin into suffcring.

Slavery in Grecce: notc carcfully that Plato, in the Politicus,
expressly reserves slavery for those who arc guilty of the same excess
from the point of view of weakness as arc the criminals punished
with exile or death from the point of view of violence. He therefore
limits its legitimate use to somcthing as exceptional as exile or the
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death penalty; a pcnal measure corresponding to imprisonment for
life (but much morc humane). This amounts to condemning slavery
as an institution, in the way it existed in Grecece.

The false God changes suffering into violence: the true God
changes violence into suffering.

They arc things of the samc order as the transmutation of desire
into contemplation and that of aversion into pure suffering. Neither
the one nor the other can be accomplished except by God.

In a pocm like the Iliad, there is a transmutation of violence
into sufgsri.ng by the poct. There is a participation in the work of
redemption.

By nature we seek pleasurc and run away from suffering. It is
solely on account of this that joy serves as an image of good and
pain as an image of cvil. Whence the imagery of paradise and hell.
But in point of fact, in our actual life, pleasurc-pain are a pair of
inseparable associates.

Alrcady in this world there arc some almost infernal pains and
some almost infcrnal pleasures; as there are some almost divine joys
and some almost divine sufferings.

Perhaps, at the moment of death, the saintly soul is filled both with
an infinity of divine joy and at the samc time an infinity of pure pain
which cause it to burst and disappear into the fulness of being;
whilst the lost soul sces itsclf dissolve into nothinguess with a
mixture of horror and ghastly complacency.

If we are able by analogical transposition to talk of perfect joy
in God, why not also of perfect suffering in God? Quitc apart even
from the Incarnation. It is what Plato indicates by the dispersal and
crucifixion of the Soul of the World. Isn’t the distance scparating
creation from Crcator irremediably one of pain? Isn’t the descending
movement one of suffering?

It is this notion of perfect suffering in God which we conceive
under the name of compassion. The divine compassion is to the
purest form of human suffering what the divine joy is to the purest
form of human joy.

In a being who 1s sufficiently pure to participate in the Redemp-
tion, physical pain is felt directly, immediately as compassion. It
is compassion which laccrates the flesh; or rather, the only effect
the laceration of the flesh has is to transfix the soul with compassion.

"Man has (perhaps?) the power to transform all his pain into sin,
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and thus not to fcel suffering. Like the giant who has hidden his life
in an egg, which isin . . ., ctc., which is in a far-distant lake.

Purity is not invulnerable to pain, but eminently vulnerable to
it. It is absolutely invulnerable qua purity, in the sense that no
violence can render it any less pure; but it is emincntly vulnerable
in the sense that cvery attack on the part of evil makes it suffer, that
all evil which touches it passes into it as suffering.

Equilibrium is the proportional mecan between weight and
weightlessness. Justice is the proportional mean between super-
natural freedom and force. Finding a proportional mcan consists of
transforming a rectangle into a squarc. This transformation is
effected by mecans of the circle—a divine figure. ‘Justice is a number
raised to the second power.’?

There is no other perfect criterion of good and cvil save unin-
terrupted interior prayer. Evcrything is admissible which doesn’t
interrupt it; nothing is admissible which does. It is impossible to do
harm to others when one is acting in a state of prayer—provided
that it be genuine prayer. But before reaching that stage, one must
have worn away one’s own personal will by strict observance of
the rules.

He who truly loves, whatever hie may do, can only do harm to the
wicked; as in the case of communion to him who partakes of it
unworthily. To the good (even if they be sinncrs, provided the seed
of repentance is in them) he can only do good. As regards the others,
his action is a perpctual ordcal.

The very existence of Christ was for_the wicked an incitement to
crime.

Réima didn’t do any harm to the shiidra or to his wife.

Redemptive suffering as expressed in Rdma. The perfectly pure
being, if compelled by State obligation to do cvil, submits passively
to such compulsion; he is but the conduit through which passes
cvil coming from outside; and there again, by passing through him
thus, the cvil is transformed into purc pain.

Among Western peoples, inclined to violence, the divine Re-
deemer had to be exclusively a victim; among the Hindus, inclined
to passivity, he had to be a king and a warrior.

The idea of the purity of the Nordic racc is precisely the opposite
1 Pythagorean formula (Diels, sth edit., I, p. 452, 1. 23).
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of the notion of mixed marriages expounded by Plato in the
Politicus. (Was he thinking about the mixture between Hellenes
and Pelasgians?)

[The idea of racial purity amounts to this. War bringsfabout
absolute domination by the victor, who represents good. But later
on through victors and vanquished—strong and weak —living
together, intcrmarriage takes place, conscquently racial degrada-
tion. This implies a total confusion between force and good. |

Conquests are partially a good only when a racial fusion between
victors and vanquished is effected.

An act that is good is one which in a given situation would be
accomplished by God incarnate. How could there possibly be a good
which was something in itsclf, independent of a mind that con-
ceives it? It is force which is something outsidc the range of mind.

Force is composed of relationships of necessity, rclationships of
condition to what is conditioned, and yet it possesses a reality outside
and independent of mind.

. The discursive intelligence, which grasps relationships, the onc
that presides over mathematical knowledge, lics on the boundary
between matter and spirit. It is the intuition alone which is purcly
spiritual.

The rcality of matter lics in necessity, but we can only conccive
of nccessity by laying down clearly defined conditions, that is to
say in mathematics.

Mathematics invites the exercise of the intuition and at the same
timc offers it a stony resistance. For example, the unity of the various
properties of the circle. Algebra throws no more light on the matter
than does geometry.

The basis of algcbra is movement in a straight line (function of the
first degree) and consequently it suits our science admirably.

The mistake made by Descartes, in mathematics as in mechanics
and physics, was in believing that all quantitative ratios are
composed with movement in a straight linc as number is with
unity, and that conscquently algebra provides the key to everything.
Such is not the case, and that is why, amongst other things, the
equations are insoluble. But in spite of the fact that we have verified
over and over again that such is not the case, we go on rctaining the
Cartesian spirit.
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Only cquations of the first, sccond and third degree are soluble
—precisely as many as there are dimensions in space. It is always
possible to construct a gcometry having an infinite number of
dimensions; here we have something of an irreducible nature.

Morcover, what if they were soluble by root-signs? Only a
sccond and a third root posscss a meaning, in point of fact: the
side of a squarc and the side of a cube.

Supposing onc were to make a list of cverything which is or
appears to be inexplicable in mathematics?

Aggregate and group notions have been made the basis of
mathematics in the place of movement in a straight line.

Golden number: ratio between a number situated between 3.20
and 3.25 and 2. It is also approximatcly the ratio between the circle
and the diameter. It seems probable that where one thinks one
discerns the golden number, in architecture, sculpture and painting,
it is rather a question of the latter ratio, which has a much more
clearly defined symbolic meaning. Or is it an approximation of the
two?

You cannot mect with the circle starting from movement in a
straight line. The parabola (an incrcasc in the surface enclosed
between two straight lines), yes; but not the circle. Morcover, you
can square the parabola.

When the movement of the stars was declared to be elliptic and
not circular this represented the triumph of movement in a straight
line.

The notion of group'is derived fromthe circle.

The parabola corresponding to a triangular surface; to find the
arca of the parabola is like finding the volume of the pyramid. By
his fictitious balance Archimedes simply added a dimension on to
his triangle.

If you conceive of a balance onc arm of which is the median
linc of a weighty triangle, the moment of each point is also likc a
triangle, and the whole like a pyramid. You can thus calculate the
point on the other arm from which you could suspend by a thread a
weighty triangle cqual to it in such a way as to produce cquilibrium.
This would represent an intcgration. But the surprising t%.mg is that
it is found without intcgration, by symmetry and the arrangement
of the mcdian lines. The theorem on the meeting-point of the
median lines thus constitutes an integration. But how?
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(Isn’t there somc intcgration or some derivation wherever whole
numbers appcar in gcomctry?)

If you conccive of an infinite series of similar triangles
containcd one within the other, touching cach other in
pairs at a point, all parallel with onc another, intcgration
tends toward the mceting-point of the median lines, for all
these triangles have the same median lines.

There is already something of a whole number in
the median line: division into two.

To draw the median line, it is necessary to construct
the double triangle having parallel sides. You thus get
thrce rhombs with their diagonals.

But whercin lics the operation of integration? It
lics in the ratio 1/2 which becomes 1/3 owing to the
fact that the two parts of the median linc arc between
them in the ratio 1/2—(That is, both parts of both
median lincs.) You find in the big triangle two small

oncs, onc of which is a quarter of the other. It is a question of
the median lines of a trapezium whosc parallcl sides arc in the
ratioof 1: 2

Here you make an integration without knowing it. It is incom-
prehensible, but for that very reason certain, posscssing a certainty
of a higher degrce than that of any theorem whatever. For, even
supposing that all thc axioms and postulates were false, and con-
sequently all the theorems, the relation between the theorems would
none the less hold good.

Mathcmatics alonc make us feel the limits of our intelligence.
For we can always supposc in the case of an experiment that it is
inexplicable because we don’t happen to have all the data. In mathe-
matics we have all the data, brought togcther in the full light of
demonstration, and yet we don’t understand. We always come back
to the contemplation of our human wretchedness. What force is in
relation to our will, the impenetrable opacity of mathcmatics is in
relation to our intclligence. This forces us to direct the gaze of our
intuition still farther aficld. The universe of signs is transparent, and
yet remains infinitely hard to penctrate.
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The reconstruction of the world like a clock—that is what mathe-
matics is. (If I were king . . .; but the kingdom is the universe.) To
providc against any unforeseen element in the materials dealt with,
it is necessary that these should be signs in two-dimensional space.
Well, even so, we arc all the time brought up against some irrc-
ducible factor.

Plato—Republic. The perceptions which contain quantity (some-
thing morc or somcthing less) incite us to knowledge of the
second kind. To exercise this knowledge, we have to transport
oursclves into the domain of pure or applicd mathematics (music
is the application of arithmetic, as astronomy is of gcometry).
Mathematics incites us to knowledge of the third kind. To
exercise this knowledge, we have to turn oursclves toward the
supcruatural.

Harmony, in the Pythagorean sense, is always mystcrious. It
represents the simultaneous conception of what is conceived
separately. For example, the sequence of odd numbers and the
sequence of the squarcs. The demonstration of this is perfectly clear,
and yet it remains a mystery. The odd number partakes of the nature
of unity in that it is indivisible, and at the same time in that it
generates the squarcs.

In the cyes of the Pythagorcans, the element in mathematics
which eludes demonstration, that is to say the coincidences, is made
up of symbols of truths concerning God.

It is through the proportional mean (mediation) that the passage
is accomplished between circular movement (a divine act) and
oscillating straight movement (a human act). All the acts of crcated
beings are contained within impassable limits, and conscquently
resemble the movement of a point along a diamcter, the projection
on a diameter of a point which moves along a circle.

The proportional mean between two antagonistic forces whose
sum is constant lcads to the circle.

The circle is what limits the straight line. Oscillating movement
on a straight line only exists as the projection of a circle.

The beauty of all mechanisms in which a circular movement is
transformed into reciprocating movement.

If priests were thus to point out to young mechanics learning
their tradc images of the highest religious truths . . .2

Only such a mystical conception of mathematics as this was able
to supply the degree of attention nccessary in the carly stages of
geomctry. (Morcover, isn’t it recognized that astronomy is derived
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from astrology, chemistry from alchemy? But this affiliation is
interpreted as a progress, while all the time a degradation of the
attention is manifest. Transcendent astrology and alchemy are the
contemplation of transcendent truths in symbols furnished by the
stars and the combinations of substances. Astronomy and chemistry
arc dcbased forms of them. Astrology and alchemy regarded as
magical arts are debased forms of them of a still lower category.
The fullest form of attention is only to be found in religious
attention.)

Demonstration belongs to the order of necessity. It is conditional.
Appropriateness cludes it absolutely and always. Appropriatencss
has reference to good. Mathematics displays to us the mystery of
the ersuasion exercised by good over neccssity Decmonstrative
necessity and appropriatencss form the opposites which arc the terms
of mathematical harmony.

Mathematical necessity is certainly genuine necessity. We construct
an artificial world of which we arc the complete masters, and in it
we come upon constraint. We are unable to introduce any appro-
priatencss into it. But in it we find the appropriatencss that we have
not placed there ourselves.

By definition, good is cssentially subjective. A real good outside
of oursclves (and even the only complete reality)—that is wherein
lics the supreme harmony of oppositics.

Harmony and my stery lic in the presence in the sensible world of
mathematical necessity proportionate to the limits of our under-
standing. The presence of appropriatcness in mathematical necessity
is harmony and mystery taken to the second degree. We must
not seek for appropriateness in the sensible world save through
the medium of mathematics (otherwise we succumb to desire).
Whence the necessity for mathematical purification. (Natural
modesty takes the place of this in the case of the beautiful youths in
the Phaedrus.) Appropriateness in mathcmatics is an appropriateness
without any scnsible satisfaction attached to it.

The circle is this and that, cach clearly conccivable. But it is then
neither this nor that. It is absolutely inconccivable. Therc certainly
exists appropriateness unaccompanied by concept, dclight un-
accompanicd by allurement,

With respect to beauty, nccessity, in mathematics, holds the
place of matter. But in art matter is only the structural support of
necessity, which latter is completed by rules.
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In a line of poctry cach word has at least two réles to play: that of
comp]etlng the metre and that of completing the meaning; and
there is no connexion at all between the number of its syllables and
the meaning attaching to it.

Bcauty is always in the first placc a concordance between harmony
and necessity, without cither of them intervening in any way in the
domain of the other. This concordance alone contains for us the
fulness of rcality. Necessity being a conditional thing invites change,
and possesscs no reality if it is not accepted. The appropriateness
corresponding to our desire is subjective unless necessity places an
impassable barrier to our fixing that appropriateness ourselves. By
fixing our attention on rcality we find appropriateness, which is
thus outside the range of our desire.

Purification is the separation of good from covetousness.

Over and beyond necessity, we must set ourselves to find a good
which is our own good and yct one to which we are incapable of
attaining.

Mathematics clearly shows ‘how much the nature of the necessary
and that of the good differ.” This is felt in the dissatisfaction lcft
behind by the demonstration:

Vxh?+ ((a—x)2=}a

h=Vx(a—x) || b2+ (ha—x)2=3}a? || ax—x2+La®+x2—ax—}a=

Algebra reflects the two properties of the circle (as the locus
of proportional mecans, and that of points equidistant fron the
centre). But this appropriatencss translated in this way remains just
as mysterious. The possibility of such a translation is an added
mystery.

In addition to the mysterious appropriatenesses cxisting in mathe-
matics, there are some still more mysterious appropriatcnesses
both going towards the bottom and towards the top; towards the
scnsible universe (in the usc of mathematical ratios in the study of
phenomena and in technical science); towards God (in the use of
mathematical ratios as symbols of supcrnatural truths). It follows
that the sensible universe itself, precisely in so far as it appears to our
cyes as rigorously subjected to necessity, is a tissue of symbols.
Therein lies the proof of divine causality.

Not only is this visible world unexceptionably beautiful, but as
we proceed to study it scientifically, it reveals itself to be an in-
exhaustible sourcc of beauty.
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God is the source of light; this means to say that all the different
kinds of attention are only dcbased forms of religious attention. It
is only of God that one can think with the fullest possible attention.
Converscly, it is only with the fullest possible attention that one can
think of God. Thosc who arc incapable of such an attention do not
think of God, cven if they give the name of God to what they are
thinking of. Butif they rcalize that they are not thinking of God and
really desire to do so, grace helps them to concentratc their attention
morc and more, and what they think of then becomes closer and
closer to God.

The highest ecstasy is the attention at its fullest.

It is by desiring God that onc becomes capable of attention.

God is the source of rcality; this means to say that the essence of
reality lies in beauty or transcendent appropriateness.

No doubt the sensible universe is made in such a way that if an
infusorian, or clsc a star, were gifted with the power of reasoning,
cach,according toits mcasure, would like us find the world perfectly,
inexhaustibly beautiful. But we can only take it on trust. In spite of
telescopes and microscopes, we cannot leave our place in the scale of
things. By definition, everything that we see is cut to our mcasure.

Symbolism would dissolve the reality of the world, were it not
inscribed in necessity itself. So inscribed, it accomplishes that
reality. -

Spinoza’s thcorem: ‘The order and conncxion between ideas is
the same as the order and connexion betwcen things’—If it has any
meaning (but had it any, in the way that Spinoza conceived it?: it is
not so sure), perhaps its meaning is that of the postulate of Hermes
Trismegistus: ‘That which is below is like that which is above.” Or
else is it that ‘thing’ means ‘reality’, which would signify that the
relationships arc rcal?

There arc two things which come to us from outsidc, necessity and
good; and they come to us together.

In conditional necessity, no limit is inscribed. The sequence of
conditions is without limit. Limit is only inscribed in a relationship
between several conditions which compensatc¥cach other, in an
order.

There is perhaps an order of the world corresponding to each
place in the scale of things. The one which we arc able to grasp is
like a design which onc would find on the scction of a tree-stump
after sawing through it. At any other place one would also have
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found a design; a different design, but no less a design. Our universe
is a scction cut out of the universe at a spot corresponding to the
dimensions and structurc of our body. Conscquently the universe
can only be known to us subjectively, as is the case with our organism
too; but the appropriateness which links the two together is a fact.

Limit as expressed in mathematics. The point where one runs up
against an impossibility and a new notion has to be developed. Such
points arc the points of harmony, the points of beauty. They
represent the unpredictable clement.

Descending and rising movement in mathematics. Onc is able
to derive, one is not able to integrate. One is able to find the ath
power, not the nth root. Etc. There is thus a ponderous clement in
mathematics. Genius, like grace, is the wing by which that which is
pondecrous is borne aloft.

The manipulation of unknown quantitics by complying with
their known propertics shows a marvellous daring. (But there is a
certain danger of disregarding the ponderous element.)

Babylonian teachers used to construct equations with numerical
values sclected by them from x and y before giving them to their
pupils to solve. A descending movement, which is the condition of
a rising one.

Thus mathematical invention bears witness, in mathematics, to a
descending movement on the part of God: as, for example, the
integral of x = }.x2; or the squaring of the parabola; or the geometric
construction of the proportional mean.

Descending movement, the condition of a rising one. In geometry,
to divide a scgment by two, one must first of all double another
segment. In arithmetic also, division is effected by multiplying.

1
The quotient of 70 divided by 14: o447
x

T T X

Division is the search for a fourth proportional mean, the third
being unity.

Finding a numbcr x such that x+8=14.

Subtraction is effected by adding.

There is not really any symmetry in reciprocal operations.

It is through the existence of this ponderous clement that appro-
priatenesses arc found.

A cube. On the one hand the surface is to the volume as the side
is to the surface: on the other hand there is a volume, six sides and
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twelve edges. And there are six sides, cight angles and twelve cdges
(harmonic mediation).

(N.B. It had first of all scemed to me that one, six, twclve was a
geometrical progression'—and I had admirced this concordance. . . .
Which clearly shows that it is not we who arc responsible for
establishing concordanccs.)

The operations that arc possible with numbers can be effected on
onc line. Those that are impossible (mcdiations) require a surface.
For two mediations, all spacc is neccssary.

The cross. A diamcter, locus of oscillating straight movement,
and elevation towards the circle by the perpendicular to the
diamcter.

(Diameter of the cquatorial circle and axis of the poles ... A
circular movement is a cross one arm of which rotates.)

The adoration of the cross in pre-Christian times. Why should
not the use of the cross as an instrument of capital punishment have
come from its sacred character? It is natural to wish that the in-
strument of capital punishment should possess a sacred character
which purifics the violence accomplished. Thus the purificatory
virtue attached to firc no doubt played some part in the choice of
the stake as the mode of capital punishment for heretics in the
Middle Ages.

W as crucifixion carried out in Greece, or was it on]y in Rome?

Hanging was the modc of capital punishment practised in Israel.
Was this %ccausc of the tree of good and evil? Or was it because
of the tree of life? The Jews assimilated Roman crucifixion with
hanging.

Wood was held sacred; which is not surprising. The bcauty of
wooden beams; of trees which, having pushed against the force of
gravity thanks to solar encrgy and to thc virtues contained in
chlorophyll, continue, once dead, to defy gravity, and to enable
man to defy it in the building of his dwelling-places. The trce of
good and cvil was a real tree; the tree of life was an upright post—
somcthing which docsn’t give any fruit, but only vertical movement.
The Son of man must nceds be lifted up, and he will draw all men
unto him! One can destroy the vital encrgy in oneself whilst
only prescrving vertical movement. Leaves and fruit are a waste of
energy if all one wants to do is to rise.

There is a certain similarity between the cxtreme penalty of the

1 John xii, 32-34.
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cross and that of immuring inflicted on Antigone. This is no doubt
due to the same motive—the search for an alibi. One doesn’t
actually kill; one places the condemncd person in a situation in
which he or she must necessarily die. It follows that, in primitive
times, it was no doubt not a penal form of punishment used for
slaves. Did the Romans find it in use amongst the peoples they
subducd in Italy? At any rate, in the timc of Plautus, it was a practice
alrcady current. The chest in which Osiris was imprisoned also
bears a resemblancc to the cave in which Antigone was
immured. Were these penal forms of punishment in the nature of
ordecals?

The Platonic myth about the birth of Love, the son of Poros and
of Poverty. Prometheus, in Aeschylus, names fire péyas mdpos!
(and &3dokados Téxvns,? master of the arts, teacher). He makes a
play on the words mdpos? and mopdw,* which comes from mdpw,
and means to supply, procure, give, and in the impersonal passive
tensc, it is given to somebody by lot, it is assigned (idea of pre-
destination). *Ex Oedv mempwuévov o, it is the will of the gods
that . . . A little further back Prometheus says: 79y mempwpémy 8¢
xp1) aloav ¢épew 5 ‘one must bear the fate which has been allotted’.
Thus there is a double play on the words mempwpévyy and mopdv,
and mopdv and mdpos. This Poros who became united with Poverty
is thus the divine Fire, the Spirit.

Themis is identical with Gaea and the mother of Prometheus.

He has placed himsclf on the side of Zeus éxdvd® éxdvre® It is
thus that Plato, in the Symposium, defines perfect justice and the
operation of supernatural Love.

Promctheus suffers 8¢ iy Xav ¢iddrnra Bporaw,” and in the
Symposium Lovc is named fedv ¢idavfpwndratos,® of all the gods
the one who loves men most. Referring to Prometheus: . . . 706
ddavBpdimov Tpdmov,? ‘thine inclination to love men’.

*latpos TovTwy, dv labévrav peyioTn eddaipovia dv 7¢ dvBpwmeiw

! Great Poros (great resource)—(Prometheus Bound, 111).

2 Ibhid., 110.

3 Resource.

4 Procurer.

5 Ihid., 103-104.

8 Of (his own) will and at the will (of Zeus)—(ibid., 218).

? For having loved mortal men too much (ibid., 123).

8 Plato, Symposium, 189.

9 Aeschylus, Prometheus Bound, 11.
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yéver eln. Healer of ills whose cure would produce the greatest
possible happiness for mankind.’
Promectheus says: ékedvadpumy Bpotods
76 }147\] SLQPPGLUBG’VTU.S' El:g AZSOU ,wAEtV .

As for long-suffering men, he took no care at all;
indeed his plan was to make the whole of their racc
extinct and then to form another race instcad.
Except for me no one opposed his purpose here.

I dared to stand against him and I saved mankind
from being broken to pieces and sent down to Hell.
For this, I tell you, I am bowed in sufferings
painful to feel and pitiful to look upon.

When I felt pity first for mortals I thought not

that [ would be the sufferer, yet, as you scc,

I am forced to harmony, a sight of shame for Zcus.!

There is surely a double meaning about éppifuiopar.? It comes
from puvfuds,® and means to give rhythm to, regulate, arrange;
T¢ madwed,t to manage children; in Sext. it is coupled with
dibdorew.

‘I have put an end for mankind to waiting on death.
—What medicine didst thou find for this sickness? (cf. Symposium)
—I caused blind hopes to come and dwell in men’s hearts.’s

These blind hopes—doesn’t this remind us of the dark night of
faith of which St. John of the Cross speaks? (And yet, cf. the myth
described in the Gorgias: “Tell Prometheus that men must no longer
know in advance the hour of their death’. But it cannot be a question
of the same thing.)

‘And in addition to that I gave them fire.” ”

("maga,® often employed to indicate giving a companion, a
guide.)

‘From it they will learn a great number of arts.” ®

! Ibid., 231-241. (Rex Wamner trans., Bodley Head, 1947, p. 20-21.)

% 1 am measured (ibid., 241). 3 Measure, rhythm.
4 Children. 6 To teach.
8 Ibid., 248-250. 7 Ibid., 252.
8 1 gave. 9 Ibid., 254.
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‘... Yeca, all this I knew before,
The wrong I did I meant to do, and I admit it.
In saving mortals, I mysclf have found suffering.
though I never thought that in such punishment as this
I should be consumed (karoxvaveiobar from loyvds, withered,

emaciated);
should waste away upon thesc lofty cliffs (nerdpoios from
peraipw ),

my portion being the emptiness of this desolate rock.’ 2

In the Symposium, Love is also dried up and emaciated. Is this
an image of wood? The wooden obelisks round the tomb of Osiris—
(Typhon, the murderer of Osiris, represents the drying-up element,
according to Plutarch.)

The deliverance from dcath brought to men sets Promethcus on a
parallel with Osiris.

There is no longer the slightest question of Zcus exterminating
men. And yet, who is to stop him? How did Promctheus manage to
sct men frec? After all his devotion, nothing clsc seems to matter but
to punish him—Ahim.

Is Promectheus, like Oceanus, the son of Uranus and Gaca?>—‘[ am
the daughter of Earth and of the starry Sky.’ 2

. Tov8e Tov Aios pidov.

Behold me here—it is 1, the foend of Zeus.

Promctheus will not obey ecven God cxcept of his own accord.

My brother, Atlas . . . dyflos ovx eddyxadov (no easy burden to
support).® Is Atlas an imagc of the Soul of the World?

E? $povoivra pi) poveir—DRIVEN OUT OF ONE'S WITS BY LOVE
(v. 385).

*H a1, IIpounfed, ovpdopa 8iddaxalos.® Has this word a double
meaning? (TG wdfer pabds?.) Thine ill-fortune, Prometheus, is a
source of instruction.?

Yet who was it but I who, from the first to the last,
handed out to these new gods of ours their privileges? ®

Cf. again Love as depicted in the Symposium.

1 To raise, lift. 2 Jbid., 265-270.

3 Orphic tablet from Petelia. 4 Prometheus Bound, 304.

& Ibicf, 347-350. 6 Ibid., 3o1.

7 Aeschylus, Agamemnon, 177. 8 Aeschylus, Prometheus Bound, 301.

® Ibid., 439-440.
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Mortals:
‘They, at first, had eyes, but all their sight was vain;
they had cars, but heard not;
like unto shapes we sce in drcams, all their life-long
they mixed up all things aimlessly. . . .

‘I, wretched I, after devising all these inventions (methods)
(unyavipara: cf. Electra after recognizing her brother) for mien,

mysclf have no device of science

by which to escape from my present suffering,” 2

Chorus: ‘T am full of hope that a day will come when . . . thou
shalt wield a power no less than Zeus.”

‘Thou tremblest not before Zeus, Prometheus,
But followest thine own judgment, bestowing too much honour
on mortal men.” *

[And yct what can they do for thee?]

God alone possesses the right to prefer men to God.

Hermes and Force call Prometheus cogiariiy —a word applied
also to Love in the Symposium—(thc question of the wiliness, the
ingenuity of love also enters in).

‘There is no outrage and no kind of device by which Zcus can
induce me to tell these things so long as I am kept in chains.” ¢
Force cannot have any effect on Love.

Promethcus, when freed, places a crown of osicr on his head.

According to the chorus, Promectheus rouses the pity of ‘holy
Asia’, of the Amazons, the Scythians, the Caucasian Arabs. It looks,
then, as though all these must have a divinity identical with
Promethcus.

It is clear that the Zcus who opened to men the path of wisdom
must be, in a sensc, the same God as Promctheus.

Zcus himsclf is in need of the wisdom of Promctheus, otherwisc he
would losc his power. In the Symiposium it says that Love instructs
Zeus in the art of government.

Is not lo therc to point to the inter-relationship between
Promethcus and Osiris?

Is [o the samec as Isis? Zeus approached her in the form of a bull.

Herodotus mentions a Persian tradition according to which the

U Ibid., 447-450. 2 Thid., 469-471.
A Ibid., s08-s10. 4 1hid., 542-543.
5 Sophist. ¢ Aeschylus, Pronetheus Bound, 089-091.
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Phocnicians came to Argos to carry off Io; then some Cretans went
to Tyre to carry off Europa. (We are thus in the time of Cadmus,
the grandfather of Dionysus.) Then the Greeks carried off Medca.
And after that Paris carricd off Helen. Ever since the Trojan war, the
Persians have looked on the Greeks as encmics. The Phoenicians
declare that Io was with child and embarked with them of her own
frec-will.

In T'he Supplices, Egypt is called diav x86va.t

‘Zeus casts men down from the high towers of hope on which they
stand . . ., yet lifts no violent hand.” (Suppl., v. 95-97) [CE. non-active
action of Lao-tsc; non-violent Love in the Symposium.]

‘All is cffortless to a God. His thought (¢pdvyua) planted there
upon the height, brings all things to pass as may seem good.’

‘Both his deed and his word are at hand to hasten forward all that
his counselling mind proposes.” 3

Obpiwos Zess— Zeus, by whose breath . . .’ 4

Tov modvéevdrarov Zipa Tdv kexpqedrwv . . . ‘A Zeus who ex-
tends a welcoming hand to all that have suffered (whose sufferings
arc cnded).? (Kduvw.) ® Cf. the Hymn to Demeter, ‘the welcomer’.
It is thus clearly the same Zeus who is the father of Kore and
who makes her his wife by resorting to violence.

Supplices, v. 213-214:

‘We hail the life-saving radiance of the Sun.
—‘The same as holy Apollo, exiled from the sky (or a fugitive
from it).’

Is this another myth concemning incamation?

Apollo was cxiled and made to serve a man.

‘He is, they say, another Zeus, the supreme judge of all who have
suffered.’” ?

Epaphos, the son of Io, is black and begets Libya, who controls
the greater part of the world. Libya begets Belus; Belus, Danaus,
the father of the Danaids, and brother of Acgyptus.

‘Ixeaia Oéus dios Kdapiov.

Suppliant Themis, daughter of Zeus, sovercign disposer ® («kddjpos,
Fatc

It)ls she again who is invoked by Prometheus, who is her son.

! Land of Zeus (Aeschylus, Supplices, s-6.) 2 Aecschylus, Supplices, 98-102.

3 Ibid., 598-599. 4 Ibhid., 593.
5 Ibid., 157-158. 8 To suffer.
7 Ibid., 230-231. 8 Ibid., 360.
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Cf. Pindar, Ol., VIII, 28-29 ; &fa S¢repa Aids Eeviov

I 3 -~ ’
mdpedpos dokeiTar Oéus

‘There, Themis, the Deliverer, acts,
. the companion of Zcus, the hospit-
j able.

Méve. Tor Zmyos ‘IkTaiov kéros
Svomapalérkrovs mabdvros oikTots.

‘ The wrath of Zeus the Suppliant shall strike
those who are slow to be moved by the cries
of the afflicted.” (v. 385-386).

Zevs érepoppemis,
Zeus who inclines to either side

(pémw, to incline one way or the other—of a pair of scales.)
Slkata Audbev kpdy. “The power of Zeus is just.’ 2

‘l must the wrath revere of Zeus the Suppliant;
"Tis mortals’ highest fear.’?

In the Supplices, Typhon is the drying-up element. ‘The meadows
fed by distant snow on which Typhon’s fury is loosed.” ¢

Zov 8 émimav Lvydv Taddvrov. ‘To theeialone belongs, the beam
of the balances.” 8

The water of the Nile ‘which filleth man’s vein with life-blood’, &
‘All is water.” 7 Did the Greeks believe semen to be water?

MaTauila...d nd, I'ds wal, Zeb.

‘O Mother, Mother Earth . . . O Father, son of Earth, Great
Zeus!” ® (Well then, the Earth is the same as Themis, daughter of
Zcus.)

Thirtecn generations separate Io from Heracles. (And yct
Prometheus is supposed to have been in chains for tens of thousands
of years?) Heraclcs comes just before the Trojan war (cf. Philoctetes).
That would bring us to about 1450 B.c. (or should onc reckon it
12607?). This would only separate us by one century from the date of
Osiris.

L Ibid., 403. 2 Ibid., 437.
: Izi‘:i' 478-479. : ﬁv)wj $59=560.
Ibid., 822-823. id., 855-857-
7 Axiom of Thales. 8 Aeschylus, Supplices, 890~892.

523



Prometheus: H® 4.45—A. Rh. 3.852—9 Sm. 5.338—Pd, O.7, 81.
etc.

Ppovpdv df{nlovl—a guardian; cf. Pythagorcans: the central
fire, the sentinel of Zeus.

He will not unscal his lips until Zcus has loosened his chains and
madc amends. This is then what has to take place in the following

play.

‘One day his (Zcus’s) thoughts will be marked by tendemness
(padaxoyvdrpwv),

When he is broken down in this way.

He will scttle his obstinate anger,

And allied to me (dpb; ov) and Love (¢ddryra) he will come

Hastening toward me, and I toward him.” 2

It is clecarly a question of love, and not of a forced reconciliation.
. €ls dpBudv éu i—rai guASTyTa—0mEUSwWY omevdovTt w0l Tifer.

There is surely a play on the words dpfudv (very rarc) and
dpibpuds.? A

The Titans cared nothing for Wisdom. Zeus, on the other hand,
did; that is why Prometheus camc to him and caused him to
triumph. Morcover, Plato says the wars between the gods in theo-
gonic accounts took placce before Love had brought about harmony
in the sky (Symposium). This Love which instructs Zeus in the
government of men and gods must surcly be the same as Prometheus.

‘And who will take from Zeus the sceptre of his power?
He will himsclf, through his empty-headed decisions (kevodpdvwr
Bovevudrav).” 4

This clearly means that Promcthcus is the Wisdom of Zcus.

In a scnsc Prometheus is stronger than Zcus himself, in spitc of
being thus bound in chains.

DuAdvipwmos S—epithet of Wisdom (Book of Wisdom 1. 6).

Job. God reproaches him with wanting to replace him by desiring
that what is should not be. He would like to be God in the place of
God. What makes this an impious desire is the beauty of the world.

! A guardian whose task excites no cnvy (Acschylus, Prometheus Bound, 143 ).
2 Ibid., 187-192.

3 Number.

4 Aeschylus, Prometheus Bound, 761-762.

5 Lover of man.
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Job: ‘Mine eye poureth out tcars unto God. Oh that one might
plead for a man with God, as a man pleadcth for his neighbour!” !
Haven’t we here the idca of the mediator? ‘My witness is in hcaven.”?

A sovercign judge between God and man must be God. The
judicial function of the Word.

