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' In its Eastern aspects—Chinese, Hindu, and Japanese—
| Zen Buddhism has proved a puzzle, though a stimulat-
| ing one, to the Western mind. Himself a Westerner, Dr.
Benoit has approached it through an occidental manner
of thinking. “For the first time, Dr. Benoit presents the
traditional doctrine of Zen Buddhism in a language that
is understandable to the Western world,” says one of
his Indian admirers, Swami Siddheswarananda.

The author does not advocate a “conversion” to East-
erni religion and philosophy. Rather, he would have
“Whstern psychological thinking and reasoning meet
with oriental wisdom on an intellectual plane, in order
to make it participate in the oriental understanding of
the state of man in general. “I do not need to burn the
Guspels in order to read Hui-neng,” says Dr. Benoit.

Zen, to be quite exact, is not so much a doctrine as a
hygiene of intelligent living. As such it is presented by
the author, a practicing psychoanalyst. It is a way of
_breaking the deadlock into which the faulty functioning
of our civilization has led us, of liberating'us from the
prevalent contemporary sickness, anxiety. This book
provides the elements for reaching “satori,” that modifi-
cation of the internal functioning of man which can be
described as a state of unassailable serenity. This state,
Di. Benoit makes clear, is the truly “normal” one. How
to develop intelligence and will so that this transforma-

tion of life can be achieved is the subject of this book.
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Chapter One

ON THE GENERAL SENSE OF
ZEN THOUGHT

that he is not as he would like to be, has defined more or

less accurately the faults of his manner of functioning, has
made in fact his ‘auto-criticism’. This work of criticism, some-
“times rough-and-ready, attains at other times on the contrary, and
in 2 number of directions, a very high degree of depth and subtlety.
*The undesirable aspects of the natural ! man’s inward functioning
are often very accurately recognised and described.
With regard of this wealth of diagnosis one is struck by the
poverty of therapeutic effect. The schools which have taught and
thich continue to teach the subject of Man, after having demon-
rated what does not go right in the case of the natural man, and
By that does not go right, necessarily come to the question ‘How
hwe to remedy this state of affairs?” And there begins the con-
1 and the poverty of doctrines. At this point nearly all the

MAN has always reflected upon his condition, has thought

s of Zen’).

'not to be denied that in other teachings some men have
le to obtain their realisation. But\a. clear explanation of
ter and a clear refutation of thé false/methods is only to be
pure Zen. e

ssential error of all the/ false) methods lies in the fact that
osed remedy does not réach the root-cause of the natural
iséry. Critical analysis of man’s condition does not go
igh into the determining cause of his inner phenomena;

tession ‘the natural man’ in this book describes man as he is before
n known as satori.

I

—

Fines go astray, sometimes wildly, sometimes, subtly, except |
octrine of Zen (and even here it is necessary to specify ‘some |




ON THE GENERAL SENSE OF ZEN THOUGHT

it does not follow the links of this chain down to the original
phenomenon. It stops too quickly at the symptoms. The searcher
who does not see further than such and such a symptom, whose
analytic thought, exhausted, stops there, evidently is not able to
conceive a remedy for the whole situation except as a develop-
ment, concerted and artificial, of another symptom radically
opposed to the symptom that is incriminated. For example: a
man arrives at the conclusion that his misery is the result of his
manifestations of anger, conceit, sensuality, etc., and he will think
that the cure should consist in applying himself to produce mani-
festations of gentleness, humility, asceticism, etc. Or perhaps an-
other man, more intelligent this one, will come to the conclusion
that his misery is a result of his mental agitation, and he will think
that the cure should consist in applying himself, by such and such
exercises, to the task of tranquillising his mind. One such doctrine
will say to us, “Your misery is due to the fact that you are always
desiring something, to your attachment to what you possess’, and
this will result, according to the degree of intelligence of the
master, in the advice to give away all your possessions, or to learn
to detach yourself inwardly from the belongings that you continue
to own outwardly. Another such doctrine will see the key to the
man’s misery in his lack of self-mastery, and will prescribe “Yoga’,
methods aimed at progressive training of the body, or of feelings,
or of the attitude towards others, or of knowledge, or of attention.
All that is, from the Zen point of view, just animal-training and
leads to one kind of servitude or another (with the illusory and
“exalting impression of attaining freedom). At the back of all that
“there is the following simple-minded reasoning: ‘Things are going
badly with me in such and such a way; very well, from now on I
am going to do exactly the opposite.” This way of regarding the
problem, starting from a form that is judged to be bad, encloses the
searcher within the limits of a domain that is formal, and, as a
result deprives him of all possibility of re-establishing his con-
_sciousness beyond all form; when I am enclosed within the limits
of the plane of dualism no reversal of method will deliver me from
the dualistic illusion and restore me to Unity. It is perfectly analo-

gous to the problem of ‘Achilles and the Tortoise’; the manner of

posing the problem encloses it within the very limits that it i
necessary to overstep, and as a result, renders it insoluble.
2
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ON THE GENERAL SENSE OF ZEN THOUGHT

inal The penetrating thought of Zen cuts through all our pheno-
cher mena without stopping to consider their particularities. It knows
hose that in reality nothing is wrong with us and that we suffer because
e to we do not understand that everything works perfectly, because in
lop- consequence we believe falsely that all is not well and that it is
cally necessary to put something right. To say that all the trouble
le: a derives from the fact that man has an illusory belief that he lacks

>f hlS
hink
1ani-
5 an-
1sion
think
such
trine

something would be an absurd statement also, since the ‘lack’ of
which it speaks is unreal and because an illusory belief, for that
reason unreal, could not be the cause of anything whatever.
“Besides, if I look carefully, I do not find positively in myself this
“belief that I lack something (how could there be positively present
'a illusory belief in an absence?); what I can state is that my
inward phenomena behave as if this belief were there; but, if my
shenomena behave in this manner, it is not on account of the

ways resence of this belief, it is because the direct intellectual intuition
, and at nothing is lacking sleeps in the depths of my consciousness,
f the at this has not yet been awakened therein; it is there, for I lack
learn othing and certainly not that, but it is asleep and cannot manifest
tinue elf. All my apparent ‘trouble’ derives from the sleep of my faith |
o the the perfect Reality; I have, awakened in me, nothing but |
‘oga’, iefs’ in what is communicated to me by my senses and my |
lings, g working on the dualistic plane (beliefs in the non-existence |
ntion. “Perfect Reality that is One); and these beliefs are illusory |

g and jations, without reality, consequences of the sleep of my faith. |
y and 2 ‘man of little faith’, more exactly without any faith, or, still

Tthat , of sleeping faith, who does not believe in anything he does
going on the formal plane. (This idea of faith, present but asleep,

v on I s us to understand the need that we experience, for our
1g the nce, of a Master to awaken us, of a teaching, of a revela-
ses the sleep connotes precisely the deprivation of that which }
, as Al
it everything appears to be wrong in me because the fundamental
verything is perfectly, eternally and totally positive, is asleep in
f my being, because it is not awakened, living and active therein.
last we touch upon the first painful phenomenon, that
h all the rest of our painful phenomena derive. The
 faith in the Perfect Reality that is One (outside which
) 15 the primary phenomenon from which the whole of
3

iner of
1t it 1




ON THE GENERAL SENSE OF ZEN THOUGHT

the entangled chain depends; it is the causal phenomenon; and
no therapy of illusory human suffering can be effective if it be
applied anywhere but there.

To the question ‘What must I do to free myself?’ Zen replies:
“There is nothing you need do since you have never been enslaved
and since there is nothing in reality from which you can free
yourself.” This reply can be misunderstood and may seem dis-
couraging because it contains an ambiguity inherent in the word
‘do’. Where the natural man is concerned the action required
resolves itself dualistically, into conception and action, and it is to
the action, to the execution of his conception that the man applies
the word ‘do’. In this sense Zen is right, there is nothing for us to
‘do’; everything will settle itself spontaneously and harmoniously
as regards our ‘doing’ precisely when we cease to set ourselves to

. modify it in any manner and when we strive only to awaken our
sleeping faith, that is to say when we strive to conceive the primor-
dial idea that we have to conceive. This complete idea, spherical
as it were and immobile, evidently does not lead to any par-
Tticular action, it has no special dynamism, it is this central purity
of Non-Action through which will pass, untroubled, the spon-
taneous dynamism of real natural Iife. Also one can and one
should say that to awaken and to nourish this conception is not
‘doing’ anything in the sense that this word must necessarily have
for the natural man, and even that this awakening in the domain_
%rwealaimime by ‘a reduction (tending towards
cessation) of all the useless operatlons to which ‘man subjects hlm-
selfin connexion with his inner phenomena.

Ev.dently it is p0951ble to maintain that to work in order to
conceive an idea is to ‘do’ something. But considering the sense
that this word has for the natural man, it is better, in corder to
avoid a dangerous misunderstanding, to talk as Zen talks and to
show that work that can do away with human distress is work of
pure intellect which does not imply that one ‘does’ anything in
particular in his inner life and which implies, on the contrary

| that one ceases to wish to modify it in any way.