Job xxi. God admits Job’s plea, becausc ITe knows ‘how much the
cssence of the necessary differs from that of the good.” He docesn’t
cxplain to him the mystery lying behind the fact that the wicked
prosper and the just arc afflicted. All he docs is to make the beauty
of the world clcarly apparent to him.

Psalm civ, verses 28, 29, 30—. Why is that beautiful?

Pindar—The spear-shaped thunderbolt of unquenchable fire.

“We arc transitory. Who is somebody? Who is nobody? Man is
the ghost of one who is remembcred in another’s dream. But when
a flash from the hand of Zeus descends, there is a shining light upon
men, and their life is bathed in sweetness.” 3

Addressed to Dionysus, in Antigone: ‘O fire, lcader of the chorus
of stars which breathe... (or clse: ‘O leader of the stars’ firc-
breathing chorus . . .>—No!) . . . guardian of nocturnal voiccs . . .
manifcst thyself, O King, with thy train of Thyiads who all night
dance in frenzy, praising Iacchus, the Distributor’ ¢ (Tapulav, from
Tduvew, to cut).

Addressed to Antigone: ‘Then get thee below, and love, if thou
must love, thosc down there.® Antigone: ‘Hades loveth cquality.’”

In the Eumenides, I'aia ® is mpwrdpavrs ®; then comes Themis;
then the Titaness Phocbe; then Apollo. But Promethcus inherited
from his mother Gaca-Themis. And in thc Symposium, Love is
especially made to preside over divination. (Phoebe is the daughtcr
of Gaea by Uranus, the wifc of Coeus, himself the son of the same
parcnts, and the mother of Leto, hersclf the mother of Apollo and
Artemis by Zeus—the progeny being a cross betwcen Zeus and the
Titanesses.) According to Acschylus, it was Prometheus who in-
structed men in all the forms of pavrucy .10

Acschylus makes Prometheus the son of Gaca—whereas in Hesiod
he is the son of an Oceanid—and docsn’t speak about his father.

1 Job xwi, 20-21. 2 JIbid., 19.

3 Pindar, 8th Pythia, 95-97. 4 Sophocles, Antigone, 1146-1152.
§ Distributor. 8 Antigone, 524-525.

7 Ibid., s19. 8 The Earth.

# First Diviner. 10 Dijvination.
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This amounts to assigning him the place of Love, as in Hesiod—
(‘First of all there was Chaos, then came Earth, and then Love’'!)—
But is he the son of Earth?

The Pythagorcan idca of the harmony of opposites. The de-
finitions of beauty, in Kant, arc pairs of opposites. (Finality without
end, order without concept, pleasurc without attraction. . . .)

What is real for us is what we are unable to deny and yet which
escapes our grasp. All that we scize upon is unreal.

We arc far better able to seize upon the fact of Divine Providence
in mathematics than in the sensible world. For I can imaginc an
apple-trce in blossom placed in this valley by God as a bunch of
violets placed on my ta%lc by my father. Whereas [ cannot visualize
a relation between e and # in such a mannecr.

Bcauty in mathcmatics: (1) resistance; weight; ascending and
descending course: (2) mystcrious concordances—iI. in mathe-
matics, 2. with the sensible world, 3. with transcendent truths. It
follows that, through the medium of mathematics (and otherwise.. ),
transcendent truths have their symbols in the actual forms of
mechanical necessity which govern matter. Thus mathematical
beauty leads to the notion of Order of the World.

How would it be possiblc for there not to be evil in the world?
The world has got to be at variancc with our desires. If it were so
without containing cvil,surely our desires would then be completely
evil? This has not got to be so.

Redemption through suffering, by transforming the evil into
purificd suffering. And why should there not be another kind of
redemption transforming plcasurcs and desires into contcmplative
joy? Isn’t that the function of Dionysus, the one who is not Zagreus,
the son of Semclc? Isn’t it also that of Mclchizedek, the King of
Justice and of Peacc? And of Krishna?

The world is beautiful in the way in which a work of art is
beautiful. Mathematics are beautiful in the way in which nothing
that is human is.

But after all, the musician cxplores the beautiful and docsn’t
create it,

1 Hesiod, Theogony, 116-120.
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The way of ascent, in the Republic, is that of degrees of attention.
The eyc of the soul is this attention.

Love, sometimes in a single day, is full of vigour, dies and rcturns
to lifc again. Is that what thc new-born God corresponds to—
Zagrcus, the ncwly-born, who suffered the Passion?

Attention which is turned toward that which is able to be present
without the help of attention is of a mixed kind; therce is a mixture
of attention and impression. Absolutely pure attention—attention
which is nothing but attention—is attention dirccted toward God;
for he is only present to the extent to which such attention
exists.

Just as the good which is nothing else but the good, whose sole
existence lies in being the good, is God; so likewisc the kind of
attention which is nothing clse but attention is prayer.

Attention is what scizes hold of reality, so that the greater the
attention on the part of the mind, the greater the amount of real
being in the object.

Mathematical relationships do not constitute anything very much
without attention (but something, all the same; it is only God who
constitutes nothing without attention). Somcthing better still is the
relationships between these relationships (for example, concciving
of the coincidence between two propertics of the circle whilst having
their method of proof present to the mind). And so on, according
to an architectural pattern composed of vertically superposed
designs. When the limit of attention has been reached in this way,
onc should fix the soul’s gaze on that limit with the longing for that
which lics beyond. (Doesn’t this represent the same as the threshold
of the Cave?) Grace will accomplish the rest, causing one to go up
and cmerge,

Attention is intimatcly related to desire—not to the will, but to
desire. (Or more precisely to consent; it constitutes consent. Which
is why it is intimately rclated to Good.)

It is Love which tcaches both gods and men, for no onc lcarns
without the desire to learn. Truth is sought not in so far as it is
truth, but in so far as it is Good.

Each thing sought is sought not for itsclf, but in so far as it is
Good. It is only Good which is sought for itself. Thus Good alone is
absolutc.

The reversal of what is objective and what is subjective.
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In the same way, the reversal of what is positive and what is
ncgatlvc Hercin lies also the significance of the philosophy found
in the Upanishads.

We are born and we live the wrong way about, for we are born
and we live in sin, which is an inversion of the hierarchical order.
The first opcration has to be onc of reversal. Conversion.

Of all the things which arc other than Good, rcality and truth
are the only ones related to Good. For when we want Good we want
it in its reality, not in its appcarancc; and we want to possess it
consciously, not unconsciousFy

Marvcllous coincidence between the relationship between a point
moving along a circumfcrence and its projection on the diameter, to
which projection it is connected by a segment representing the pro-
portional mean between the parts determined on the diameter, and
the rclationship between the Divine Act, closed in upon itself, our
oscillating acts, and mediation. Pythagoras could rightly offer up a
sacrifice to the gods.

A movcement is only limited if it is the projection of a circular
movement.

Limit is imposed on things from outside.

The Symposium—Lovec is somcething L1QUID.

(How does this apply to baptismal water>—At any ratc, it docs
so to the water of the Taoists.)

‘For, if it were something solid, it could not steal right into our
souls, entering and lcaving them to begin with without our being
aware.’1

[N.B. The Spirit is named wveipa? because it is made of
emptincss. |

All is water—Does this mean to say: All is Love?

The Trinity, as seen in Parmenides. Being. The Creative Principle.

Tiv TI'éveow Myer 61+ mpmioTov pév "Epwra Oedv pmricaro
mavTwy.

He (Parmenides) writes that the Creative Principle ‘framed Love
the first of all the gods’. 3

76 vi—would that be the Spirit? 76 &?5—Why not? Docsn’t
it represent the unity of the three Persons?

! Plato, Symposium, 196. 2 Breath.
3 Plato, Symposium, 178. 4 Being.
5 The One.
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Tadrév & éati voelv 1€ kal olvexev €ati vinua.!

Pure intuition, intellectual intuition, contemplation, is absolutely
flawless.

Philosophers of the Eleatic school—like Heracleitus, like Plato—
have been misunderstood, because the idea has never occurred that
the object on which their thoughts were fixed could not be anything
clse but God.

Metis is the wife of Zeus, who, upon the advice of Gaeaand of the
starry Sky, devours her—she who ‘is wiser than any mortal and any
god’,2 whilst shc is carrying Athena in her womb. He devours
her to prevent her having a son who might dcthrone him, and so
that ‘the goddess should causc him to know good and evil’.?

Themis is also the wife of Zcus.

[The river Ocecanus which encircles the world—isn’t this the
circle of the ecliptic?]

Mpyriera Zebs *—Zcus becomes the Wise because he has devoured
Wisdom.

Hesiod: Prometheus is the arbiter in the quarrel between the gods
and men (cf. Job: God shall be the judge between himsclf and me).

The name ITpopnfeds ® (mpo-pfimis €) is connected with mpd-voia,
(whose exact meaning is providence) and mpd-¢pwr, affectionate,
somc onc who [does something] with all his heart, willingly. (Cf.
the Symposium, and: ‘He who his thoughts tumed toward Zeus...”)?

Promethcus divides up an ox between the gods and men
(Symposium: ‘Love presides at the sacrificial rites®)—Cf. the cpithet
‘distributor’ (raplav) ® applied to Dionysus in Antigone. He favours
men; Zeus knows this and allows him to go on, but inflicts
punishment.

In Hesiod, it is the Earth which reveals to all the gods what must
be done and what avoided. The Earth is surely identical with Metis,
and, in Acschylus, with Themis.

1 Thinking and the thing about which there is thought arc one and the same
thing (Parmenides, fr. 7-8, Diels, sth edit,, I, p. 238).

2 Hesiod, Theogony, 887.

3 Tbid., 9oo.

4 The wise Zcus.

5 Prometheus.

& Pro-méts (métis signifies wisdom).

7 Acschylus, Agamemnon, 174.

8 Plato, Symposium, 197.

® Sophocles, Antigone, 1152.
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Zcus devouring Metis, this represents the reconciliation between
Zcus and Promecthcus.

Plato, in the Symposium, by comparing Socrates to a Silenus,
places the dialogue and his whole thought under the auspices of
Dionysus; which is also indicated by the actual mise en scéne of the
after-dinner drinking-party. The wine cannot do Socrates any
harm because he belongs to Dionysus.

Aristophancs’s discourse. Love, which is the repairer of original
sin, puts an end to duality. “Each of us is the symbol of a man (a
symbol being a recognition sign constituted by an object cut in
half), making two out of one, like the plaice—and each of us is
forever seeking his symbol.” !

The unity of man is transcendent with respect to the person, as in
the casc of the Trinity.

Men who have a woman as their ‘symbol’, women who have a
man as their ‘symbol’, find their unity in the carnal act. The rest arc
unable to. They arc the mystics. The others arc adulterers. (Therefore
conjugal fidclity is alrcady a form of chastity.)

Man has been cut in twain like the Soul of the World.

Love is the physician of original sin.

In Plato’s eyes, carnal love is a dcbased image of truc Love;
human love that is chaste is a less debased image of it. The idea of
sublimation is one that could only have arisen in our contemporary
atmosphere of stupidity.

Symposium, 193—Lct no one opposc Love. He who opposes
Love is an enemy of the gods. But if we enter into friendly dis-
coursc with God, we shall succeed in making contact with the
true loves that we go secking.’

Love and Good are interrelated.

Fertility is either of a corporal or of a spiritual nature.

"Ev 7& aloypd ob8émore yemnjoen.? We never beget on that which
is ugly. Therc is no procreation without joy. The source of joy can
only be something rcal.

Union of opposites: composition on at lcast two vertically super-
posed planes. What is in opposition on the first planc becomes one
on the sccond. (Thus if in a picture there is a continuity in the lincs
and an opposition in the colours—but the example is perhaps a bad
onc.) Two lines of poctry which rhyme, whosce forms correspond

1 Plato, Sympositm, 191.
2 He will never beget on that which is ugly (Plato, ibid., 209).
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and which are opposite in meaning? Or the other way about?—If
the réle of the two plancs is transposed, a new type of harmony is
added. The various types of harmony must be piled on to one
another right up to the very limit of onc’s power of attention.

The attention insists on there being a duration; that is why one
cannot devote the attention to what is in process of change. (Experi-
ment: Jooking into the water.) In practice, onc manages to do so by
sctting aside thelittle differcnces there are; but in that casc one is not
in linc with truth.

Certainly, a page covered with pencil-strokes is not a morc
beautiful object than the universe; but it is an object cut to our
mcasure.

When onc has risen as far as absolute Good and onc descends
again, one leaves each faculty in its place, without demanding from
it anything other than the action proper to it with respect to the
object proper to it. Nevertheless, in the exercise of each faculty, it is
always via such faculty that one is able to conccive of total order.
Musical harmony is an image of this.

The ‘dark night'—In the casc of all things, only that which comes
to us from outside, gratuitously, by surprisc, likc a gift on the part
of Fate, without our having sought it, is pure joy. Similarly, the
true Good can only come from outside, never as the result of our
own cffort. We can never, under any circumstances, produce any-
thing which is better than we actually are. Consequently, our effort
genuinely stretched in the direction of Good must not meet with
success; it is after a protracted and fruitless straining which ends in
despair, when we no longer cxpect anything, that from without
the gift comes, gratuitously, as a wondcrful surprise. Our cffort has
been the means of destroying part of the false plenitude which exists
in us; and the divine cmptiness, fuller than any plenitude, has come
to dwell in us.

Kronus represents cxcess. The remedy is concealment on the part
of Zcus. The winter solstice counterbalances the summer solstice.
(The winter solstice is the symbol of humility.) The equinox
represents this equilibrium. (The cpithet obligue indicates the astro-
nomical image.) Evil is both the son and father of good (good
and evil are corrclative); but this same good, which is begotten by
evil, is from the very beginning the father of all things.
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A conjecturc: Hesiod’s theogony. To begin with, Chaos. Then
Love uniting togethcr the Same and the Other (Sky and Earth). Their
children arc the fixed constcllations placed along the circle of the
Ecliptic. Correspondences: Kronus, the cvil one, corresponding to
Egypt’s drought-producing Typhon, the intempcratc one, sur-
namcd ‘he who thinks in oblique fashion,” is Cancer (thc summer
solstice). Tcthys, wife of Oceanus, the sca, the foster-mother, is
identical with the she-goat Amalthea, the fostcr-mother of Zeus.
The humbleness of Zcus’s hidden childhood compensates for the
intempcrateness of Kronus. Tcthys is Capricornus (thc winter
solsticc). Phocbe, the mother of Leto, hersclf the mother of Apollo
and Artermnis, is Sagittarius. Opposite her is her husband Coeus (is this
qualis, or is it, rather, number?), who is Gemini. Hyperion—another
name for the Sun—who is identical with Osiris, is Taurus. Crius,
the ram, is Arics. Japctus, father of Prometheus, the Just One crucified,
the son of Themis, is Libra (the balance of the Cross). Mnemosyne,
Memory (cf. Orphic poem referring to: cool water gushing from
the lake of Mcmory) is Aquarius. Occanus is Pisces. Themis, is
she Scorpio?—Yes, for originally Libra was named the Pincers of
Scorpio, and Promethecus (whom Japctus represents) is the son of
Themis. (Not so described in Hesiod, however.) Thea is the wife of
Hyperion and gives birth to the Moon and the Sun by him; just as
Hyperion is the Sun, so is she the Moon; she is Virgo, who is
symmetrical with Taurus in relation to the line of the Tropics (cf.
Io, Europa, the virgins with horns). Rhea, the wife of Kronus—who
is close besidc her—the mother of Zeus, is Leo. Her name is derived
from géw Y, she lies opposite to Mncmosyne. These arc the Titans.

Then come six more children, of whom at lcast three (after being
buried in the carth and liberated by Zeus) become cnemies of the
Titans. They are Cottus (from cofos, mcaning hatred, anger; or cotis,
mcaning head?), Briareus (the Strong, from Bpifw, weighty) and
Gyes (from gyes, a ficld, piece of land). Besides these there arc the
one-eyed Cyclops (from «dxos, a circle), Brontes (thc Thunderer),
Stcropes (the Lightning) and Arges (thc Whitc or Swift One).

May we suppose that: the Thundcrer corresponds to Jupiter;
Arges to Mcrcury (Argeiphontes); Steropes to Venus; Gyes to the
Earth; Cottus to Saturn, and Briareus to Mars . . .?

The Same is appalled by the sons whom he has begotten (the
plancts) and buries them in the Earth, in the Other. One of them,
the Malignant One, the Intemperate One, who thinks in oblique

! To flow.
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fashion (crookedly), castrates his father, and from this mutilation,
without the intervention of a mother, divine Beauty, Aphroditc
is born.

(Bcauty is born from a renunciation of concupiscence.)

[N.B. If the thunderbolt in the shape of fire, the flash of lightning,
is the Spirit, isn’t the thunder itself the Word of Zcus?]

From Rheca (thc water gushing out of the sky?) and Kronus the
Intemperate Onc is born Zeus, whom his father wants to kill and
who overcomes his father. He then liberates thosc whom the Sky
had buried in the Earth, the giants, who give him thunder, the con-
suming thunderbolt and the lightning-flash (this corresponds to
the three Cyclopes—the Thundercr, the Lightning and the Swift
One; and possibly to the Trinity?). They become his allics against
the Titans who make war on him. Thus we get war between the
plancts and the signs of the Zodiac. According to Aeschylus, Pro-
methcus, representing Wisdom, is on the side of Zcus, because the
Titans don’t want to have anything to do with Wisdom. In this war
Zcus is represented by the Sun. Then is Wisdom represented by the
Light? The Titans are vanquished and bound in chains, and Zeus
takes over power.

Harmony—the union of oppositcs. A state of concord is rcached
on the Ecliptic between the fixed Zodiacal signs and the wandering
stars.

The virgin transformed into a cow and who goes wandering
about until she is given back her original shape evidently corre-
sponds to the Moon, and the myth of the god-bull is conccived in
relation to her. And what about Hera with the cow-like eyes?—The
Moon possesses the Sun’s light without its warmth, without its
cnergy; and it is a light that is begotten. The Moon can very well
represent the Wisdom of God scparated from his Power. Wisdom
would thus be the spousc instcad of being the son of God. And yet
it is Qsiris, and not Isis, who suffers the Passion. However, there
is Io’s sort of ‘passion’ which Acschylus compares with that of
Promethcus. Were there some ancient traditions in this scnsc?
Artemis, in the Hippolytus of Euripides, ccrtainly seems identical
with Dionysus. Have the fourteen picces of Osiris any connexion
with the moon’s period of twenty-cight days? It is certain that as
soon as the moon has attained its full size it loscs a picce each day,
that is to say fourteen pieces in all, until it disappcars altogether.
Then it recovers its picces one by onc. The moon would thus be the
imagc of Osiris; the carth, thatjof Isis; the sun, which in summer
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must be hated in Egypt, that of Typhon. Plutarch says that Osiris
represents moisure tand Typhon drought.

Plutarch also says that Osiris reigned, or lived, twenty-eight
ycars, and he draws an analogy between this number and the lunar
month. Osiris is a horned God, a God in the shape of a bull, because
he is lunar.

The Sky and the Earth—these arc not the Same and the Other;
they arc God and Matter, the Foster-mother, the Receiver-of-
impressions, the Mother as described in the Timaeus. In the beginning
there is nothing. Then Earth and Love appear. United to Love, Earth
certainly brought forth the Sky, and then in loving union with the
latter gave birth to Zeus (passing over the heads of Kronus and Rhea).
Love, Sky, Zeus form three Gods—a Trinity; Earth is both their wife
and mother. In Plato, the Soul of the World is often called Sky. Love
would then be the Spirit. Power lics in Zeus’s hands, that is why he
has a sharc in cvil, in spite of the fact that he subducs it. If the Sun is
the image of Zeus, the sun’s excessive naturc, during the summer
solstice, is evil restrained and reduced to obcdicnce by Zeus.

Nevertheless, God as Love, as Spirit, and as Order has to pass
through evil in order to become a Power.

Zagreus—the babe who is born with horns—slain the first time
in the form of a child, then, after undergoing various transforma-
tions, slain a second timec in the form of a bull, is a lunar god.
Dionysus, too, is named the horned god. But he is more particularly
named the god of Night; and in Antigone: ‘O fire, leader of the
chorus of stars which breathe’, and ‘lacchus, the Distributor’.?
This is, indeced, the réle of the moon. The lunar month is, as it
were, a mediation between the year which is produced by the sun
and the day which is produced by the carth (the ancients knew this),
and hence the moon acts as a mediator between the earth and the
sun.

28 x 13+~ 364—There arc thirtcen lunar months in the year.

There are twelve calendar months because there are four scasons.
The Egyptians discovered the twelve parts of the year in the stars,
so they said. They had twelve months of thirty days and used to
intercalate five days. The Greeks, every third year, used to inter-
calate some cxtra days.

Whence their fourtcen and thirteen parts. If there were 26 days
in the lunar month, the relation between the month and the couple of
days during which the moon is of the same sizc would then be

1 Sophocles, Antigone, 1146-7 and 1152.
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identical with that betwcen the year and the month. This notion of
the lost part clcarly shows that they wanted the moon, the month, to
be a proportional mean.

During full moon, the sun, after it has disappeared, leaves bchind
its cold, morc mysterious, more screnc and purer light, belonging
to the next world. Itsilight remains, though it has itself gone. But
day by day this light grows wecaker, and cventually fades away
altogether. Then, oncc the sun has set, the world is in darkness.

What arc called solar myths, ctc., are simply a form of poctry
which takes for its imagery, instead of comparisons made up of
words, the world itsclf.

Supposing, instcad of saying ‘Except the sced die, ctc. . . .7, a
pcasant who is sowing his sced in the furrow were to be mindful of
the death and resurrcction of the soul in the gesturc he makes and
the sight of the sccd being buried, without having the least need of
any words of comparison; just in the same way as [ have no nced of
any such words to know that this tablc is made of wood. (It is a
matter of reading.) This truth would then penctrate right down into
his soul. Knowledge without the interposition of words—there is
nothing nowadays about which people arc more ignorant. If one
were to speak about it, people would understand by this cxpression
something entircly different from what it actually means. Nowadays,
things arc driven into pecople’s heads by mcans of words. Slogans.

The Sun and Moon—thesc represent onc and the same God. The
sun transforms itself in the cvening into the moon. It is the self-
same light, united in the first place to encrgy, but as a consequence to
drought-producing, thereforc i 1n1ur10us power also; then, later on,
singlc and pure. The light of the moon is something we fecl capable
of drinking. ‘Cool watcr gushing from the lake of Mcmory.”! It
is a light which has passed through dcath.

(These interpretations of myths must be presented in the form of a
myth, and not in that of a scientific production; otherwise everyone will
repudiate them. In the form of dialogue. . . .)

Thus Osiris can be both a solar and a lunar God.

When the sun and moon facc towards cach other in the evening,
it is space which unites them. (meipa—Yayu, the brcath—The
breadth, and length, and dcpth, and height. . . .2

Dionysus: represcnting wine, sap. Chlorophyll, too, is an image
of mediation.

1 Orphic tablet from Petelia. 2 Ephesians iii, 18.
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Here below, in the sensible universe, there are only two forces:
on the one hand gravity, and on thc other hand all the forms of
encrgy which cnable us to counteract gravity, and which all (is it
indced all, really?) are derived from the sun, that is to say, from the
same sourcc as light. (The gencral notion of force is a falsc onc.)
The order of the world is a balance between these two forces.

The thirtcen and fourtcen parts into which the corpse of Osiris was
cut—The connexion between the change from one day to the
following day and that from onc month to the same day of the
following month (??). Nceds very closcly examining. This also
cnables one to visualize what Plato says on the subject of music.

The Lamb of God, slain from the beginning of the world—A
myth current in Thebes, according to Herodotus (II, 42)—Hecracles:
(note that he lived in about 17,600 B.c.; the cquinoxes werce then
Sagittarius and Gemini; Arics was after the summer solstice. But
almost certainly the Egyptian priests, except in their sccret inscrip-
tions, used to change the name of the signs while adapting them-
sclves to the precession of the cquinoxes, since it is supposed that
they were ignorant of such precession).

‘Heracles was absolutely determined to sce Zeus, and Zcus did not
wish to be seen by him. In the end, Ieracles begged so hard that
Zeus devised the following stratagem. He flayed a ram and covering
himsclf with the fleece and holding the ram’s scvered head in front
of him presented himself thus disguised before Heracles. Since which
time the Egyptians have made their images of Zeus with the face of
a ram. The Thebans do not sacrifice rams, but regard them as
sacred for this rcason. On onc day only of cach year, for the feast of
Zeus, they take a ram and after cutting him open and flaying him
they wrap his flccce round the statue of Zeus, they then bring the
statuc of [cracles and place it in front of it. Whilst some arc thus
cngaged, all who arc near the temple strike the ram and afterwards
they bury him in a sacred tomb.”

God shows himself to man in the form of a dead sacrificial
victim. The flayed skin of the ram reminds onc of the dead timber
of which the Cross is made.

What happened in Thebes wasan annual celebration of the Passion.

But what was the datc of the festival of Zeus?

Was this the origin of the Jewish paschal lamb?

Compare this with the cxtraordinary mural drawings in the

! Herodotus, Histories, 11, 42.
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African caves discovered by Frobenius, representing the head of a
ram. He says in praising one of them: ‘Its expression is such that one
would take it to be an agnus dei.” This is not surprising !

‘The Egyptians do not sacrifice any pigs to the gods, except to
the Moon and Dionysus only, at the same time, the day of the full
moon, and after sacrificing the pig they eat it. They hold the
flesh of the pig in horror at all other feasts; but at that onc a
pig is sacrificed. There is a sccret explanation for this. . . . They cat
it on the day of the full moon; it is no longer caten on any subsequent
day. The poor make an imitation pig out of dough. [For the meal to
cclebrate the feast of Dionysus (the 17th of the month Athyr,
according to Plutarch), everyonc kills a pig. .. .| ?

[‘Yddes, the Hyades—seven stars which form the head of Taurus.
Does this come from §s? 2]

That is then the origin of the Jewish taboo on the cating of pork,
which Christianity has set asidc.

“Whatsoever parteth the hoof and is clovenfooted and cheweth
the cud, among the beasts, that shall yc cat...”; but not any that
possess only one of thesc characteristics, like the camel, the hare,
ctc.; the swine, which cheweth not the cud.?

Even to-day, in the countryside, don’t people still kill the pig in
autumn, and turn the day into a holiday?

Where we get a tribe of cattle-raisers imagining that animals
allow themselves to be killed so as to feed the people, is it possible
to find a purer example of devotion? It is exactly what Christ did
in the case of spiritual food. Through such devotion the victim is
made holy, the murder is made a religious act and is carried out in a
sacred place, in front of an altar; and the victim is offered up to
God. The victim is itself an image of God.

Onc must either not cat any meat, not kill any animals; or look
upon animals as machines after the style of Descartes; or surround
their dcath with certain religious images. Otherwise, what is more
calculated to take away all notion of morality from children?

Human sacrifices, if they were really consented to by the victim,
were a purc and exalting example for the whole people.—(But
freedom of action could not be guarantced.)

Sacrifice—that which renders sacred, makes for holiness.

The victim’s consent alonc can turn sacrifice into something

1 Herodotus, Histories, I, 47-48. 2 Pig.
3 Leviticus xi, 3-7; Deuteronomy xiv, 6-8.
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really sacred and thercfore really purificatory, a sacrament. Such
is the case with the Mass.

Isaiah, in the passage about the Just Onc who suffers, has only
gonc back to the truc and primitive significance of sacrifice.

We ought to find out whether among cannibal tribes there exist
any traditions concerning men who have frecly offered themselves
as food.

But genuine freedom in the performance of such an act, consent,
can on%y be perfect and absolutely beyond all question of doubt
when it is God who perforins it. Only in this case, therefore, can the
murder be pure, for ‘mutual conscnt is what constitutes perfect
justicc’”  (Symposium).l éxdw éxdw Tfpaprov (Promctheus 2)—(No
doubt the éxdv 3 in the Symposium is a reference to this.)—(Between
this écwv on the part of Promethcus—the declaration that he has
forescen everything—and his lamentations and protests there is the
same conncxion as between the Gospel according to St. John and
the Synoptic Gospels.)

God descending into a lamb to be slain and caten—that alone
can purify the murder of the lamb and the food thus provided.

If God is ablc to be really present in a picce of bread, why should
Ile not have been really present also, amongst thosc who shared
such a faith, in a Jamb?

One could cat of the lamb without that constituting a crime if onc
consented to imitate it.

In Marlowe’s Faustus, the devil possesses over the sinner the power
to make him suffer when hc pronounces the name of Christ, but
not any other kind.

Fortunatcly, therc are somec things that arc so purc that it is
absolutely certain the devil cannot defile them in the eyes of one
who really loves. Such arc the name of Christ, the Our Father, the
sacraments. . . . Otherwise, what hope is there?

Philebus. Pain is thc dissolution of harmony. It results from
the disappcarance of the unity which bound together the opposites.
This unity which cxisted in the body disappears from it, and the
conflict between the opposites penetrates into the soul, where the
fecling of impossibility is produced. But the soul which loves is
then forced itsclf to undertake the remaking of the unity of the

1 196.
? The wrong [ did I meant to do, and I admit it (Prometheus Bound, 266).
3 Who conscnts.
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opposites within itsclf, to accomplish, impelled by the grace of God,
yetin co-operation with Him, what God had himself accomplished in
the body entirely without the soul’s aid. The greater the number and
significance of the disconnected opposites which cnter into the soul,
the more it must, in ordcr to love and out of love, begin over again
and imitate the work of God. God then remakes in the soul, and in
conjunction with it, what he had previously made without its
assistance. That is why the Cross is the gateway leading toward the
depths of God’s wisdom. T@ mafet pabds.

In God, at the point where the two opposites, Power and Love,
arc scparated, a supreme anguish exists. (The enmity between Zeus
and Prometheus is an image of this.) How are the Most-High
God and this crucified corpsc going to sct about becoming
reunited?

In order that there may be a perfect, an ideal model for the
reuniting of the opposites, it is nccessary that the unity of the two
supreme opposites should be disrupted. The Holy Spirit withdrew
for a moment from Christ. It is in this way that thc Passion
constitutes at the same time Redemption.

Sin is the dissolution of the bond between crcature and Creator.
The Word rccapitulates this break divinely and sinlessly, at the
samc time as that in the fundamental bond, and repairs the two.

Pain, by forcing us to associate oursclves with God’s harmonizing
action, alone rcpairs the sin which has scparated us from God.

We have become scparated from God by desiring to share in his
divinity through power and not through love, through being and
not through non-being.

To love pain means associating oneself with the unity, trans-
scendent with respect to oursclves, of the power and love of God.

Our sin introduces a discordance in the perfect harmonys; it is only
possible to reconstitute this perfect harmony by means of a perfect
harmonization which implics complete discordance beforchand.

In a sense (but in what scnsc?) original sin, the expulsion from the
earthly Paradise, the Passion, and the Resurrection arc continually
taking place togcther cach moment.

But 1n another scnse (in what sensc?) they are historical events;
for they are realities, not only in heaven, but on carth. And there
is no other kind of rcality here below except what takes place at a
given spot, at a given moment.

This necessity is constituted by Mattcr, the Mother, whence
proceeds the Incamation. It is the condition of existence.
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That is why there is 2 meaning attached to prayers addressed to
the Virgin. yaipe xexapiopévm.!

What is called paganism, in all its manifestations, can only be a
debased form, not something primitive.

If, instcad of uprooting people from their roots in the Past,
priests were to say to them: “We bring you what your ancestors
believed in, and what you have now forgotten’. . . No doubt that
is what Christ intended.

What is imperfect proceeds from what is perfect, and not the
other way about.

If Adam’s revelation involved the possibility of the Incarnation
and of the Passion, then totemism can be explained by considering
sacrifice as being an image of this mystery.

Mankind has also found images of it in the moon’s phases and in
the occultations of the stars. Cf. the story related by Frobenius about
a people whose king had to be a sacrificial victim on the day
appointed by the priests in accordance with the stars.

Materialism, too, is a debased form of faith.

Faith alonc makes it possible to invent.

Herbs gathcred during full moon in stories to do with magic.
Belief in the cfficacy of moonlight in its perfect form. Such light
plays a demoniacal rdle, but like the consecrated host in the cclebra-
tion of Black Masscs. Just like the bread in the Eucharist, which has
the virtue of causing the Holy Spirit to cnter into souls, caused the
devil to enter that of Judas. It is only for the wicked that holy things
possess a demoniacal virtue.

The full moon is something perfect which the very next day will
no longer be visible.

The moon is an object which can be contemplated face to face,
unlike the sun. The moon is the last thing to bc bcheld by
the man who has emerged from the Cave described in Plato,
immediately beforc being rendered capable of casting a look—
necessarily a fugitive one—at the sun. In other words, according to
the Symposium, it represents the beauty of God.

The spring equinox and the full moon at Easter: here we find the
two symbols together.

We must indced have piled up a mass of crimes that have made us
accursed, for us so to have lost all the poctry inhcrent in the universc.
! Hail, full of grace (cf. Luke i, 28).
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Zagreus, the son of Proserpina. Hecate-Artemis. The moon of the
Underworld. Solar light has had to pass through death before becom-
ing lunar light. Lunar light—uscless, beautiful and nothing more. In
all beauty there is an clement of death. The castration of the Sky is
what produced the beauty of the world: the castration of Osiris, left
unremedied. The light of the moon is sterile, like the vital force of
the man who is chaste owing to saintlincss. Thus there are scveral
appropriate reasons for assimilating the Moon to an infant God. [o,
the virgin with horns, is evidently a double of Promcthcus who
comes to visit him in his solitude; for it is cxpressly stated that the
rock to which hc is chained is inaccessible. Must try to understand
what [o’s journey actually represents.

Pain, a disjunction of the oppositcs. Thus we get the compositc
pair Rest-Movement. We live by the latter’s cquilibrium. If you
make somebody run round and round for forty-eight hours under
the lash of a whip . . . or if you nail somebody down by thc hands
and fect . . . Well, that is exactly what Io and Promctheus represent.
To is the complementary form of torment. The suffering God suffers
both forms of torment at once.

(The Wandering Jew—what is his significance?)

Comparc the liver that is devoured and grows again with the
moon’s phascs.

When Prometheus and Zeus become encmies, all that is left to
Zeus is his power. He has therefore got to beget someone more
powcrful than himself. For power is an unlimited thing, dmeipov, that
is to say it is always bcgcttmg some morc. However great a power
may be, astill greater power is possible. Divine wisdom alone is what
places a limit on power. The Philebus: “The eternal realitics arc made
up of the Limiting and the Without-Limit’, that is to say of wisdom
and power. Wisdom is Love. God, out of love, limits his power.
Just as the priests do who cxcrcise control over the warriors in the
Statc. God is at thc same timc absolute power and absolute
powerlessness.

Non-active action. The Spirit constitutes the link between these
opposites, which become separated when it withdraws itself from
Christ. Love is on the side of non-action, of powerlessness: Love
which consists of loving simply that a thing should be, of not
wanting to tamper with it. God loves us in this way; otherwisc we
should immediately cease to cxist. We should be annihilated. Con-
senting out of love no longer to be—as we have got to do—is not
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annihilation, but transportation upward into that reality which is
higher than being.

God wanted to annihilate men, who are a discordant note in the
universe. They had cither to be annihilated or clse saved. God's
power tends toward annihilation, but his love produces salvation.
This opposition between the power and the love of God represents
supreme suffering in God. And the reconciliation of this power and
of this love represents supreme joy, and this suffcring and this joy
together make one.

Obviously, we can only see with our cycs and can only imitate
God-in-his-powecrlessness, and not God-in-his-power. Moreover,
it is God-in-his-powerlessness who shall judge us, and shall be the
arbiter between God-in-his-power and us. Cf. the story of
Promcthcus as related in Hesiod—Job—

God here below cannot be anything else but absolutely powerless.
For all limited power is a union of power and powerlessness, but
in accordance with a unity belonging to this world; whereas in God
the union of thesc opposites is found in its very highest degree. It is
necessary that Krishna should be separated from his army, that he
should only take part in the battle as a charioteer, as a servant.

Those who do not cmbrace the Passion intellectually have to
conceive God in his impersonal aspect so as to be able to conceive
his powecrlessness. (There are still other reasons making for the
impersonal aspect of God.)

The revolt of the Signs of the Zodiac—isn’t this represented by the
new moon, when they are able to asscrt themselves? Isn’t their defeat
represcnted by the full moon, when they disappear? Isn’t it they
(the Titans) who bit by bit devour the moon (Zagrecus)?

In Nonnus’ account, the revolt of the Titans takes place when
Zeus, disguised as a bull, carries off Europa. It represents another
—very much morc ordinary—interpretation concerning the new
moon. The God with horns, the God in the shape of a bull, has hidden
himself for the purpose of making love; the Signs of the Zodiac take
advantage of the fact to assert themsclves more than they have a
right to do.

The Lyre restores the balance. The Lyre is also the crescent moon.
And the God-with-the-Bow, Love, Apollo, is also the moon.
Apollo is the God armed with the Bow and the Lyre—both a solar
and lunar God at the same time, God of Light: a Lycian, a Trojan
God—alas!
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The moon, source of poetry.

‘Apollo, the god exiled from the sky’—as the lunar God. The
sun never disappears, even at Christmas. It is only the moon that
disappears.

The Zcus with the manifold metamorphoses and loves is a lunar
god. (Proteus, too, perhaps in one of the meanings attached to the
myth.) Again, in Shakespeare, the changing moon is a symbol of
infidelity in love. \

Did the last shape assumed by the moon before the new moon
conjure up, among the ancients, the idea of castration? Was the
worship of the phallus also linked up with this?

Heraclcs is also an archer (cf. Philoctetes)—Note that the moon is
successively two bows placed in opposition to each other, and which
form one and the samec thing.

It is Heracles who releases Prometheus.

Dionysus is a god whose action is like that of chlorophyll.
Chlorophyll is the intermediary between solar energy and us. Just
as the moon enables us to look at solar light face to face and at
length, so chlorophyll enables us to cat and drink solar energy.
When we drink wine, we drink solar cnergy itself. Surely people
must always have realized this. It is simple enough.

It is literally truc that solar energy descends into plants, and
thence into animals, in such a way that we are able to eat it after
having killed it; and that plants and animals arc mediators betwcen
the sun and, herc below, our bodily hunger—and not only our
hunger, but all our bodily nceds. We build ourselves houses, in
defiance of gravity, with the aid of solar encrgy in the form of
wood.

Solar energy descends into plants and animals as a living thing,
but becomes a dead one before satisfying our necds. The Cross is a
dead treec.

In draught animals, oxen, horses, ctc., solar energy remains
something living, but becomes our servant. Apollo, the servant of
Admctus. ‘And took upon him the form of a scrvant.’?

We are not able to tap solar cnergy directly. It is solar energy
which transforms itself of its own accord, takes on a form such that
we may be able to lay hold of it. It is a grace that we reccive. All
we can do is to arrange things so that it may descend into them. We
don’t actually do anything,

1 Philippians ii, 7.
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If the missionarics could only say: ‘By coming to us, far from
losing contact with your ancestors, you will recover the contact you
have lost. We have come from afar to bring you their message, the
message from your dead’.

Every titne we cut a plant or slaughter an animal we kill the sun,
which consents to this murder. We are caters and drinkers of the
SUIL

When the sun stops coming to let itself be caten by us, we go
hungry.

The sun also has the monopoly of the manufacture of pure water
derived from the salt watcer in the sca.

Just as the sun passes into plants by the process of maturation,
so firc—the sun inside our homes—passcs into them by the process
of cooking.

If we could only feel these symbols with our sense of tastc in
every mouthful of brcad. .

The problem of the orgm of language, of technical invention,
ctc. This problem is not even conceivable as such. That origin must
therefore be a transcendent one.

When you hang an object (and this is particularly truc in the
casc of a man being cxccuted . . . ) on to the branch of a trec (and the
same applies cqually well to fruit), it is gravity which pulls at it,
but it is solar cnergy crystallized in the trec which sustains it above
the ground and makes 1t possible for gravity to pull at it thus. We
have herc a combination, an cquilibrium of descending and ascend-
ing forces—It is the balance of the Cross.

The union between the two opposing forces—gravity and vital
ascending force—is also what makes the beauty of Greck statucs.
These must possess an absolutely vertical line as their hidden centre
of symmetry. The flowing surfaces of the limbs or the folds of the
draperics represent purc gravity untroubled by its opposite.

An cxactly vertical line forms the union betwcen descending and
ascending forccs.

The conception of the guna Sattva—representing ascending force
and light—shows that the ancient Hindus had a very exact notion of
the chlorophyll-producing function of light.

Man is unable to producc energy of any kind.

We only possess what we renounce. What we don’t renounce
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escapes us. In this sense, we can possess nothing whatever without
passing via God.

It is nccessary that all the harmonious textures, without any
cxception, of which our soul is woven should be undone in order
that they may bc rewoven in us by God with our consent. It is the
dcath which precedes the resurrection. In this way we accept to be,
and still more we accept not to be, for we rcalize consentingly that
it is God who fashions our bcing. God has crcated us without our
having wanted it. He has to re-creatc us with our consent, for he
docs not want to do us the least violence. And then finally, with our
consent, he will de-create us.

Every single thing which has properties is not only the good, but
somcthing clsc besides. And on this account it is not the complcte
good, nor is it good always and in cvery respect. Everything which
has properties is a mixture of good and cvil. The good has no
property at all, except the fact of being good. Is it, then, emptiness;
is it ncgative? Yes, as long as we do not direct the whole of our
attention towards this. But since we are unable immediately to turn
the whole of our attention towards this, since a long apprenticeship
is nccessary, during this time it is negative, cmpty, and we direct
our attention towards the negative and the empty. It is this which
constitutes the dark night of St. John of the Cross, and which is also
found in Plato. At the end of it, this cmptiness manifestly appears as
the only reality that is truly rcal, and already during the coursce of the
dark night there are moments when we have the presentiment of it.
But what is the stimulating agency opcrating throughout this
night? Simply the inadequacy of all earthly goods.

The education of the attention—that is the chief thing.

Man doesn’t regard his cxistence as a good, he always wants
something clsc than simply to cxist. But he regards an cxternal
condition of his cxistence as a good.

The idea of sacrifice is that human crecatures—mysclf included,
and the samc thing applics to each onc—push back finality. T am
only a means, and a means with a view to what? . . . I don’t know—
‘(In such and such circumstances) one hasn’t any rcason for living. . .’

The Iliad. These people live and act with a view to what?

The miser who guards and incrcases his treasure is only seeking
after his own existence, of which the treasure has become the
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condition. And yet mere existence is not a good; for the mainspring
governing the miser’s attachment to his treasurc lies in the fact that
he wanted something else than simply to exist. Thus, owing to the
fact that what onc really wants is something else, one attaches to this
existence which is given, which one has only to accept, a condition,
and thenceforward one is forced to strain every effort day and night
with this existence as an cnd.

The great pain which accompanies manual labour proceeds from
the fact that onc is forced to strain every effort for such long hours
together simply in order to exist.

The slave is a man to whom no good of any kind is offered as the
cnd and object of all his fatiguc, except mere existence.

He has then cither to be detached or else drop to the vegetative
level.

It is in this way that avaricc and like passions constitute a form of
slavery.

Dctachment consists of doing whatcver one docs, not with a view
to a good, but out of necessity, and of taking the good only as an
object for the attention.

A man who lived for his country, his family, his friends; with the
object of getting rich, or of rising in the social scale. . . . A war comes.
He is led away captive; and thenceforward, for the remainder of his
days, hc has got to exhaust every ounce of strength which is in him,
from dawn to dusk, simply in order to cxist.

That is something appalling, impossible; and that is why there is
no end, however paltry it may be, provided only that it presents
itself, that it is possible, to which he will not cling; as, for example,
to have the slave who is beside him punished. He no longer has a
choice of ends. Any end whatever is like a stick to a drowning man.

Thosc moments when one is compelled to look on mere existence
as the sole end represent total, unmixed horror. Therein lies the
horror of the situation of the man condemned to death, and which
Christ himself experienced.

—‘Niobe also, of the beautiful hair, thought of eating.” That is
sublime, in the same way as spacc in the frescoes of Giotto.
A humiliation which torces one to renounce even despair.

The disdain shown by thce Greeks for the applications of science
did not spring from an aristocratic turn of mind, but from this
1 Iliad, XXIV, 602.
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elementary truth that the applications can just as easily bc bad as
good.

Problems that are insoluble, like the rclationship between the
properties of the circle, have not a solution in God. How should
they have? There arc no triangles and circles in God. Their signi-
ficance lics cntircly in the educative valuc of this insolubility
itself. Each of the domains of knowledge which lie below God is
governed by an impossibility that is proper to it, and leads up to the
domain above it. This impossibility is not resolved in the higher
domain, for it cannot be separated from the terms, which con~
tinue in their own domain and do not move into a higher one.
Impossibility constitutes the basis of ascending movement, what is
in opposition to gravity, the guna Sattva.

R.—If I worked simply in order to live, I shouldn’t have any
taste for work. I have to work with the object of getting on in
the world’—Those who cannot ‘get on’ in the world need to have
a transcendent end.

If one could be an cgoist, it would be very pleasant. It would be a
proper rest. But one cannot, literally, be onc.

It is impossible for me, in whatever way it may be, to regard
mysclf as an end; nor, conscquently, to regard my fellow-creature as
an end, since hc is my fcllow-creature; nor anything made of
matter: matter is infinitely less capable still of receiving finality than
arc human beings.

There is only onc single thing on earth which it is, in fact, possible
to regard as an end, because it posscsses a sort of transcendence
with respect to the human individual, and that is the ‘collective’.
That is why we are chained to earth by it. It forms the object of
every kind of idolatry. For example, avarice: gold is a social thing.
The same applics to every form of riches. Ambition: power is a
social thing. Science, art arc also social things. And what about love?
Love forms more or less an exception; which is why we can go to
God out of love, but not out of avarice or ambition. Notwith-
standing, in the impulse which draws us toward a human being, the
social character of that human being is in no sense absent. For ex-
ample, the feclings of love aroused in us by princes, princesses,
famous pcople, grandes coquettes, etc.—Dby all such as possess prestige.
On thce other hand, in the love we feel toward some one on an in-
ferior footing to ourselves, the spirit of domination and possession
is not abscnt, and this love tends toward the ‘dcvouring’ of a good
many individuals: e.g. Don Juan.
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The object of science is not truth, but beauty. It is philosophy
which has truth for its object.

The circle and the straight line. Docs the formula for the circle,
4 x(a—x), throw any light on the relation between ¢ and =?

Point of contact between the circle and the straight linc (the
tangent). It represents this presence of the higher order in the lower
one in the form of somcthing infinitely small.

Christ is thc point of contact, the tangential point, between
humanity and God.

To work out a theory of aggregates capahle of transposition in
all domains.

Greek scicnce was based on picty. Ours is based on pride. There
is an original sin attaching to modcrn scicnce.

. With numbers, one passcs from onc to the other of these threc
domains (addition, multiplication, power), as onc does in gcometry
for the linc, the planc and the volumc.

And just as there are symmetrical volumes which could not
be arrived at except by the fourth dimension, so likewisc there
are ratios in the case of numbers which it would be impossible
to form, conncxions which it would be impossible to establish
cxcept by passing via something transcendent.

When you have two terms whose connexion lics at an inaccessible
height, you can get round the difficulty by finding their counter-
parts in another domain where the higher is accessible.

To mark also the notion of condition of existence in mathematics.
You require a number (in the scnsc in which the Greeks used
dpfpds ! as synonymous with Adyos 2) such that . . . How are you to
find it? But it is there alrcady. It is defined by the words which
follow after ‘such that’ ... You are then able to look for the
propertics necessarily bound up with this definition.

It is like absolute good. How arc you to find it? It is there. It is
defined by the orientation which constitutes finality. This analogy
is an aspect of the function of peragd 3 fulfilled by mathematics.

Necd is creative by itsclf in the casc of mathematics, like desire
is in that of prayer.

These connexions which we are unable to establish arc a witness

! Number. % Relation. 3 Intermediary.
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to the transcendent. Therein lies their significance. God gives us
koans.

(n+m)—We pass from adding to multiplying and vice versa.

It would be sufficicnt to distinguish the planes to cnablc one to
make an analysis of the paths followed by mathematical invention
and demonstration.

There are the transcendent planes, and there are also the im-
passable paths, the operations in reversc-gear: subtraction, division,
extraction of roots, cﬁerivation.

2 cannot be a sccond power as a number, but it can be a square
as an area. You can construct squares which are between themselves
as the sequence of numbers. You can also construct cubes. (But
nothing morec.)

Why is it that all sccond powers arc cqual to the sum of the
first # odd numbcrs?

SeSESESS=T+3455719
—4—-2 +2+4

6+646+6+6+6=113}5+7+9+11
—$§=3—I+I+35 §

That is clear enough. Here, gcometry only furnishes an
illustration.

To hear all noises through the screen of silence.

The story of Buddha, in a previous cxistence, having the form of
a hare, who jumped into the firc to offer himself as food for a monk.
If that is a theme of folk-lorc, as is probable, it confirms my con-
jecturc on the subject of sacrifice. Possibly cxecution at the stake
is derived from such an image. In Gaul, were not human sacrifices
performed at the stake?

Asafiga: ‘People arc not capable of bearing their own suffering.
How much less, then, the suffering of others in the mass! The
bodhisattva is altogcther the opposite, for he is capable of bearing
the suffering of all crcatures in the mass, as many as there are of
them in the world.’

The illusion concerning the things of this world doesn’t relate
to their cxistence, but to their finality and their valuc. The image of
the Cave is concerned with finality. All we have are shadowy
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imitations of good. Moreover, it is with respect to good that we are
passive, chained down (by attachment). We accept the false values
that are visible to us, and when we think we arc acting, we are in
reality motionless, for we remain within the same system of values.

Similarly, it is in so far as they constitute a good, a value and end,
that mathematics arc ‘a shadow, but a divine one, an image of that
which is. To want to understand a mathematical theorem isn’t the
same thing as to want the good; but it is closer to wanting the good
than to want moncy is.

In all that, the problem of knowledge is not raised, apart from
the knowledge of good. Knowing is of no interest at all, apart from
the knowledge of good.

It is a question of ordering the various forms of good in relation
to our desire, and to do that we have got to have fixed our attention
to its fullest capacity on to our desire in its purity, in its emptincss.
Exactly as though from among several morc or less well-polished
pieces of metal I wanted to choose the most highly polished—so the
attention has got to be directed towards the perfect plane.

However, we are not able to fix our attention on to our desire,
any morc than we are able to see our sight. We can only see such
objects as are lit up by the light of the sun.

Thus, all we can do is to detach our desire from all forms of good
and wait. Expericnce shows that this waiting is recompensed in the
fullest possible measure.

Objects, light, sun—these form the Trinity: Son, Spirit, Father.

(Of all the objects that arc other than the sun, the most luminous,
the perfect reflection of it, is the moon.)

(The full moon being opposite the sun finds itsclf cach month in
that part of the ecliptic which faces the sun’s abode.)

A shadowy imitation of good—e.g. Prohibition in America.

‘The extinction of desirc’ (as in Buddhism); or detachment; or
amor fati; or the desire for absolute good—it always amounts to
the same thing: emptying desirc of all content, finality of all content.

The valuc of beauty lics in its being a finality that has no end.

One listens to perfect music with an attention devoid of desire,
apart from the desirec which goes included in the attention.

This also constitutes the superiority of intuition over
discursiveness.

! Love of destiny.
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To turn away from becoming mecans not to turn towards the
future.

That is also a ‘deatly’.

Time is the Cave.

After having passed by way of absolute good, one again comes up
against the illusory and partial forms of good, but disposed in an
hierarchical order which makes it so that onc only allows oneself to
seek for a certain particular good within the limits imposed by the
concern for a certain other particular good. This order is trans-
cendent in relation to the various forms of good, and a reflection of
the absolute good.

This ordcr constitutes Dharma.

This order is not discursive. It is like that followed in the
composition of a poem, after passing by way of pure inspiration.

The miscr’s treasure represents for him a shadowy imitation of
good: it is doubly unreal. Means as such arc somcthing altogcther
diffcrent from forms of good. When scparated from their function
as means, they arc still farther removed from being forms of good.

We look upon social conventions divorced from their true
purposc as being good things. But conventions are manufactured
objects. The superstitions with regard to them are shadows. And we
ourselves only sct a value on ourselves from the social standpoint.

It is with rcference to appreciations of value that scnsation is what
has least reality.

The myth of the Cave is only comprehensible when considered
in conjunction with that of the Great Beast.

A decoration, qua a good, is the shadow of a manufactured
object.

The discursive intelligence (understanding of rclationships) can
only brcak down the various forms of idolatry and enable one to
look upon both evil things and good things as limited, mixed up
together, running into each other.

To try to recognize the point where what is a good passes into
cvil: in so far as, to the extent to which, with respect to, etc. .

To try to get beyond the rule of 3!

Meat and milk—The idea of creating, as it were, an alibi, of
covering up the ingratitude by not placing the mecat and milk
in proximity to each other, because proximity is a form of re-
lationship and implies a feeling of remorse with regard to the murder
of the cattle in question. But if you believe that the sacrifice has
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been consented to, therc is no longer any question of murder or
remorse. You can then cook the kid in the milk, as used to be done
for the feast of Astartc; this cercmony producing a feeling of pure
happiness. (But all this can equally well turn into complete licence.)
‘Kid, thouart fallen into milk.” Does this refer to the state of child-
hood, or to the sacrifice itself, or to the two things at once?

Heracles forms part of the child-wondcr theme in folk-lore.

Demonstration. This mcans concciving the predication in its
relationship to others. Such rclationships possess a higher degree
of certitude than the terms.

The illusion which accompanies Revolution consists of believing
that since the victims of force are innocent of the brutalitics being
commiitted, if forcc is placed in their hands they will use it justly.
But, cxcept in the casc of thosc who are at lcast fairly closc to
sainthood, the victims arc defiled by force in the same way as are the
cxccutioners. The evil lying at the handle of the sword is trans-
mitted to the point. And thus it happens that the victims, raised to
the pinnacle of power and intoxicated by the change in their situa-
tion, do just as much harm, if not more, and soon after fall back to
wherc they were before.

Socialism consists of attributing good to the conquered; racialism,
of attributing it to the conquerors. But the revolutionary wing of
socialism makes use of thosc who, although of lowly origin, are by
naturc and by vocation conquerors; and so it arrives at the samc
system of ethics.

The meaning contained in Plato’s Politicus is this, that power
must be cxercised by a social milien composed of conqucrors and
conquercd. But this is contrary to nature; cxcept when the con-
querors happen to be barbarians. In this respect, the victory of
barbarians over civilized pcoples, when it is not destructive in
character, is morc fruitful than that of civilized peoples over bar-
barians. Cf. the Aryans in India, the Hellenes in Grecce. Exponents
of racialism have seen clcarly cnough what a flowering results from
such conquest. But the causc of it is not to be found in one race, but
in a balanced mixture of both races. However, such moments arc
of bricf duration.

Technical science, which places force and civilization on the same
side, makes regencrations of this kind impossible. It is accursed.
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Apart from such moments of racial intermixture, the equitable
sharing of forcc between strong and weak is contrary to naturec.
It would only be possible with the intcrvention of a supernatural
factor.

A supcrnatural factor in socicty is legitimacy under its double
form of Law and attribution of the highest power in the State. A
monarchy tempcred by laws may perhaps be able to cffect the
mixturc advocated in the Politicus. There can be no legitimacy
without rcligion.

It is things qua valucs which arc unreal for us. But false valucs
also take away rcality from perccption itsclf, owing to the imagina-
tion which cloaks it; for the valucs are not deduced, but directly read
into the sensation with which they arc linked.

For this rcason, perfect detachment alonc makes it possible to
view things in their nakedness, and without this fog of falsc values.
And that is why Job’s ulcers and the dung-hill were necessary to him
for the revelation of the beauty of the world. For there is no
dctachment without pain. And there is no pain borne without
hatred and without self-dcccption that is unaccompanicd by
detachment.

T malet padds.

(May Venise sauvée be able to cxpress this reciprocal movement!)

Jafficr’s moment of meditation, at the ¢nd of the sccond Act,
is the moment when reality cnters into him, because he has paid
attention.

It is the whole cow which is milk-producing, although milk is
only drawn from the teats. Similarly, it is the whole world which is
the producer of sanctity.

The imagination is always linked with desire, that is to say,
with value. It is only desirc without an object that is empty of
imagination. Beauty is naked, unshrouded by imagination. God's
rcal presence is in everything that is unshrouded by imagination.
The consccration of the Host is a supernatural opcration which
reduces a piece of matter to nakedness. Beauty seizes upon the
finality in us and empties it of all ulterior end; seizes upon desire and
emptics it of all ultcrior object, by presenting it with an object
actually present and thus preventing it from launching out toward
the future.

Such is the price paid by chaste love; for enjoyment lies in the
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futurc. Whercas if one simply desires that a ccrtain being should
exist, he does cxist; what is there then left to desirc? Desire
runs up against actual being. The particular being is then real,
naked, unshrouded by somc imaginary futurc. The miser never
contcmplates his treasure without imagining it to be n times
bigger. Onc has to bc dcad to be able to see things in their
nakedness.

In friendship also there is chastity or lack of chastity, according
to whether the desire is or is not directed toward the future. A chaste
love accepts the death of the loved onc; such a death does not
wrest any future away from it, since it was not directed toward the
future,

Music unfolding itself in Time, as it does, scizes upon the attention
and dclivers it from the hands of Time by bringing it to bear at
each instant on that which is. The waiting is one carried out in
emptiness, a waiting on immediacy. One docsn’t wish that a single
note, a single interval of silence, should cease; whilc at the same
time onc cannot bear that either should continue.

Perfect music contains the maximum amount of monotony that
is bearable; the least possible amount of change consistent with the
maintcnance of the attention at the samc degree of intensity.

Love for somcone who has died is love for a life that is ended,
that can no longer producc anything new. It is also a desirc devoid of
any wish for the futurc. You desire that the dead person should have
existed, and the dead person has, in fact, cxisted.

Desire devoid of any wish for the future is the ‘arch-booby of
all desires’.

Beauty attracts desire and satisfies it, and yct lcaves it sufficiently
unsatisfied so as to make it unable to tum towards somcthing
clsc.

Contemplation is the characteristic which the lover in the Phaedrus
and the mathematician in the Republic possess in common.

To want to understand in cases where there is nothing to under-
stand is like desiring in thosc cases where there is nothing to wish
for.

Bcauty contains, amongst other unions of opposites, that of the
momentary and of the etcrnal. (Whence comes the powerful effect
of sunsets and sunrises.) This applies to all the arts.
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A man who is living in an unrcal world and wields a sword is
capable of plunging an entire people into unreality. The same thing
doesn’t happen in the case of an carthquake. We know why we are
subjected to the manifest powers of Nature. But paying obedience
to men whose authority over us is not hallowed by legitimacy is just
a nightmare. For example, the case of the Carthaginians vis-d-vis
Rome.

To be conquered, except if hope remains of a revenge in store,
empties life of finality. And thinking on the revenge in store is the
worst possible form of finality.

Conquest destroys what there exists of a reflection of cternity in
the public lifc of a country. In what way?

There is a connexion between the immovable feasts in a country
and the legitimate character of the laws of that country—that is to
say, the feasts which make us feel the rdlc of number in Time.

[How often does Easter fall on the same date?)

The torture inflicted by prison cells which are either completely
dark, or clsec completely white and always lit up by electricity: the
question of scparating number from Time. The case of Z., who could
not stop himself from asking, What is the time?

The existence of a legitimate authority gives a finality to the
acts of social lifc, to the various occupations—a finality other than
the mere thirst to succeed in lifc (the only motive recognized by
liberalism). Participating in the religion of the domestic hearth
was, among the Greceks, some mitigation of the condition of slavery
(cf. Cassandra in Aeschylus). The devotion shown by female captives
toward the conquerors who had slain all their nearest and dcarest
comes from the fact that it is impossible for human life to remain for
an instant without a finality of some kind. But an entire race which
has been conquered cannot, at any rate in the first gencration, place
its finality in the conquering race; and when it does succeed in
doing so it is degraded, owing to the fact that its end lies in a col-
lectivity, a nation, and not in laws or in a man legitimately invested
with sovereignty; also owing to the fact that its finality does not
come to it out of the depths of an immemorial past.

Legitimacy represcnts continuity in Time, permanence, un-
changeableness. It gives as a finality to social life something which
cxists and which is regarded as having always cxisted and being
bound to continue to exist. It obliges men, in all the acts of social
life, to want exactly that which is.

555



Uprooting, the break in legitimacy, when it is not duc to con-
quest, when it takes place in a country as a result of the abuse of
lcgmmatc authonty which itsclf destroys all fcdmg of legitimacy
through its cxcessive use of forcc—such uprooting incvitably arouses
the obsessing idca of progress and the thirst for getting rich and
public advancement; for finality is then turned in the direction of
the future: e.g. 1789; Russia.

An entircly impossible future, like the ideal of the Spanish
anarchists, is far less degrading, and differs far less from what is
cternal than a future which is possible. It doesn’t even degrade at
all cxcept by its illusion of possibility. Where it is actually con-
ccived as impossible, it transports into the region of the cternal.

What is possible bclongs to the sphere of the imagination, and
conscquently implics degradation. We must want cither that which
actually exists, or that which cannot exist at all; better still, the two
together. That which is and that which cannot possibly be both lie
outside the process of becoming.

Just as an artist guided by his knowledgc of bcauty exerts a
beneficial influcnce on thosc who are stirred by beauty without
actually recognizing it as such, so must be the action of the legis-
lator.

The only thmg which can turn Iegltlmacy, a pure idea uttcrly
devoid of force, into somethmg sovercign—into Dharma, which is
the sovercignty of sovereignties, and by which what is weak balances
what is strong—is the mind: this has always been so, and will
always be so.

That is why a reform must always havc the appearance, cither of
a return to a past which has been allowed to become degraded, or
else of an adaptation by an institution to new conditions, the object
of such adaptation being not a change, but, on the contrary, the
maintcnance of an unchanging ratio; as if one were to have the
ratio 12/4, and this 4 becomes §; the true conscrvative is not hc
who wants 12/5, but he who makes 12 into 15.

The Recpublic—a revolutionary idca running throughout the
whole of the ninetcenth century—could not become a legitimate
régime until a century after 1789; becausc by then 1780 was
sufficiently far away to be an object of reverence, and becausc there
is no revercnce without legitimacy. And yet one century rcpresents
a very short time after all, wholly insufficient for founding a
legitimate order.

In order to make royalty, in France, into somecthing legitimate
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once more, it would be nccessary not to have to link up the
restoration with anything of more recent date than Charles V. For
the French monarchy became a tyranny, that is to say something
illegitimate, under Charles VI. Since that time it has never ceased
to be hated as such.

This is very clearly felt in the writings of Retz, Richelieu, and
Montesquicu. (But how could one manage to rencw a tradition
across the lapse of centurics in a country which is so ignorant of
history?)

Both the idea of conservation and that of justice should be hooked
on to the Middle Ages.

A public lifc in which in all works, in cach of the scparate acts
of work performed, in all the national holidays, in all the relations
existing up-and-down the social scale, in all art, in all science, in all
philosophy, it were possible to read the supernatural truths.

And in war—what could be read there?. . . The truths concerning
evil.

Quaternions—complex numbers having four terms three of
which arc imaginary (in i, j, k) representing the position of a
point in four-dimensional spacc. The various opcrations are defined
for these numbers, but multiplication is not commutative in their case.
Maxwell made use of them for his electro-magnetic theory of
light.

It is nccessary to pass by way of the transcendent to establish some
analogy between physical phenomena.

One must get back to the Greek conception of science, otherwisc
one breaks one’s hcad against a wall.

To define which propertics belonging to a given mathematical
entity constitute its efficacy in rclation to a given physical theory.

Balance and proportion—p/pt = IYjl; pl=p* I%; pil'=p!/l.

Christ and the world; distance from the point of intersection
to the earth, and distance to the sky. The balance of the Cross—
a balance with vertical arms.

(N.B. must study the proportions in the Greek canon of the art
of statuary.)

The lever. ‘Give me a fulcrum, and I will lift up the world.” The
Cross was this fulcrum. Lever—a descending movement as the
condition of an ascending one.

X’s idea about free competition. When competition is absolutely
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frec, a balance is cstablished, and profit disappcars. Taking into
account the rcturn on capital, the sclling price is exactly cqual
to the cost price—A very fruitful idea. Frec competition is with
respect to economics as fluidity is with respect to water; it neces-
sarily brings about a balance. Every imbalance corresponds,
therefore, to a lack of Auidity. Action by the State ought then
simply to have as its object thc maintenance of competition on as
free a basis as possible, whilc only imposing such restraints as may
compensate for those which lessen fluidity.

A state of balance exists when any slight excess automatically
brings into play a device which liberates a force acting in the
contrary dircction.

Solar energy enters into plants in the form of a transmutation
of the pair water-carbon into sugar. It is destroyed by us in the form
of a rcturn from sugar to the water-carbon state. Sap, the juice of
the grape, ctc., represents water plus fire. We absorb this fire, and
there remains water. Water is the Mother, fire the Father, of life,
which latter is air, breath (anima, mvefua); and, in cffect, breathing
constitutes this transmutation. The Hindus used to turn breathing
into a sacred act, as we do with regard to food in the Communion.
The destruction of solar cnergy supplies us with our own energy.
In order that we may have energy, solar cnergy must first of all
enter into us and there be destroyed.

Solar energy transforms the water and carbon into sap. The sap
contained in dead wood, coal, ctc., becomes fire; the sun which was
imprisoned in there (like the genie in the bottle in the Arabian
Nights) escapes from there.

We absorﬁ carbo-hydrates. The dissociation of the hydrogen and
the carbon (which latter combines with oxygen) libcrates cnergy,
which is sun.

Firc in Heraclitus, under one of its aspects, is energy. This
is as good as saying that energy in its entircty proceeds from
the sun.

Fire unites hydrogen with carbon. Their dissociation gives us
back fire, which we can then employ to effect another union of
opposites.

All destruction, all separation of opposites, liberates cnergy.
This energy can be either left to become degraded, or clsc caught
and directed. Pain libcrates cnergy, and the utilization of this energy
is joy. Since there is always some loss, there is bound to be waste if
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the cnergy is not used for some higher purposc than that for which
it was serving.

It is the same solar energy which is active in the seed, in the wheat-
stalk and in the ploughman.

The solar fire unites the carbon with the hydrogen to form starch
in the grain of wheat. [ eat this starch, scparating it into carbon and
hydrogen, and the fire thus liberated sets in motion my bodily
machine which prepares the land for the reception of the grain of
wheat. It is the corn which ploughs the land.

‘Except the sced die. . . . It is in the ploughman that it really
dics.

The energy which man withdraws from the soil, he has to
restore to it again the encrgy which he restores to it, he has to take
away from it again. A perpetual oscillation. Energy bounces back
and forth between the soil and man.

It is not possible to accept such a monotonous process without a
renunciation of the sclf. But then it becomes something beautiful.

A well-ordered society would be one in which the Statc only
exercised a ncgative action, after the style of a rudder, giving a
slight pressure at the right moment to compensate the first sign of
any loss of balance.

Analogy of the relation circle~circumference (sphere-surface,
ctc.) in spaces with n dimensions: this relation contains a variable
numerical factor which attains its maximum around 7, and then
drops again.

A bell-shaped curve for the density of dark radiation.

The circle of the ccliptic is the circle of the Other, which is
resistant to fusion. The signs of the Zodiac are the Titans; this fits
together perfectly well. The circle of the ‘Other’, because it con-
demns the planets which traverse it to suffer changes. There, the Sun
is almost guilty of cxcess. There, the Moon suffers the passion.
The other plancts are subjected to occultations, etc.—The equinox
is the point of balance, both between night and day and between the
two circles. It represents mediation. The planets oscillate between
the two equinoctial points.

The role of the Dragon in mythology. Zeus transformed into a
dragon in order to become united with Korc and beget Zagreus,

559



Is it true that the pole was once situated in the Dragon? When?
[In Nonnus, Dionysus and Osiris arc also assimilated. ]

The bcauty of a demonstration lics in the union between the Same
and the Other. From the logical point of view, the result is
a tautology; from the mathematical one, the production of novelty.

The Cross as a balance, as a lever. Descent as a condition of
ascent. Heaven descending to earth lifts earth up to heaven.

Christ and Atlas. The pillar which joins earth to hcaven. “The
keys of the Atlantic gates’—The pillar which joins earth and heaven
together is harmony, the key; it is the vertical arm of the Cross.

(Arc not crucifixes designed in such a way that the four ex-
tremitics arc inscribed in a circle?)

[The golden number, in a rectangle where the small side of the
right angle is equal to the largest of the segments described by the
base of the height. ]

‘Love of God’, for P. P.'—I must include the theme of the Duke
of Norroway from folklorc, and that of the Prince disguised as a
scrvant—And then all the passages from Acschylus; the Hippolytus
of Euripides; the rccognition scene between Electra and Orestes;
Antigone. . . .

Winc is the blood of the sun—Dionysus—

Prometheus—Man committed sin, God inflicted punishment;
and the punishment causcs a separation in God between Power and
Love: divine suffering. But harmony is necessary behind this suffer-
ing; for it is the divine Love alone which places a limit on the divine
Power, and without this Love Power begets a greater than itsclf, a
new Power which destroys creation.

God undocs the harmony of which He is constituted in creating
man—a creature which prefers itself to God. Creation itself is alrcady
a Passion.

God is an eternal act which is cver unmaking and remaking itself
at the same time. In God, there arc cternally and simultaneously
perfect and infinite suffering and perfect and infinite joy.