Let us look at the question more closely still. Work which
awakens faith in the unique and perfect Reality which is our
‘being’ falls into two movements. In a preliminary movement our
discursive thought conceives all the ideas needed in order that we

4




ON THE GENERAL SENSE OF ZEN THOUGHT

nd may theoretically understand the existence in us of this faith
be which is asleep, and in the possibility of its awakening, and that
only this awakening can put an end to our illusory sufferings.
During this preliminary movement the work effected can be

es:

red described as ‘doing’ something. But this theoretical understand- |
ree ing, supposing it to have been obtained, ‘changes rﬁnng as yet ’
lis- in our painful condition: it must now be transformed into an 7\
ord understanding that is lived, experlenced by the whole of our 4\
red §  prganism, an understandmg both theore’acal and practical, both

s tol : act and concrete; only then will our faith be awakened. But
lies is transformation, thls passing beyond ‘form’, could not be the

s to fesult of any deliberate work ‘done’ by the natural man who is
1sly tirely blind to that which is not ‘formal’. There is no ‘path’

s to wards deliverance, and that is evident since we have never really
our en in servitude and we continue not to be so; there is nowhere
101- 90’, there is nothing to ‘do’. Man has nothing directly to do in
ical er to experience his liberty that is total and infinitely happy.
@_ jat he has to do is indirect and negative; what he has to under-
rity '3;. by means of work, is the deceptive illusion of all the © paths
yon- the can seek out for himself and try to follow. When his per-
one fing efforts shall have brought him the perfectly clear under- |
nod ing that all that he can ‘do’ to free himself is useless, when |

pdefinitely stripped of its value the very idea of all imagin-
baths’, then ‘satori’ will burst forth, a real vision that
mo ‘path’ because there is nowhere to go, because, from
ity, he was at the unique and fundamental centre of |
I to ‘deliverance’, so-called, which is the disappearance of
n of being in servitude, succeeds chronologically an

pation but is not in reality caused by it. This inward

Cr e

d i ation cannot be the cause of that which precedes all
ki nsequently precedes ¢; it is only the instrument

lich the First Cause operates.

e famous narrow gate does not exist in the strict sense
any more than the path on to which it might open;
ght wish so to call the understanding that there is
there is no gate, that there is nowhere to go because
0 t0 go anywhere. That is the great secret, and at the
great indication, that the Zen masters reveal to us,

5
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Chapter Two

‘GOOD’ AND ‘EVIL’

—

£ know that Traditional Metaphysics represent the crea-
s;\/ tion of the universe as the result of the interplay, con- |
comitant and conciliatory, of two forces that oppose and
complete one another. Creation results, then, from the interplay
of three forces: a positive force, a negative force, and a con-
ciliatory force.

This ‘Law of Three’ can be symbolised by a triangle; the two
lower angles of the triangle represent the two inferior principles

Superior conciliatory prz'ncip[e
hﬂ}r’zgr;&op.féﬁve Ir_zﬂ;'%;w ng{gtiﬂa

of creation, positive and negative; the apex represents the Superior
or Conciliatory Principle.

The two inferior principles are, according to Chinese wisdom,
the two great cosmic forces of the Yang (positive, masculine, dry,
hot) and of the Yin (negative, feminine, damp, cold) they are also
the Red Dragon and the Green Dragon, whose unceasing struggle i
the creative motive power of the “Ten Thousand Things’.

The diagram of the T ai-ki comprises a black part, the Yin,
another which is white, the Yang, of strictly equal extent, and
circle that surrounds them both, which is the Tao (Superio

6




Chapter Three

THE IDOLATRY OF ‘SALVATION’

O NE of the errors which most surely hinder man’s intemporal

character. In many splrltual’ systems religious or r other-
e, man has the ‘duty’ of achieving his ‘salvation’; he denies
value to that which is temporal and concentrates all the reality

‘_ agam here a form of 1dolatry, since reahsatlon seen thus as_
) Wthh excludes other things, is then only one_ thmg

e determmmg, enslavmg reality which man attributed to this
that ‘temporal’ enterprise is crystallised now on the enterprise
alvation’, and this enterprise becomes the most determining,

most enslaving that can be imagined. Since realisation
ies liberation one arrives at the absurd paradox that man
bijected to the coercive duty to be free. Man’s distress is
ptrated then on this question of his salvation; he trembles
thought that he may die before having attained his deliver-
uch a grave error of understanding necessarily entails
, inner agitation, a feeling of unworthiness, an egotistical
on oneself-as-a-distinct-being, that is to say, it prevents
cification, reconciliation with oneself, disinterestedness
oneself-as-a-distinct-being, the diminution of emotion—
the inner atmosphere of relaxation which governs the

atori.
n who deceives himself thus, however, can think again
There is no duty except in relation to an authority
" s it. The believer of this or that religion will say
the authority which imposes on him the obligation of

5




THE IDOLATRY OF ‘SALVATION’

salvation. But who then is this ‘God’ who while imposing some-
thing on me, is separate from me and has need of my action?
Everything, then, is not included in his perfect harmony?

The same error is found among certain men sufficiently evolved
intellectually no longer to believe in a personal Ged. They seem at
least no longer to believe in him. If one looks more closely one
perceives that they believe in him still. They imagine their satori,
and themselves after their satori, and that is their personal God,
1 a coercive idol, disquieting, implacable. They must realise them-
. selves, they must liberate themselves, they are terrified at the
. thought of not being able to get there, and they are elated by any

inner phenomenon which gives them hope. There is ‘spiritual
ambition’ in all this which is necessarily accompanied by the
absurd idea of the Superman that they should become, with a
demand for this becoming, and distress.

‘This error entails, in a fatally logical manner, the need to teach
others. Our attitude towards others is modelled on our attitude
towards ourselves. If I believe that I must achieve my ‘salvation’
I cannot avoid believing that I must lead others to do the same. If
the relative truth that I possess is associated in me with a duty to
live this truth—duty depending on an idolatry, conscious or other-
wise—the thought necessarily comes to me that it is my duty to
communicate my truth to others. At the most this resuits in the
Inquisition and the Dragonnades; at the least those innumerable
sects, great and small, which throughout the whole of History,
have striven to influence the mind of men who never questioned
them, of men who asked nothing of them.

The refutation of this error that we are here studying is per-
fectly expounded in Zen, and as far as we know, nowhere perfectly
but there. Zen tells man that he is free now, that no chain exists
which he needs to throw off; he has only the illusion of chains.
Man will enjoy his freedom as soon as he ceases to believe that he
needs to free himself, as soon as he throws from his shoulders the
terrible duty of salvation. Zen demonstrates the nullity of all belief
in a personal God, and the deplorable constraint that necessarily
flows from this belief. It says: ‘Do not put any head above you
own’; it says also: ‘Search not for the truth; only cease to cherish
opinions.’

Why then, some will say, should man strive to attain satorif




THE IDOLATRY OF ‘SALVATION’

To put such a question is to suppose absurdly that man cannot
struggle towardssatori except under the compulsion of a duty. Satori
represents the end of this distress which is actually at the centre of
one’s whole psychic life and in which one’s joys are only truces; is
it intelligent to ask me why I strive to obtain this complete and
final relief? If anyone persists in asking I reply: ‘Because my life
will be so much more agreeable afterwards.” And, if my under-
" standing is right, I am not afraid that death may come, today or
tomorrow, to interrupt my efforts before their attainment. Since
the problem of my suffering ends with me why should I worry
myself because I am unable to resolve it?
A clear understanding, on the other hand, neither forbids the
taching of others nor obliges one to undertake it; such a pro-
bition would represent an obligation as erroneous as the first.
t the man who has understood that his own realisation is not
any manner his duty contents himself with replying, if asked,
it if he takes the initiative of speaking it will be only to propose
h ideas with discretion, without experiencing any need of
ag understood. He is like a man who, possessing good food in
opens his door; if a passer by notices this food and comes in

at it, well and good; if another does not come in, that is equally
tory. Our emotions, our desires and our fears, have no
a true understanding.




THE EXISTENTIALISM OF ZEN

regards his existence. In one way which at first sight may appear
paradoxical, the egotistical man trembles lest he lose his existence
because, with regard to acting, to living, he looks upon existing
as nothing. In existence resides, as we have seen, the Absolute
Principle, this All that man does not know how to appreciate
more or less, this All that can only be, for man, zero if he does not
appreciate it, or the Infinite if he appreciates it. If man does not
see any_alue in anonymous existence, he does 7not participate con-
sciously in the nature of the Principle, he is consc1ou_lzf_n’o’tgggJ

ﬁgwwble of supporting the subtraction which _

is death (which appears to him as a negatlve infinity). If, on the
contrary, man sees an infinite value in anonymous existence, he
participates fully in the nature of the Principle. He is then con-
sciously infinite and in consequence the subtraction which is
death appears to him as nothing.

One sees also the illusory character of the distressing questions
-which egotls?cal n puts If on the subject of an indi-
vidual /after-life., Fo thes;%esuon /pe founded O\Qh_@ illusory
belief it the [réality ¢fthe in V1dua iving and on the ignorance
of the universal existing.

The error of certain philosophical conceptions called existenti-
alist results, among other things, from the fact that the actions of
existing and of living are there confounded. This confusion carries
with it unfortunate consequences: existing assumes therein a
purely phenominal character and, all idea of the First Cause
having disappeared, the fact that existence wills itself results in
an absurdity that is categorical and no longer merely apparent
(it is like the idea of a material eye that itself sees itself). And this
living, that is necessarily also absurd, is the capital thing; action,
the ‘doing and performing’, become dogmatlc necessities. The dis-
appearance of the Principle entails logically this dualism torn
asunder and heart-rending.