The Greek idea, that the curse brought down by a crime (whether
one of disobedicnce or of violence) only comes to an ¢nd when it
falls upon a perfectly pure being. The actual stroke of this curse

! Reference to cssay written for Father Perrin; cf. Waiting on God. (Tr.)
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consists for this being either in dying, or in killing, or in both dying
and killing. It consists in the contact with stecl, cither at the sword-
point or at the sword-hilt, or at both ecnds—Antigonc—Orcstes—
Etcocles—But in reality therc is only one single perfectly purc being,
that is God.

The sacrificc of Iphigenia forms the pendant to that of Isaac, as
cvil docs to good. It is at the same time both violence and dis-
obedicence.

Laius committed the original sin of disobedience. Oedipus is a
victim, but an impurc one. His child (Antigone or Ftcocles) is the
perfectly pure victim. The original sin was transmitted to Oedipus
in spite of himsclf.

Naturc—the Mother in the Timacus—is the daughter, mother
and spousc of God. The Earth and Love, the Earth and Uranus, the
Earth and Zcus.

But this relationship is not applicable to the myth of Ocdipus,
since this myth starts with an act of disobedicnce. The incest com-
mitted by Ocdipus is truly a defilement. Ocdipus is the son of
disobedicnce. Antigone, Eteocles, arc obedicnt unto death.

Agamcmnon preferred to sacrifice his daughter rather than not to
wipe out Troy. Artemis wanted to save Troy, but shc was not able
to.

According to Herodotus, the Greeks derived the whole of their
rcligion from the Pelasgians, who, in their tumn, had taken it from
Egypt (In Greek mythologv, there is nothing, or very little, that
is ‘Indo-Europcan’ in origin.) The Egyptian gods were divine
incarnations. Or clsc was there only onc such, Osiris (the only one
worshipped throughout the whole of Egypt), and the rest were
they just representations? At any rate, it scems irrcfutable that in
Osiris, Mclchizedck, Christ, we have divine incarnations. Zagreus
must be identical with Osiris: a child-god, with homs, lunar.
Cf. Osiris’s span of life of twenty-eight ycars and the fourtcen picces
into which his body was cut up. Nonnus affirms that Dionysus, son
of Semele, is a reincarnation of Zagreus: Dionysus, Melchizedek,
Rima, Krishna—arc all these the same incarnation? Bacchus,
Vishnu—cf. the Indian origin of Zagreus, according to Nonnus.
Hermes, the judge (see Nonnus), excrcises a mediatory function.

The Spirit, which links togcther the Father and the Son, is also
what constitutes the dissociation between them, that which brought
about the Incarnation: it is at thc samc time an association,
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a break in association and the union between this association and the
break in it.

Anaximander: with reference to the injustice of things. If things
were not unjust, there would be an cquilibrium, that is to say,
motionlessness. Becoming is what represents evil. On the other
hand, the Indcterminate, which is the beginning and end of created
beings, their cradle and their grave, is in itself absolutely pure.

The cternal model, in the Timaeus, is Good; the modecl in the
matter of becoming is Evil. God has created the world according to
the eternal model; but also as a process of becoming. The world
consists of cvil which has received the stamp of good.

We proceed toward something because we believe it to be good,
and we remain chained to it becausc it has become neccessary to us.

Athcistic matcrialism is nccessarily revolutionary, for in order
to oricnt yourself toward an absolute good on this earth you have to
situate it n the future. For this impetus to be complete, you then
need a mediator between the perfection to come and the present
imperfection. This mediator is the Leader: Lenin, etc. He is in-
fallible and absolutely purc; in passing via him cvil is turned into
good.

You must cither love God, or be like this, or else allow yoursclf
to be tossed about between the little evils and little goods of daily
life.

Alrcady Louis XIV and Napolcon were mediators between the
present and the future.

Such mediators are mediators in regard to cvil.

It is simply a question of admitting that in the scale of value—as
opposcd to the scale of quantity—the greater cannot proceed from
the less.

Nothing on this earth is rcally an object for the desire that is in
me. However, I cannot conclude from that that the world is viler
than I am myself; for I form part of the world. Since I exist and
this desire for absolute good constitutes the foundation of my being,
there must be something in Reality which possesses at Icast the same
valuc as this desire. But [ am separated from it; I am unable to reach
it. All I can do is to know that it exists, and wait—even if it means
for years.

Those who serve a causc are not those who love that cause. They
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are those who love the lifc which has to be led in order to serve it—
cxcept in the case of the very purest, and they are rare. For the idea
of a cause doesn’t supply the necessary encrgy for serving it.

Technical invention is an adaptation of mcans to cnds. But true
art is finality without any end attached to it. Hence, the technique
of the truc artist is a transcendent onc. A transcendent technique
is the same thing as inspiration. In a scnse, there is nothing clse but
inspiration in art, for a non-transcendent technique must not play
any part therein. In a sensc, there is nothmg clsc but techmque for
inspiration is technique. (The connexion betwcen the notions of
order and technique.)

Unrecality entircly takes away the valuc from good, thatis to say,
good itsclf. Whence the ontological proof, even in the matter of the
Incarnation. Either the perfect man has existed, or clse he isn’t the
perfect man. Cf. Plato. The reality which procceds from good. It
constitutcs the ontological proof.

A smile from Louis XIV, considered as an object of desirc, is
the shadow of a manufactured object. The manufacturced object is
the institution of royalty—an arbitrary institution, a convention;
but at the same time a condition of social cquilibrium. Our good
things arc illusions derived from conventions.

Must continually make this analysis with rcgard to cvery object
of desire, and persuade the whole soul that the analysis is truc.

The Greeks used to identify that shock which those who are
destincd to become master and disciple feel in each other’s presence
with Love.

The unreality which takes good away from good—that is what
constitutes cvil. Evil is always the destruction of scnsible objects
in which good is really present. Evil is accomplished by those who
are not cognizant of this rcal presence. In this sense, it is truc that
no one is wilfully wicked. The rclationships of force give Absence
the power to destroy Presence.

It is only with souls into which God has already descended and
taken up his abode, which have already experienced his reality
through actual contact—it is only from such as these that nothing in
the world can possibly take away God’s presence. But the feeling of
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his prescnce can be taken away from them. It was taken away from
Christ.

It is impossible to contemplate without terror the extent of the
evil which man is capable of causing and undcrgoing.

How arc we to believe that it is possible to find a compensation,
a possible consolation for this cvil, when because of it God suffered
crucifixion?

It is right to ponder on all this evil with horror and without any
consolation at all.

We are what is farthest removed from God, at the extreme
distancc whence it is yet not absolutely impossible to return to him.
In our being God is torn asunder. We are God’s crucifixion. My
cxistence crucifies God. Just as we love some unbcarable suffering
becausc it is God who sends it to us, so it is with this same love,
transposcd from beyond the sky, that God loves us. God’s love for
us means passion. How could Good love Evil without suffering
thereby? And Evil suffers too in loving Good. The mutual love
between God and man is suffering: c.g. Prometheus, Hippolytus.

The crucifixion of God is something cternal. ‘The Lamb slain
from the beginning of the world.” God is crucified daily upon the
altars by the consccration of the bread in the Eucharist. If, in the
Communion, the suffering of God is joy in us, must we not think
that our suffering, when it is fully consented to, is joy in God? But
for it to become joy in God, it has to be consented to in its utter
and complete bitterness.

Why should I requirc a consolation of any kind so as to bear my
sufferings without ccasing to love God, sceing that I can bear without
giving way to hatred the sufferings of the Roman slaves, for which
it is impossible to find any consolation at all?

‘Thy rightcous son, Abel.’—If one places oneself at the point
of view of Catholic dogma, how is it possible to supposc that after
the Fall, within the very next gencration, there can have been a
blameless, righteous being, a child of God, if thc Redemption
did not produce this purity, if not as an actually present fact,
then as the revelation of a fact to come? (If onc admits the possi-
bility of several incarnations, can onc even go so far as to regard
Abel in this light at all?) If the sacrifice which Abel made to God
was an imagc of the Incarnation, he (Abel) must have known it.
Where would be God’s mercy, if a righteous being were consigned
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to darkness? How should we who are not righteous be able to
understand the significance of his act better than he did himself?

It was nccessary that Isracl should be ignorant of the idea of the
Incarnation so that the Passion might be possible. Rome likewise.
These were perhaps the only two peoples to be ignorant of it. But
Israel had, ncvertheless, to have somc part in God. All that part in
God which is possible without spirituality, without the supcrnatural
(there can be no supcrnatural lifc without the Incarnation). Isracl’s
spirituality was cxclusively collective. It is because of this ignorance,
this darkncss of understanding that it was the ‘chosen people’. Thus
is it possible to undcrstand the words of Isaiah: ‘T have hardened
their hearts so that they should not understand my word’.

It is for this reason that cverything in Israel is contaminated
with sin; because there is nothing pure without a participation
in the incarnate divinity, and in order that the lack of any such
participation should be manifest.

A list of the contaminations (sec later)—

Abel—Absolutcly pure.

Enoch—Absolutely purc. (Doesn’t dic. Does this represent an
incarnation? Must read the Book of Enoch in the library.)

Nothing is said about the rest until we come to Noah.

(Is there any conncxion between Abel and the Egyptian Pan, the
most ancient of thc gods, who was not regarded as having had any
form other than a human one, according to Herodotus, but who was
represcnted as having the attributes of a he-goat for some secret
reason? Docs this reason lic in the idca of sacrificc as being an image
of the Passion? Abel may have sacrificed both a kid and a lamb.)

Noah—(Is he an incarnation?) The wood of which the Ark was
built is symbolically connccted with the wood which figures in
the trece of Life, in the wooden chest in which Osiris was im-
prisoned, in the woodcn obelisks sct up in his honour (mcaning
attachcd to the obclisk? Any connexion with the punishment of
impalcment?), in the Cross. In the Book of Wisdom, the Ark is
rcferred to as the ‘wood of salvation’. Is therc any conncxion
between the Ark and the chest containing of Osiris?

The Flood lasted for 150 days. The Ark arrived at Mount Ararat
(is it far from Byblos?) in the seventh month, on the seventcenth
day of the month (thc same number as that relating to the death of
Osiris).

(The Lord said: ‘My spirit shall no longer abide in men, for that
it also becomes flesh.’. . .)
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Noah, up to the timc of the Flood, was abovc reproach.

Later, he planted a vincyard, got drunk, cxposed himself naked.
Is this to be regarded as a sin? Not at all, it is a mystical drunken-
ness which causes the nakedness lost by Adam, the nakedness of
which the shame of sin deprived Adam, to be found again. (Cf. the
Gorgias: the naked and dead judges.) The part played by the vine in
the story of Noah indicates a connexion with Dionysus—His sons
were not sufficiently pure to be able to look upon his nakedness.

There follows a merc gencalogy until we come to Abraham.

Melchizedek—absolutely pure. The words of St. Paul scem clearly
to cstablish the fact that it is a question of an mcarnatmn

Nimrod, a grandson of Ham, the first ‘mighty onc’ (any connexion
with Hercules?), founds Babcl—Ninevceh. . . .

Sidon, the son of Canaan, the son of Ham.

Abraham—defiles himself in a dcgrading fashion in Egypt; hands
his wife over to Pharaoh out of cowardicc. He treats Hagar unjustly,
on two separatc occasions.

Lot—is he without defilemcent? . . . He offers his daughters to
the men of Sodom to be violated, in order to protect the divine
visitors to his house. When in a state of drunkenness, he lics with
his daughters. (Hcre, apparently, it is a question of an altogcther
carthly form of drunkcnness.)

—Abraham repeats the sin of cowardice committed in Egypt;
but this time without adverse consequences.

His cruelty towards Hagar and Ishmacl. His obedience in the
matter of Isaac. ‘Behold the fire and the wood! (again the wood comes
in)—but where is the lamb for a burnt offering?’ Abraham sacrifices
a ram (cf. the story about Hercules in Herodotus).

Isaac—preferred Esau, becausc he ‘made him savoury mecat’.
He repeats Abraham’s sin of cowardice. He allows himself to be
deceived by Jacob, blinded by gluttony and foolishness, and blesses
him in mistake. ‘With corn and wine have I sustained him’ . .
(brcad and wine: Demeter and Dionysus).

Jacob—He obtains the rights of the first-born by a cruel form of
blackmail, and his father’s blessing by lics and fraud. At Bethel,
he practises blackmail on God. He swindles Laban about the cattle
(though it is truc that Laban had wanted to swindle him first).
[What is the symbolism contained in the ringstraked and spotted
beasts?] Rachel steals her father’s inages. The heap of stones, on
which food is catcn, as a witness to the covenant, and to serve as a
boundary mark. ‘The God of Abraham and the God of Nahor .
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judge betwixt us’ (Nahor was Laban’s father). It is Laban who spcaks
thus, but Jacob takes part in this ccremony. The wrestling with the
angel; Jacob’s thigh is put out of joint; he gocs away limping (cf.
Dionysus; nysos--lame, halt). The children of Israel do not cat that
part of the thigh which contains the sciatic nerve. [The word
‘angcl’ is not mentioned in the text, but ‘man’ and ‘divinity’, and
‘... thou hast wrestled with God and with men, and hast rcmained
strong’ (but it is preferable to be beaten when onc wrestles with
God).] His grovelling attitude towards Esau; he bows himsclf to the
ground scven times. He cstablishes himsclf in Canaan. He only
mildly reproves the horrible crime committed by Simcon and Levi.
He permits strange gods among his people, until he receives the
command to set up an altar in Bethel. He compels Esau to lcave
Canaan, after all his contemptible treatment of him. (Esau, himself,
has never donc the slightest harm.)

Jacob’s children—Simeon and Levi, their horrible crime against
the Hivites. Reuben, the eldest son, cohabits with his father’s
concubine, and his father hears about it. Judah sclls Joscph to some
merchants; all the other brothers are accomplices (and they cven
want to kill him, except for Reuben who wants to save him—and
possibly Benjamin also?). Judah lies with his son’s widow, taking
her to be a prostitute. Joscph marrics the daughter of an Egyptian
priest, by whom he has two sons. [Judah offers to be Joscph’s
servant in the place of Benjamin. ]

[Joseph’s family in Egypt, composed of 70 persons]—Privileges
which Joscph causes to be bestowed on his family (lands; supplies of
food during the faminc). Joscph’s atrocious conduct towards the
Egyptians, whom he strips of all their possessions, except for the
priests. ‘As for the people, he removed them to cities from onc end
of the borders of Egypt even to the other end thereof” Henceforth,
the Egyptians have to work fwo and a half months a ycar for the
State. But not thc Israelites who, through thc most unjust of
privileges, continue to rctain their possessions.

[The theme of the daughters who surreptitiously lic with their
father during a drunken slecp—and Tamar’s rclations with her
fathcr-in-law Judah—and those of Ruth with Boaz—Should all
this be sct beside the myth of Poros and Penia? Arc they myths
representing the Incarnation?]

[Deuteronomy xiii—If there arise among you a prophet which
saith, Let us go after strange gods, even though he perform signs and
wonders, yc shall put him to death.’]
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[According to the beginning of Chronicles, Nimrod, ‘the first who
began to be mighty upon the carth’ (is this Hercules?), was descended
from Ham by Cush. The Zidonites, the Amorites, ctc., were de-
scended from Ham by Canaan; the Philistines, from Ham by
Mizraim; Abraham and Asshur, from Shem. It is therefore true that
the Phoenicians were not Semites. |

The excessive prosperity of the children of Israel in Egypt.

Moses—starts off with a murder—/Joshia—then a host of ‘Judges’
(murders, betrayals)—Samucl—Saul—David—Solomon—Kings of
Judah and Tsracl. . . .

Jonah bewails the fact that Ninevch is not destroyed.

Japheth—Japctus? | Shem, ofjpa—sign? | Ham, yap—carth?||

[Solomon begins by building the temple 480 years after the flight
from Egypt, 419 ycars before the beginning of the captivity, 479
years beforc the rebuilding of the temple: this is 960 years divided
into two (3% 24> 10). But can onc accept this chronology?]

[Onc finds the harmonic mean in the temple: base 6 by 2, height

3.2(1+3)=6(1-%)=3.]

[Solomon has a census taken of forcigners, discovers there are
153,600 of them, and reduces them all to slavery; yet in a very
diffcrent fashion from that in which the Jews had been in Egypt:
70,000 for carrying loads, 80,000 for quarrying stone, 3,600 as over-
scers. He doesn’t reduce the Jews to slavery, but crushes them with
taxcs. He was a kind of Louis XIV, cxcept for the fact that he didn't
go to war. No tracc of fanaticism about him.]

Everything is of a polluted and atrocious character, as if designed!v
so, beginning with Abraham inclusive, right down through all his
descendants (cxcept in the case of some of the prophets: Daniel,
Isaiah; any others 2222)—as though to indicate perfectly clearly:
Beware! That way lies evil.

A people chosen in order to be rendered blind, to be the exccu-
tioner of Christ.

The Jews were not allowed to be ‘idolaters’, because othcrwise
they would not have killed Christ.

If somc ancient Hebrews were to come amongst us, the images of
Christ crucified, the worship of the Virgin, and above all the
Eucharist, God’s rcal presence in a piece of matter, would be regarded
by them as being that very thing which they were accustomed to
namc idolatry.
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[s there no trace whatever of Isracl in Homer and Herodotus, or
of Troy in the Bible? Is this rcally possible?

The Iliad—Decucalion, the son of Minos, the father of Idomeneus.
Dcucalion is also the name of him who was connccted with the
Flood, the husband of Pyrrha—(The name of the ‘first man’ is
Phoroneus. Is he possibly the father of Niobe? According to what
source?) Cf. the scholium to Homer’s account in the Odyssey, X, 2
(but the connexion is not clear): ‘Deucalion, in the time of whom
the cataclysm arose, was the son of Promethcus. His mother was an
Oceanid. She is referred to by Acusilaus as the daughter of Hesionea
—a daughter of Occanus—and Promctheus’. In Aeschylus, there is
an allusion to this réle of Prometheus in saving mankind from
destruction. (Thucydides, 1, 3 also speaks of him in this connexion.)
—The samc rolc as that of Noah; but the latter not only saved man,
but all the animals which God wanted to destroy as well. The
rainbow, sign of the covenant between God and the Earth. Iris and
Hermes, ‘angels’ of Zeus. (Hermes, the child-god, the child prodigy;
in the Homeric hymn, the child inventor of the lyre, the moon.)

Ham: in him Babel and Ninevch take their origin, founded by
Nimrod, ‘the first mighty one’, who is descended from him through
Cush; Sidon, therefore Phocnicia, is descended from him through
Canaan (which shows Autran to be in the right); the Philistines (are
they the same as the Cretans?) and the Egyptians are descended
from him through Mizraim. Thesc peoples represent everything
that was most beautiful, purest in civilization up to the time of the
Indo-European invasions. (Dagon, a Philistinc god—is the name
connected with 4la?! Tyre, in 2,900 B.C.)

It is clear from Herodotus that the Greeks took their religion
from the Egyptians, the Phoenicians and the Pclasgians (are these the
same people as the Philistines? Where is Larissa? Is it a town in
Asia Minor? (And then, what about the Hindus, and the Persians?)

Minos, son of God by a Phoenician woman—Dionysus, son of
God by the daughter of a Phocnician man united to Harmony—
Cousins, grandchildren of the Phocnician Cadmus, son of the
Egyptian Agenor. The dead body of Osiris at Byblos—Isis, the
foster-mother of Palaistinus (most certainly the Canaanites)— (like
Demcter at Elcusis). According to Hcrodotus™ system of inter-
pretation, the story of Europa and Semele signifies that the

! The accusative of Zeds.
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Phoenicians revealed the cult of Osiris both to Pelasgic Greece and
to Crete. (A good many of the myths were intended to salve
national susceptibilitics with the object of avoiding religious
wars. )

Minos and Dacdalus. Technical inventions. Promectheus—
identical with Minos. Minos, the inventor of laws, author of the
only just laws (unwritten ones).

Adonis, according to Plutarch, is perhaps the same as Osiris.
Mithras, according to Herodotus, is the Celestial One.

The Minotaur—isn’t this a double personification of Minos?
Minos, and the bull in love with Pasiphae, and the Minotaur—
are they not all onc and the same being; just as in the case of Osiris
and Apis? God as eater of man. As soon as you penctrate into the
labyrinth (D. S. I, 61), you no longer know where you are going;
you have to grope your way forward, as in the Cave. And there is
no longer any means of getting out. On rcaching the end, you are
devoured.

(Herodotus, II, 148—A description of the Egyptian labyrinth; an
immense building, morc cxtraordinary than the Pyramids, with
3,000 dwellings, of which 1,500 werc situated underground and
were not shown to the public.)

[On the subject of the Minotaur, cf. Plutarch, Theseus.]

God makes Moses and Joshua purely temporal promiscs, at a
time when the Egyptians were intently concerned with the soul’s
eternal salvation. The Hcbrews, having rcjected the Egyptian
revelation, got the God they deserved—a carnal and collective God
who never spoke to anyone’s soul, up to the time of the cxile.
(Unless, in the Psalms . . .?) Among all the characters in the Old
Testament accounts, Danicl’s is the only pure onc (apart from Abel,
Enoch, Noah, Melchizedek and Job). It is not surprising thata pcople
composcd of fugitive slaves, or rather of the children of fugitive
slaves, led forth to take possession by a series of massacres of a land
whose soft climate and natural fertility gave it a paradise-like
quality, and which had been organized on a flourishing basis by
civilizations in whosc labours they had taken no part, and which
they proceeded to destroy—that such a people was unable to produce
anything very good. This was certainly not the way to establish
the reign of good on this little portion of earth. To speak of ‘God
as cducator’ in connexion with this people is a heinous sort of
joke.
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Ts it surprising that there should be so much evil in a civilization—
our own—which is corrupted at its roots, in its very inspiration, by
this atrocious lie? The cursc of Israel weighs upon Christendom.
The atrocitics, the exterminations of heretics and of unbelievers—
all this was Isracl. Capitalism was Isracl—(and is so still, up to a
certain point . . .) Totalitarianism is Israel (more particularly so
among the latter’s worst cnemics). [Alrcady in the case of Joseph. ]

In Tyre, founded in rather less than 2900 8.c., there was alrcady
the cult of Heracles: is it Nimrod? The story of Zcus whom Heracles
desired to scc face to face, and who appearcd to him in the form
of a sacrificed ram—this resembles the story of St. Christophcr
and the child. What is there that is mightier than the mighticst?
Extreme weakness: a corpsc or a new-born babe. Prometheus
chained to his rock is mighticr than Zeus.

The Virgin is the Great Mother (the Earth). She was left intact
both by the conception and even by the childbirth, because she was,
as Mary, a young Jewish woman, an incarnation of the Mother—
the Matrix, the Nurse, the Receiver-of-impressions as described
in the Timacus—whom all Becoming, all act of gencration leaves
intact.

[Aphrodite Ourania, the heavenly Aphrodite, bomn as a result
of the castration of Ouranos—is the feminine form of the Word.
According to Herodotus: the Persians do not conccive of the
divinity in human shape and accuse of madness those who repre-
sent it by means of images (this brought them closc to the Jews
and enabled them to exercisc an influence over the latter); they
only worship Zeus, whose image is the cclestial vault itself in its
wheeling course. Later on, they borrowed Aphrodite Ourania
from the Assyrians, with whom shc was known as Mylitta, and
from the Arabs, with whom she was known as Alilat. The Persians
gave her the name of Mithra. Mithra is, therefore, the Word. Is it
from hcre that the Hebrews took their Wisdom?

Herodotus, IIT, 8 (I only rcad this after having written the
above linecs)—The Arabs take an oath by invoking Dionysus and
Aphrodite Ourania. They believe that, among the gods, Dionysus
and Aphrodite Ourania are the only ones with any existence, and
that the virgin has her hair shaved in the same style as Dionysus (a
tonsurc; the hair is cut in circular fashion). They give them the
names of Orotalt and Alilat (is there any connexion with Lilith?).]

Ezckiel xx, 25—[‘becausc they had not cxccuted my judg-
ments . . .| Wherefore I gave them also statutes that were not good, and
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judgments whereby they should not live.” It is also more or less
what St. Paul says. This Law was a sort of cursc.

From Ham we get Mcsopotamia, Phoenicia, the Philistines and
Egypt. (From Japheth we get the nomadic peoples cverywhere; and
from Shem, Asia Minor.) Ham saw Noah’s nakedness when the
latter was drunk. Docsn’t this mcan the mystical, Dionysiacdrunken-
ness, and the nakedness that is the opposite of the shame on account
of sin which forced Adam and Eve to cover themselves—that is to
say, salvation, perfection? Didn’t Ham receive a revelation? Wasn't
the curse which fell upon him the curse of affliction, which is in-
separable from all contact between man and God, all human
purity? (cf. the Hippolytus of Euripides). Shem and Japheth did not
participate in the revelation. (The Iellenes seem certainly to have
received all their revelation at the hands of the Mediterranean
peoples they came amongst. The Romans did not reccive any such.
And what about the ancient Germans? The Celts? The Aryans
of India???)

Ezekicl, on the subject of Tyrc: “Thou wast the scal of perfec-
tion. . . . Thou hast been in Eden, the garden of God; cvery precious
stonc was thy covering. . . . Thou wast the anointed cherub that
covercth . . . thou wast upon the holy mountain of God. . . . Thou
wast perfect in thy ways from the day that thou wast crcated, till
iniquity was found in thee. . . . Thou shalt be brought to noughrt,
and ncver shalt thou be any more.’?

The samc, with reference to Egypt: “Whom art thou like in thy
greatness? . . . Behold, there was a cedar in Lebanon . . . his height
was cxalted abovc all the trees of the ficld. . . . All the fowls of
heaven made their nests in his boughs, and under his branches did
all the beasts of the ficld bring forth their young, and under his
shadow dwelt all great nations. Thus was he fair in his greatness, in
the length of his branches; for his root was by great waters . . . no
other trec in the garden of God was like unto him in his beauty. . . .
All the trees of Eden . . . cnvied him . . . T have driven him out for
his wickedness. And strangers, the terrible of the nations, have cut
him off, and have left him. Upon his ruin shall all the fowls of
heaven remain, and all the beasts of the ficld shall be upon his
branches. . . . In the day when he went down to the grave I caused a
mourning: I covered the deep for him, and I restrained the floods

thereof. . . . And I caused Lebanon to mourn for him. . . .” 2
It is almost comparing Egypt to the Tree of Life in the carthly
1 Ezekiel xxviii, 12-19. 2 Ihid., xxxi, 2-15.
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paradisc. And isn’t the Tree of Lifc the same as the Word? ‘In the
Word was life.” Isn’t it pointing to the fact of Egypt’s sanctity, to
its initiatory mission? And perhaps cven to the incarnation which
took place in Egypt.

Egypt is compared to the Tree of Lifc, and Tyre to one of the
cherubims which mount guard over, protect the Tree of Lifc (a
fire-stone).

‘And Enoch walked with God . . . and the days of Enoch were
three hundred sixty and five years. . . . And Enoch walked with God;
and he was not; for God took him.’ !

“The sons of God saw the daughters of men that they were fair. . . .
And the Lord said: My spirit shall no longer abide in [shall not
always strive with] men over a long period (???), for that it also
becomes flesh (et caro factum est). >—"There were giants in the
carth in thosc days; and also after that, when the sons of God came
in unto the daughters of men, and they bare children to them, the
same became mighty men which were of old, men of renown.” 2

Are these the gods of Egypt? My spirit becomes flesh—are
these incarnations? “The sons’—plural like Elohim.

‘And God saw that the wickedness of man was great in the carth,
and that every imagination of the thoughts of his heart was only
cvil continually . . . and it grieved the Lord.” ¢ The divine suffering.

‘My spirit shall no longer abide in men over a long period, for
that it also becomes flesh. Their days shall be reduced to 120

ears.
! ‘My spirit shall not always strive with man, for that he also [is]
flesh; yet his days shall be a hundred and twenty years. ®

My spirit having become flesh, incarnate, is limited by the dura-
tion of human life, which shall be 120 years.

‘Noah was a just man and perfect in his gencration, and Noah
walked with God.” ¢

God, addressing himself to Egypt: ‘And when I shall put thee out,
I will cover the heaven and make the stars thereof dark; I will cover
the sun with a cloud, and the moon shall not give her light. All the
bright lights of heaven will I make dark because of thee . . . I will

1 Genesis v, 22-24.

2 And became flesh. (Cf. John i, 14: Et verbum caro factum est: And the
Word was madc flesh.)

3 Genesis vi, 1-4.

4 Ibid., 5-6.

® English in text.

8 Genesis vi, 9.
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also vex the hearts of many peoples, when I shall bring thy destruc-
tion among the nations, into the countrics which thou hast not
known.’ !

If Kore (Perscphone) really represents the grain of wheat, she
is an image of Christ—

The Sun first of all gave itself to men in cattle, then later on in
bread and wine.

In Israel, it was forbidden to perform sacrifices on heights and at
the foot of trees. Everything connected with mediation was forbidden
them.

Circumcision alone was retained. Cf. Herodotus: ‘The Syrians of
Palcstine admit that they took it from the Egyptians.” And why not?
Abraham visited Egypt—wherc he prostituted his wifc to Pharaoh
—and had Ishmael from an Egyptian slawve before becoming
circumcised.

The history of Isracl begins with a prostitution. It is Israel’s
original impurity. And isn’t the sccond one Jacob’s wrestling with
the angel?

Hosca—‘The Lord hath also a controversy with Judah, and will
punish Jacob according to his ways; according to his doings will
he recompense him. He took his brother by the heel in the womb,
and by hisstrength he had power with God: yea, he had power over
the angel, and prevailed: he wept and made supplication unto
him.” 2

Isn’t it the greatest possible calamity, when you are wrestling
with God, not to be beaten?

Hosea—Thou shalt know no God but me; for there is no saviour
beside me.’ 2

They were too carnal-minded for any othcr god except Jchovah.

And what about the human sacrifices made to Baal? But the
extermination of whole peoples is something far more appalling.

Herodotus says that never, at any time, were there human
sacrifices in Egypt. Nor were there any in Greece, according to
Plato—Iphigenia represents the sin of human sacrifice.

Christ’s—which 1s the last human sacrifice—is at thc same time
the greatest possible crime and the most salutary possible act. ‘It is

1 Fzekiel xxxii, 7-9. 2 Hosca xii, 2-4.
8 Ihid., xiii, 4.
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cxpedient for us that onc man should die for the people. . . .>?
(Unconscious prophecies are the most beautiful.)

Pain is the separation of opposites, the disruption of harmony.
Harmony is the bolt, the key which holds the opposites together.
Pain turns the key and enables onc to go through the door. It
obliges one to pass to the other side so as to be able to close the door
again. There arc a succession of doors (as in the case of initiations).

The Great Beast, in order to live, is in need of the intelligence
that is inseparable from the individual. That is why it is in the
intelligent man’s power to blackmail the Great Beast, if he really
wants to. Going on strike would seem to be the choicest weapon
of thosec whose profession involves the exercise of thought.

Theorem

Everything which tends to diminish the sum of intclligence
socially necessary, whether in quantity or quality—thus separating
it from love—is evil.

A harmony keeps our contradictory powers under lock and key.
We are shut in amongst them. Pain turns the key, and opens the
door. If we don’t stir, our powecrs disappcar. We have got to get
up, walk, go through the door and close it again from the other
side. We then find ourselves in another room, and there is another
door. And the process is repeated. In this way we jourmey in our
soul from room to room right up to the central room where God is
waiting for us from all eternity.

The Jews—that handful of uprooted individuals—have been
responsible for the uprooting of the whole terrestrial globe. The
part they played in Christianity turned Christendom into something
uprooted with respect to its own past. The Renaissance attempt at a
re-rooting failed, because it was of an anti-Christian inspiration. The
trend of ‘enlightenment’—eighteenth century, 1789, laicization, ctc.
—increased this uprooting to a still infinitcly greater extent with the
lic about progress. And uprooted Europe went about uprooting the
rest of the world by colonial conquest. Capitalism and totali-
tarianism form part of this progressive development of uprooting;
the Jew-haters, of coursc, spread Jewish influence. The Jews are the

! John xi, s0.
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poison of uprooting personified. But before they began uprooting
by spreading this poison, Assyria in the East and Rome in the West
had already started doing so by the sword.

(What is the meaning attached to tales in which there is a door
that must on no account be opened? Is it original sin?)

When after passing through door after door, opened and then
locked behind him, through room after room, a being has arrived
at the central part of his soul, which forms a single point, he doesn’t
stir from there any more; the doors open, then closc again,
according to circumstances; but he no longer goes to shut them. His
presence is to his own soul as God’s presence is to the world. If all
the doors then open together under the stress of affliction, this really
means participating in the Cross of Christ.

Toito 805 éuol.

The equality of the Persons of the Trinity—Not that the Son
is not, in a scnse, less than the Father; but also, in a sense, he is more
than the Father. Prometheus and Zeus. The wrath of the Lamb.

TheGospels—Thekingdomofheaven . . . theleast of allseeds. . . .
The birds of the air. .. ." It is the Tree of Life; the very same Tree to
which Ezckicl comparcs Egypt. What he says about Egypt and
Tyre agrees perfectly with the traditions assembled together by
Herodotus.

Powirn.l Phoenix. goiné.

¢otvé means ‘Phocnician'—The son of Agenor, father of
Europa in the Iliad—(Is hc identical with Cadmus? Cf. Nonnus.
Possibly his brother, for Cadmus is the son of Agenor)—purple
(same dcrivation, either from the root ¢ev, do so and so, or
pev, kill, or the two together?)—palm-tree (cf. comparison with
Nausicaa)—[a Phocnician musical instrument, see Herodotus, IV,
192]—Bird.

Symbolism of the tree. The solar energy descends into a tree and
makes it shoot up.

When, whilst the attention is being (or after it has been) fixed on
unintclligible mysteries, truths appcar that are absolutcly clear and
simple for the intclligence, but which the latter had not hitherto
perceived, this constitutes a criterion.

! Phoenicia,
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Lion, bull, man, eagle.
Eagle-- phocnix?

Lion, Heracles?

Bull, Osiris?

Fecundation. The scmen deposited by a man in a woman when
conception takes place, and which will subsequently become a
human being, must contain a transcendent encrgy as compared with
the vital energy, cxactly as must the vital cnergy as compared with
mechanical, chemical and clectrical energy, and the latter as com-
pared with heat. If the scmen, instcad of being discharged, is destroyed
within the body of man, thus liberating this cnergy—in the same
way as the destruction of wood into ashes liberates mechanical and
calorific encrgy—man disposcs of a higher form of cnergy than he
could possibly acquirc in any other way. Chastity is this laying up
of high-grade cnergy.

[Haven’t women any such source of encrgy? Does their in-
feriority in the matter of genius and cven as regards certain aspects of
sainthood proceed from this?]

It seems to mc that the transformation of calorific cnergy into
mechanical cnergy must never actually take place. In cases where
you think you perccive such a transformation, what takes place must
rcally be something clse. (?)

Women, too, must posscss a transcendent source of encrgy as
compared with the vital energy, otherwisc conception would not
neccssitate the union of the sexes.

In living matter there is something which partakes of indestruc-
tibility, and this somcthing is what perpctuates the specics. But
this somcthing is sharcd betwcen the malc and the female, and
joined together again outsidc them. |

Male, female, child: the child is the harmony born of the union
of the opposites. But this harmony is outside the two terms, a third
and distinct thing.

Lifc is divided into two through the division between the
scxes.

The question of original sin and the division betwcen the sexes in
Plato. Catharist text: ‘The angels, on sceing themselves in bodics
composed of mud and dissimilar in shape, wept’. The Virgin, being
free of original sin, was ablc to give birth without the intcrvention
of an carthly husband. Zcus devouring his wife with child, Wisdom,
and giving birth to Athena through the head— (this is connected with
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the Hindu tradition concerning the vein which rises vertically
from the loins to the top of the head, hollows out a cavity there,
and causcs the sexual cnergy to mount up that way).

Lucretius: man and woman in the sexual act desire to become one,
but are unablc to. It is the only physical desirc which, in the
naturc of things, can never be satisfied. Their union, which is the
child, is something foreign to cach of them.

In the Symposium and the Phaedrus, Plato seems to look upon
chastity as a self-fertilization on the part of man. Desirc promotes
the production of semecn which instead of discharging itself ex-
teriorly, engenders a higher form of energy within the selfsamne
being.

(Has the presence in cach sex of secondary characteristics of the
opposite scx anything to do with this interior form of fertilization?
In all genuincly first-class beings, therc is something ferninine about
the men and somcthing masculine about the women. Docs this
explain thosc lines in the Symposium about the dispositions of boys
and girls destined for the spiritual lifc? Does the disgusting nature of
homosexuality actually proceed from the fact that it represents a
degradation of some higher possibility?)

The current notion whercby artists need to have a free sexual
life in order to pursuc their creative activity no doubt rests on a
misapprchension. They nced some excitant, so that their organism
will produce the necessary cncrgy for their art. But the satisfaction
of the sexual instinct, far from assisting them, takes away from them
a part of the encrgy thus developed. If they go on creating all the
same, it is simply chausc they iavc a surplus amount ofg cnergy
remaining over to them.

Division into two, duality, is the particular misfortunc of created
things. The way lifc is divided into two scxes is a symbol of it. The
division of Israel into two kingdoms, after the death of Solomon, is
taken as a symbol of the same truth. See Ezckiel xxxvii, where the
symbolism of the Cross is set forth.

(The word symbol, moreover, significs a half serving as a
sign.)

The Cross symbolizes at the same time the union between and
scparation of the opposites, and the unity which characterizes
this union and this scparation.

Sin is an cvil union of the opposites. The tree of good and evil.

The Homeric Hymn to Hermes. The theme of the infant prodigy.
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Hermes as a thicf (his theftof Apollo’s cows). Hermes as the inventor
of firc. He thus corresponds to Promethcus. He invents fire by
rubbing two sticks together.

In pre-Christian antiquity, had the cross any connexion with the
production of firc by means of two sticks?

In ccrtain Negro traditions, there is a connexion between this
manner of producing firc and sexual union (see Frobenius).

. mupos & éme aleto TExVMY
dadvns dydadv 6lov éAdv év 8’ [Ae oibelw
dpuevov év madduy, dumwuro 8¢ fepuos aiiru).
‘Epuijs Tou mpwrioTa mupriia mip T dvébewce.

‘He discovered the art of fire by taking a beautiful laurcl branch and
turning it round in some pomcgranate bark, tightly held in his
hand, when a warm breath was exhaled. Hermes, then, was the first
to bestow the gift of flamc and of firc.” !

‘Born at dawn, he played the lyre at noon and in the evening
stolc Apollo’s cows.” 2 A theme of folk-lore.

Having accomplished the theft, he gets back into his cradle
‘7’]6’7’5 'TE’KVOV V'YjTTLOV’.a

He invented the lyre. He sings the origin of things and the attri-
butes of cach of the gods, in their order (cf. the Prometheus of
Aeschylus). He and Apollo exchange cach other’s attributes; they
arc one and thc same god—Arec there any resemblances between the
Hermes of the Hymn and the Dionysus of the Frogs?

The Oceanids arc companions of Korc, as they arc of Prometheus.
Korc is abducted on the plain of Nysa, where Dionysus—
“Taxyos—was brought up.

Herodotus says that Thalcs of Miletus was partly of Phocnician
origin.

Again according to Hcrodotus (II, 146), Nysa is in Ethiopia.
He says clscwhere that in the capital of Ethiopia Zeus and Dionysus
alone arc worshipped. In the Iliad, Iris says ‘I'm leaving for the land
of Ethiopia, wherc holocausts arc made in honour of the Gods, in
order to takc part therein’—She would thus seem to be identical
with Dionysus.)—‘Zcus left yesterday to cat amongst the righteous
Ethiopians.’—Thc cunuch in the service of the queen of Ethiopia in
the Acts of the Apostles* (it is not surprising that he should have

U Hymn tv Hermes, 108-111. 2 Ibid., 17-18.
3 Like a baby (ibid., 151-152). 4 VIII, 27-39.
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been reading precisely the passage in Isaiah about the Just One made
to suffer, and been ready to be baptized).

The meaning of the word ‘dragon’ in astrology and the réle of
the dragon in Greek mythology (Cadmus—Zeus transformed into a
dragon in order to lie with Kore and beget Zagreus).

The ambiguousness of the notions of the divinc and the de-
moniacal. Cf. the Greek gods. But weread in 1 Kings xxii, 21: ‘And
therc came forth a spirit and stood before the Lord, and said, I will
persuade him . . . I will go forth, and I will be a lying spirit in the
mouth of all lis prophets’. (And this refers to the prophets of
Isracl! Those whom Ahab consults.)

The belicfin a onc and only God, without any distinction between
the Persons or between the principles of good and evil, results in, or
is the cause of, at any rate 1s inseparable from that moral blindness
such as was found among the Hebrews. The union of the opposites
is not properly achieved.

[National religions—also found among the Moabites, the
Assyrians. |

The holy stones of the Arabs, sacred monoliths?

In the texts of Ras-Shamra, ‘the divine son’ is cut down by
the sickle, then cleancd, roasted, ground, sown and caten; elsewhere,
he is the God of flocks and herds. Aleyen, the son of Baal, is he the
fertilizing water?>—in another part, Na'man (Adonis?) weeps and
groans—In another part, there is the dcath of Baal. Aleyen repre-
sents rain, the seced which is poured from the sky (cf. Aeschylus)—

[A papyrus from Elephantine recording how Eshmun, the ram-
god, is unable to endure the presence at Elephantine of Yahu the
god of the Jews, to whom rams are sacrificed. ]

[Is there any connexion between Jahwch, éyw,! and ‘T, ‘j¢’,
etc.?] [he is: yihyé—I am: éhyé—]

Thesaying ‘Except the seed die . . .” points to a connexion between
Christ and the Phocnician divinities that was recognized by Christ
himself.

The primitive method of producing firc by means of two sticks
lheld cross-wisc. Connexion between the cross and fire.
1],
580



Is there any connexion between the wooden coffin of Osiris and
the sacred trec associated with the young god dying and returning to
lifc again of Byblos>—Plutarch (Isis and Osiris) refers to a sacred
post venerated in the sanctuary of Isis at Byblos and representing
Adonis (must verify this).

We may presume that there were two distinct and opposite
connexions between Israel and ‘idolatry’.

At first, Isracl, to which a revelation was lacking, was in a
decidedly inferior position to the so-called idolaters.

After having learnt in Persia how to conceive of a universal and
spiritual God, it was in a supcrior position to the peoples among
which religion had, in the meantime, really become corrupted to
the point of idolatry; and this was more and more the case right up
to the time of Christ.

The Syrian goddess Asherah, represented by a tree-trunk with the
branches lopped off (?).

The drinking of wine forbidden in religions where there is no
mediator and no love. Christ, on the other hand . . . (cf. wedding-
feast at Cana, etc.)—Leviticus x, 8—

[Ezckicl, a contemporary of Herodotus. ]

[Philo of Byblos, fr. 11, 16—A rcference to Dagon as the pro-
moter of the arts.]

Unlcavened bread. Leaven is like unto the kingdom of
heaven.

‘All is water’ (Thales)—Comparec this idea with that of the rain
as being sced from the Sky sown in the Earth (as found in Aeschylus
and Polynesian myths).

Dionysus dev8pimys (scc Thucydides, II, 15), associated with the
cult of the dead.

There cannot be any contact as from one person to another
between man and God except through the person of the Mediator.
Apart from him, the only way in which God can be present to
man is in a collective, a national way. Isracl, at the samc time, and
at one stroke, chose the national God and rejected the Mediator.
It is possible that Israc]l may from timc to timec have sought after
a genuinc monothcism. But it always fell back upon, and could not
do otherwise than fall back upon, the tribal God.

Islam is an illustration of the same law. Allah, in the Koran, is also
the God of the armed Bedouins. The Beloved worshipped by the
mystics of the tenth century is not this Allah at all: he is the
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Mcdiator. The Persian Mithras—the only god worshipped by the
Persians on an cqual footing with Zcus—was the cquivalent of the
Hcavenly Aphrodite.

The ambiguity existing between the notions of the divinc and the
dcmoniacal is an altogether incvitable stumbling-block for the
human mind. But it rcaches its maximum cxpression in the religious
tradition of Israel.

All the sexual unions by which Zcus produces his children who be-
comc mediators are illegitimate. The rélc of adultery in the mixture
of love and mysticism of the Middle Ages. The idea that the vnion
between man and God is somcthing cssentially illegitimate, contrary
to naturc, supernatural—Something furtive and sccret.

In astrology, the Dragon’s Head is the point where the Moon
crosses the path of the Sun going in a northerly direction. Zcus
turncd himself into a dragon in order to beget Zagreus in Kore by
a kiss (sce Nonnus). That is clear.

Loxias, the Oblique—the Mediator.

The story of the eunuch of the queen of Ethiopia in the Acts of
the Apostles, who was ready to be baptized after a quarter of an
hour, proves the conncxion between Christ and Dionysus.

A postulate—Every divinity in antiquity, apart from those
representing heroes morc or less canonized or allegories, corrc-
sponds to cither the Father, the Son, or the Virgin. (And what about
the Spirit? If it is occasionally represented, it is by divinitics such as
Hades.)

Becausc of death, human affections are all irremediably doomed
and futureless. What we love barely exists. What is more, for the
objects of our love, cxistence is not a good. We necd to grasp this
with the mind and accept it out of love for God.

The fact that we are unablc to regard our cxistence as being an
end in itself clearly shows that for us, finite crcatures that we are,
existence is not a good.

There is no good herc below other than Obedience.

A certain manncr of representing cternal life, in so far as it induces
one to imaginc an cxistence which is a good, is impure.

The fact that existence is not a good constrains man, who cannot
do without good, to live in the imagination, that is to say, in an
atmosphere of falschood. Obedicnce alone can rescuc him from this
constraint. It alonc makes it possible to cndure the present.
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Present, gift. Everything that is contained in the present moment
is a gift.

Schneewittchen. The poisoncd apple. The theme of the death and
resurrection of a perfectly purc being ‘white as snow and red as
blood’ '—The almond-tree: same theme.

In Sophocles’ Electra, where Orestes s the Saviour, the theme of
the death and resurrection of the Saviour is also clearly evoked. The
lamentation followed by the recognition-scene resembles the rites
connected with gods who dic and return to life.

Every action, whether great or small, performed out of obedience,
destroys a part of the finite quantity of evil which is in the soul.

Electra mourning for the dead Orestes. . . . If we love God, cven
though we think he doesn’t cxist, he will make his existence
manifest.

The Seven Swans? is the theme of the Redemption. ‘He was
oppressed, and he was afflicted, yct he opened not his mouth.’ 2

[Geology—Formation of mountains?]

T am the vine, ye are the branches.” ¢ The association with
Dionysus.

[TepoodAupos,® founder of Jerusalem according to Plutarch.]

[Strymon, a river in Thrace; cf. Herodotus, I, 64, etc.—Aeschylus,
Agamemnon, 192—Hesiod, Theogony, s39—In Plutarch, Fluvii,
II, 1, its other name is given as Iladaworivos &,

Palestine, Herodotus, I, 105; 11, 104; IT1, 55 VII, 89— Aukoipyos 7, the
cnemy of Dionysus, forces the latter to take refuge at the bottom
of the Red Sea—Elsewhere, he is represented as a Thracian king (?)
Nonnus makes him the king of Nysa, an Arab king, to the south of
Mount Carmel—azymous bread.]

Association betwecn baptism and the Flood—Holy Saturday: the
flame plunged into the water.

The correspondence between good and evil by means of the same
symbols—thc tree of original sin and that of the Cross—hell fire
and the fire of the Holy Spirit—thc spirit of truth and that of crror—
the bread which causes the devil to enter into Judas—Eve and Mary

1 Tale of Snow-White (Grimm). 2 Grimm’s Fairy Tales.
3 Isaiah liii, 7. 4 John xv, s.

8 Hicrosolymus. 8 Palaestinus.

7 Lycurgus.
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—the Flood and baptism—°Lucifer matutinus’ '—(Typhon, stealer
of the thunderbolt).

The Ark and the Cross (on Good Friday)—(David, and ‘regnavit
a ligno Deus’?).2

The Fire drawn from stone.

The Sap (Dionysus) is composed of fire and water—water is the
cclestial sced.

The return to water, to the primordial statc, antecedent to that of
sin, the state of filiation, that in which the soul is nothing clse but a
part of divine creation.

The return to passivity—Obedience. “Water and the Spirit’3
—That everything which is not Spirit in the soul may become
water.

(Is therc a play on the words ‘Ceres’, ‘cerens’4; cierge?)

The part of plants that we eat is always the seed (grains, fruit).

‘Kid, thou art fallen into milk.” This idea must be similar to that
of baptism.

The God of Melchizedck, El elyén.?

A conjecture: If the Jews came out of Egypt in the thirteenth
century B.C.—the same century as that of the siege of Troy, accord-
ing to Herodotus—and if they entered into Canaan just at the time
when all the able-bodied men were away in the neighbourhood
of Troy, onc can undcrstand how they managed to carry out their
overwhelming destruction under Joshua. One can also understand
how at a certain moment they should have suddenly stopped short,
and how, after they had supposedly killed off all the Canaanitcs, so
many of the lattcr should still have been left whom they were unable
to get rid of. And how, furthcrmore, having cntered into Canaan
with such consummate ease, they should have had that feeling of
being a people divinely chosen. “The scourge of God.’

Larissa, a Pclasgian town—was it in Canaan?

In the Gospel according to St. Matthew it says that Tyre and
Sidon will be found less unclean than the cities of Palestinc. This
statement is absolutcly catcgorical.

! From the consecration in the service of blessing the Easter candle: ‘May
the morning star find its flame alight,’ referring to Christ.

% God hath reigned from a tree (from the hymn Vexilla regis).

% John iii, .

4 Wax candle, taper.

5 The most high God (Genesis xiv, 18).
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‘Many prophets and righteous men have desired to see those
things which ye see, and have not seen them. . . .1 Therefore, they
knew that such things could be secn.

The sced which falls into the ground. Again a comparison between
the Word and secd. “The light which lightcth up every man.” Every
picce of ground receives this sced.

The ambiguous nature of the divine and the demoniacal. When
the supernatural element cnters into a being who possesses in-
sufficient love to be able to receive it, it turns into evil. All spiritual
progress implies that one receives more of the supernatural element
than one actually possesscs in the way of love. Whence come the
temptations of thc saints. It is sufficient to remain turned towards
God to be able to overcome them. Otherwise, all the grace is turned
into hatred; in the same way as through conversion all the evil is
turned into love.

The foolish virgins. This parable means that at the moment
when one becomes conscious of the fact that a choice has to be made,
the choicc has already been madc—either one way or the other. It
is much truer than the allegory concerning Hercules between vice
and virtue.

Supposing that Lycurgus, the persccutor of Dionysus, were
Isracl?

Philo (if we arc to belicve what is recorded of him?) conceived
of the Mediator as bcing between God and man. This is a
debased form of Pythagorean harmony. The truc way of conceiving
him is as being at the same time absolutely God and absolutcly man,
and also as the Order of the world, linking the two together.

The part played by the dove—in the story of the Ark and in the
baptism of Christ.

James and John—Boarmpyés, 8 éorw vioi Bpovrijs *—(comparison
between the thunderbolt and the Spirit).

Salt. A saying of Plutarch’s, and according to Heraclitus: ‘Salt
infuscs a spirit into dead meats’. Heraclitus himsclf: ‘Corpses arc
morc urgently in necd of being thrown out than dung’.

1 Mate. xiii, 17. 2 Mark iii, 17.
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Love. In the case of a being who is necessary to us, who is for
us a condition of existence, we find it perfectly natural that we
should be an end for him; and it seems to us tcrrible, impossible,
against nature that we should not be such for him.

This applies also to things (c.g. forming a collection, the miser’s
treasure); to collective beings (c.g. a group over which we exercise
a certain authority), and also to the imaginary love of God. (All
such loves are imaginary.)

We can also regard oursclves as a means with respect to the
object of our love, and in that casc also the love is imaginary
—unless the object of it is God.

The purple robe, crown of thorns, ctc. worn by Christ, and the
association of all this with carnival.

Wine, a mixturc of water and fire.

Christ as physician—cf. the rélc of Love in the Symposium.

The sowing of sced, and its relation to exponential growth.

The sower (Mark iv, 26-29)—Non-active action on the part of
God. Mark ix, 48-50—-Gchenna, where their worm dieth not, and
the fire is not quenched. For every one shall be salted with fire—
Salt is good: but if the salt have lost its saltness (dvadov, unsalted),
wherewithwill ye seasonit? (? dprioere). Have salt in yourselves, and
have pcacc onc with another.

[The labourers from the eleventh hour—In the matter of salvation,
there are no degrees.|

We do, in fact,isalt and smoke mecat, using salt and fire for the
purposc—The salt lays hold of what is corruptible and tums it into
something incorruptible, and into food. We have to kill the soul
within us, and just when it is about to go rank, let the salt lay hold of
it and make it incorruptible. This salt is the fire of the Holy Spirit,
which is the same firc as that of Gehenna.

If Adam had eaten of the fruit of the Tree of Life in Eden, after
the Fall, he would have become like the devil. It was to save him
that he was driven forth, to prescrve him.

‘For cvery onc that docth cvil hateth the light. . . .’ 1 Here on
carth, we can hide bchind the flesh. At death, we can do so no
longer. We are delivered up naked to the light; which mcans,
according to the particular case, hell, purgatory or paradisc.

St. Paul: ‘And dcliver them who through fear of death were all

1 John iii, 20.
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their lifetime subject to bondage’. * To die so as to be no longer
afraid of dying. To ceasc obeying vital necessity. The fear of
death—that is nccessity.

There is an exponential principle in the sowing of seed.
The ratio between e and .
e =i,

The ratio betwecn the exponential and the circular. An equilateral

hyperbola.

sinna -4 hicos na = sin (cosa + isina)™ (?).

The balance—a symbol of the union of oppositces, like the Cross.

The branch of a treec bent down by the weight of fruit resembles a
balance. It is in a position of equilibrium between the weight of
the fruit and the upward thrust of the sap. If the fruit is a suspended
corpsc, the equilibrium is between life and death. . . . A dead body
which was hcavy would break the branch; a light one would be
lifted upinto theair with it. “The Son of manmustbe lifted up.’ 2 But
nothing of the kind happens in the case of a wooden post.

The cxponential function in probability.

The fall of bodies. An cxponcential function; for the fall increases
the gravitational weight.

A hyperbola is the opposite of a circle. With a circle, the sum is
constant, the product varics; with a hyperbola, it is the opposite.
A hyperbola is infinite, a circle is finitc. There isn’t any nought in
a term of a finite product. Never any regression in the hyperbola.
The sum contains the product, the product docsn’t contain the sum.

If we say that harmony, which is the union of opposites, is the
samc thing as proportion, which is the proportional mcan, then we
have cxactly the idea of the Mediation of the Word.

In Diogenes Laertius—The Egyptian Hephaistus, initiator of
priests and prophets (was he the son of Nilus?): there are 48,863
years between him and Alexander of Macedon, 373 eclipses of the
sun, and 832 cclipses of the moon. It was Hephaistus, according to
onc tradition, Promcthcus, according to another (scc Euripides, Io),
who made Athena come forth from the head of Zcus. Hephaistus

1 Hebrews i, 15. 2 John i, 34.
587



is lame (cf. Dionysus)—(He is the son of a lawfully wedded
pair—how rcgrettable!)—Is the Egyptian Hephaistus the same as
Promecthcus?

[Alexander of Macedon, died in 323 b.c.]

Is it he whom Herodotus doesn’t think himself able to name
when he speaks of the Passion?

The most ancient Egyptian gods: IHephaistus—[Herimes?]—
Pan—Leto—Hecracles—and three others (female deities?)

[Abcl—Enoch—Nimrod—Noah.]

In Flerodotus—The Getac, the bravest and noblest of the
Thracians; those who do not wish to die, and believe in immortality
and in onc God. Zamolxis—the god to whom the dead go (is this a
sccond divine Person, other than thc One of Thunder? No doubt
this is so). Plato, referring to Zamolxis, calls him king and god, the
founder of the art of medicine, and sovereign healer of souls.

What Plato admired about Sparta was not the Dorians, but their
legislative system, which was of Cretan origin.

‘Friendship is an equality made up of harmony’—of the union of
opposites. In friendship, supcriority and infcriority form but onc.
The shepherd is the scrvant of the sheep. God as servant: ‘He took
upon him the nature of a servant’. Apollo as the servant of Admetus.

Asclepius, the son of Apollo by a mortal woman (torn by Apollo
from his mother’s womb when she died before giving birth) was to
have been immortal. But he restored a dead man to life, and Zcus
killed him with his thunderbolt.

Apollo, angered by these proceedings, offended Zeus, and as a
punishment was made to serve as bondsman (or hireling?) in the
household of Admectus.

Proportion is the union of opposites if the two extremes are
opposites: (c.g. great and small; an equilateral hyperbola, etc.)

Evil is nothing else but the distance between God and the
creaturc.

Petrarch: “Who would have thought that thosc twin lights so
infinitely brighter than the sun would turn to black dust?” A light
which is nothing but light—that is what wc desire.

Is there anything to be learnt from the shapes of letters? Cf. the
apocryphal gospels—A: harmony, the union between opposites—
T: a gallows? 19—
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Eskimo legend—1It was the age of cternal night. The fox went
about stcaling meat under cover of the darkness. ‘But the raven,
which in the midst of the eternal night could not find any food,
wished for the light, and the carth was lit up.” (The raven, the most
intelligent of birds.)

Although we arc incapable of regarding ourselves as an end, we
nevertheless hold to be ‘good’ a will which regards us as an end.
Power consists in being an end with respect to the wills of men.

Primitive peoples introduce into their religious life, at the same
tinic as their aspirations towards purc good and supernatural revela-
tions, almost all the evil which surrounds their life obscssed with
anxiety as a result of external difficultics.

Taboos concerning women—The menstrual period, which is a
lunar month, must have givenrisc to the conception of a relationship
existing between the moon and woman’s fertility. Artemis, the
virgin goddess and bencfactor of mothers.

The Mother of the marine animals, the Mother of the reindeer,
who send their children to men as food on the condition that the
taboos arc observed. The Mother of the marine animals wasa young
maiden whom her father threw overboard, through fear of death,
onc day when his boat was caught in a storm. She clung on to the
side by her fingers. He chopped the fingers off and these became the
marinc animals. Although victimized by men, she feeds them.

The animals that are hunted are only killed if they are willing to
be killed. An idea which is widesprcad among hunting tribes.

The taboos which prohibit mixing togcther what is connected
with land and marinc animals respectively. Isn’t this because man is
afraid of being accused of ingratitude, in the same way as we hide
from our doctor the fact that we have been to consult somebody
clse?

An Eskimo saying: ‘The greatest danger of cxistence lics in the
fact that man only nourishes himsclf on souls.”

Jean Rostand, on the subject of genetics, discussing Drosophila:
the male sex-cell contains one chromosome X, the female sex-cell
two. (In other specics, it is truc, the female sex-ccll contains two
chromosomes Z, the male sex-ccll one.) The Pythagorcans held that
the male element was an odd number, the female element an even
number.
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The number of chromosomes in any cell of the body is a fixed
number, except that in the reproductive cell—whether the ovum
or the spermatozoon—there is only half that quota. An organism
when it reaches sexual maturity produces reproductive cclls by the
process of ‘chromatic reduction’.

Eskimo poem: ‘My great-grandmother and my mother—have
sent me off to hunt—my task is to follow thc game—the beloved
reindecr.—But alas! maybe I only succeed in scaring away—that
whichIgoseeking.” Analogy between hunting and the search for God.

[Are there any storics about hunting in European folklore?]

Words used for capturing a scal: “Thou who hast ncither father
nor mother—dear little one without any parents—give me . . .
[a scal].”

For capturing reindeer: ‘O rcindecr . . . do not flec before me. . .
come without fear, come!’

Materials that are of practical use to man: stone, mctals (hardened
water, according to the Timaeus)—and living matcrial: wood, horn,
bone.

Taboos with regard to sewing. Sewing forbidden when hunting
Is in progress.

Eskimo divinities—Tapasum Irua (cf. fapa in Sanskrit?), Lord
of the Sky—Sila: ‘I believe in a power that we name Sila, and which
cannot be cxplained by mere words. It is a spirit which maintains
order in thec universe, which allots the seasons. . . . No one has ever
seen this spirit. Its haunts are mysterious. It is at the same time quitc
close and infinitely far away from us.” It communicatcs mystical
power—And Pinga, the Mother, the protector of animals; some-
times fulfilling the double function of Mother of the marine animals
and Mother of the reindeer. Thc sorcerer is the intermediary between
Sila and mankind.

Words of an Eskimo sorcerer, a hunter of rcindecr: ‘All truc
wisdom is only met with far from the haunts of men, in the vast
solitude; it can only be attained by suffering and privations. Suffer-
ing is the only thing which can revcal to a man what is hidden from
other men.’

Or again: ‘It is solely through privations and pain that man’s
spirit is able to penctrate the truths which remain hidden from the
rank and file.
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Another saying: ¢ . . . T have scarched in the darkness. Solitary, in
the tremendous silence of the darkness, I have held my peace. In the
days of our ancestors, sorcerers were solitarics. Nowadays . . . they
practise medicine, forccast the weather, make game plentiful, or
go in for trade. . . . The Ancicents used to sacrifice themsclves to
maintain the balance of the universe, on bchalf of great and
mysterious things.’

‘Believest thou in onc amongst all the powers of whom thou
spcakest?

—Yea, I believe in Sila. . ..

Taboos found among tribcs whosc mode of existence is so
difficult. Religion tends to render it far morc difficult still. It is
doubtless becausc suffcring is bound up with a fecling of guilt.
Precepts originally made up of poctry and love, owing to suffering,
degencratc into taboos.

There are certainly many morc than two kinds of cnergy.

A tree is a balanced symbol of the three gunas—with its branches
which rise up, spread out and fall.

A tool—the rudder of a boat, for cxample—is a balance where
man equilibrates, in a sensc, the world; but only in a sense, not
completely. The perfect tool is the Cross.

Three main symbols used in the mythology concerning the
Word.

The Sun, as the image of God, is compared to the Son.

The Sun is compared to the Father. The Moon, the reflection of
its light, the most luminous of objects, is comparced to the Son. The
sap in vegetation, which alonc is able to imprison solar energy and
turn it into an ascending form of cnergy for plants, into food for
mankind—and espccially that contained in secd, in the form of grain
or fruit—is compared to the Son.

In the fourth place, this same sap having become, in the form of
food, the vital forcc in animals and offering itself as food to man the
hunter, or man the cattle-breeder, is again compared to the Son.

And scxual power, which by means of chastity becomes a source
of holiness, is compared to Gracc. (Phallic symbols.)

The Moon, as a result of this system of symbols, presides over

591



vegetation and the chase. Artemis, the goddess-huntress, is the
counterpart of the Mother of the reindcer found among the
Eskimos. Arc not the taboos concerning women’s dealings with
animals of the chasc based on the idca of a special affinity existing
between women and thc Moon, on account of menstruation? A
woman must not kill animals (cf. the Eskimo story about the whale).

Another symbol refers to the Virgin: it is that of the Earth—The
Mother of both gods and men, ctc.

Work—this is always man acting as a counterwcight to the
universe. And the pain of work is transformed into passion when
man works without personal motives and incentives.

But what happens when man works under the lash?

The human body is the balance on which the supernatural
element and Nature act as counterweights to each other.

When one man thinks and other men act, the universe does not
weigh on him who thinks. And yet the attention, too, has a form
of gravity to overcome.

In the casc of the worker, cvil takes the form of fatigue and
disgust.

Anyone who works unconsciously does not imitate the
Crucifixion.

There arc two forms of good, of the same denomination, but
radically different from each other: one which is the opposite of
evil, and one which is the absolute—the absolute which cannot be
anything but the good. The absolute has no opposite. The relative
is not the opposite of the absolutc; it is derived from it through
a non-commutative relationship. What we want is the absolute
good. What is within our reach is the good which is correlated
to evil. Wec mistakenly take it for what we want, like the prince
who scts about making love to the maid instead of the mistress.
The mistake is due to the clothes. It is the social clement which
sheds the colour of the absolute over the relative. Even love, even
greediness, come under the social influence (fashion. . .). Theremedy
is the idca of relationship. Relationship breaks violently away from
the social. It is the monopoly of the individual. Social forms of good
arc conventionally accepted forms of good. Social convention, the
convenience of social conventions in general, or more precisely,
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the ordering of the City, the Law, constitutes the firc, the actual
light, albeit an carthly one, which casts the shadows. Particular
conventions, such as royalty, are fabricated objects. We look for
the shadows of conventions. We are chained down in the midst of
socicty. Society is thc Cave. The way out is solitudc.

The faculty of rclating belongs to the solitary spirit. No crowd
is capablc of conceiving relationship. A certain thing is good or bad
with respect to . . ., in so far as . . .—that escapes the crowd. A
crowd cannot add things together.

He who is above social lifc rcturns to it when he wishes, not so
he who is below. The same applics to everything. Therc is a non-
commutative relationship between what is better and what is less

good.

We must keep our desire tense and undirected.

Music offers us this for a bricf moment and is thus of help to the
soul. But in what way? In a way which is connected with the cycle
and rclationship of number to the circle. But what clsc?

In music, the direction is continually being cstablished and then
broken off.

The turning-point. Rilke: ‘“The spirit of Earth loves the turning-
point’.

Isn’t there a corresponding cffect in drawing, in architecture?
In architecture, the threc gunas are present, and the balance which
lics above the gunas.

A mcthod—To accomplish, with the thought that it is out of
obedicnce, thosc cfforts which we would accomplish in any case if
compelled to by nccessity. In this way we preparc the ground for
not being able to prevent ourselves from little by little doing more—
and that without any violence to the sclf. One has to be artful with
the stubborn horsc, while at the same time using the whip.

Music—a combination of the three gunas: but in what way?
It is an art which makes the weak prevail over the strong; puts the
princess and her servant back in their respective places.

The dogma of the real Presence in the Eucharist. There is nothing
in this world of ours in which God is really present except a picce
of consccrated matter. Absolutcly nothing else—that is, above all,
what matters.
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The absence of commutativity in physics must be a sign that the
relationships imply connexions with diffcrent kinds of energy,
although these have not yet been ascertained. And, in fact, is it not a
question of phenomena in which light plays a part?

Owing to the fact that the higher passes to the lower, and not
the other way about, probability is always on the side of what is
lower. Whence comes the cssential complicity between force and
bascness. Want of commutativity is at the basis.

Moreover, entropy lics at the origin of the experiments lcading
to the constant i formulated by Planck.

The cating of pork prohibited among the Egyptians—only
allowed to be eaten on the day of the full moon and of Osiris. The
boar, killer of Adonis. The boar of Atalanta. The latter scems to be a
counterpart of Artemis. At any rate, it was Artemis who roused
the boar against Mcleager’s country because sacrifices had not
been made to her. Is this idca of killing a boar only once a year like
the yearly sacrifice of a ram at Thebes?

‘Magnus ab integro . .’ 1 The Sybil’s prophecies must have been
connected with the precession of the cquinoxes—Jam redit et
Virgo. . . . ®

The pcrlods of 2,000 years are approximately to the cycle of the
precession of the equinoxes as a lunar month is to a year—a thirtcenth
part.

Casta, faue, Lucina: tuus jam regnat Apollo.?

Apollo as Messiah.

‘incipient magni menses. *

It is clear the Sybilline prophecies announced an Incarnation.

‘baccare.” ®

‘occidet et serpens.’ 8

Aeneid VI, 725—‘Lucentemque globum lunae, Titaniaque astra’ '—

The Titans arc the signs of the Zodiac.

! Magnus ab integro saeclorum nascitur ordo: The great procession of the centuries
is come to the rebirth (Viegil, Bucolics, 1V, 5).

2 Now Astraea returns also (ibid., 6).

3 Chaste Lucina, look with favour [on the birth of the child]: now reigneth
thine Apollo (ibid., 10).

4 The great months are beginning (ibid., 12).

5 The Eaccnr (Nardum rusticum)—(ibid., 19).

¢ The serpent shall be destroyed (ibid., 24).

7 The moon’s shining orb and the constcllations of the Titans.
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The Plciades are the daughters of Atlas. The %key of the Atlantic
gates’ referred to in Nonnus must mean the Pleiades. Maia, the
mother of Hermes. In Taurus.

In Virgil, Adonis is depicted as a shepherd.

The non-commutative relationship between good and evil is
imitated by the non-commutative relationships betwecen the various
forms of cnergy.

We must suppose the rational in the Cartesian sensc, that is to
say mechanical rule or necessity in its humanly demonstrable form,
to be everywhere it is possible to supposc it, in order to bring to light
that which lics outside its range.

Scicnce, to-day, will cither have to scck a source of inspiration
higher than itself or perish.

The order of the world is particularly manifest in those relation-
ships which cannot be reduced to mechanical rule in the Cartesian
manncr.

But why bother to formulate hypotheses? I must usc for studying
the world the same mcthod I follow with regard to Greck trans-
lations folklore. . . .

Must study the ‘non-Abelian’ character in mathematics.

Here again, what cannot be reduced to terms understandable by
the intelligence contains a secret.

Must study the formulae for the calculation of probabilitics and
the part played thercin by imaginary quantitics.

In the imaginary quantities therc lics a secret.

Among the Pythagorcans, harmony is vertical, on a hierarchical
basis—it is also horizontal.

Must try to rediscover it in the correspondence between the
different forms of energy.

To strive from necessity and not for some particular good—to
be driven not drawn—in order to maintain existence just as it is,
and not in order to acquire morc—this is always servitude.

(The good is always that towards which we turn oursclves, that
which we lack.)

In this sense, the servitude of manual workers is irreducible, save
in exceptional circumstances (e.g. the modcrnization of industry in
Russia; in America).
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Effort without finality.

It is terrible—or the most beautiful thing of all—if it is finality
without an end attached. Beauty alone makes it possible for us to be
satisfied with that which is.

Workers nced poetry more than bread. They need that their life
should be a poem. They nced some light from cternity.