Let us return to the distinction that we have made between
existing and living, and to the border-line that we have traced
between the two. This border-line passes, as we have said, withir
the domain of actions, between the actions which serve mj
vegetative life and those which serve my egotistical affirmation
If I study all this in its bearing on my psychological consciousnés
it seems at first that existing comprises an unconscious part,

24




THE EXISTENTIALISM OF ZEN

vegetative phenomena, and a conscious part, the actions of which

serve my vegetative life. But, if I think about it more carefully, I

perceive that these actions are as unconscious as my vegetative

phenomena, since their object is null for my consciousness. I can-
. not pretend that I consciously maintain my existence since I am
\ entirely unconscious of the reality of my existence. Let us quote
" here a dialogue taken from Zen literature:

MmoNK: In order to work in the Tao is there a special way?
THE MASTER: Yes, there is one.
raE MONK: Which is it?
'HE MASTER: When one is hungry, he eats; when one is tired he
sleeps.
E Monk: That is what everybody does; is their way then the
same as yours?
iE MASTER: It is not the same.
g MONK: Why not?
MASTER: When they eat they do not only eat, they weave all
of imaginings. When they sleep they do not only sleep they
ve free rein to a thousand idle thoughts. That is why their

ly is not my way.

e natural man is only conscious of images, so it is not aston-
t that he should be unconscious of existing, which is real,
 has three dimensions. In short I am unconscious of that in
am real, and that of which I am conscious in myself is
attainment of satori is nothmg else than the becoming
s of existing which actually is unconscious in me; becom-
ious of the Kéﬁfty ality, unique and original, ef—t—his—&nwersal-
ﬂ!'""'ﬂﬁ- is~the-manifestation_in_my~persom of~the
Prineiple (that in which I am I and infinitely more than

1ce and transcendence). It is that which Zen calls ‘see-

is own nature’. One understands the insistence with

eps coming back to the maintenance of our vegetative

c isciple who asks for the way of Wisdom the master

en you are hungry you eat; when you are tired you lie

15 therein the wherewithal to scandalise the vain

reams of ‘spiritual’ prowess and of ‘extatic’ personal

a personal ‘God’ whose image he creates for himself.

25




THE EXISTENTIALISM OF ZEN

It would be false to consider the revalorisation of the vegetative
life, and of the actions which serve it, as a concrete inner effort on
the plane of ‘feeling’. The Zen master is too intelligent to advise
the natural man to suggest to himself, when he satisfies his hunger,
that he is at last in contact with Absolute Reality; that would be
to replace the old imaginative reveries by a theoretical image of
cosmic participation which would change nothing whatever. The
natural man has not to revalorise his vegetative life, he has only
to obtain one day the immediate perception of the infinite value
of this life &y the integral devalorisation of his egotistical life. The

, necessary inner task does not consist in ‘doing’ anything what-

ever, but in ‘undoing’ something, in undoing all the illuso

| egotistical beliefs which keep tightly closed the lid of the ‘third

\!

«

b

" eye’.

Indeed what we have just said on the unconscious character o
our vegetative life was only an approximation. It would be more
exact to speak of ‘unconscious consciousness’ or of ‘indirect o
mediate consciousness’; and to conceive of satori not as a con-
sciousness being born ex nihilo, but as the metamorphosis of a
mediate consciousness into an immediate consciousness. In speaks
ing of indirect consciousness I mean to say that I am indirectly
informed concerning the reality of my vegetative life in perceiving
directly the fluctuations which menace the phenomena consti
tuting this life. When I am hungry I perceive directly the menace
with which inanition threatens my vegetative existence. If I had
no kind of vegetative consciousness I would not be conscious thai
its phenomenal manifestation is menaced; by my hunger I an
indirectly conscious of my vegetative existence. In the same waj
the joy and the sadness of my egotistical affirmations and negation:
denote diminutions and augmentations of the menace with whicl
the outside world constantly threatens the whole of my vegetativ
existence; they constitute, then, the becoming-conscious indirectl
of this existence.

In short all the positive and negative fluctuations of my affe
tivity spring from pure and perfect fundamental vegetative jo!
This is not directly felt; it is so only indirectly, in the fluctuatic
of the security or insecurity of this vegetative life. And letH
repeat that the direct perception of this perfect existential veg
tative joy should not entail any fear of death but, on the contrar

26




THE EXISTENTIALISM OF ZEN

should definitely neutralise this; indeed the fear of death pre-
supposes the imaginative mental evocation of death; but the
direct perception of existential reality in three dimensions, in the
present moment, would cast into the void all the imaginative
phantoms concerning a past or a future without present reality.
Man, after satori, is perfectly joyous to exist as long as he exists,
up to the last moment at which the disappearance of the mental
functions entails the disappearance of all human joy or human
pain.
I can say that I am not directly conscious of my existence, that
s to say of myself existing, but only of the phenomenal variations
of this existence; and that it is my actual belief in the absolute
reality of these variations which separates me from the conscious-
ess of that which is beneath them (and which does not vary:
pumenal existence, principle of my phenomenal existence). I
ght to understand the perfect equality of the varying phenom-
a (joy or sadness, life or death) in regard to that which s be-
ath these variations, and this understanding should penetrate
ht to the centre of me, in order that I may obtain at last the
sciousness of that which is beneath the variations, that is to
of my existence-noumenon, my Reality.

n says that the slavery of man resides in his desire to exist.
intellectual apparatus of man develops in such a way that
st perceptions are not perceptions of his existence, but
s both partial and biased which suggest the absence of all
pusness of existence and which implant in his mentality the
the desire of this consciousness. It is a part of the condition
that he ought necessarily to pass through the desire to exist
* to reach the existential consciousness which will abolish
€. And it is the checkmate, correctly interpreted, of all
to satisfy the desire to exist which alone can break

e obstacle constituted by this desire.
' how many human beings can one observe the terror of
eir lives’! Whereas there is in reality nothing to make
‘and nothing to spoil. But a certain temporal realisation
for satori, of a kind that is in some sort negative. As
n is in the impossibility of succeeding fully in his
satisfy his desire to exist, he cannot go beyond this
n this sense that man ought to pass by the illusory
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living in order to reach the real existing. In reality existing pre-
cedes living, in the sense that the Principle necessarily precedes its
manifestation; but, in the unfolding of temporal duration, man
ought to traverse the consciousness of living in order to reach that
of existing, which is identical, as long as the human organism
lives, with that of ‘being’.




Chapter Five

THE MECHANISM OF ANXIETY

' HEN man studies himself with honest impartiality he
Wobserves that he is not the conscious and voluntary artisan
either of hisfeelings or of his thoughts, and that hisfeelings
nd his thoughts are only phenomena which happen to him. It is
to note this where feelings are concerned, it is less easy as
wards thoughts; however, if I look into myself closely, I realise
jat my thoughts also just happen to me; I can deal with the sub-
with which my thought is concerned, but not with my
pughts themselves which I have to take as they come to me.
dince I am not the voluntary artisan of my feelings nor of my
ughts- I ought to recognise t nnot be the voluntary
o ol aty actions ei er thafbeﬁo o my &
will.
these negative observations regarding a real consciousness
, lead me to conceive the p0s51ble advent of these in man,
‘ and I question myself concerning the means of realmng
pssibilities. I question myself with all the more curiosity in
gel in myself, connected with this lack of mastery of myself,
amental disiress which my ‘moral’ sufferings manifest
and from which my joys only represent a momentary

course of my researches for the means of liberating myself
it the various teachings which admit the possibility of
or ‘realisation’ in the course of life can be divided into

iter part of these teachings are founded on the following
t real consciousness and will are lacking to the ordinary
8 not have them at birth; he must acquire them, build
‘himself, by means of a special inner labour. This
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labour is difficult and long; consequently the result of this work
will be a progressive evolution, that is to say that the acquisition
of consciousness and will is progressive. Man will surpass himself
little by little, slowly climbing the steps of his development,
obtaining higher and higher consciousness by means of which he
will progressively approach the highest consciousness—‘objective’,
‘cosmic’ or ‘absolute’ consciousness.

This is a theoretical attitude radically opposed to that which
Zen doctrine holds. According to this doctrine man does not lack
this real consciousness and this real will, he lacks nothing what-
ever; he has in himself everything that he needs; he has, from all
eternity, the ‘nature of Buddha’. He needs absolutely nothing in
order that his temporal machine may be controlled directly by
the Absolute Principle, that is by his own Creative Principle, in
order that he may be free. He can be compared with a machine
which lacks not the smallest part in order that it should function
absolutely perfectly. But the state of man at his birth comprises
a certain modality of development which, as we shall see, entails
a hiatus, a non-union which divides his mechanism into two
separate parts, soma and psyche. In the absence of this union man
does not enjoy the prerogatives of his absolute essence which is
nevertheless entirely his own. One would be wrong in suggesting
that this lack of union is a lack of some #hing; the machine is com-
plete, perfect in its smallest details, no part is missing which it
should be necessary to manufacture and install in order to make
it work properly; it is necessary only to establish a connexion
between the two parts that are not joined. Leaving this mechanical
comparison for a chemical analogy, let us say that no substance
is lacking among the substances necessary for the desired reaction;
everything is there; but a contact has to be established in order to
set off the reaction. Or again, following another comparison @
Zen, there is in man a block of ice to which absolutely nothing i
lacking for it to take on the nature of water; but heat has to b
generated so that this ice may melt and thus enjoy all the properti
of water. ]