Religion alone is ablc to be the source of such poetry.

It is not rcligion but revolution which is the opium of the
people.

Deprivation of such poctry explains all the various forms of
demoralization.

But the directing of the attention toward God nceds to be
sustaincd by intermediarics. This is so even in a church, to which
one goes for the above purpose. How much more so, therefore, in
the casc of work.

These intermediaries must not be manufactured; they must be
found inscribed in the nature of things, for they exist there
providentially.

Examplc: the comparison between the Cross and a balance.

No terrestrial finality scparates them from God. They alone are
in this situation. All other conditions imply individual ends which,
even should they be holy, act as a screcen between man and the
purcst form of good, unféss desire is able to pierce through it. In
their case, therc is no such screen. There is nothing in excess of
which they must rid themselves, but something which is lacking.
Nakedness.

Slavery is work without any light from eternity, without poetry,
without religion. That is what constituted the awful misery of the
slaves under the Roman Empire.

Lct the eternal light provifc, not a reason for living and working,
but a feeling of inner plenitude which makes the search for any such
reason unnccessary.

Failing that, the only incentives are constraint and the desire for
gain: the former implics the oppression of the people, the latter the
corruption of the pcople.

Piece-work provides a personal end. But how hcart-breaking,
how degrading it is, when you put everything you have in you
into something, to have as the end in view a few extra pence!—
For you indeed put everything you have in you, the parts of
yourself (the facultics) which you don’t exercisc even more than
the ones which you do.
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Must write a paper on the subject of the dispersion of labour—
The requisite conditions for it to result in a good—Things to guard
against—The pacc of work.

The perfect docility, perfect obedicnce of mathematical essences.
They furnish a pattern of obedicnce.

[Work. Matter, as a pattern of obedicence. ]

The limiting factor in mathematics. “The sun may not cxceed his
bounds, otherwise the Erinnyes would catch him in the act” Nor
may a mathcmatical scries either. Eternal and absolutcly dependable
obedience.

Studies and faith. Since prayer is but attention in its purc form,
and since studies constitutc a gymnastic of the attention, it follows
that cvery school exercisc should bc a refraction of spiritual lifc. But
this depends on the usc of a method. A certain way of doing a Latin
translation, a ccrtain way of doing a problem in geometry—and not
just any sort of way—these constitute a gymnastic of the attention
calculated to render it more fitted for prayer.

Work and passion. By work cvery being subjects himsclf to
matter, is pinned down by matter. Whether it be a question of
suffering or not, it is at any rate onc of submission. It means the
abandonment of personal will—an abandonment which remains
uncompensated.

In work, everything is an intermcdiary, cverything is a means—
the material, the tool, the body and the soul.

Essential condition for any non-servile form of work.!

The fatiguc induced by work numbs the discursive faculties,
but not the contemplative. Only there must be intermediarics that
are something othcr than the discursive facultics.

Amongst the workers, there is the double stumbling-block
brought about by the feeling of intellectual inferiority and that of
self-complacency.

Marx. The idea of the union between manual and intellectual
work. Such a union can only procced from a plane which transcends
both the one and the other.

! Forms title of an essay written by S. Weil in 1942 and published in
La Condition Ouvriére (Tr.).
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Amongst the ‘intellectuals’, therc is just as serious a stumbling-
block.

Everything which is inspired, heroic or saintly is derived from
contcmplation.

Even technical invention implics the unravclling of the ready-
made connexions which have become attitudes in us, instcad of
being rclationships.

True relationship implics the union of the opposites, namely, that
of the connexion between and the scparation of the terms. This is
obtained by the mental representation of a relationship which is the
samc for an unlimited variety of pairs of terms, and of a term which
furnishes the material for an unlimited varicty of relationships.
Nevertheless, the constant sets a limit to such varicty.

The constant always belongs to a domain which is transcendent
with respect to that to which the variation belongs.

Everything is a mixture of variation and invariance.

Monotony can cither be the most beautiful thing in the world or
the most atrocious. The most beautiful if it is a reflection of etemity
—for example, the Gregorian chant; the most atrocious in other
cases.

The circle is the idcal cxample of the beautiful kind of monotony;
the swinging of a pendulum, of thc atrocious form of it.

Obligation and love. Obligation is to love what are, with ecclesi-
astics, the set times for rcciting the offices to prayer. Obligation is a
necessity designed for the purpose of doing violence to the cvil that
is in us.

We are enjoined not to kill; not to stcal; not to lie; to be chaste. . . .
It is always a matter of constraining oneself by violence to recognizc
the cxistence of others.

Romanesque architecturc. Balance lying above the force of
gravity, the stones suspended at thc point of balance, resting on
this point, which is in the air rather than upon the ground.

It is the samc with the turning-point in music. It is necessary that
the one which captures the attention should be the one above, not
the onc below.

Like power, moncy is purcly a means. Its only value lies in the
ability to procurc things for us. But our supreme good, our end. . . .
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What is purcly a means is an ersatz form of the absolute end
because of its ubiquity.

Whence the comparison betwcen the kingdom of heaven and a
pearl.

Money is an image.

The chicf source of mathematical beauty lies in the docility of
mathematical essences. What is resistance to us is not caprice, but
submissiveness to their law. [t is a submissiveness where there is no
trace of external force, no constraint of any kind; which is pure
obedience.

To imitate this obedience.

To note the limits imposed and the domains of knowledge.

Matter iniitates this same obedience. In this way force ceases to
be force.

And in music . . .?

The story of Noah. The Flood begins on the scventeenth day of
the sccond month.

The Ark comes to rest on the top of Mount Ararat on the seven-
teenth day of the seventh month—the same day as that of the death
of Osiris.

The waters recede leaving the land dry again on the first day of
the first month, at the new moon of the month of the equinox.

The beginning occurs onc month after the spring equinox.
Taurus. The Hyades.

Easter begins on the fourtcenth day of the first month (full
moon).

Both Jacob and Moses wrestle with God.

The reply given by the Delphic oracle to the Cretans (cf. Hero-
dotus, VII, 169). Minos is angcred against the Cretans for having
helped the Greeks, at the time of the Trojan war, against the Barbar-
ians; in view of the fact that the Greeks had not helped to avenge his
death, which took place at Kamikos (in Sicily?).

The myth in the Gorgias. Minos had to dic in order to become a
naked and dead judge.

He met with a violent dcath in Sicily while looking for Daedalus.
The Gods compelled the Cretans almost to a man to go and be-
sicge the city in which he had becn put to death. They were unable
to take it or to rcturn home, and settled in the south of Italy under
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the name of the Tapyges. The Greeks installed themsclves in de-
populated Crete. It is these Greeks who take part in the Trojan
war. On their return, they arc punished with a plaguc for having
done so.

This places Minos three generations before the Trojan war. But
this chronology doesn’t tally. That would make it about 1400 B.c.(?).

At all cvents, the Trojan war is certaily a war of the Hellencs
against the Pclasgians. That is why, perhaps, the Athenians scarccly
figurc in it at all.

The docility of mathematical essences.

Convergent serics.

Conformity with analogics.

The sway cxcrcised by mathematics over Matter is onc of gentle-
ness. (Connexion between mathematics and Love.) Obedicnce is
the very essence of the brute force inherent in Necessity itself.

Everything which hurts me, everything which weighs upon me is
obedient to God. Everything which smiles upon me also. The tree
which covers itself with blossom also.

The penal function of the Law ought to be an imitation of this.

The penal function makes it indispensable that the Statc should
be founded upon religion. A relationship must be found of such a
kind that this may be so, whilst at the same time lcaving the two of
them scparatc.

All that is nccessary is that the guardianship of the faith should
confine itself to its particular task; that the Church should lay down
the dogma, but without cxcrcising any sanctions; that she should
administer the sacraments, and be a source of inspiration.

Supposing that both judges and jury, at the beginning of each
session, were to pray out loud standing up, beforc the whole Court
standing up, to implore that their decisions might be just and for the
good both of the innocent and the guilty. . .. And if aftcrwards
they werc to pray to be forgiven for any injustices committed, and
ask that their decisions, whether just or unjust, should tum to the
benefit of all thosc concerned. . . .

This obedience composed of gentleness, which is the essence of the
brute forcc characterizing Matter, is only perceived in the non-
cxperimental conception of Necessity—in mathematics, applying to
this word a different, a wider meaning than that ordinarily given
to 1t.
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The source of my difficultics lics in the fact that, through
exhaustion, through absence of vital encrgy, I am below the level
of normal activity. And if something scizes me and raises me up I
am lifted above it. When such moments come it would scem to mc a
calamity to waste them in ordinary activitics. At other times,
I should have to do myself a violence which I actually remain
incapable of doing to myself.

I could consent to the anomaly of behaviour resulting from this;
but I know, or believe I know, that I should not do so. It involves
crimes of omission towards others. And as for mysclf, it imprisons
nme.

What method is there then?

’Eav 0é)ys, 8vvacal pe kabaploar.
. Tfis dpyfs Tod dpviov . .

What is certain is that I must practisc transforming the feeling
of cffort into a passive feeling of suffering. I can manage to do so
at any ratc so far as concemns thosc efforts—be they ever so rare—
that I would accomplish in any case.

A bad union of opposites. The working-class imperialism de-
veloped by Marxism. Latin proverbs concerning the insolence of
newly freed slaves. Insolence and scrvility are aggravated by
each other. The power of the weak in their capacity as weak
constitutes good. The example of Christ on the Cross. What is
there which is specific in the bad and in the good union of
opposites?

Sincere anarchists, glimpsing as through a haze the principle of
the union of opposites, have thought that by giving power to the
oppressed evil could be destroyed.

The bad union of opposites (bad because fallacious) is that which
is achieved on the same planc as the opposites. The veritable union
takes place on the plane above. Mathematics.

The function of pain is to scparate the united opposites, and
then to unitec them again (which constitutes joy) on a higher
planc than that of their initial union. This provokes a pulsation
of mingled pain and joy; but the joy prevails by mathematical
necessity.

Pain is violence, joy is gentleness, but joy is the stronger.

In music, the slow, descending, piano passages, naturally associated
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with an impression of sadncss, cxercise, nevertheless, the function of
joy, of that gentleness whichis stronger than violence. Itisa redoubled
union of opposites. This is what makes music sublime—an in-
tellectual joy.

The impression of weakness, of absence of force—a weakness
comparable to that of Christ—dominates in all purc music.

An artist of genius places God not in the intention motivating
his art, but in the actual processes of his technique.

The pair of opposites domination-oppression. Putting power into
the hands of the oppressed is an impossible drecam. What lies above
domination is the point of unity, that is to say the limitation placed
on power. Through this the wecak are stronger than the strong.
(cf. the Upanishads, the Gorgias.) They are stronger through the Law
—the Law which is balance.

Mathematics supply the proof that everything is obedient to
God.

The brazen scrpent on the staff. Whoever looks upon it is healed.

Is it not the sacred character of trees which has caused them to be
uscd as gibbets? ‘Hang him up beforc the Lord.” This is suspending
the criminal being executed to the light of the sun itself; suspending
what is most unclcan opposite what is most purc.

They didn’t know the identity of the paschal lamb and the

scapegoat.

The gentleness which is the essence of the brutal nature of Matter
—it is that which we find, which we grasp cxperimentally in the
depths of suffering, just as we contemplate it with the aid of pure
intelligence in mathematics, just as we feed on it in cverything that
is beautiful.

When you tcach mathematics to working-class boys. . . .

The assertions contained in mathcmatics arc all open to question.
Mathematics regarded as a fact arc indisputable. One looks at
them as an image, and they lead onc to certainty. They must be
contemplated by nieans of detachment.

Students who arc genuine Christians should be told how to sct
about it so as to prcpare themsclves, through the cducational
excrcise of the attention, for the devclopment of the faculty of
contemplation.

‘Geometrical equality’ in the Gorgias—It refers to obedience.
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(Geometrical equality is the same thing as proportion.) One places
oneself in some sort on an equality of ratios with God by obeying
him—at least in so far as gcomctrical similarity may be said to
resemble cquality. ITAeovela is Original Sin; the desire for self-
aggrandizement. Nine is to three as three is to onc. If you pass
from nine to eight, you don’t get nearcr to one, you get further
away from it. (And if you pass to ten you get doubly further away
from it.)

Onc—the smallest of the numbers. “The Onc that alone is wise.” !
That is the infinitc. A number which increases thinks that it is getting
nearer to infinity. It is getting further away from it. You have to
stoop in order to rise.

The circle is a symbol of multiplication. You go round it so
many times, and according to whether you have marked this or that
numbecr of points on it. . . . Nevertheless, cach timc round forms
a unity.

Whence do we get commutativity?

If 1 is God, 00 is the devil.

Every number becomes unity when taken as the origin of a serics
of multiples. The transference of unity into number. Mediation.
When unity is transferred into a number, this number is transferred
to the second power.

Let us take 9. In the ratio of 9 to unity, 3 is at the same time 3 and
unity. Thercforc 9 is at the same time 9 and 3. And being 3, the
number 9 is something corresponding to 1. (For it is possible to
conceive of a number that is 3 to 9.)

Justice is a number raised to the second power. The just man is
the one between whom and God mediation is possible.

But through the destination rescrved for plane figures—which is a
supernatural marvel—thcre is mediation between unity and any
number whatever. The numbers which are not naturally similar to
unity are assimilated to it supernaturally.

(See the proportions in the ‘canon’ relating to sculpture.)

The proportion of the three gunas.

In final analysis, a point is a proportional mcan between a point
and the diameter, and this is so however big the diameter may be.

(The diameter multiplicd by a point is equal to a point squared.)

The tangent.

(Thesc two points are perpendicular.)

In this way the diamcter is madc similar to a point.

1 Heraclitus, fr. 32 (Diels, sth edit., I, p. 159).
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The first point is to the sccond as the seccond is to the diameter.
And yet the sccond point is identical with the first and not with the
diamecter.

The passage in the Timaens on consonance refers to the relation-
ship between the circle and the scries of multiples. It is through
the circular movements in us that we are made to feel the scrics of
multiples. The analogy is drawn with the celestial circles and the
numnbers relating to Time: 1, 28, 364 (364=2x 13% 14). Further-
more, melody, in this passage, is explained by harmony.

A mcchanical cxplanation of ‘the arithmetic of the soul which
counts without knowing that it is counting’.

Rhythm as the union between fast and slow. La 13 13 13 13 13
13 13 1a. During the slow movement you continue to follow at the
same timec the fast movement, seeing that they arc in a simple
relationship to each other (if the sum total of the rclationship be a
small one, that makes knowledge of the third kind possible). But
this can only happen if the slow movement follows the fast one.

According to Plato’s idea, a note produccs a vibration in the
marrow running from the brain to the liver, the duration of which
depends on the height of the note, being faster in proportion to the
hcight of the note. Hence a high note and a low note correspond
respectively to a fast and a slow rhythm. The movement from the
high-pitched to the low-pitched is properly speaking musical. The
sound is the actual rhythm of our life whilst we are listening to it.
The rclations of this interior rhythm combine with the more
exterior oncs of the cadence.

The descending movement of the sound is, in a sense, truly a
descending onc, sccing that with the voice a note which is held for
a long time descends naturally; in another sensc, it is a rising one,
sccing that it is in passing from a higher to a lower note—the
relationship between the two being of a simple kind—that the
movement is produccd leading towards that union of opposites
which is the very essence of ascent. It is the image of an ascent
accomplished without cffort, of a tendency to ascend. It is also the
image of a descent which gocs contrary to instead of being in accord-
ance with gravity; which is love instcad of being a fall. It is the image
of Grace.

These descending movements—mirrors of Grace—form the
essence of music. All the rest merely serves to enshrinc them.
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There is nothing beyond Bceauty. Good alonc is more than
Beauty; but it docs not lic beyond, it is at the end of Beauty in the
same way as the point which terminates a segment of a straight line.

Innumecrable combinations of ascent and descent. If notes arc
descending according to a regular relationship, and then between
one of them and the following one there is a shorter interval, the
former descends still further and at the same time rises in relation
to the one which is awaited.

The impression which music gives of an cxpectancy which the
note that comes makes good and satisfics cntircly, whilst being at
the same time a complete surprise, is simply a reflection of the
fullest possible attention wholly directed toward the immecdiate.
The function of the musician’s art is solcly to make this polarization
of the attention possible.

Combinations of notes and of rhythm. Short, fast notcs when
rising from the low-pitched to the high-pitched; slow notes when
descending from the high-pitched to the low-pitched.

The opposite of this if what is wanted is an cffect of preparation.

The central point of music is the silence which separates a rising
from a descending movement. First a rising from the low-pitched
to the high-pitched. Silence. Then a slow descent, at closc intervals
—but composed of simple relationships.

The rising of the notes is a purely sensory rising. Their descent
is both a sensory descent and a spiritual rising. This is the paradisc
for which every soul ycams—that following Nature’s tendency
should cause one to rise toward Good.

There are few inner certitudes which may really and legitimately
be regarded as absolute certitudes. The feeling of evil in oneself is
one of them. When we feel the evil in ourselves, we are absolutcly
certain that it is there; though we may be mistaken in our actual
localization of it.

But since God is truth, this certitude represents contact with God.
We ought to be glad that we are given it. Truth alone can destroy
the evil in us. This certitude of cvil is itself destructive of evil,
provided only that it be apprehended as such.

But it is a slow form of destruction. We need to be patient
and at the same time impaticnt if we want to hasten on the
destruction.
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There is an csoteric doctrine contained in the Timaeus—that of the
sced. In order to discover it, various passages dcliberately scattered
up and down have to be sct side by side.

The immortal soul is situated in the head; the soul of valour
between the neck andfthe diaphragm; the soul that is desirous of
eating and drinking and of cverything of which our bodily nature
stands in need (év8eca) between the diaphragm and the navel. The
liver reflects like a mirror [courage] [force] the cnergy (Svvapus) of
the conceptions derived from the mind (vogs). In this way the mind
brings pain or joy to the soul situated in the region of the liver, and,
at night, renders it capable of divination. What constitutes divina-
tion (76 pavreiov) is lodged in the lower soul (70).

73— The origin of the bones and flesh lies in the production of the
marrow. For the bonds of life, seeing that the soul is united to the
body, being made fast in the marrow, arc the root and foundation
of the human race. The marrow itsclf is generated out of other
materials. God took all such of the primary triangles as were straight
and smooth, and conscquently eminently adapted to produce pre-
cisely fire, water, air and earth, and scparated them from their
respective kinds, mingling them with one another according to a
proportion (i.c. in gcometric progression). Having in this way
claborated a universal seed for all mankind, he thence procceded to
make the marrow; and in this latter substance he then planted the
essences (yévn) of souls. And that part of the marrow which, likc a
ficld, was to reccive the divine seed, he made round cvery way and
called it brain.’

The marrow which bears the mortal part of the soul is round and
elongated, and lodged in the spinal cord.

The body is only the covering for the marrow.

The cranium is a bony covering in which there are sutures.
A moisture riscs up from these sutures. “The diversity of these
suturcs is causcd by the power of the circular courses and of the
food; the more these two forms of power struggle against onc
another, the more numecrous are the sutures, and the less they do so
the fewer of them there are.

77—Likc irrigation channels, two ducts are situated on either
side of the marrow of gencration, so that it may receive as
much moisturc as possible, and that from there irrigation may take
place as it were on a slope, thus producing a uniform moisturc in
all the other parts of the body.

[The shape of the four clements. Fire is the pyramid. (? Egyptian
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symbolism in this connexion)—A pyramid is formed of four
equilateral triangles and divides into cqual and congruent parts
the surface of the sphere in which it is inscribed. The octahedron
(cight sides) is air. The icosahedron (twenty sidcs) is water. The cube
is earth—The fifth figure is rescrved ‘for the whole” (is this an
allusion to the cther?). The five geometrical bodics are: the cube,
pyramid, dodccahedron (Pythagoras), octahedron and icosahedron
(Theaetetus). Very ancient dodccahedrons in stonc—Celtic or
Etruscan—are found. The dodecahedron is ‘rescrved for the
wholc’. The sky is divided into twelve parts. The elements have
their natural locations, the Earth being that of carth, the atmosphere
that of air, the sun doubtless that of fire—and what about water?]

[The flesh, the tendons and the bones are derived from the blood.
But what about the marrow?]

‘He in whom the sced is produced in the spinal marrow in great
quantity and running, and whose nature is like that of a trec over-
laden with fruit, since he is always cxperiencing many torments and
pleasurcs in his desircs and in the offspring of these desires, is for the
greater part of his life deranged, becausc his pleasurcs and pains are
so very great . . . it is through a disordcred arrangement of the body
and a faulty cducation that one becomes bad.’

‘God has given the type of soul which predominates in each of
us to be our [tutclary] spirit. . . . Through its relationship to hcaven,
it raises us above the carth, turning us into plants not of an carthly
but of a heavenly growth. For the divine power suspended the head
and root of us from that placc where the generation of the soul first
began, and thus made the whole body upright.’

‘... he that has always served the divine power and preserved the
spirit that dwells with and in him in perfect order. . .

‘... to give to each thing the food and motion which are natural
toit....

‘The motions which are naturally akin to the divine principle
within us are the conceptions and [circular revolutions] cycles of the
Universc. These each man should endeavour to follow, thereby
correcting the corruption of the periods concemned with becoming
(or gencration?) in our head through a study of the harmony and
motions of the Universe, assimilating the thinking being to the
thought, in accordance with his original nature, and by this assimila-
tion attaining to that perfect life which the divinity has set before
mankind, both here below and hercafter.’

‘And this was the reason why (in the second gencration, when
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certain evil men came into the world as women) at that time the gods
fixed the desire for sexual intercourse, contriving in man one ani-
mated substance, and in woman another, which they formed re-
spectively in the following manner. The outlet for drink by which
liquids, having traversed the lungs, pass under the kidneys and into
the bladder . . . was pierced and fashioned by them with the aid of
the marrow which originates in the head and passes thence along the
neck and through the back, and which we have alrcady referred to
as the seed. And this seed, having life and being endowed with res-
piration, the organ by which it respires produces in it a vital urge
toward cmission, and thus creatcs in us the desire to procreate. That
is why, in men, the organ of gencration is congenitally rebellious
and tyrannical, like a living being who refuses to listen to reason
and who under the spur of necessity sccks to gain absolute sway.
And the same is the case with the so-called womb or matrix of
women which is in them like a living being desirous of procreating
children, and which when remaining unfruitful long beyond its
proper time, gets discontented and angry, and wandering in every
direction through the body, closes up the passages of the breath, thus
obstructing respiration, drives them to cxtremity, causing all
varictics of discase, until at length the desire and the love of the
man and the woman being brought together, they, as it were,
plucking a fruit from a tree, sow in the womb, as in a field, llvmg
things unscen by reason of their smallness and without form.”

The doctrine is clear.

The supernatural sced in us is a living being, other than our-
sclves, a divine being, a mediator. Its body revolves in the cranium
like a star. At each revolution, it riscs to the opening in the cranium
(as the gods do to the opening in the sky in the Phaedrus), and
there it breathes and receives its food from the sky to which it is
suspended, and to which we are suspended by it. It is charity,
the organ of supcrnatural love. But if through sluggishness of mind it
is not carried aloft by the circular motion of the brain, it falls into
the spinal cord, and the urgent nced to breathe carries it down to
the sexual organs, from whence it wants to emerge in order to
live. It can only do so, if male, by scxual cmission; if female, through
childbirth, after becoming united in the act of conception with
the male sced. After which, in the new being thus produced, the
same process begins all over again.

This divinity in us, oncc it has fallen to the basc of the spinal cord,
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where dwells the vegetative soul, becomes a demoniacal power. It
cxercises violence over the will and drives us into evil.

According to this, all attachment, all passion, represents sexual
desire. The whole of Freud is contained in Plato. But not the other
way about! Freud perceived this truth, and didn’t understand
anything about it.

The immortal food always descends through the openings in the
skull; but depending on whether it is assimilated in the head or in
the region of the loins, it is cither divine grace or demoniacal
impulse.

The entirc Hindu theory about sexuality is contained in these
texts.

The spinal cord (épine dorsale) is the tree of Original Sin, the
trec of good and evil (they, as it were, pluck a fruit from a tree).
And it is the tree of Life: both things at once. For it is vertical
both from top to bottom and from bottom to top. Through it the
secd drops down to the loins, and through it the sced also rises up to
the brain in the process of conversion.

Man comes into this world with the revolutions of his brain so
disordered that the divine seed begins by descending to the base of
the spinal cord. This represents Original Sin.

The sced is the grain of com in the ficld of the womb. It can also
be a grain of corn sown in the brain.

The revolutions of the soul arc disturbed by what enters into the
body and what comes out of it—food and sex.

The ordered movement of the soul is a circular motion in the
brain, and an alternating motion with the same cycle in the marrow
of the spinal cord.

It is doubtless in this way that music helps the soul’s revolutions.
And it helps the sced of immortality to stay and bear fruit in the
brain.

The sced of immortality is the same as amrtam, the immortal
draught or food.

Athena springing forth from the top of Zcus’s head, after Zcus
had eaten her mother who was pregnant, is an image of this doctrine.

But how did the Greeks come to sharc it with the Hindus?

The injunction only to accomplish the scxual act for the purpose
of having children is doubtless to be interpreted far more strictly
than does the Church; not in the sensc that the possibility of having
children legitimizes the scxual act; but in the sensc that, after having
utterly renounced it, one resorts to it on a few occasions in the
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course of a lifetime in obedicnce to the words ‘increase and multiply’,
except where cven that is ruled out as a result of an overpowering
vocation. In this way there would scarccly be any difference between
the father of a family and a monk, so far as chastity is concerned.

Certainly, that is not for cveryone. But, then, ncither is loving
God for everyone. Chastity ought to be a commandment like
the love of God, that is to say a suggested polarization, not a sct
rule. Sct rules ought only to prohibit what constitutes a crime
towards one’s ncighbour. What is necded is at the same time far
more strictness and far less. Far more in dcfining what constitutes
good; far less in defining what is forbidden.

The conception of punishment in the Gorgias. When the hilt of
asword is hcfd by a pure hand, the point purifics. Thus all pain scnt
by God is purificatory. For him who loves God all pain which
occurs is sent by God. But not in the case of other people; for human
creaturcs form a screen. Thus, if we causc suffering to someone who
is not a saint—unless we arc compclled to do so by somc over-
whelming duty, which is at the same time connected with him—
it is we who really do him evil. And the same thing applies if we
do not alleviate another’s suffering when we are in a position to
do so.

The same lovc is madc up of acceptance of all irremediable suffer-
ing, of sorrow for all human pain, and of active charity towards
onc’s neighbour.

An incident in the strcet—to do with tickets. ‘Monsieur est mon
oy ) ) )
ami” Must remember this, and transpose it analogically.

For the act of begetting to be really an imitation of divine creation,
it would have to be an act of generosity and not of desire. The man,
having rcached a state of per%cct chastity and being fully conscious
of its value, calm in the possession of this gift, would have on a
certain occasion to renounce a particle of this supra-vital energy in
order that another being should be brought into cxistence. And the
same would apply to the woman.

Paternal and maternal love would then be pure generosity, and
filial gratitude would have a justification. ‘Donner le jour’ would
have a mcaning.

Failing that, an Original Sin must necessarily cxist in cvery
family.
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Human life is so made that many of the problems which present
themsclves to all men, without exception, are insoluble apart from
holiness.

The spiritual statc of the parents at the moment of conception
must have a greater influcnce on the congenital disposition of a
human being than the position of the stars at the moment of birth.

Was the caste system bound up with this idca—with the thought
that a man and woman who are true Brahmins and fulfil the
obligations attaching to their condition in all their acts, and especially
the sexual act, can only bring into the world a veritable Brahmin?

Such a system would then be far from absurd.

(Ncvertheless, it is certain that a true Brahmin can be born in the
inferior classes.)

)

The Athenians, returning as suppliants to Delphi, after the
pronouncement of an atrocious oracle about the destruction of
Athens: ““Qvaf . . . aldeobeis Tas ixernpias’— O King, trcat with
respect these signs of supplication.” (Herodotus, VII, 141.)

Through supplication, and not othcrwise, a man becomes an
object of respect on the part of God.

(Cf. in the Prometheus of Aeschylus: “Thou hast had too much
reverence for mortal men. ..

Every suppliant, if his supplication is directed toward God,
immediately takes on something of the divine.

It is on this, and not on feelings of pity, that the power of supplica-
tion rests where men are concerned.

Any man who implores another man in this way doesn’t degrade
himsclf. But you always degrade yourself if you ask something of
anyone when you know that by way of him your thoughts cannot
be canalized toward God.

The suppliants’ branches used to be sullied by carrying them into
the Roman Curia.

What is the meaning of the supplicatory branch?

Connexion between Dionysus and the vine; betwceen Athena and
the olive-trce. Wine. Oil

The olive branch. In the name of the Mcdiator. . . .

And what did the narrow bands of material wrapped round
signify?

The veil hung up on the sacred olive-trec in celebration of the
Panathcnaea, comparing the suspended Earth to the Tree of the
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World—[And what about the strips of material hung up on trees,
in the case of the Redskins and Eskimos?]

God is the sole object of prayer. Prayer is movement toward God.
For desire only becomes an authentic operation within the spherc of
the supernatural. It is for this reason that to implore a man as such
is a degrading action. To be implored onesclf is a defilement.

The limiting and the unlimited. Number sets limits to continuous-
ness. You walk straight along a road, but you don’t meet with
milestones everywhere. Sound rises, but it cannot cover the succes-
sion of higher sounds; it betakes itsclf to another duly defined sound.
The pure notes are to sound as the balancing positions are to a
dic.

And yet the succession of numbers is endless.

But if we apply the notion of ‘m remainder’, then numerical
succession is no more than a cycle, as follows: 0, 1, 2,3 ...m-1, o,
T,2,3...m—1,ctc

An afflnity exists between the Circle and Number which was
understood by Plato.

The circles revolving in the brain are the cause of our sensitivity
to Number.

The passage in the Epinomis which follows the onc concerning
geometry bears on this point, namely, that thc geometric mean
between unity and double quantity is also that between the arith-
metic mcan and the harmonic mean. (Though absent from music, it
governs it.) Furthermore, the square is the geometric mean between
the side and the cube.

The notes arc only ordered symmetrically in relation to the
geometric mean.

We should imitate number; stay in our place. 25 is connccted
with 1 through §; in passing to 26 or 24 this connexion is broken.

The imitation of number abolishes desire.

We should imitate the days, the months and the years in their
fidelity to Time. ‘Nature, nothing which is in season for thee comes
either too carly or too late for me.”! Renunciation of the past and
of the futurec.

We should imitate the patience of Matter.

The obedience of Matter requires no law to illustrate it. But we

1 Marcus Aurelius, Meditations, IV, 23.
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have to have laws so as to be able to visualize it. Otherwise, since we
run up against it in connexion with our desircs, to which it shows
itself cither favourable or unfavourable, we would take it to be
caprice.

The order of the world is made for us, to make us accept suffering,
and it extends to things that lic outside our range of knowledge; for
it is of no usc to us cxcept in so far as it is outsidc us, indifferent to
us. Job.

If we look upon ourselves as an end in the world, the world is a
chaos and without finality. If we eliminate oursclves, then the
finality of the world is manifest; but there isn’t any end.

God is the solc and uniquc cnd. But he is not really an cnd at all,
since he is not dependent on any means. Everything which has God
for an end is finality without end. Everything which has an end of
its own is deprived of finality.

That is why we have to transform finality into nccessity. And
it is what we manage to do through the notion of obedience.

The suffering which goes hand-in-hand with necessity Icads us to
finality without end.

That is why the spectacle of human miscry is beautiful.

Beauty is the only source of joy open to us.

Herodotus, VII, 11—76 péoov 008y 7ijs éxOpns éari— Hatred does
not contain any intermediate degree.’

It is not like Love.

Limitation is the cvidence that God loves us.

‘From him that hath not shall be taken away even that which he
hath.’ It is a law of naturc. Fowls kill an injured fowl. It is a law of
the supernatural. But he who has saccess to the supernatural world
is no fonger subject to this law in the spherc ofP nature. On the
contrary, in the sphere of naturc he gives to him that hath not.
And God docs the same thing through the limitation which he brings
to this law of naturc, whereas in the supernatural world this law
remains fully operative. Isaiah: ‘T will give drink to them that are
parched . . . that all may know that itis I, the Lord . . .

The Crcation is an act of love, and it is somcthing which is
going on perpetually. At every moment our existence is God’s love
for us. But God is only ablc to love himself. His love for us is love
for himsclf by way of us. Therefore, He who gives us our being
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loves in us our consent not to be. If this consent is virtual, then he
loves us virtually.

Our cxistence is nothing else but his will that we should consent
not to cxist.

He is forcver begging from us the existence which he gives us.
And he gives it us in order to beg it from us.

[Hephaistus, the god of Fire, must be the same as Prometheus—
A son of Zcus—Zeus hurled him down from the sky (or Hera did,
because he was lame). The Lame Onec: cf. Dionysus, the Lame One
of Zcus. He fcll on Lemnos (?)—or into the sea, where Thetis
offered him shelter (as in the case of Dionysus flceing from Lycurgus).
He forged Zeus’s sceptre. He was a god who taught the arts. Was he
the maker of Pandora’s box? In the Iliad, he is represented as the
reconciler of the gods (cf. the réle of Love in the Symposium). It is
he who hands the nectar to the joyful gods and sends them into a fit
of irrepressible laughter. He is the maker of the aegis, which is the
source of Zeus’s supreme powecr. Torchlight races arc run in his
honour: Ptah at Memphis—His temple was built by Menes, the first
king of Egypt, 11,340 ycars before . . . slightly more than 12,000
years before the Christian era. This king succeeded Oros, Apollo.
The statue of Fephaistus rescmbled those pygmy statues which the
Phoenicians used to fix on to the prow of their triremes. The statues
of the Cabiri—sons of Hephaistus—arc similar. Those initiated into
the mysteries of the Cabiri at Samothrace, of Pelasgian origin,
understood the secret significance of the statucs of Hermes with the
penis in erection, which were of Pelasgian and not Egyptian origin.

[The Carians alone, as far as Herodotus knew, were in the habit
of sacrificing to a Zebs orparios?.]

[Clement of Alexandria, on the subject of the pagans (must look
up the reference). God had given them the stars by which to raise
themselves up to him, and instcad they went in for worshipping
objects madc of wood and metal. . . .]

[The menstrual period and the fact that in the whole of Nature,
cxcept in the casc of man, sexual intercoursc and generation take
place in the spring must have caused certain functions in this domain
to be attributed to the moon, the sun and the circle of the Zodiac.]

1, 5, 2§: represents a union bridging the distance. 2§ is nearcr
! Zeus, Lord of Armics,
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to 1 than is 24, which is not connccted with 1 by a proportional
mean.

[With a cube, the arithmetic mean is: one dimension—two—
three; the harmonic mean: six plane surfaces—ecight angles—tweclve
intcrsections; the geomctric mean: side—surface—volumec.]

‘The gods are the numbers which arc squarc—(The angcls)—
Men arc the other numbers. Moreover, somcthing has nccessarily
got to intervene to bring about mediation.

The rélec of beauty is to accomplish the union bridging the
distancc.

We have to remain quitc still and unite ourselves with what we
dcsire yet do not approach. . . .

We unite oursclves to God in this way: we cannot approach him.

Distance is the soul of beauty.

The knowledge of the distances which are obscrved by things
teaches us obedicnce, eradicates the arbitrary clement in us, which is
the cause of all error.

Since there is in God the counterpart of all human forms of good,
therc is also obedience. It is the frce play which, in this world, he
lcaves to Necessity. Is this not clecar—quitc apart from the evidence
of sciencc—from Christ’s temptation?

Alcohol is drawn from the grape, from grain—from seeds. The
scx hormones posscss a chemical structure similar to alcohol. Were
the ancients instinctively conscious of this affinity? Dionysus—
Osiris—

There is an exponcntial power contained in sced.

[Primitive Christianity concocted the poison represented by the
notion of progress through the idea of a divine system of educa-
tion preparing men so as to make them fit to reccive Christ’s
message. This fitted in with the hopes of a universal conversion
of the nations and the cnd of the world, regarded as both being
imminent. But when neither of these two things took place, at
the end of sixtecn or seventeen centuries this notion of progress
was prolonged beyond the temporal context of the Christian
revelation. Consequently, it was bound to turn against Christianity.

In Revelation there is no trace of this idea. Is there any in St. Paul?
It doesn’t seem to me so. It no doubt comes somewhat later.—Is it in
St. Thomas? Must find out.
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The other poisons mixed up with the truth of Christianity arc of
Jewish origin. But this onc is specifically Christian.

The metaphor of divine pedagogics dissolves the individual
destiny—which alone counts for salvation—into that of the peoples
in general.

Christianity tried to discover a harmony in history. This is the
germ in Hegel, and consequently Marx. The notion of history as
being a directed continuity is Christian.

It seems to me therc are few more completcly false ideas than this.
It is seeking harmony in Becoming, in what is the exact opposite of
the cternal. It is a bad union of opposites.

Humanism and cverything which has followed in its footsteps is
not a return to antiquity, but a development of the poisons within
Christianity.]

The pure love for creatures; not love for the sake of God, but
love which has passed through God as through a fire. It is a love
which detaches itself completely from crcatures in order to ascend
to God, and then redescends from God linked with the creative love
of God.

In this way the two opposites which tear human love apart
become united: loving the loved one just as he is, and desiring to
create him anew.

The idea of original chaos corresponds to the double causality
attaching to God. God is the causc of all, but doubly the causc of
good, and through the causality which makes good procced from
him he is not the causc of the rest. The same thing applies to the
world and the order of the world. He is the causc of all and the
inspiring agent of good; the cause of the world and the inspiring
agent of the order of the world.

There are all degrces of distance separating the creature from God.
A distance where the love of God is impossible. Matter, plants,
animals. Here, cvil is so complete that it is self-annulling: there is
no longer any evil: mirror of divine innocence. We arc at the point
where love is just possible. It is a grcat privilege, for the love which
bridges is in proportion to the distance.

God has crcated a world which is not the best possible, but at
every stage of good and of cvil. We are situated at the point where
it is as bad as possible; for beyond is the stage where evil becomes
innocence. Loop, circle, reversal of the opposites.
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[# is the sccond root of the equation x2 - 1, the first being 1—Find
two numbers whosc sum is nil and whose product is unity. It is
a vertical unity.

The imaginary is the spherc of the dimension which comes after
the dimension under consideration; that is to say, the surface
dimension if linc is under consideration, the volume dimension if
surface 1s under considcration, etc.

x"=1 has n roots, of which 1 is the only real root.

The geometrical division of the circle into N cqual parts is only
possible if N only contains odd prime factors of the form 2™ 1, and
cach of these factors once only. 2™+ 1 is not always a prime factor:
2%+ 1 (not a prime factor).

The excrcise of the reason makes things transparent to the mind.
But we don’t scc what is transparent. We scc what is opaque
through what is transparent, the opaque which was invisible when
the transparent wasn’t transparcnt. We sce cither the dust on the
window-pane or the landscape beyond, but never the window-pane.
Wiping away the dust only serves to look at the landscape. The
reason must only excrcise its demonstrative function in order to
rcach the stage of being brought up against the veritable mysterices,
the veritable undemonstrables, which constitute reality. The non-
understood hides from view the incomprchensible and for this
reason must be eliminated.

In the Cave, the objects lit up arc opaque.

Through sheer looking at them, one will finally manage to direct
onc’s gaze on to the pure source of light.

The intelligence exerciscs itself in obedicnce by coming up
against the unintelligible.

In the passage concerning the Cave, the eye represents the faculty
of love, the ability to discern ends. The eye is unable to distinguish
the objects that are not lit up. We arc unable to love anything other-
wise than in God, or rather through thc mediation of the divine
love.

The men in the Cave are always moving towards something. The
contcmplation of rclationships from which force and utility are
excluded mcans excrcising the circular motion in the brain, which
is not dirccted towards anything in particular.

Concciving such rclationships means conceiving limitations,
constants which exercise control over variations, an obedicnce.

The constant and the variation constitute a circular motion around

617



a centre. The variation which obeys the constant docsn’t tend
anywhere.

| Arithmetic only takes on its full meaning when applicd not to
scparatc objects, but to continuous function; just as geometry only
docs when applied to liquids and not solids.

As a matter of educational method, fractions in arithmetic ought
to be excluded.

Unity is not a thing in itself, but an act which cannot be
divided. |

The subordination of the variation to the constant abolishes
dircction, turns the variation into a simple image of motionlessness.
In this way the attention which seizes upon the variation itsclf
becomes motionless; is polarized toward that which is, not toward
that which will be.

This use of mathematics disappears if they arc cmployed with the
object of discovering something in particular.

Coming out of the Cave means learning not to seek finality in
the future.

The present does not attain fmality. Nor docs the future, for it
is only what will be present. But we do not know this. The rejection
of the present is patent. If we apply to the present the point of that
desire within us which corresponds to finality, it picrces right
through to the cternal.

That is the usc of despair which turns the attention away from the
future.

The understanding of a geomctrical figure always involves the
conception of a variation and a constant.

Number and Harmony do not harbour crror because they do not
harbour fear and hope, desire to find out and aversion.

Love for one’s country is pure so long as it is love for what is,
not for what might be in the future; so long as it is a man’s
love for the harmony which knits together the collective body of
citizens, and not a participation in the love of the Great Beast for
itself.

The Great Beast is the only object of idolatry, the only ersatz
form of God, thc only imitation of an object which is infinitely
distant from mc and is yet me.

Nature’s sweetness is something which no demoniacal art is able
g
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to imitate. Demoniacal art knows no other swectness except sensual
pleasurc. ‘Mon enfant, ma sceur. .. .""

When we arc disappointed by some pleasure which we have been
cxpecting and which finally comes, the reason for our disappoint-
ment is because we were expecting the future, and as soon as it is
there it is the present. We want the future to be there without ceas-
ing to be the future. This is an absurdity for which cternity alone
provides the cure.

Naturc's sweetness.
A sweetness composed of necessity.

The penal function of the collectivity. Through punishment the
criminal ought to be made to feel himself reincorporated in the
collectivity, not cxcluded from it.

The day, the month, the ycar, constitute combinations of unity and
multiples thereof. The conception of the serics m (1,2, 3 ...1n...)
is the primary imitation of this.

Is this relation the pattern for all other relations?

Yes, certainly, taken together with the notion of remainder. It
is the pattern of function. A variable proportion which includes an
absolutcly fixed relation, an indefinite increase, and between the two
a cyclical variation. A point, a circle, a straight linc—the circle
being the mediator. Circular motion contains all that. It is the image
of the relationship of God to himself (as scen in the Trinity) and
at the samc time of the rclationship of God to Creation.

Railway—A circular motion which transforms itsclf into alternat-
ing motion, which transforms itself into continuous motion. (But,
as a matter of fact, in the case of the railway the actual order of
procedurc is not that onc.)

[Tramway—The relation of wheel to rail is the reverse of that of
waterfall to watcr-wheel.]

The rule of three led Xerxes into crror. He thought that the more
troops he transported into Greece the more certain he would be of
victory. He brought in too many, and in this way paralyscd his
ability to manceuvre through the pressure placed on his supply lines
(cf. Acschylus). The rule of three is at the bottom of a great many
political errors.

1 Cf. Baudelaire.
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The notion of multiple without that of rcmainder places a brake
on the intelligence. The indefinitc increasc of the variable is trans-
ported into the function. The progress made is nil.

On thc other hand, using the definition of relation supplicd by
Eudoxus:

ma 2 nb — mc 2 md

—here the greater and the smaller arc interchanged.

Number acts as a limit when it is joined to the notion of return.
If the points of cquilibrium are regarded as equivalent.

I move away from a milestone, going along a road. But through
moving away I approach a milestone.

Whoever humbles himself cxalts himself. This is because the
point of nothingness is the one wherc I am ablc to place mgself in
rclation to God. And I cannot approach it so closely that I go beyond
it.

It is as though [ were to follow the serics

34 24 24242
3 3¢ 3 3
I cannot cver go too far. I shall never get beyond 4, the point where
I should be united with 1 through the mediation of 2.

The Great Beast’s end is existence. ‘I am that I am.” Morcover,
hc says as much. It suffices him to exist; but he is unable to conceive
or admit that anything elsc should cxist. He is always totalitarian.

The Church has been a totalitarian Great Beast.

She began the messing-up of the whole of human history for
purposes of apologetics.

Only drama without movement is truly beautiful. Shakespeare’s
tragedies are second-class with the exception of Lear. Those of
Racine, third-class except for Phédre. Thosc of Corncille, of the nth
class.

When the mind ponders movement to and fro, circular motions
are produced in the brain.

It is essentially finality which here below moves to and fro. But
causality imitatcs this movement. There is a conncxion—but what
is its character?>—between the movement to and fro of causality
and that of finality.
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The guilt that is ours by rcason of sin becomes sensible to us
by reason of suffcring. The cvil contained in a criminal through his
propensity to crime is felt not by himsclf, but by his victim, and as
if it were the latter’s own. (It was [ who felt the cvil in X as if it
were mine. . .. And who is it fecls the evil that is in me?) A wicked
action is a transfcrence of the degradation contained in oneself on to
other pcople. That is why we incline towards it as though to a form
of deliverance.

Crime is somcthing esscntially hidden from the sensibility
and ,which only declares itself in the sensibility of the innocent
victim.

*[Is the fecling of guilt bound up with suffering perhaps propor-
tional to the actual inmocence? Docesn’t the guilty man who suffers
feel himself to be innocent? This needs investigation. ]

If somcone does me harm, I must desire that this harm may not
degrade me out of love for him who inflicts it, in order that he may
not really have done me harm.

The scnsibility of the innocent victim who suffers is as crime
that is actually felt. Real crime is not felt. The innocent victim
who suffers knows the truth about his tormentor. His tormentor
doesn’t know it. The evil which the innocent victini feels in himself
is in his tormentor, but is not felt as such by the latter (like the
wrinkles in the portrait of Dorian Gray). The innocent victim can
only know the evil in the form of suffering.

What the criminal doesn’t feel is the crime. What the innocent
victim doesn’t feel is the fact of his innocence.

That the justice of him who is absolutely just may be hidden from
men, from the gods and from himself.

It is the innocent victim who is able to experience hell.

In Nicholas of Cusa—Father, Son and Spirit represent Unity,
Equality and Relationship.

That which is finite by nature—and it is the case with cvil—stops
of its own accord.

If I do not want to perform actions which I know would bring
me nearcr to good, it is perhaps not, as I think, because my will is so
weak that it recoils before the slight trouble such actions involve.
It is perhaps because I do not want to draw nearer to good.

Almost the whole of mysclf refuses to draw ncarer to good—the
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whole except for one point, because that which is cvil shuns the
light.

And yet 0éAw, 0w 1.

The slight trouble involved in these actions is only an alibi, a
veil, a pretext to hide from mysclf the fact that I choosc cvil in
preference to good.

[The words in St. John “. . . of watcr and of the Spirit 2 . .. cannot
refer to baptism, since Christ addresscs them to a Pharisce, and goes
on to add: ‘Art thou a master of Isracl, and knowest not these
things?' 3

“We speak that we do know . . . If T have told you carthly things,
and yc believe not, how shall ye believe if T tell you of heavenly
things? 4]

‘... thy Father which is in secret . . " 3 Modesty is a mark of true

faith; it forms perhaps an essential part of what is called the ‘fcar
of the Lord’.

I nced God to take me by force; for if death, removing the screen
of the flesh, were now to put me face to face with him, and he left
me free, I should run away.

Nicholas of Cusa—Thc absolute superlative is cqually well,
and without distinction, an absolute maximum and an absolutc
ninimum.

There is no superlative in Numbcr. Otherwisce the w of Cantor
would be 1, and Number would be locked in a circle.

The circle is a visible demonstration of the identity between the
maximum and the minimum. Cf. Heraclitus. The samc point forms
the beginning and end of the circle.

There is an identity between the maximum and the minimum in
the remainders.

Multiple of m+o—Multiple of m+ r—Multiple of m+2—Etc.
Right up to multiple of m~+m, which is the same as multiple of m+o.

The conception of the unity of the opposites is the movement in
keeping with the divine part of the soul.

What makes us hold back from the cfforts which would bring us
LIwill, Twill ... 2 John iii, s.
3 Ibid., vo. A Ihid,, 11-12.
5 Matt. vi, 6 and 18.
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nearer to what is good is the aversion of the flesh; but it is not the
flesh’s aversion in the face of effort. It is the flesh’s aversion in
the face of what is good; because for a bad cause, if there is a strong
cnough incentive, the flesh will consent to anything, knowing that
it can do so without dying. Dcath itsclf, endured for a bad causc,
is not rcally death for the carnal part of the soul. What is death for
the carnal part of the soul is to sce God face to face.

That is why we fly from thc inner void, because God might
stcal into it.

The aversion for doing a good action is a surc sign that it is really
good. We must not scck to overcome this aversion. We must
regard the action with aversion and do it.

[But to regard an action with aversion and not do it is an un-
worthy thing. This is usually the case with me. |

It is not the pursuit of pleasurc and the aversion for cffort which

causes sin, but the fear of God. We¢ know that we cannot see him
facc to face without dying, and we do not want to dic. We know
that sin preserves us very cffectively from seeing him face to face.
Pleasure and pain merely provide us with the slight indispensable
impetus towards sin, and above all the pretext or alibi which is still
morc indispensable. In the same way as pretexts arc nccessary for
unjust wars—and it docsn’t matter if thcy be clumsy—so a
promise of some false good is necessary for sin, for we should be
unable to endure the thought that we were going in the direction of
cvil. This direction is impossible for us. The flesh provides the false
forms of good. The fleshis not what keeps us away from God; it is
the veil we place before us to screen ourselves from him.
i, This is perhaps only the case after a certain point has been
rcached. The image of the Cave seems to suggest as much. At
first it is movement which hurts. When we reach the opening it
is the light. It not only blinds but wounds us. Our eycs tum away
from it.

[May it not be true that from that moment onwards all the sins
we commit are mortal sins? To usc the flesh to hide oursclves from
the light—is not that a mortal sin? Terrible thought.

Better to be a leper.

’Eav 6éAps, Svvacal pe Ka(?apt'aaL.]

[Achill.l—Thales of Miletus and Phcrecydes of Syrus said that
the origin of all things is water, which Pherccydes calls Chaos.
1 Perhaps the reference is to Achilles Tatius, 3rd century a.p. (Tr.)
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Clem. Str. VI—9—(II, 428, 19 st.)—VI, 53 (II, 459, 4)—(on the
subject of Phercecydes) [ans Isidoros . . . 1].

[mg 7o Xdp. .

. so that pcoplc should know what exactly is the “winged oak”
and the “veil® which hangs thercon, Pherckydes constructed an
allegorical theology, basing himself on the prophecy of Ham(?).’

Pherccydes: ‘For him they build many and sumptuous dwelling-
places, and when they have finished cverything and installed the
furniture, and the serving-men, and the serving-women, and all that
is necessary; when everything is ready, the nuptials are celebrated.
And when the third day of the nuptials arrives, Zeus then fashions
a large and beautiful veil and cmbroiders thercon the Earth, the
Decp and the habitations of the Deep. . . .

Pscudogallus® : “The river of Forgetfulness in Plato, the Styx in
Hesiod and in the Orphic poems, is in Pherekydes the flow of the
semen’. The river of Forgetfulness is the semen used in conception.
Is this, then, the fatal river of the nether regions?

[The shicld of Achilles:

‘He set therein the carth, and the sky, and the sea,

and the untiring sun and the full moon,

and all the constellations with which the sky is crowned;
the Plciades and the Flyades and the strength of Orion,
and the Great Bear, whose other name is the Wain,
which turns in the samc orbit and contemplates Orion,
and alone has no part in the baths of Occanus.’

The spring cquinox and the pole.]

All crime is a transference of the cvil in him who acts to him
who suffers the result of the action. This is truc of unlawful love
as well as murder. When there is an equal quantity of evil on cach
side, then the crime reduces itself to onc of violence or physical
depravity.

The machinery of penal justice has been so contaminated by evil,
after all the centuries during which it has, without any compensatory
purification, been in contact with cvil-docrs, that a judicial sentence
1s very often a transference of cvil from the penal machinery itself
to the condemned man, a crime committed against the condemned
man; and that is possible even when he is guilty and the punishment

1 Taken from Isidorus (Diels, Fragments).

% Name given to the unknown author of a poem wrongly ascribed to Gallus.

624



is not out of proportion. Fardened criminals are the only people to
whom the penal machinery can do no harm. It docs terrible harm
to the innocent.

When there is a transference of evil, the evil is not diminished
but increased in him from whom it procceds. This is a phenomenon
of multiplication. The same is truc when the cvil is transferred not to
human bcings, but to things.

Where, then, arc we to put the evil?

We have to transfer it from the impurc part to the pure part of
oursclves—if we have such a thing in us, cven though it be only a
speck—thus transmuting it into pure suffcring. The crime which
is latent in us we must inflict on oursclves.

In this way, however, it would not take us long to sully our own
speck of inward purity if we did not renew it by contact with an
unchanging purity placed outside us, beyond all p0551ble reach.

Patience consists in not trmsformmg su(’fcrmg into crime. That
in itself is cnough to transform crime into suffering.

To transfer evil to cxternal things is to distort the rclationship
betwecn things. That which is precise and fixed—number, propor-
tion, harmony, withstands this distortion. Whatever my state,
whether one of vigour or of mortal fatigue, in five miles therc are
five milestones. That is why numbcr hurts when we are suffering:
it stands in opposition to the opcration of transference. To fix my
attention on what is too inflexible to suffer distortion through my
inward modifications is to prepare for the appearance within myself
of something which cannot be modified—provided this is done
with that intention.

To do a certain action for God is a very bad thing if this makes the
action easicr than it would be were it accomplished simply for the
object involved. It is a good thing if the action is thus made more
difficult, and at the same time impossible not to carry through, and
if this removes the incentives and puts constraint in their stead.

It is not—perhaps—the actual fault which constitutes mortal sin,
but the degree of light within the soul when the fault, whatever it
may bc, is committed. That is a terrifying prospect; for then
onc necessarily passcs through a terrible danger of committing
mortal sin.

The sages and warriors in Plato. The warriors arc the guardians.
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There is an affinity between the function of the armed guardians
as keepers and preservers and the fixity of numbers.

As soon as there is a point of eternity in the soul, therc is nothing
clse to do but to preserve it; for it increases of its own accord like a
seed. We must simply maintain a stationary armed guard around it
and feed it with the contemplation of numbers, of fixed and un-
changing rclationships.

We feed what is constant in the soul by the contemplation of what
is constant in the body.

It is the constant element amid a seething mass of water.

Joseph, the carpenter. Tlc is a diagram of the divine filiation of
Christ. Cf. the Timaeus: the Carpenter, representing God the
Crecator.

In the Timaeus, the world provides itsclf with its own food by
means of its own destruction. We have to imitatc it.

This world rejects finality because it (the world) is beautiful.
There is an adaptation of mcans to mecans, but no end which
constitutes the standard of such adaptation. Necessity is beauty
rcgarded as without an end; it is beauty on the scale of the parts.

Therc are only two kinds of nccessity; that which corresponds
to ends that can be visualized and that which corresponds to
beauty. The ends that can be visualized are cnds which are at the
level of necessity. But that is preciscly why they are not ends; they
are means. The others are transcendent with respect to necessity.

[Xptopal 76 Mvebpa—ypiopa: oil—Noah’s connexion with the
olive-tree and the vine. Bread, wing, oil. . . .]

[The ‘Hermac’, which are milestones along the roads—Com-
parison between Christ and stonc. Milestone, limit? (mépas).]

‘Hc will laugh at the trial of the innocent.” Silence of God. The
noiscs here below imitate this silence. They mean nothing.

Chartier did not understand at all well wherein lies the real value
of pure necessity.

To hear in all noises the silence of God.

How could we possibly hcar the silence of God if the noises here
below meant anything? Through an effect of his goodness thcy
mean absolutely nothing.

' Oil, anointing. 2 Job ix, 23.
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God allowed God to send up a cry to him and did not answer.

It is when from the inncrmost depths of our being we need a
sound which does mcan something—when we cry out for an answer
and it is not granted us—it is then that we touch the silence of
God.

As a rulc our imagination puts words into the sounds in the same
way as we idly play at making out shapes in rumpled linen or in
smoke wreaths. But when weare too exhausted, when we no longer
have the courage to play, then we must have real words. We cry out
for them. The cry tears our very entrails. All we get is silence.

After having gonc through that, some begin to talk to themselves
as do the mad. Whatever they may do afterwards, we must have
nothing but pity for them. Others—and they are not numerous—
give their whole hcart to the silence.

Many human beings also, perhaps, arrive at the point of dcath
without ever having gone through this experience. But who knows?
[t remains the secret of the hearts.

The Word is the silence of God in the soul. That is what Christ
is in us.

God alonc is able to suffer injustice without that causing him any
harm. In order to be absolutely just, onc must be able to suffer
injustice without it doing onc any harm. Othcrwise onc quickly
becomes unjust under oppression. The absolutely Just One can only
be God incarnate.

We always look upon acsthetics as a special branch of study,
whercas it is actually the key to supernatural truths.

[St. Thomas. Therc are two processions within the Godhcad
—that of the intelligence, wherein the procession of the Son
takes place, and that of the will, whercin the procession of the
Spirit takes place. Exactly as in Acschylus. Zcus is attended by his
word and his act—(Cf. the Suppliants).]

[The will is Love.]

[t—2—3—4: One God—Two processions—Three persons—
Four relations] 1+ 2 r 3+ 4=10.

[The procession of Love derives from that of the intelligence,
for one only loves what onc knows. ]

St. Thomas: ‘Omnis res quac non est divina cssentia est creatura.
Sed relatio realiter competit Deo. Si ergo non est divina cssentia,
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crit creatura, et ita ci non crit adoratio latriac cxhibenda. Contra
quod in praefatione cantamus: “Ut in pcrsonis proprictas, et in
esscntia unitas, et in majestate adoretur aequalitas”.’! ‘Relatio
realiter in Dco cxistens idem cst cssentiae secundum rem. Non
differt autem nisi secundum rationem, quod rclatio importat re-
spectum ad oppositum, essentia autem non. . . . Non sequitur quod
in Deo, practer rclationem, sit aliquid aliud secundum rem.” 2

Boethius, de Trinitate: ‘Substantia in divinis continet umnitatem,
rclatio multiplicat Trinitatem’.3>—‘Omnc nomen ad personas
pertinens relationem significat.” 4

Iilarius: ‘Aetcrnitas est in Patre, species in imagine, usus in
munere’.’

Augustine: ‘In Patre est unitas, in Filio acqualitas, in Spiritu
sancto acqualitatis unitatisque concordia’.—Tria haec unum omnia
sunt propter Patrcm, aequalia omnia propter Filium, connexa
omnia propter Spiritum sanctum.’— ‘Patri potentia, Filio sapicntia,
Spiritui sancto bonitas.”—‘Ex ipso, et per ipsum, ct in ipso: ex
1pso dicens propter Patrem, per ipsum propter Filium, in ipso
propter Spiritum sanctum.’ ®

‘Super illud, Isa. LXV, Ecce ego ad gentes, dicit Glossa: “Filius
loquitur, qui dixit Moysi: Ego sum qui sum”.’”

Augustine: ‘Ubi (in Filio) summa ct perfecta vita est . . —
‘Ubi est tanta convenientia ct prima acqualitas . . .'—‘Tanquam
Verbum perfectum cui non desit aliquid, et ars quaedam omni-
potentis Dci. . . .” 8

St. Thomas: ‘Usus quo Pater ct Filius sc invicem fruuntur con-
venit cum proprio Spiritus sancti.” ?

The Spirit is attention.

The Spirit is the ‘duorum nexus . . . unde Pater et Filius possunt
dici connexi.’ 10

v Sunma Theologica, pars 1, quaestio 28, art. 2.

2 Ihid.

3 Quoted in the Summa Theologica, pars 1, quaestio 28, art. 3.

4 Ibid., pars 1, quaestio 29, art. 4.

S Ibid., pars 1, quaestio 39, art. 8.

6 JThid.

7 On these words of Isaiah, T speak to the nations,” the marginal note says: ‘It is
the Son who is speaking, He who said to Moses “1 am that I am”.” (Sumima
Theologica, pars 1, quacstio 39, art. 8.)

8 Thid., quoted from St. Augustine.

9 Jbid., words of St. Thomas.

10 Thid,
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‘Relationes ac proprictates in personis et personac ipsae sunt.” 1

‘Omnia dona gratiae pertinent ad Spiritum sanctum.’ >—Accord-
ing to St. Paul, 1 Corinthians xii, ‘ndvre Tabra évepyel 76 & «al 76
adro ITvebua, ‘But all these worketh that one and the selfsame
Spirit.’

The idca of necessity is that of condition. It thercfore implics
finality. But any cnd which can be visualized is a means.

‘The only finality is transcendent with respect to causality. That
is Beauty.

Matthew xxi, 42—Christ compared to a stone: ‘The stonc which
the builders rejected—-is the same which (éyev7ify els) had been
crcated to be the head of the corner—through the Lord’s doing it
has become so, and it is marvellous in our cyes.’

(Cf. Psalm cxviii, 22-23; Isaiah xxviii, 16)—‘And whosocver shall
fall on this stone shall be broken; but on whomsocever it shall fall,
it will grind him to powder.” 3

The Grail. ‘A perfect thing, at the same time a root and a flower-
ing’—The castle: ‘whocver takes great pains to look for it is never,
unfortunately, able to find it” “The adventures of Arthur, a hero
of springtime, take place at Whitsuntide or during the month of
May...butherc. .. wesce both flowers and snow around us.” (The
three drops of wild goosc’s blood on the snow, the sight of which
sends Perceval into cestasy—after the castle, but before the curse.)
[When Gawain throws a veil over them, ‘his (Perceval’s) thoughts
turned aside from the queen; yet his heart remained close to her; and
he cried out: “O my queen! 0O my bride! Who has torn thee from
me? . . .”” Until then he was looking on in silence. |

Alnfortas.

From the moment of the cursc until the meeting with the hermit,
Pcrceval did not enter a church; but he fought.

Adam, son of the virgin Earth violated by Cain’s murdcr of Abel.

 The relations and properties are in the Persons and arc also the Persons them-
selves. (Possibly a variation or a résumé of the definition of St. Thomas: ‘Oportet
dicere proprictates esse in personis, cf eas tamen esse personas—1It is right to say that the
properties arc in the Persons whilst at the same time they are the Persons them-
selves.” (Summma Theologica, pars 1, quaestio 40, art. 1.)

2 Ibid., pars 1, quacstio 43, art. s.

3 Mate. xxi, 44.
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Plato announced the certain coming of Christ. So did the Sibylline
prophecics.

[The precious stone, lapsit exillis. Through its virtuc the phoenix,
having been reduced to ashes, rises up from its ashes and becomes
a phoenix once more. Whoever looks on it shall not grow old. On
Good Friday a white dove dcposits a consecrated wafer on it, which
is the source of its virtuc. It is a stonc which gives nourishment.

Amfortas, the king who guards the Grail, having chosen his lady
and fought for her to the cry of ‘Love’, is wounded in the private
parts by a poisoned lance, and since then is unable to be either
standing, sitting or lying down. He will be cured by a question:
‘What is it that torments thee?’

The wound becomes morc painful at the changes of the moon,
when certain plancts—and morc particularly Saturn—rcach the end
of their course. He is tormented by the cold. His pain is alleviated
by applying the stecl of the poisoned lance to the wound; it
attracts the cold and gets covered with ice which has to be cut with
silver knives. It is Saturn which sends this cold.

It was vainly hoped that the Dragon’s return to the sky, at the
next change of the moon (‘whosc appcarance is connected with the
suffering caused by the wound’) would curec Amfortas.

Pierre de Regiers—Peire Regier—Canon of Clermont, 1160
(1180).
S’una vetz, ab nueg escura,
Mi mezes lai o ’s despuelha.

Ai d’amor tan quan vuelh,
Quar s’elha m fay gran laidura
Quant autre ’s planh, ieu m’apays . . .

Qu’ieu suy sai sos drutz cn rescos.

Qu’ieu non cre qu’icu anc per als fos
Mas per Peys far so que '] plagucs.

! Name which signifies the Grail in Wolfram von Eschenbach’s poem Parzival.
Emnest Tonnelar, in his translation of this poem, says that it was hitherto supposed
by certain commentators that these two words might be a deformation of lapsis
elixir, and refers to various other suggestions on this subject. He considers it
preferable, however, to adopt the so far widcly accepted interpretation of lapsit
exillis as being a deformation of lapsis e coelis, ‘the stone fallen from heaven’
(Wolfram von Eschenbach, Parzival, trans. by E. Tonnelat (1934), Vol. I, p. 20).
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Dc luenh li suy propdas veris
Qu’amicx non pot nulhs hom partir. .. ." !

The question put to Amfortas: “What is it that torments thee?’

Amfortas’ sin is Original Sin.

Christ alone is able to ask a man “What is it that torments thee?’

(Resemblance between the story of J. and that of Amfortas.)

A man only reaches this point after having been schooled by a
dark night. When he does rcach it, the stonc of life, the body of
Christ is in him.

How many human beings arc there whom I have neglected to ask
“What is it that torments thee?’ If all of them were to risc up one day,
if Christ were to say: ‘I was suffering and you failed to ask me what
it was that tormented me.” . .

Tf once, upon a dark night—I have placed mysclf where she
disrobes.” The modesty shown in carnal love is simply an image of
the true modesty, that which shrouds the contact with the ‘Father
which is in secret,” and whose raison d’étre lies in the fact that He
dwells only in sccret.

The rule of the mirror is the moral standard par excellence. Let
cverything that one docs reflect the good. Why is it that a certain
action suddcnly clouds the world and causes it to lose its particular
property of mirror? It is a mystery. However, so it is. Thanks to
that, all our actions can constitute a cult. Otherwise the worship
of the good would not be able to pass into acts.

‘The quest of the Holy Grail’; the white, green and red wood.

1 If once, upon a dark night,

I have placed myself where she disrobes.
I have all the love I can desire;

So if she treats me unkindly,
Whereas another would complain, I remain tranquil . . .

For here 1 am her lover in secret (in a secret spot).

For I do not think I have ever desired anything
But to do to her what might please her.

From far away I am close to her: so true is it
That no one can ever separate friends. . . .
(This is a translation of the French version kindly supplied by M. Camproux,
of the Faculty of Letters, University of Montpellier.)
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Originally whitc. Green when Abel was conceived. Red at his
death. White is the synthesis of green and red, complementary
colours. It represents the union of opposites. Birth and dcath are
incomplete expressions of the purity of being.

Snow-Whitc and the Scven Dwarfs—Who has drunk from my
glass>—Always this question of the self-cffacingness, the infinitesimal
nature of good.

Venise sauvee.

The transmission of a curse. To show why (from their several
individual points of view), Recnaud, Pierre, Jaffier have become
adventurers. And also to show why (from the national point of
view), this is a Spanish cnterprise. The automatic transmission of
evil until redemptive suffering.

Redemption. J.’s words about his non-participation in his own
personal cxample. It is he who remains the least involved in it. A
profound truth.

First part of Act 1. A joyous impulse towards conquest. A scenc
in which cach onc says: ‘How could I have imagined when I was in
such and such a situation (of material difficulty) . . . and yet all the
time I couldn’t help feeling that Fate owed me some compensation,
that it was bound to come sooner or later, and that T wouldn’t die
before it had come.

To make them all as attractiveas possible, so that the spectator may
want the enterprise to succeed; until we get to Renaud’s speech,
which must producc the same cffect on him as it does on Jafficr.

Amfortas’ wound, which prevents him from either standing
sitting or lying down, represents Desire.

The quest of the Holy Grail—Whitsuntide; 454 years after
Christ’s Passion. (454 | 227 | primary number | 4- §-+4=13)—The
damsel addressmg Launcelot: “This mormng, you were the most
perfect knight in the world.” Like the mirror to Snow-White’s
stcpmother. Joseph of Arimathea was a knight. He converted the
king of Sarras by mecans of miracles performed with a shield
on which he had traced a cross. (This shield was later given to
Galahad.) He journeyed to Great Britain, where he was cast into
prison. He was delivered by the king of Sarras, who conquered
and christianized the whole country and scttled down there.
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The réle played by Britain in these myths. And in Caesar, as
being the sacred land of the Druids.

The Cross and the two ways, one to the right (virtuc), the other
to the left (sin); both of them dangerous, but the latter mortal to
anyone who is not perfect.

Galahad is identificd with Christ—Before Christ’s coming, all
souls, whether good or cvil, went to hell; but Christ delivered all
the good souls from hell.

Galahad is the son of the daughter of the Fisher King by
Launcelot. It was in the Fisher King’s abode that Launcclot saw the
Holy Vessel, the Grail.

You first of all sec the Grail, then you have to look for it.

Launcclot is slecping whilst the Grail enters.

Three tables. That of the Last Supper. That of the Grail which is
the image of it. The miracle of the loaves performed by Joseph of
Arimathca thanks to the Grail. Then the institution of the Round
Table by Mecrlin. ‘It is called the Round Table because therein arc
exemplified the roundness of the world and the general situation of
the plancts and those clements which make up the firmament,
amongst which are the stars and many other things; whence it may
be said that the Round Table is a true representation of the world.
For you can see how knights from all lands where chivalry is found,
whether Christian or Paynim, come to the Round Table. And when
God bestows on them the gift of his Grace, they look upon them-
selves as more blessed than if they had conquered the whole world.
And truly are they seen to lcave their fathers and mothers, and their
wives and children.’

Galahad, the knight with the red escutchcon, represents the
Holy Spirit. With his spiritualized body, he is able to pass through
closed doors.

The sick king, Galahad’s ancestor, who lives four hundred years,
until Galahad’s arrival, is the king of Sarras. He was struck down
with sickness for having tried to go too near the Grail, in spite of
God’s injunction not to do so. He is blind, covered with sores
and crippled. [Names: Mordrain and Evalac.] He is the conqueror
of Britain. For four hundred years he has eaten nothing, with the
cxception of the Host. ‘Galahad, the good Knight, the Perfect
One.’