This conception necessarily entails the instantaneous, lightnin
like character of man’s ‘realisation’. Either there is not u
between the two parts of man, and then he does not enjoy |
divine essence; or the direct contact is re-established, and there
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no reason, since absolutely nothing is lacking, why man should
not be instantaneously established in the enjoyment of his divine
essence. The inner work which results in the establishment of this direct
contact, but not the deliverance itself, is long and difficult, and so, pro-
gressive. In the course of this progressive preparation man brings
himself nearer chronologically to his future liberty, but he does
not enjoy an atom of this liberty until the moment at which he will
have it in its entirety; all that he has in the course of his work is
‘2 diminution of his suffering in not being free. He is like a prisoner
‘who laboriously files the bars of his window; his work is progressive
‘and brings him nearer, in time, to his escape; but as long as this
york is not completed this man remains entirely a prisoner; he is
ot free little by little; he is not free at all for some time, then he is
mpletely free at the very moment the bars give way. The only
ogressive advantage that this man obtains from his work is an
sreasing alleviation of his suffering through being a prisoner; he
ite as much a prisoner one day as the day before, but he
less on that account because his instantaneous deliverance
ting nearer in time.
)ne can show the same thing again in another way, that which
‘used in his interview with Nicodemus. Jesus said that man
die in order to be reborn. It is progressively that the ‘old’
by a process of special inner work, goes towards his death, but
ath itself and rebirth in another state could only be the two
 of an inner occurrence that is unique and instantaneous.
d’ man can be more or less in a dying condition but not
less dead; as for the ‘new man’ he is born or he is not yet, —
annot be more or less born. This unique and insiantaneous °>-
ik Len calls “satori’ or ‘opening of the third eye’, and it affirms iis

racter. 1\

|

. contact with a taut wire, and behold, an explosion
ces the Earth to its foundations; everything that lies
€ spirit bursts forth like a volcanic eruption or explodes
f thunder.’
that ‘to return home’. ‘You have found yourself now; (
7 beginning nothing has been hidden from you; it was ]
shut your eyes to reality.’
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interfere in various ways, supporting one another or counteracting
one another.

IST CASE. THE INDEPENDENT INTELLIGENCE IS WEAK. THE TWO
SYSTEMS MUTUALLY SUPPORT ONE ANOTHER. POLICY OF PRESTIGE

This dualistic man, without inner unity, but who has, by his
absolute essence, need of unity, is going to cheat inwardly and to
play within himself a lying comedy in order to give himself the
impression of unity. To that end he is going to cheat either by
playing upon his concepts to bring them into harmony with his
animal part, or by doing the opposite.

The first case can be seen in the man whose Independent In-
telligence is weak. In this man the perception of the abstract, of
the general, is too feeble to prevent the concrete, the particular,
from appearing to him more real. He lives in the concrete, that is
to say, from the point of view of time, in duration and not in
eternity. Accepting duration he wishes for eventual victory of his
Self over the Not-Self, he accepts the momentary check without
his ‘divine’ egotistical image being wounded thereby to an unbear-
able degree. This man desires to succeed in temporal duration, he"
seeks his egotistical affirmations in his effective temporal realisa="
tions. His abstract part tends towards the same thing as his
animal part, it goes in the same direction and only accentuates the'
claims of the instincts. There is no inner laceration in this man; he
rationalises his tendencies; he cheats in putting ideal ‘principles
in harmony with his will-to-power, or more exactly in presentinj
to himself his practical problems in such a way that his reases
approves his tendencies.

2ND CASE. THE INDEPENDENT INTELLIGENCE IS STRONG. T
TWO SYSTEMS OPPOSE ONE ANOTHER. ‘FEAR’ OF DEFEAT. DISTRE

This man whose abstract part is strongly developed intellé
ually feels that the abstract, the general, is more real thant
concrete, the particular. In the course of his search for successt
the Not-Self the particular success is eclipsed by the general:
of success. He does not think in duration but from the angl
eternity; as in fact he lives in duration, and as the intersect:
36
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eternity and duration is the instant, he lives in the instant. He is the
man of ‘at this very moment’. He does not want his victory over
the Not-Self finally, but at once; he desires to succeed in the tem-
poral sphere instantly.

But this complete victory over an aspect of the Not-Self on
the moment is manifestly impossible; nothing can be done on the
temporal plane without duration. In order to avoid feeling rebuffed

1 in the very centre of his being this man must do something; he

1 must ‘reason with himself’, he must withdraw the pretention that
he advanced to such a manifestation of his temporal omnipotence
(‘these grapes are too sour’). He adapts himself to the limiting
conditions of his temporal existence, he pretends to accept them
S l00S o1 118 lem
voluntarily, freely. In reqhty he does not _a-nd;cfannot accept them,

mg“hfn?af to them merely, that is to say that, w1thout

il accepting them, he acts as though he accepted them.

It is of capital importance to understand this distinction be-
" tween acceptation and resignation. To accept, really to accept a )f %_

situation, is to think and feel with the whole of one’s being that,

" even if one had the faculty of modifying it, one would not do it,
band would have no reason to do it. Man in his inner u: unron(:lhated
dualistic state, with a separated reason and affectivity, is abso-
Jutely unable to adhere affectively to the existence of the Not- -Self

y which he feels himself repudiated. He can only pretend to 2
B ept that is to say resign himself. Resignation contains a factual
ceptation and a theoretical refusal And these two elements are
conciliated, and are unconciliable in the inner state of this
n; they are unconciliable because they are situated in two
partments separated by an unbridged gap. And this man pre- 1
s the necessary feeling of his inner unity by means of a
anism of defence which blinds him to the theoretical refusal
temporal state (mental scotomy). He makes himself believe
 accepts, that he is a ‘philosopher’, that he is ‘reasonable’;
the part and succeeds in deceiving himself. The ‘reason-
liscourse which he holds is indeed rational, is in accordance
'real order of things in the cosmos. But this man is wrong
ight, his rightness in that premature way is a pretence
on two lies: he cheats in withdrawing an instinctive pre-
which continues, in an underground manner, on its |
purse; and he cheats in declaring that he withdraws his
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pretention because it is reasonable while in reality he withdraws it
11%%_____@@@1‘ repudiated by the ] Not-Self. He is
playing the angel, but he is not one.

If the word of the animal part were ‘no’, that of the abstract
part is ‘yes’. But this ‘yes’ is not the absolute ‘Yes’, it is only a
relative ‘yes’; it is not the ‘Yes-noumenon’, but only a ‘yes-

} phenomenon’, quite as illusory, from the absolute point of view, as
" the ‘no’ of the animal portion. The ‘Absolute Yes’ is to be attained
~ ulteriorly by the union, in a ternary synthesis, of the relative ‘no’
L and ‘yes’.
Ignoring all that, the man congratulates himself on his ‘yes’, he
[ sees it as proof that he is master of his animal portion, master of
himself, whereas he is nothing of the kind. He thinks that he does
right in saying this ‘yes’ more and more often, he believes that he
is adapting himself to reality whereas he is only playing with him-
self the comedy of this adaptation. He splits himself into two

personages: the ‘yes’ personage, the ‘angel’, has all hlswgy_qnce
he becomes as conscious of it as he can; he says that this is the

}}ESOH—ESQM is_he. During this time the ‘no’ personage, the
" ‘beast’, is despised and driven back; the man obscures, as much
\ | as he can, the consciousness of it which he is in danger of obtain-
LE ing; and when he cannot avoid seeing it he says that that is not he.
\ He says: ‘I do not know what has come over me; that was stronger -

than I am.’

This ‘no’ personage, alone in situ at the very beginning, when
the little child was becoming conscious of the opposition Self—
Not-Self and rejected the Not-Self with the whole of his being,
loses ground thereafter little by little in the measure that the mech=
anisms of adaptation are built up and consolidated. He is driven
back more and more deeply, covered with layers of adaptive mech-
anisms ever more numerous and heavy, he is suffocated slowly
and methodically. The voice which necessarily rebelled again
| the temporal state is gradually gagged and reduced to silence
- Spontaneity is suffocated by shams, by ‘reasonable’ attitudes.

Sometimes, with beings of feeble instinctive vitality, this suf
cation has a happy ending (if one may so call it). The ‘bea
although not killed (for it could not be while the subject is
dead), is as though killed; and the man in which this happern
said to be ‘civilised’ and adapted’ One should ask oneself how
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: thing can be, how this man can come to believe that he accepts his
temporal state, this limited and mortal state which is in reahty

affectively inacceptable, how he can Tive in this way. He arrives at ,
it, essentially, through the play of his 1mag1natlon, through the K

Taculty which his mentality possesses of recreating a subjective

world whose unique motor principle this time he is. The man
could never resign himself to not being the unique motive-power_

of the real universe if he had not this consoling faculty of creating
a universe for himself, a universe which he creates all alone.
“~The man who is going to interest us now, and who is truly inter-
esting because his existence becomes little by little a drama, is the
one whose instinctive vitality is too strong for the adaptive mechan-
isms to succeed in stifling the ‘no’, the ‘beast’. For a certain time
these mechanisms can attain their ends; the subject ‘reasons with
himself’ vigorously; his imagination, a kind of balancing gyro-
scope, spins with speed and effect. A very handy adaptive mechan-
ism will often be used; it is the projection of the ‘divine image’ on
to the image of an aspect of the outer world, that is to say the
adoration by the subject of some idol (adoration-love of another
human-being, or of a ‘just cause’, or of a ‘God’ more or less
rsonalised, etc. . ..). This mechanism, which seems to resolve
he dualism between Self and Not-Self, arranges everything as
g as it lasts.

hanisms exhaust their effect, when the idol-making process
down or does not succeed in establishing itself, when the
5st’ can no longer continue to withdraw unceasingly its pre-

ions to overcome the Not-Self; and when the fox, as a result

claring the grapes to be sour, begins to die of hunger and to
1is ‘beast’ growl with rage in the depths of his being.

But the situation becomes serious when all these adaptive el

moment_appears_distress and what one calls ‘fear of

| strictly speaking. The man that we are studying claims,
e seen, to succeed in the temporal sphere i 1nstaggm1s]¥

et us examine what happens exactly, at this moment, in
man-being. We are going to show that the expression ‘fear
t’ is incorrect. It is in the abstract portion of the man that
nomena that we are studying take their departure. But the
_portion is intellectual, not affective; and so it could not

aims something that is impossible. In order to avoid
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y order, and at the same time it cannot, in the absence of an order or
1|‘ at least of an authorisation from above, fight as it wants to. It feels
I itself abandoned, dismayed by the abandonment; it feels anguish
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feeling repulsed by the concrete occurrence he has to withdraw the
presentation of his claims; and so he withdraws it. The abstract

— 2 et
_portion has no fear of the concrete repulse; let us say rather that
a powerful mechanical determinism forbids him to envisage it, to
conceive of the eventuality, and that as a result he refuses it. In
order to refuse it, in order to repell it, he refuses and denies the
-conflict with the Not-Self—a combat whose issue could only be
defeat, given the total and instantaneous character of this man’s
pretention. Unable to be sure that the Not-Self will be totaily
and instantaneously defeated the abstract portion pretends to be
ignorant of the existence of this concrete Not-Self and takes refuge
in the world re-created by his imagination. The animal portion
Tora certain time has accepted that his superior friend shall act
thus; in effect this desertion in face of the dual between Self and
Not-Self has brought certain advantages from which the animal
portion has benefitted—the friendship of others, the approval of
others, and so a guarantee of certain allies against the Not-Self.
But little by little life has disappointed these hopes of reward for
having been kind and good; misfortunes, felt as unjust, have super-
vened; the animal portion no longer believes in these chimeras, it
decides that it has been duped and that it has had enough, it no
longer wishes to avoid the combat, no longer feels in agreement

| with a pacific attitude which brings no benefit; it is deaf now to

promises of ulterior benefits which never seem to come to hand

} and it now only wishes to take up arms. Being in this new frame of

mind it can no longer feel the defection of the abstract portion
otherwise than as an act of cowardice in face of danger, as a fright-
ful collaboration with the enemy. This man is comparable with a
besieged citadel, in which the soldiers, who can only feel and act,
want to save their skins, and in which the leader, who only thinks,
does not wish to hear a word about fighting and orders the laying "
down of arms. The army of soldiers cannot understand this absurd

And this anguish is not at all the fear of a particular repulse
' implied in the present circumstances; it is the fear of death,
| ancient fear that has been in the depths of the being ever sin@
\its first meeting with the Not-Self, the selfsame fear that the baby
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experienced when his mother seemed to withdraw from him her F
alliance.

Anguish is then a phenomenon in two periods, and it is of
capital importance to examine these two periods into which it can
be resolved. It is ‘the head’, ‘the reason’, ‘the angel’ which leads
the way; the head pretends to be ignorant of the existence of the
dangerous Not-Self and’ escapes into its dreams; acting thus it
implicitly afﬁrms the Not-Selfin matter-of fact reality, it goes over

is distracted with fear, not w1th a relative fe fear of the relatwe
“defeat which is impending, but a total fear of the total danger of |
death which the Not-Self represents for a Self that the desertion
“of the head Ieaves powerless. In what one calls, incorrectly, ‘fear
"of defeat” there are then two distinct elements: an intellectual re-
fusal of defeat, and an affective anguish not of defeat but of death.
& The erroneous belief implied in the fear of defeat explains how
the vicious circle of anguish is closed. Our subject does not realise
hat he trembles in the face of death and that he does so because
is head abandons his organism in face of the menacing general
Not-Self. He believes that he trembles before such and such a con-
rete negative aspect of the outside world (which may be in fact a
little thing, the low opinion of Mr. X, for example). Seeing
s concrete aspect of the world as the spectre of death, of total
ruction (since in reality it is death which is feared) he sees this
gct of the world as a total negative Reality, as an absolute
five, and consequently as indestructible. And this vision of the

e of the world, as indestructible and absolute, evidently

rces in the abstract portion his refusal to undertake the
. The vicious circle is thus closed.

2 understands why anguish is fatally the lot of those beings
€, in a sense, the best, the richest, in whom the impartial
stract portion is very strong and the partial and animal /|

ery strong also. On the contrary anguish will not be the
ngs, on the one hand, whose abstract portion is weak and
in a comfortable egoism (‘materialists’); or, on the other
beings whose animal portion is weak and who live in a
€ altruistic renunciation (‘idealists’). Among the former
dumphs in fact, among the latter the ‘yes’ triumphs in
th cases the scales have tipped to one side or the other
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and have come to a standstill. But the unhappy man whose two
portions are strong is torn inwardly by the tugging of a ‘yes’ and of
a ‘no’ which are unconciliated. This man is unhappy but, at the
same time, he is invited to the total realisation that is represented
by the conciliation of the ‘yes’ and the ‘no’; the others are com-
fortable but are not invited to this realisation.

It is interesting to study attentively the relations that exist be-
tween anguish and imagination, for this study will inform us of the
exact nature of ‘moral suffering’.

Let us recall the two psychological phenomena which are at
work in anguish; the abstract portion capitulates in face of reality
because, claiming instantaneous omnipotence, it sees the normal
resistance of the outside world as insurmountable, unshakable,

_absolutely forbidding. It escapes by flight into the world of the
i imagination, The concrete rebuff is thus avoided by the mentality,
“ but, if the concrete rebuff is indefinitely postponed, in suspense,
['i the image of the rebuff remains present to the abstract portion
| |which turns away from the practical struggle for existence. The
'\ animal portion suffers then from the fear of death, since the de-
i fection of the ‘head’ leaves it paralysed in face of the aggressiveness
‘of the Not-Self.
. One sees clearly the double réle played by the imagination ir
- anguish. It plays the réle of protector towards the egotistical and
revendicative illusions of the abstract portion, and the réle @
destroyer towards the animal machine by abandoning it to the fea
| of death. It protects the Ego, which is illusory, and crushes th
‘machine, which is real.

If one looks into it closely one perceives that the anguish i
illusory since its causes are illusory (and that the effect of
illusory cause could not be real). Its immediate cause is illuse
since that is the imaginative film, an artificial creation of the min
Its efficient cause is equally illusory. In fact, if the mind

.away from the obstacle of the world and takes refuge in
imagination, it is because it presents to the world an absol
claim; and if it presents this absolute claim it is on account o}
illusory ignorance of its divine filiation. Man only seeks to ¢
himself in the temporal sphere because he is ignorant of his
divine-essence. Man is born the son of God, participating t¢
in the nature of the Supreme Principle of the Universe; but

42




THE MECHANISM OF ANXIETY

|
born with a bad memory, forgetful of his origin, illusorily con- !
vinced that he is only this limited and mortal body which his }
senses perceive. Amnesic, he suffers from illusorily feeling himself |
abandoned by God (while-he-is-in reality-God=himsel), and he |
fusses about in the temporal sphere in search of affirmations to ‘
support his divinity which he cannot find there, without realising
that he would not be searching for Reality if he did not participate
in it by his own nature (for one cannot lack something without
any knowledge of that thing).

Anguish is then an illusion since its causes are illusory. Besides
this theoretical demonstration we can obtain a practical demon-
stration of it; we can prove directly, intuitively, the illusory char-
acter of anguish. If in fact at a moment at which I suffer morally,
resting in a quiet spot, I shift my attention from my thinking to my
feeling, if, leaving aside all my mental images, I apply myself to
percewmg in myself the famous moral suffering in order to savour
it and to find out at last what it is—I do not succeed. All that I
succeed in feeling is a certain general fatigue which represents, in
my body, the trace of the anxiety-phenomenon and of the wastage
of vital energy which has taken place through the fear of death.
ut of suffering itself I do not find a scrap. The more I pay(

ftention to the act of feeling, withdrawing thereby my attention
pm my imaginative film, the less I feel. And I prove then the ‘
reality of anguish. i ‘ ‘
Jne will understand this still better by comparison with physical ‘

n. If I have a painful gumboil, the more I imagine the less I | |
r physically; the less I imagine, on the contrary, shifting my
ition from thinking to feeling, the more keenly I am aware of
ain. This is because the pain is real, not imaginary. {
: do not mean to say that there is no perception in the course Al
ral suffering; we say that it has an illusory suffering, which 1A
the same thing. If a man sees a mirage in the desert one H‘
. say that he does not see it; he sees, indeed, but that which il
does not exist. In the same way, when I suffer morally I || |
, but I perceive nothing that really exists.

. then happens in me when I suffer morally? There is, as 1 |
seen, in my feeling, the fear of death; this fear uses up my |

d so 1mpoverlshes my reserve of organic energy; there is \ !

N an injury inflicted on my organism, on my body. This | 1
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THE FIVE MODES OF THOUGHT

necessarily ask ourselves what hierarchy there is among them.
Current opinion sees in the succession from the first mode to the
fifth a progression; it rates the state of the man who deals with
external reality above the state of the man who sleeps, and it rates
the state of the man who meditates on general laws above the state
of the man who deals with concrete reality.