The Lady seated on the Scrpent represcnts the Synagogue, the Old
Law—The Serpent represents the Scriptures wrongly understood—
It is the cnemy—It s the Serpent of the Garden of Eden.
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‘When the sun—by which we mean Jesus Christ, the true light—
warms the sinner with the firc of the Holy Spirit.’

‘Suffering resembles the emerald which is always green.” (Cf.
Marcus Aurclius.) ‘No man can so well manage to conquer his soul
as by suffering.’

Virtues: Virginity—Humility—Suffering—Integrity—Charity—

‘Love cannot give any man integrity, ncither can hatred take it
away from him.’

The wedding feast in the Gospels is represented by the table of
the Grail.

Mordrain’s grandson—‘Celidoine. . . . He was a true knight of
God. He knew as much about the course of the stars and plancts and
the gencral disposition of the firmament as did the philosophers, or
even morc. . . . He was the first Christian king to rule over the
kingdom of Scotland.’

Genealogy: Mordrain (Evalac)—Nascien—Cclidoine—Narpus—
Nascien—Elian—Isales—Jonaans (who married a Gallic princess)—
Launcelot (who married an Irish princess)—Ban (the last of the
kings of this line)}—Launcclot (he of the Round Table)—Galahad
(winged lion; river in which Christ immerses himself com-
pletely). All those who precede Launcelot arc perfectly obedient
to God’s commands—Galahad, the son of the daughter of king
Pelles.

“The Fountain . . . which can never be exhausted . . . this is the
Holy Grail, this is the grace of the Holy Spirit . . . the tender rain,
the sweet words of the Gospel . . . the grace bestowed by the Holy
Grail”’

‘The meat of the Holy Grail,” which is compared to manna.

Only bread and watcr to be eaten as long as the Quest continues.

Bohort—the brother of the Maid. The suicide of the twelve
ladics. Evil takes on the appearance of good.

The two ladies who go to war against each other, one of whom
had been given a fief by king Amant, then, because of her cruelty,
had been dispossessed in favour of her sister, but had got back
ncarly cverything by violence. The other one is the Church. The
former represents the Old Law, the enemy which is always making
war on the Holy Church and her children.

The kingdom of Logres.

The Maimed King, who is absolutely pure; but because he had the
temerity to draw the sword, he was wounded between the thighs
with a spear.
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Eve carried away a branch from the Tree of Paradise, and planted
it in the ground. It was white as snow. Adam and Eve werc then
still virgin. The branch produces others from slips—all as whitc as
snow (stem, twigs and lcaves). God commands Adam and Eve to
have intercoursc. They conceive Abel. The wood, the bark and the
leaves of the trec become all green, and other green trees are pro-
duced. Then Abel is murdered, and the tree becomes all red. When
it is cut it bleeds. (Cf. the white, green and red wood in the nave of
Solomon’s temple.) It becomes very beautiful, but puts forth neither
blossom, nor fruit, nor slips.

The sword, morc carnestly desired in the kingdom of Logres than
the apostles desired Christ.

The comparison between Christ and the hart, which rencws
itsclf by partially sloughing off its coat (?).

After finding the Grail, Galahad and Perceval go to Sarras.

Galahad, after wandering about a long time, returns to his grand-
father’s abode. It is here that the Grail comes to seck him. Nince
knights arrive—threc from Gaul, three from Ireland and three from
Denmark, which togcther with Galahad, Perceval and Bors makes
up twelve. Joseph of Arimathea—'the first Christian bishop, he
whom Our Lord himsclf consecrated in the spiritual palace at
Sarras’—appears beforc them. An angel holds the spear which drips
blood above the Holy Vessel. Christ emcrges from the Grail: . . . ye
who have sought me so ardently that [ can no longer hide myself
from you . . . who have wrought so much that ye are now scated at
my table, at which my knights have not caten since the days of
Joseph of Arimathea.” With the Holy Vesscl in his hands he goes
toward Galahad, who kncels down, and ‘gives him his Saviour’
(it is thereforc the Communion chalice). He then docs likewise
with all the others—'nor was therc anyone present in whose mouth
he did not place the symbol like unto bread.” Then he tells Galahad
what is this Holy Vessel that he holds in his hands. ‘It is, said he,
the dish in which Jesus Christ did cat the passover on Easter Day
with his disciples. It is the dish which all those who scrve me have
gratefully used; the same which no wicked men did ever look upon
without it doing them gricvous harm. And because it has served
all men according to their desire it shall be known as the Holy Grail.
Now hast thou scen what thou didst so long desire to see . . . [but
he will sce it morc clearly] in the city of Sarras, in the spiritual
palacc therc.

The Grail has to leave the kingdom of Logres that same night,
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because ‘it is neither served nor honoured as is its duc by those of
this land.’

Galahad touchcs the Maimed King between the thighs with the
spear, and in this way curcs him of his infirmity. He becomes a white-
robed monk.

Doesn’t the datc of the departure of the Grail from the kingdom
of Logres coincide with the invasion of Britain by the Saxons?
Must look this up.

Escorant, the crucl king of Sarras, ‘belonging to the cursed race
of Paynims’, throws Galahad and the two others into prison for a
year. On his deathbed, he causcs them to be brought before him and
begs their forgivencss. Galahad becomes king.

Galahad looks inside the Holy Vessel and is seized with trembling.
He prays for dcath; takes the Communion from the hands of
Joscph, son of he of Arimathea, and dics. A hand comes and takes
the Grail and the Spcar and carries them up to heaven.

Perceval becomes a herniit, and dies at the end of a ycar.

“When Bors saw that he was left all alonc in such far-off lands
like unto those of Babylon,” he takes ship and returns to the kingdom
of Logres, to Camclot where Arthur is.

Notc that Sarras is a port.

St. Thomas—T1, 32, 1: ‘Cum enim aliquis ad probandam fidem
inducit rationes quae non sunt cogentcs, cedit in irrisionem in-
fidclium: credunt enim quod hujusmodi rationibus innitamur, ct
propter cas credamus. Quac igitur fidei sunt, non sunt tentanda
probari nisi per autoritates his qui autoritates suscipiunt; apud alios
vero, sufficit defendere non esse impossibile quod predicat fides.
Unde Dionysius dicit, II cap. De divinis nominibus: “Si aliquis
cst qui totaliter cloquiis resistit, longe erit a nostra philosophia; si
autem ad veritatem eloquiorum (scilicet sacrorum) respicit, hoc et
nos canonc utimnur’’.’

‘Fiat lux’ '—the Word. ‘Vidit Deus lucem quod esset bona’ 2—
love, the Spirit.

St. Thomas does not go into the question of whether the sages
of antiquity received any supcrnatural inspiration.

Hermes Trismegistus—Pocmander, 4th Dialogue: ‘The monad
begat the monad, and brought its firc into it’.

St. Thomas—1, 29, 4: ‘Hocnomen, persona, relationem significat.”

1 Genesis i, 3. 2 Ibid,, i, 4.
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Man’s great affliction, which begins with infancy and accompanies
him till death, is that looking and cating are two different opcrations.
Etcrnal beatitude (cf. the myth in the Phaedrus) is a statc where to
look is to cat.

That which we look at here below is not real, it is a mcre setting.
That which we cat is destroyed, is no longer real.

Sin has brought this scparation about in us.

Transferences. In the casc of J.B., the transference of fundamental
affliction, of which the consciousness stands in horror, under the
form of passion.

The transfercnce of the ‘I’ into the beauty of a beloved being;
here there is a genuine displacement.

Some transferences are genuine displacements, others are not.

We must scck that form of transference which transports us
outside spacc.

Carnal desirc and the attraction felt toward beautiful faces.
The need we feel to break, shatter our own interior impurity against
some extcrior and pcrfcct purity, as against a stonc. But what is
sccond-rate in us rcbels and requires, in order to save its life, to
sully that purity.

To sully is to modify, to touch. Beauty is that which we cannot
wish to change. To acquire power over is to sully. To possess is to

sully.

The fcar of God regarded as the scventh gift of the Holy Spirit—
(cf. St. John of the Cross). It is the fear inspired by too great, too
pure a joy; the fear of a mother who is going to scc her son again
after a long separation during which she belicved him dcad, and is
afraid of dying of joy.

Uranus, Kronus, Zcus—Must cxamine this succession again.
Kronus cannot be an cvil god, for he is the god of the Golden Age.
He cmasculated Uranus, but in this way brought forth Heavenly
Aphrodite, or Wisdom.

Theological discussions—causcd to a great extent by lack of
the philosophical discernment which would make it possible to
recognize in what respect contradictory propositions are at the same
time truc (or false).
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Beginning of the book (the book which should contain these
thoughts and many others).

He entered my room and said: ‘Poor creature, you who under-
stand nothing, who know nothing. Come with me and I will tcach
you things which you do not suspect’. I followed him.

He took me into a church. It was new and ugly. He led me up to
the altar and said: ‘Kneel down’. I said T have not been baptized’.
He said ‘Fall on your knees before this place, in love, as before
the place where lies the truth’. I obeyed.

Hc brought me out and made me climb up to a garrct. Through
the open window one could see the whole city spread out, some
wooden scaffoldings, and the river on which boats were being
unloaded. The garret was empty, except for a table and two chairs.
He bade me be seated.

We were alonc. He spoke. From time to time someone would
enter, mingle in the conversation, then leave again.

Winter had gone; spring had not yet come. The branches of the
trees lay bare, without buds, in the cold air full of sunshinc.

The light of day would arisc, shine forth in splendour, and fade
away; then the moon and the stars would center through the window.
And then once more the dawn would come up.

At times he would fall silent, take some bread from a cupboard,
and we would share it. This brcad rcally had the taste of bread. I
have never found that taste again.

He would pour out some wine for me, and some for himsclf—
wine which tasted of the sun and of the soil upon which this city was
built.

At other times we would stretch ourselves out on the floor of the
garret, and sweet slecp would enfold me. Then I would wake and
drink in the light of the sun.

He had promised to teach me, but he did not teach me anything.
We talked about all kinds of things, in a desultory way, as do old
friends.

One day he said tomc: ‘Now go’. I fell down before him, I clasped
his knees, I implored him not to drive mc away. But he threw
me out on the stairs. I went down unconscious of anything, my
heart as it were in shreds. I wandered along the streets. Then I
realized that I had no ideca where this house lay.
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I have never tried to find it again. I understood that he had come
for mc by mistake. My place is not in that garret. It can bc anywhere
—in a prison cell, in onc of those middle-class drawing-rooms full of
knick-knacks and red plush, in thc waiting-room of a station—
anywhere, except in that garrct.

5 Sometimes [ cannot help trying, fearfully and remorscfully, to
repeat to myself a part of what he said to me. How am I to know
if I remember rightly? He is not there to tell me.

I know well that he docs not love me. How could he love me?
And yet deep down within me something, a particle of mysclf,
cannot help thinking, with fear and trembling, that perhaps, in
spitc of all, he loves me.

(An unclassificd mass of fragments follows.)
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INDEX TO SANSKRIT TERMS

Arjuna: hero of the Epopee, to whom Krishna reveals the teaching which forms
the subject of the Bhagavad-Gitd.

atman: the individual Self, more or less equivalent to ‘soul’.

Bhagavad-Gitd: religious and philosophical pocm of ancient India; precise date
unknown.

Brahma (in its masculine form): name given to the supreme divinity; (in its neuter
form): name given to the impersonal Absolute.

B_rhad-/frapyaka-Upanishad: title of one of the most important Upanishads.
Chéndogya-Upanishad: title of one of the most important Upanishads.
Gitd= Bhagavad-Gitd.

gunas: the three qualities—substances which go to form the praksti: their names are
sattva, rajas and tamas.

1a-Upanishad: title of one of the Upanishads of Vedic date.

jivdtman: the individual soul.

karma(n): action and the results of action.

Krishna: hero of the Epic, revealer of the teaching contained in the Gitd.

manas: inner sense, central organ of perception and knowledge.

Mandiikya-Upanishad: title of one of the Upanishads of Vedic date.

Miméwmsa: ‘philosophical’ system presenting action (karma) from the ritual point
of view.

oini: sacred syllable, used especially at the beginning of prayers.

prakrti: original matter (or nature) in the Sdmikhya systemy; the gunas and their
consequences are derived therefrom.

prdna: breath, respiration (with its cosmological correlations).
purusa: (‘man’) universal Spirit, sometimes synonymous with Brahma.

rajas: middle element of the gunas; disturbing principle which gives rise to the
passions.

Rima: hero of the Epic. Among his innumerable exploits is recorded his murder
of an ascetic named Shambuka. The latter, although only a shfidra, practised the
most cxtreme mortifications with the object, so he said, of gaining the world

of the gods.

Sankara: famous Vedantic philosopher; probably lived eighth and ninth
centuries B.C.

sattva: higher element of the gunas: principle of purity and light.
Shiva: name of one of the principal gods of Hinduism.
shfidra: man of low caste; cf. Rama.
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soma: sacrificial wine in the Vedic religion, comparable to ambrosia.
Taittiriya-Upanishad: title of onc of the Upanishads.
tamas: lower element of the gupas; principle of darkness and evil.

Upanishads: rcligious and philosophical texts developing the Vedas; date
problematical.

Veddnta: philosophical system founded on the Upanishads and developed, in
particular, by Shankara.

Vishnu: one of the major gods of Hinduism.

Yoga: technique designed to give access to mystical powers and certain super-
human attributes.

641






INDEX

Abel, 564, 565, 570, 588, 630, 632, 635
Abraham, 481, 501, 566, 574
Achilles Tatius, 623
Acts of the Apostles, 478-9, 579, 582
Adonis, 570, 580, 581, 594, 595
Aeschylus, 554, 560, 580, 581, 619
Agamemnon, 279, 390, 413, 426, 428, 433,
434, 439, 465, 482, 483, 520, 529, 539,
553, 583
Choephori, 29
Eumenides, 525
Oresteia, 29
Prometheus Bound, 256, 279, 320, 320,
538, 569, 579, 611
Supplices, 522, 523, 627
Agenor, 576
Ahab, 580
Alain, see Chartier
Alexander the Great, 298, 588
Aleyen, 580
Alilat, 571
Amalthea, 532
Amfortas, 629-32
Amptére, 155
Anacreon, 502
Anaximander, 14, 76, 115, 162, 263, 387,
405, 443, 450, 458, 562
Anouilh, Jean, 151
Antigone, see Sophocles
Aphrodite, 533; Aphroditc Ourania, 571,
§82, 637
Apis, 570
Apollo, 503, 522, 525, 542, 543, 579, 588,
594, 614
Apollonius Rhodius, §24
Araucanian tales, 14 ff
Archimedes, 8, 9, 163, 189, 405, 510, §57
Arges, 532
Aristophances, 449, 530
Birds, 377, 380
Frogs, 579
Aristotle, 96, 133, 226, 264, 293, 428, 430,
453, 470, 485
De Caelo, 426
De Mundo, 427
Arjuna, see Bhagavad-Gita
Arnobius, 427
Artemis, 503, 533, 541, 589, 592, 594

Asanga, 549

Asclepius, 588

Asherah, 581

Atalanta, 594

Athena, 528, 577, 587, 609, 611
Atlas, 520, 595

Augustine, St., 628

Autolycus, 430

Autran, 569

Bach, 27, 64

Bailly, 475

Balzac, 85

Pére Goriot, 421

Baudeclaire, 619

Beaumarchais, 410

Belus, 522

Benjamin, 567

Berger, Gaston, 37, 231, 307, 317

Bergson, Henri, 269, 462

Bhagavad-Gitg, 19, 25, 39, 40, 50, 51, 53,
54> 55, 56, 70, 81, 89 [f, 101, 145, 200,
203, 215, 258, 289, 290, 294, 298, 301,
304, 306, 308, 316, 324, 334, 387, 388,
394, 418, 419, 436, 438, 447, 502, 726,

542
Blake, William, 269
Bodhidharma, 445
Boethius, 628
Boltzmann, 181, 190
Book of the Dead, 43, 369
Bors, Sir, 635, 636
Bourbaki, 13
Briareus, §32
Brontcs, §32
Browning, Robert and E. B., 56, §7
The Ring and the Book, 195
Briickberger, P., 136
Buck, Pearl, 166
Buddha, the, 307, 398, 549
Buddhism, see Ze¢n

Cabiri, 614

Cadmus, 489, §22, 576, 580

Caesar, 633

Calderon, 318

Cantor, Georg, 249, 252, 325, 362, 420, 622
Casanova, 158

643



Cassandra, 554
Cassian, St, 436
Cathari, 10, 378
Catherine of Siena, St., 256, 257, 260, 391
Cato, 137
Celidoine, 634
Cervantes, 307
Cézanne, Paul, 422
Chaplin, Charles, 283
Charder, Alain, 14, 42, §8, 87, 312, 327,
460, 626
Chevalley, 146
Christopher, St., 571
Chronicles, Books of, 568
Chuang-Tse, 62
Clausius, 447
Cleanthes, 329, 377, 476, 479
Clement of Alexundria, 614, 624
Cocus, 525, 532
Colossians, Epistle to the, 209, 210
Comte, Auguste, 37
Conrad, Joscph,
Nostromo, 135
Cooper, Courtney Ryley,
Designs in Scarlet, 140
Corinthians, Epistles to the, 204, 629
Comeille, 620
Cortés, 47, 482
Cottus, §32
Cousin, Victor, 405
Cratcs, 377
Crius, 532
Cyclops, 532, 533

Daedalus, 570, 599

Dagon, 569

Danaus, 522

Danicl, 568, 570

Dante, 454

Darwin, Charles, 435, 447

d’Aubigné, 11

David, 31

David-Néel, Alexandra, 470

Demeter, 375, 376, 439, 469-70, 473, 478,
501, 503, 522, 566, 569

Demeter, Hymn to, 381, 383, 384, 423, 463,
476

Descartes, 7, 9, 35, 212, 231, 239, 307, 444,
464, 509, 537

Deucalion, 569

Deuteronomy, 105, 479, 537, 567

Didcrot, 213

Diogenes, 395

Diogenes Laertius, 377, 587

Dionysus, 356, 3671, 373, 376, 386, 470, 475,
476, 478, 503, 526, 529, 5§30, 534, §35,
542, 561, 566, 567, 569, 571, §79, 611,
614, 615; Dionysus Dendrites, §81;
see also Lagreus

Dirac, 188

Dostoevsky,

Brothers Karamazov, 283, 287, 288, 293,

432

Durkheim, Emile, 132, 226

Ecclesiastes, 276
Einstein, A., 67, 68, 74, 147
Electra, 521 ; see also Sophocles
Enoch, 565, 570, 573, 588
Epaphos, 522
Ephesians, Epistle to, 207, 208, 300, 393, 535
Epicterus, 87
Epicurus, 167
Esay, 566, 567
Escorant, 636
Eshmun, 580
Eskimo legends, 589-91
Eudoxus, 8, 58, 68, 161, 165, 252, 405, 620
Euhcemerus, 489
Euripides, 477
Bacchae, 279
Hecuba, 225
H"Ppoly“") 222, 224, 225, 229, 275, 279
320, 330, 380, 386, 402, 403, 533, 560,
572
{o, 587
Europa, 522, 542, 569
Exodus, Book of, 104
Figekiel, Book of, 571, 572, 573-4, 576, 578

Fauconnier, Geneviéve,
Claude, 135
Foucauld, Charles de, 135
Fourier, 6
Francis (of Assisi), St., 31, 97, 122, 141, 370,
422
Frazer, Sit J. G., 347, 427
Fresnel, 194
Freud, Sigmund, 421, 471-2, Gog
Frobenius, L., 16, 537, 540, 579

Gaea, 518, 525, 529

Galahad, 633, 634, 635, 636

Galatians, Epistle to the, 479

Galileo, 66, 107, 163, 191, 406, 453, 478
Galois, 417

Gandhi, 96

644



Gauss, 67, 68, 69

Genesis, Book of, 104, 227, 235, 276, 321,
565, 566, 573, 584, 636

Getac, 588

Gide, André, 1

Gilgamesh, 255

Gilles de Rais, see Lanza

Giotto, 8, 21, 27, 422

Granet, 7

Grimm Brothers, 23, 226, 583

Guénon, René, 361

Gyes, 532

{ades, 582
Hagar, 566
Ham, 568, 569, 572
Hannibal, 33
Hebrews, Epistle to the, 254, 299, 586-7
Hecate, 541
Hegel, 336, 410, 616
Ilcisenberg, 168
Helen, 522
Hephaistus, 587, 588, 614
Hera, 533, 614
Heracles, 523, 536, 543, 552, 568, 571,
588
Heraclinas, 54, 327, 328, 357, 367, 379,
395, 455, 469, 470, 471, 487, 503, 529,
558, 585, 597, Go3, 622
Herbert, George, 5, 138
Hermes, 471, 561, 569, 578-9, 588, 614
Hermes Trismegistus, 636
Emerald Table, 8, 515
Herodonus, 101, 471, 474, 478, 484, 521,
524, 536, 537, 561, 565, 566, 569, 570,
571, 574, 576, 579, 583, 584, 588, 599,
611, 613, 614
Hesiod, 146, 473, 475, 484, 487, 503, 504,
525, 526, 529, 532, 542, 583
Hilarius, 628
Hippocrates, 75
Hippolytus, see Euripides
Hitler, A., 502
1lolbach, T. de, 185
Homet, 30, 42, 569
IILad; 3, 12, 40, 41, 55, 103, 156, 229, 252,
255, 256, 258, 281, 282, 285, 297, 405,
424, 451, 455, 487, 507, 545, 546, 569,
579, 614
Odyssey, 437
Homeric Hymns, 578
Hosea, 574
Huyghens, 194
Hyperion, 532

Tacchus, 579

Tamblichus, 456

Ibn Saud, 138

fo, 521, 522, 523, 533, 541

Iphigenia, 561, 574

Iris, 569, 579

Isaac, 566

Isaiah, Book of, 149, 462-3, 481, 501, 506,
538, 505, 568, 583, 613, 629

Isidorus, 624

Isis, 469-70, 472, 473-4 501, 503, 521, 534,
569

Jacob, 566-7, 599

Jaimini, 76

Japetus, 532, 568

Japheth, 568, 572

Jeremiah, Book of, 501

Joan of Arc, St., 23, 55, 195

Job, and Book of, 203, 255, 260, 261, 263,
276, 281, 287, 292, 297, 313, 318, 405,
524, 525, 529, 542, 570, 613

John, St., First Epistle of, 368, 492

Jokn, St., Gospel according to, 103, 108, 114,
178, 179, 181, 219, 243, 252, 368, 416,
428, 433, 457, 460, 501, 517, 538, 575,
583, 586, 587, 622

John of the Cross, St., 41, 143, 174, 215,
219, 238, 256, 304, 324, 325, 336, 355,
376, 377, 391, 397, 433, 439, §19; 545,
637

Jonali, 568

Joseph, (pattiarch), 567, 571

Joseph (father of Jesus), 626

Joseph of Arimathea, 632, 633, 635

Joshua, and Book of, 105, 454, 481, 502, 568,
570

Judah, 567

Kan, 51, 151, 163, 202, 249, 279, 284, 370,
526

Kierkegaard, S., 201, 203

Kings, Books of, §80

Koestler, A.,

Spanish Testament, 10, 166, 229, 288

Kore, 375, 376, 382, 384, 404, 470, 489, 522,
§595 5745 579

Krishna, 561 ; see Bhagavad-Gita

Kronus, §30; 532, 533, 637

Laban, §66-7

La Bruyére, 146
Ladoumeégue, 294, 408
Lagneau, Jules, 279, 312, 460
Lamarck, 435

645



Lamartine, 112
Lanza del Vasto,
Gilles de Rai's, 80, 108, 109, 111, 113, 250

Lao-tsc, 30, 267, 286, 522

Launcelot, 633, 634

Lauzun, 138, 160, 180

Lawrence, T. E., 10, 11, 30, 33, 53, 58, 87,
176, 187, 281, 340, 484

Lecarpenticr, Mareel, 161, 172

Leibniz, 429

Lenin, §62

Leto, 588

Levi, 567

Levyiticus, Book of; 537, 581

Libya, 522

Lilith, 571

Lope de Vega,

Elmejor Alcolde el Rey, 358

Lorentz, 94

Lot, 566

Louis XIV, 562

Loxias, §82

Lucretius, 100, 442, 578

Luke, St., Gospel according to, 210, 219,
305, 330, 417, 436, 450, 459, 474, 492,
499, 540

Lycurgus, 583, 585, 614

Machiavelli, 132

Macrobius, 427, 476

Mah8bhbrata, 94

Maia, 595

Maillart, Ella, 154

Maine de Biran, 43, 319, 328, 387, 417

Malraux, André, 300

Mani, 376

Manicheans, 13, 113, 254, 352

Mantegna, 141

Marc, G., 124

Marcus Aurclius, 65, 612, 634

Mariotte, 196

Marius, 176, 199, 204

Mark, St., Gospel according to, 305, 417,
450, 585, 586, Gol, 623

Marlow, Christopher, 5, 80

Doctor Faustus, 108, 250, 538

Marx, Karl, 182, 597, 616

Mary, Blessed Virgin, 571, 577

Masaccio, 235, 256

Matthew, St., Gospel according to, 106, 135,
136, 150, 169, 173, 174, 219, 233, 263,
274, 277, 280, 293, 305, 417, 428, 436,
437, 584, 585, 622, 629

Mauriac, sor
Thérése Desqueyreux, 80
Maxwell, 67, 557
Medea, 522
Mehl, 2
Melchizedek, §26, 561, 566, 570
Menes, 614
Metis, 529, 530
Michael Angelo, 63
Michelson and Morley, 66
Milarcpa, 230, 233, 236, 316,318, 320, 328, 366
Minos, 569, 570, 599, Goo
Minotaur, §70
Mithra, Mithras, 570, 571, §82
Mnemosyne, 532
Mohammedanism, 102
Moliére,
L' Avare, 421, 471, 490
L’Ecole des F emmes, 45, 6o, 292, 490
Le Misanthrope, 123
Montesquieu, 120, 557
Monteverdi, 451, 479
Moscs, 481, 502, 568, 570, 599
Moussa, story of, 17-18, 111, 139
Mozart, 64
Mylitta, 571

Nau’man, 580

Napoleon, 199, 231, 477, 490, 562

Nausicaa, §76

Nero, 443

Newton, 68, 95, 159, 166, 167, 461

Nicholas, St., 436

Nicholas of Cusa, 621, 622

Nicomachus of Gerasa, 388, 389, 456

Nimrod, §66, 568, 569, 571, 588

Noah, 565, 566, 569, 570, 572, 573, 588, 599,
626

Nonnus, 488, 542, 560, 561, 576, 582, 583,

595 |
Dionysiaca, 476, 478

Oceanus, §z0, 529, 532

Oedipus, 561 ; see also Sophocles

Orion, 474

Orotalt, 571

Orpheus, 476

Orphic fragments, 428

Orphic Hymns, 392, 433

Orphic tablet, 320, 535

Osiris, 356, 376, 386, 470, 471, 472, 473, 475
476, 478, 479, 484, 499, 518, 520, 523,
$32, 533, 535, 536, 541, 561, 565, 569,
570, 581, 594, 599, 61§
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Quranos, §71
Ovid, 58, 108, 137, 153, 203, 216, 353

Pan, Egyptian, 565, 588
Parmenides, 528
Paul, St., 353, 566, §72; see also under
titles of Epistles
Pausanias, 427
Pavlov, 277
Perceval, 629, 635, 636
Perrin, Fr., 265, 461, 487, 560
Peter, St., Epistles of, 501
Petrarch, 588
Pherecydes, 486, 502, 623, 624
Philipptans, Fpistle to the, 208, 209, 543
Philo, 581, 585
Philoctetes, 543 ; see also Sophocles
Philolaus, 117, 118, 341, 381, 394, 456, 458,
459, 460, 461
Phoebe, 525, 532
Phoroneus, 569
Pina, 10
Pindar, 523, 524, 525
Planck, Max, 9,76, 189, 191, 196, 594
Plato, 20, 31, 35, 36, 37, 45, 50, §8, 62, G8,
69, 74, 84, 95, 189, 197, 241, 248, 307,
309, 328, 333, 335, 336, 345, 356, 360,
370, 372, 374, 380, 383, 390, 418, 421,
428, 443, 455, 458, 463, 477, 479, 480,
489, 490, 499, 502, 506, 507, 529, 5306,
545, 563, 574, 577, 588, 625, 630
Alctbiades, 187-8
Cratylus, 395, 399
Epinomis, 8, 385, 390, 392, 439, 461, 612
Euthyphro, 277
Gorgias, 10, 257, 346, 389, 431, 519, 566,
599, 6oz, 610
Laws, 394
Parmenides, 264, 319, 365, 395, 528
Phaedrus, 22,246, 318, 319, 320, 321, 323,
325, 327, 356, 371, 383-4, 389, 390, 392,
403, 433, 440, 441, 455, 494, 497, 513,
554, 578, Go8, 637
Philebus, 13, 20, 118, 119, 256, 319, 356,
361, 380, 381, 384, 405, 426, 450, 538,
541
Politicus, 486, 487, 488, 552, 553
Protagoras, 314,323,399
Republic, 3,7, 10, 286, 307, 319, 361, 362,
371, 374, 375, 380, 383-4, 434, 440, 443,
447, 459, 480, 490, 492, 495, 502, 512,
526, 554
Statesman, 447, 506, 509

Symposium, 319, 361, 369, 370, 373, 380,
381, 384, 430, 439, 442, 443, 449, 450,
455, 456-7, 461, 473, 488, 518, 519,
520, 521, 522, 524, 528, 529, §30, 538,
540, 578, 586) 614
Theaetetus, 2, 98, 132, 148, 257, 264, 292,
313, 373, 385, 487, Go7
Timacus, 65, 77, 98, 118-19, 194, 244, 245,
246, 247, 254, 263, 264, 293, 320, 321,
322, 325, 367, 370, 371, 373, 374, 376,
384, 385, 393, 405, 408, 409, 412, 414,
418, 436, 439, 440, 443, 452, 458, 476,
498, 514, 561, 562, §71, 590, Go4, GoG,
607-8, 626
Plautus, 1or, 216, 283, 307, 505, 518
Plciades, 595
Plutarch, 472, 474, 475, 476, 477, 478, 484,
520, 534, 570, 583, 585
Fluvii, 583
De Isids et Ostride, 473, 581
Poincaré, 67
Porphyry, 427
Pouget, 226
Prat, 255
Praxiteles, 373
Prometheus, 224, 236, 356, 361, 373, 380,
413, 426, 450, 460, 469, 487, 523, 525,
529, 539, 541, 542, 560, 570, 579, 587,
614; sec also Acschylus; Plato
(Philchus)
Proteus, 543
Proust, 174, 313, 335, 423, 444
Proverbs, Book of, 263
Psalms, Book of, 263, 431, 525, 629
Pseudogallut, 624
Ptah, 614
Prolemy, 479
Pythagoras, Pythagoreans, 8, 191, 441, 456,
505, 508, 512, 524, 528, 589, 595, 607

Rabelais, 462
Racine, 383, 422
Phédre, 3,27, 141, 155, 270, 292, 423, 620

Rama, 31, 49, 59, 53, 58, 98, 300, 312, 418,
418, 448, 508, 561

Ramakrishna, 419, 420, 423, 471

Rimaprasada, 422

Regier, Peire, 630

Rembrandt, 74

Restif de la Bretonne, 421

Retz, 54, 58, 212, 213, 418, 557

Reuben, 567

Revelation of St. John, 199, 249, 304, 306,
501, Gor
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Rhea, 532, §33

Richelieu, 11, 125, 287, 296, 557

Rilke, 429, 461, 593

Romans, Epistle to the, 118, 203, 447, 462
Rostand, Jean, 589

Rousseau, 38, 53, 314, 363

Ruth, 567

Saint-Simon, 138
Samuel, Books of, 105
Sankara, 62
Sappho, 5, 443
Saul, 83, 106
Scéve, Maurice, 178
Schradinger, E., 186
Semele, 569
Sesshl, 445
Sextus Empiricus, 519
Shakespeare, W., 5, 155, 543
Hamlet, 56
Lear, 27, 138, 620
Othellv, 27
Shem, 568, 572
Sherriffy R. C.,,
Journey's End, 124
Sidon, 566
Simeon, 567
Sirius, 474, 503
Snow-White, 632
Socrates, 2, 11, 30, 415
Solomon, 568
Sophocles, 56, 1471, 155
Antigone, 5, 195, 279, 518, 525, 529, 534
561
Electra, 10, 136, 183, 195, 279, 389, 402,
583
Oedipus Rex, 244
Philoctetes, 136, 279, 523
Spinoza, 23, 3R, 275, 424, 486, 515
E'thics, 95
Stereopes, 532
Stobaeus, 459
Suzuki, D. T, 394, 445

Tai-hui, 446

Tan, Taoists, 20, 30, 72, 112, 125, 128, 142,
170, 174, 185, 213, 262, 265, 284, 309,
457, 528

Tethys, 532

Thales, 162, 487, 523, 579, 581, 623

Thea, 532

Themis, 522, 523, 525, 532

Thessalonians, Fpistles to the, 210

Thetis, 614

Thomas (Aquinas), St., 84, 106, 118, 267,
288, 325, 345, 373, 447, 615, 627, 628,
629, 636

Thucydides, 182, 198, 569, 581

Tolstoy,

W ar and Peace, 123
Tonnelat, E., 630
Typhon, 473-4, 520, 523 532, 534, 784

Ugolino, 125, 151
Upanishads, 19, 42, 43, 46, 47, 50, 51, 58, 82,
87, 99, 234, 267, 297, 300, 309, 319, 380,
502, 528, 602
B[/md—/i‘ra{l_ya/ca, 20, 35, 44, 99, 106
Chéndogya, 28, 33, 61, 294
Iz, 60, 330, 372
Méndikya, 50
Mundaka, 47
Taittiriya, 50

Valentin, Fr., 439
Valéry, Paul, 1, 4, 5, 51, 84, 85, 86, 87, 136,

333
Van der Waerden, 481
Van Gogh, V., 153
Vigny, Alfred de, 283
Virgil, 350, 594, 595
Vishnu, 561
Voltaire,

Alzire, 492

Weil, André, 8
Wilde, Oscar, 153

Portrait of Dorian Gray, 621
William II of Germany, 172, 175, 199
I¥isdom, Book of, 444, 478, 524, 565
Wolfram von Eschenbach, 630

Xerxes, 619

Zagreus, 469, 476, 478, 489, 499, 526, 534,

541, 542, 559, 561, 580, 582
Zamolxis, 588

Zaratas, 476

Zen Buddhism, 395 1, 406~7, 445, 446

Zeno, 115, 377

Zeus, §21-4, 529-30, §31-3, 534, 536, 541,
543, 559, §7%; §77, 580, 5§82, 588,
614; Zeus Stratios, 614

Zodiac, 430, 475, 477y 590, 5323, 742, 5595
594, 614
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