This opinion is partially correct. But we will see first wherein it
is wrong, wherein the Vedanta is right in regarding the state of
deep sleep as superior to the state of sleep-with-dreams, and this
as superior to the waking state. From the absence of thought
(sleep-without-dreams) to pure intellectual thought (meditation),
the perception of inexpressible truth claims more and more to take
upon itself a mental form; but the mental form, or imaginative
form, is comparable with the plane section of a volume. This
section certainly gives information concerning the volume, but it
differs from it radically; the more the section is made with ability®
and precision the more precise the information which it gives; but
at the same time the pretention of the section to be the volume
increases, and so the more precise the information given by the
section, the more it deceives the person who considers it, and the
less it tells him in reality. With the man who meditates (fifth
mode) the error is at its greatest since he takes his images as
adequate for objective reality of general import. With the mag
who deals with concrete reality the error is less since he takes hi
images as adequate for a lesser reality. The man who day-dream
deceives himself less in his turn; he is less pretentious; he does n@
confuse his ‘reverie’ with ‘reality’. The error is less again with th
man who dreams while sleeping; his images are more modest, t
no longer claim to do more than indicate indirectly a truth whi
they do not possess in themselves.® Finally, the man who slee
without dreaming no longer deceives himself at all since the pr

. tentions of his formal thought have vanished with the thougl
themselves.

From the first mode of thought to the fifth there is, then, 11
sense, degradation. The form seizes more and more firmly:
sense of the thought, until informal and original substance be

1 Note that the highest ‘esoteric’ teachings always and necessari
symbols and myths.
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backed up, may be compared with bank-notes against which the ‘
gold-reserve disappears. :

This way of looking at the series of modes of thought, as a hier-
archy successively graded down from the first mode to the fifth,
would be the only and indisputable way if man had only to be
regarded from the point of view of the moment. It is no longer
so as soon as one regards man as being capable of evolution in
duration. At the moment the man who sleeps profoundly deceives
himself less than the one who meditates; but, if one considers
duration, the man who meditates is superior to the one who sleeps
profoundly because, in meditating, in playing to the utmost the
illusory game of his state as a natural man (egotistical state shut up
in the subject-object dualism), this man comes near to the instant
of satori when the ‘old’ man, deluded, will disappear and will give
place to the ‘new man’, in possession of the informal original
thought (immanent and transcendent thought as compared with
" the five modes of ordinary thought).

As we will see later, the thought of the fifth mode, or meditative
thought, cannot by itself release satori, but without this thought
man could never find out how to obtain this release, and in conse-
guence he could never obtain it. It is by using this thought, the
nost abstract, the most prctentlous, and in a sense the most com-

letely erroneous, that man can arrive at an understandin ling of the
mity of all his functions of perception and of research for in-
nporal realisation, and can understand how he ought finally to
oceed in order to relax inwardly and to present himself thus,
dy for the explosion of satori.

1 short, in this series of the five modes of thought of the natural
there are at the same time two inverse hierarchies. If one
5 at the question from the point of view of the moment one 3
thought decline in value from the first mode to the fifth; if
s at the question in duration, from the point of view of the
possible metamorphosis, one sees the thought increase in
'om the first to the fifth.

S point out, in a short digression, the analogy which exists
L the evolution of the individual man and that of humanity.
Ople maintain that, with the passing centuries, humanity
8; others maintain that this scientific or intellectual pro-
Sign of progressive decomposition. The truth, as always,
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become obvious; great calm at first with a sensation of suspense in
which the subject is as though awake and asleep at the same time,
| cessation of all mental agitation (the Zen monk says that he is then
| ‘like an idiot, like an imbecile’), the réle of a sense-perception in
the release of a new perspective of everything, the suddenness of
this release, and the impression of clarity and of unity in this new
| perspective. But there is otherwise a great difference; the experi-
| ence of which we are speaking leaves nothing but a memory,
' whereas satori inaugurates a new life definitely freed from the
dualistic-egotistical illusion.

How should we interpret these resemblances and these differ-
ences? First of all for what reason did this little transitory satori
come to me? Because an exceptional tranquility is realised in my
mind; my mind is functioning in the course of my reading, but in
a uniform rhythm, regular, without jerks, weaving a film made of
light images, without relief. These images even fade away in the
end, and my mind turns in then on its centre without projecting
anything on to the surface. At this moment the habitual spasm of
the mind has disappeared although the mind continues to function
(I am not in a state of deep sleep) thus relaxed without being
asleep, my mind is able to receive, motionless, this non-dualist

erception of existence to which it m
account of its agitation, It is like a prisoner living in a prison the
“door of which is made to open inwards, and who habitually pushes
this door in order to open it. The more he pushes the less the door®
can open, but if he stops pushing for a moment the door opens by
itself. Why, then, did not my little satori last? Because the con
ditions which allowed the releasing of it were based on an artifice;
it is thanks to a momentary forgetfulness of my personal pre
occupations that this perfect tranquility was realised in me; I hac
| withdrawn outside the range of any circumstance that could con
cern my Ego. When, later, I became conscious of my little sato
in saying to myself that it is to me that it has happened, all N
egotlstlcal life, which had been momentarily cast out of my
burst in again with all the usual consequences of its illuse

agitation.

True, definitive, satori supposes that a perfect tranquility has
realised in the mind of a_man who has not withdrawn from the cire
stances that concern his Ego, but who, on the conirary, lives them ﬁl
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How is that possible? And first in what exactly consists this
tranquility of the mind? Something is in suspense, we have said,
but what? It is not a suspending of all mental functioning, since
the subject remains awake, since he does not sleep. The mind
functions, it works. Only it works smoothly, without jerks. Some-
thing is stopped, but not the mind, only its jerks, the irregularities
of its rhythm. With what then do these jerks correspond? They
correspond with the emotions. The little satori of the experience
described above happened to me because I had been for an hour
or two without emotions; I had left outside my mind all images
concerning my personal life, my book held my attention without
moving me the least in the world, my body, being comfortable,
kept quiet; I felt neither joy nor grief. It was this absence of
emotion which conditioned the functioning, without jerks, of my
mind, and it was this functioning which conditioned the sudden
release in me of the non-dualistic consciousness of existence.

What then is emotion? We must know this in order to discover
the means of eliminating emotion from our psyche. (We will speak
later on of the reason that leads the natural man to rebel so vio-
lently, as a rule, when one speaks to him of eliminating the emo-
tions of his psychic life.)

Emotion represents a short-circuit of man’s vital energy flowing
between his instinctive, negative centre and his intellectual, posi-
tive, centre. This short-circuit consists in a disintegration of the
mergy at a point which one regards as a third centre and which
calls the emotional centre. (After satori this point is no longer
centre similar to the others, situated on the same plane, but the
ex of the triangle of his ternary synthesis.) The short-circuit that
yduces emotion occurs when the intellectual terminal is not
lated. To what does this lack of insulation of the intellectualr
nal correspond? To the passivity of the mind in face of the |
ate problem of man’s state as this problem is manifested in
resent moment. All man’s movements, interior and exterior,
a unique prime motor, his natural need to-be-as-a-distinct-
that is to say his natural need to ‘exist’, which resides in
tinctive centre; but man is not conscious of this need at the
it when this need comes into play in so far as it comes into
€ given moment. Man can be conscious of it theoretic-
not concretely, in so far as this need is experienced in the
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instant. Everything works in the man on'the basis of a ‘given-that-
I-must-exist’ which remains implicit; his mind can become
actively conscious of all the manifestations of this primary need,
but this consciousness of manifestation excludes consciousness of
that which it manifests.

Let us try to say that again in another way. Behind everything

b’fD - that man experiences there is debated within him the illusory
4 e - s e P 3 0 v 5 —
L question of his being or his nulWﬁ@s fascinated by
the Hluctuations of this dispute, and these appear to him unceas-
‘ingly important and new; and he is unconscious of the dispute it-
self and of its constant morotony. Man is attentive to the forms of "
his psycho-somatic states, to their qualitative variations which are
always new; he does not see, behind the formal manifestations of
his momentary state, the quantitative variations of what we will_
call the in-formal sensation of his existence, If, at any moment, I
“wish to perceive, by means of an intuitive inward movement of
perfect simplicity, the in-formal impression that I have of existing =
more or less, I can do so; but as soon as I cease to wish it I cease
to do so and my attention is seized once again by formal per
1} ceptions. When I voluntarily perceive my in-foral sensation of
existing (quantitatively variable), my mind is active concerning
the ultimate reality of my condition at the concrete moment that
"T am living, and then my intellectual centre is insulated, and I
“experience no emotion. As soon as 1 cease this voluntary per
ception, which is unnatural, my intellectual centre ceases to b
active, ceases to be insulated, and my emotions begin again.

My in-formal sensation of existing varies quantitatively, fros
annihilation to exaltation, but without a special effort I do not pz
attention to that, though it is nevertheless that which is in questil
for me in my actual egotistical-dualistic condition. I am attenti
to the mental forms which reveal my state, annihilated or exalt

My mental passivity, seduced and held captive by the form
my humour, constitutes a non-insulation of this centre wh
exposes it to emotional short-circuits, to jumps, to agitation (¥
the Hindus call ‘the mad monkey’).

The man who desires some day to obtain satori should &
himself progressively to insulate his intellectual centre in ord
protect it against emotional agitation. And he should do 50,1
out eliminating or modifying artificially the circumstances W
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concern his Ego and which try to move him, fully in the course of

his natural life as it comes to him. In order to do that he must
“unceasingly reawaken the pos51b111ty that he has (and which tends
unceasingly to fall asleep again) of percelvmg, beneath the forms
pertalmng to his states-of-mind, Qis in-formal sensation, more or
less posmve or negative, of existing. This attention does not lead to
turmng his back on concrete egotistical-dualistic life, but, on the
contrary, to keeping himself in the very centre of his being, accom-

phshlng_t by living it in the motionless inner point at which

ears the very ﬁrst dualism, that of existence—non-existence.-
%Een man’s attention is fixed exactly on this source of all his
agitation, then and then only, tranquility begins for him. When
this tranquility is firmly established the inner conditions are at
last favourable for the opening of satori in which dualism is con-
ciliated by integrating itself in a ternary synthesis.

It is clearly impossible to describe this presence within oneself
which is the immediate and in-formal perception of the degree of
existence at the moment, precisely on account of the in-formal
. character of this perception. Let us suppose that I ask you: ‘How
are you feeling at this moment?’ You will ask in reply: ‘From what
point of view? Physically or morally?’ I answer: ‘From all points
of view together, how do you feel?” You are silent for a couple of
seconds, then you say, for example: ‘Not so bad’, or ‘So-so’, or
Wery well’, or something else. ... Of the two seconds during
pich you were silent the latter does not interest us for you were
jing it in order te put into a form of expression your perception
fyour total state-of-mind; you had then already slipped away
m the inner presence which interests us. It is during the first
nd that you perceived what is really in question for you all the
g, and of which you are habitually unconscious, being con-
5 only of forms which derive from this unconscious perception
f forms in connexion with which this unconscious percepuon
. If someone, after having read this, tries to obtain the in-

thousand ways of believing that one has it, whereas one has
n any case the mistake is the same and consists in one com-
0 or another which comprises forms; one is not simple-
‘enough. In-formal and immediate perception of existence is the
ind of perception there can be. Correctly carried out it can be

55

perception of which we are speaking, let him beware; there .




THE FIVE MODES OF THOUGHT

obtained in the middle of the most intense external activity and
without disturbing that; I do not have to turn away from what I
am doing, but rather to feel myself existing in the very centre of
the formal world of my activity and of the attention that I pay toit.

The natural man, as we have said above, is loath to envisage a
diminution of his emotions. He resembles a caterpillar that can
become a butterfly if it passes through the stage of a chrysalis. The
caterpillar only moves along the ground. It cannot fly, or profit by
the height dimension; but at least it moves; compared with this
movement the immobility of the chrysalis might seem to it to be
horrible. Nevertheless the temporary renouncement of an im-
perfect movement procures him ultimately a superior movement.
Emotions are like the movement of the caterpillar; it is not flying
but it resembles it and, with imagination, one succeeds in mis-
1 taking it for that. Man holds on to the bright sparks of his inner
short-circuitings, and he has to reflect long and honestly in order
to understand that these simple fireworks could never lead to any-
thing. There is no real renunciation as long as one continues to
attach value to that which one renounces.

We will take up again now, in another way, the whole problem
studied in this essay.

That which popular language calls ‘physical’ and ‘moral’ corre-
sponds with two domains which co-exist in us and which appear
to us to be clearly different. The impressions by means of which I
feel myself to be living, I range in my somatic or in my psychic
life; for instance when I feel my life negatively, when I feel it is
menaced, attacked, that may be through physical pain or through
moral suffering. It is as though my ‘being’ presented two faces to
make contact with the outside world, one somatic, the other
psychic, and penetrated by the constructive or destructive influ-
ences of the outside world.

My impressions are released by the outside world, but I feel
them well-up in myself my physical pain may be due to a blow
but I feel that it springs from my body; my moral sufferlng ma '
be due to any external event, but I feel that it takes its rise in
what I call my ‘soul’. If I try to see from where, in myself, these
impressions come to me, I do not succeed; my painful somat:
sensation reaches my consciousness from a source in which it &
unconscious. It is the same with the moral suffering; I see clearl
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sciousness being necessarily always above consciousness itself, out-
side it, unconscious. No, the true answer is otherwise: Let us say !
that everything happens in the natural man as though his central ‘
cross-roads were asleep, passive; and that everything happens in
the man who has attained realisation as if his cross-roads wer
awake, active. It is relatively easy to imagine the sleeping cross-
roads of the natural man; it is indeed only a cross-roads, that is to
say a place at which pass by all the influences coming from the
outside world. Crossing this simple ‘place’, the influxes from with-
out reach the secondary centres of the somatic and psychical
domains, centres which respond to them by automatic reactions.
The natural man, whose cross-roads is asleep, is an automaton.
With the man who has attained realisation the central cross-roads
is not asleep, the Absolute Original Thought is functioning there
1 '(:alrthough once again, always unconsciously). This Thought inter-
rets the influx that has come from without; cmgs in
their totality it sees this particular influx in the totality of the
universal context; it sees it, then, in its relativity, that is to say that
it sees it as it is really. It is to this vision, interpreted, ‘enlightened’
(the ‘third eye’ opened in the centre of the unconscious), and no |
lwmed by lack of context, that the secondary ‘
centres are going to react now, and their reaction will be adequate ‘
to the reality. The natural man was a machine whose reflexes were
conditioned by such and such a particular aspect of the outside
‘world; the man who has attained realisation is a machine whose
reflexes are conditioned by the totality of the cosmos as repre-
ented by such a particular aspect; he is identical with the Cosmic |
inciple (in so far as this manifests itself), and he manifests him-
, like this Principle, in a pure independent invention.
Thls Absolute Thought, nﬁérsal Unconscious, when it func-
s in the centre of man, constitutes Absolute W1sdom, incom-
nsurable evidently with any formal intelligence; in fact this ‘
sdom is in-formal, preceding all form, and is the first cause of ‘
form.
Ve have said that the Unconscious Universal Thought sleeps
e centre of the natural man, and that it is awakened at the
e of the man who has attained realisation. Let us see now that
eep of this Absolute Thought knows degrees, and that these
€s are disposed in inverse order to the five modes of thought |
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of the natural man. When the natural man sleeps without dreams,
the Absolute Thought is as though awakened in him (more pre-
cisely, is not asleep), and this man is altogether like the man who
has attained realisation; but this does not manifest at all in his
consciousness because he has not at that time any consciousness;
it is manifested only in the harmonious and re-creative opera-
tion of his vegetative life. As soon as this man begins to dream,
that is to say as soon as his formal mind begins to function, that
corresponds with a certain weakening of the Absolute Unconscious
Thought, and the man is already less ‘wise’. When this man
awakens (in the ordinary meaning of the term), the Absolute
| Thought weakens more markedly and it is all the more enfeebled
in that the formal mind is about to function in a manner that is
pure, abstract, and generalised. It is nevertheless thanks to these
moments of maximum enfeeblement that a certain evolution will
take place in the man whose abstract intellect is at work, and in
his life as a whole the Absolute Thought will sleep gradually less
profoundly. This man will be able to live according to a relative
and increasing wisdom. It is as if the sleep of the Absolute Thought
at the moment ! suscitated its awakening in duration; at the
utmost one has the right to conceive of the positive and definitive
awakening of the Absolute Thought (satori) as being released by
| an instant in which there will have been apprehended the total
| sleep of this Thought, an instant at which the mind will have
reached the extreme limits of its dualistic functioning.

Let us say that again in a different way. The man who sleeps
-without dreams has withdrawn to the centre of himself; he who
dreams has already moved out of his centre; the awakened man
who day-dreams is still more ‘ex-centric’; the man who adapts
himself to external reality, and he who meditates, are ever further
from themselves, more remote from their centre. The man who
sleeps without dreams is in possession of his Reality but without
being aware of it; the more he climbs thereafter the graded modes
of formal thought the more this Reality disappears in proportion
as the means wishing to seize it increase; as if the man were with-
drawing from a centre of warmth in proportion as his sensibility
to heat increased. Wmi w as

1 Duration, composed of past-present-future, as opposed to the moment, i.e. the
present that has no duration. !
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far from his centre as is possible. Then the inverse relation which
“has operated up till then is broken at the moment of satori, and
the man finds himself definitively installed at his centre in his

capacity as universal man, although able to withdraw himself at||
the same time into the various modes of formal thought in his

capacity as personal man.

Man attains satori, then, as a result of turning his back, as
thoroughly as possible, on his centre, as a result of going right to
the ultimate limits in this centrifugal direction, as a result of push-
ing to its ultimate degree of purity the functioning of the dis-
cursive intelligence which keeps him away from Wisdom. He
ought to accomplish formal thought to the point of breaking up the
form. In order to do that he ought to make his formal mind func-
tion in a persevering attempt to perceive, beyond its limits, the
in-formal; an attempt that is absurd in itself but which brings
about the release one day of the miracle of satori, not as crowning
the success of the ridiculous efforts accomplished, but as the
defeat, definite at last, and triumphant, of those efforts. It is like a
man separated from the light by a wall and who cannot touch this
wall without making it higher and higher; but a day comes when
- all these absurd efforts have built up the wall to such a height that
it becomes unsteady and collapses suddenly, a catastrophe that is
final and triumphant, and which leaves the man bathed in the
light.

‘It is this absurd but necessary effort that we accomplish when
/e oblige ourselves to perceive our in-formal sensation of existing-
ore-or-less in the course of all the episodes of our daily life. This
ort towards an in-formal perception of existence is not similar
the reflex mental efforts that we make habitually and which are
atal contractions that form images. It is even quite the con-
Y it is an effort of de-contraction made in order to escape from
habitual contractive reflexes, an effort towards perfect sim-

ity in order to escape from the complexities that we habituall
duce, by way of reflex, into the question of our existence. We
by this effort, not to do something new, but no longer to do
ard actions, useless and agitating, which are usual with us.
irn to obtain from our mind not the most ingeniously clever
8, but the pure gesture which is the essence of all the others
lich rejoins immobility. This simple mental functioning
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terminism as a passing-beyond, an accomplishment of this partial
determinism in the total determinism of the Supreme Principle. ‘
When I have attained Realisation my psycho-somatic organism | j.
will no longer be governed only by the apparently disordered 1
laws of partial determinism but by the total law of universal and :
cosmic equilibrium, a law rigorously ordered which is the principle

of all the apparently disordered laws of partial determinism. If I

? suppose myself to be liberated by Realisation I ought not to
imagine my organism escaping all determinism, but as being con-
ditioned at last by the total determinism of the Supreme Principle '

which is my ‘own nature’; I ought not to imagine my organism

no longer obeying any cause, but as obeying at last the First

Cause which is its own Reality. In short my liberty does not

reside in the absence of all causation geared on to my organism,

but in the perfect equivalence in me between that which is caused _ v
and that which causes it, between that which is conditioned and

“the Principle which conditions it. If, at the moment at which I

attain Realisation, I cease to be constrained, it is not because that
which was constraining me has been wiped out, but because that
which was constraining me has expanded infinitely and has coin- l
cided with the totality in which Self and Not-Self are one, in such |
a way that the word ‘constraint’ has lost all sense.

Failing the understanding of that, the natural egotistical man
fatally envisages an act of free-will as an act of fantasy, gratuitous,
arbitrary, connected with nothing, and he ends up thus at ab-
surdity, at that which no lenger has any meaning. This illusory
liberty, which is on this side of partial determinism, and not on
the other side, chimerically excludes our organism from the rest
of the cosmos and thus contains an internal contradiction which
vipes it out. In a book on Zen that appeared recently a Western
author affirms that the man liberated by satori can do anything
In any circumstances; but this is radically contrary to a true

nderstanding, for the man liberated by satori can only perform
i€ single action in a given circumstance. He can no longer do
ything but the action that is totally adequate to that circum-
€; and it is i the immediate, spontaneous elaboration of this
que adequate action that the enjoyment of the perfect liberty of
an lies. The natural egotistical man, activated by partial de-
ninism, elaborates in a mediate manner one of the innumerable
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inadequate reactions to the giv\en circumstance; the man who has
 attained Realisation, activated\|by total determinism, elaborates
with absolute rigour the unique action that is adequate.

On this side of the adequate act of free-will there exists a whole
hierarchy of actions more or less inadequate according to the
narrowness or the amplitude of the partial determinism which
rules it. Right at the bottom of this hierarchy it is purely reflex
action, without any reflection, in which we see come into play a
spontaneity on this side of reflection. Then, reflection intervening
more and more; we see this inferior spontaneity disappear little
by little; the action becomes adquate to an ever-wider aspect of
surrounding circumstances. After satori reflection is left behind
and the action finds quite a new spontaneity at the same time that
it becomes perfectly adequate, adequate to the spatial and tem-
poral totality of the phenomenal universe.

In the range of this intermediate hierarchy there is a direct pro-
' portion between the discipline of the act and the inner impression

i| of liberty which accompanies it. The more the rigour of the
determinism increases, the more the action is felt inwardly as
free. If, for example, someone asks me to name any substantive,
I feel uncomfortable, a confusion of which I am prisoner; I do
not know what to say. If someone asks me to name a musical
instrument of any kind I like, I feel a lesser degree of discomfort
and I reply more readily. If someone asks me to name the smallest
instrument of a quartet, the confusion of which I was prisoner
disappears entirely; by naming the violin I experience within an
impression of liberty which is bound up with my certainty of being
able to reply adequately. According to the degree in which my
possibilities of reply are restricted, in which my exterior liberty
of reply decreases, in the same degree my impression of interior
liberty increases; in other words, my mind is freer in the degree in
which that which I have to elaborate is more rigorously defined.

The modern evolution of art is a striking illustration of the dis-
order which seizes the human spirit when it rejects all discipline.
In refusing to accept limitations man deprives himself of the im-
pression of liberty which he feels when he is within accepted
constraints; with this impression of liberty he loses a tranquillity"
of which he has need in order to receive the message of his deeper
inspiration. And so the artist who refuses all discipline, and who'
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This intuitive perception is interesting, for it allows me to
observe the relations which exist between my inner state and my
comportment, sentiments and actions. Just as the meaning of a
dream is found in its latent content and not in its manifest con-

 tent, so the meaning of my life, this other dream, is to be found in
| my latent consciousness, subjectal, and not in my manifest con-
sciousness, objectal. It is the thought of my latent consciousness
which determines my comportment and my manifest consciousness.

In my latent consciousness in which is tried the action concern-
ing my being and my nullity, I desire to be acquitted, T desire to_
feel myself as being, and I am terrified of my nullity. Let us see

/) how the two phenomenal dualisms of my being—°light-darkness’
¢ and ‘agitation-immobility’—are connected with this fundamental
dualism being-nullity. Everything happens in me as though light
were identified with being and darkness with nullity, and as
though agitation were identified with being and immobility with
nullity. That is to say my innate partiality for being is expressed
by a partiality for a ‘luminous state, in motion’. But it is possible
to specify still further my partiality; the particular modalities of
life and of my personal inner structure are not always such that I
can have at the same time light and agitation; I am obliged
sometimes to choose between the two; I then perceive, by my
comportment, that I still prefer agitation to light. I can say, still
more accurately and speaking now in the negative mode, that, if
my deep fear is fear of darkness and of immobility, my fear of
' immobility is greater than my fear of darkness; I encounter more
strongly the terrifying impression of not ‘being’ in the absence of
movement of my subjectal consciousness than in its character as
black. (Thus a child will prefer to see his mother scold him than
not pay attention to him at all; he would prefer that she paid
attention to him by kissing him; but if he fails to obtain that he
will prefer her scolding to her neglect. So also, the masochist, if
his greatest preference tends, as that of every man, towards
vibrant joy, likes better, since he has not succeeded in obtaining
this vibrant joy, to vibrate by suffering rather than not to vibrate
at all.) Everything happens, then, as though I feared more than
anything the immobility of my deep state, and secondarily the
darkness of this state; as if I feared more than anything not to
feel myself living (and so, vibrating, movement being the essential
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criterion of life), and secondarily not to feel myself joyous. Man
generally pretends to desire happiness; this pretention corresponds
with the sound intuition that the deep state of the man who has
attained Realisation will be luminous and motionless. But in fact
this pretention does not accord with the natural man’s comport-

ment; the natural man does not live for happiness, he does not _

tend to obtain for himself a luminous and motionless state; he
tends to obtain for himself a state that is, above all, vibrant and,
secondarily, luminous.

It is not surprising that the natural man does not attain happi-
ness, since he does not tend towards it. And the fact that his
preference for agitation is stronger than his preference for light
explains why his joys are so precarious; when he is joyous he
attaches more value to the agitation by means of which he strives
for still more joy than he attaches to his joy itself. This is ex-
pressed by an unlimited demand for joy which always ends by
his stumbling on the limits of the temporal plane and by bringing
about the collapse of the joy. (Consider a man who has a great
piece of luck; at once he wishes to celebrate it and to add as much

- gratification as possible to his original gratification.)

Of the two distinct preferences experienced by the natural man
in connexion with his states, the secondary preference for the
light is sound; but his primordial preference for . aguaaaﬁ is
m—is—fﬁe cause of all his miseries. It is because he
desires unceasingly to feel his life vibrating in him, that is to say,
in the egotistical situation in which he still s, to feel himself

Mremams mmgﬂes of

Only comprehension can dehver man from this absurd prefer-

ence; comprehension reveals t

Md not only

to be feared but represents

salvation. Indeed, in in the egotlstlcal al situation in which he is at
present, he cannot have at the same time light and immobility; if
he brings himself, being initiated, to prefer in fact, that is to say to

seek, immobility, he will have darkness at the same time; the
\ 1ght of Saint John of the Cross, if it is motionless is at the same

=1

me dark. But this night is very bearable when I am established
i this immobility of which T am no Ionger afraid, in which on
€ contrary I put my hopes.
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This inner task does not consist in ‘doing’ anything new what-

'————r’\r—"“ ————
soever; it consis because one has understood, in spontan-
eous‘ly_&nge@_bﬂg the absurdity of the hopes that we place

mechamcallx naturally, in our inner agitation, M_hﬂmful
absurdity of this agitation. | “Each time that I conceive this revealing
non-natural thought my agitation ceases more or less completely.
1Abandoning my pretension of settling my action between being
and nullity I confide myself to my Principle so that it may scatter
the phantoms of this absurd action. I do nothing further, I leave
everything to my invisible Principle, in which I believe without
seeing it. I have only, for my part, to maintain and to increase

' |my understanding by honest intellectual work, so that the spon-
{taneous effects of this understanding may grow richer as well.
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SEEING INTO ONE’S OWN NATURE

But an important question remains which we must study.

Since, like every natural man, I have five different manners of

thinking, which of these manners will constitute the most favour-

able psychological climate for my efforts to ‘see into my own

nature’? The reply is simple: there is only one manner of thinking

‘which is compatible with this perception, that is the fourth man-

&ner, that of the man who adapts himself to the real outer world.
Whem non-_

1 real and non-present outer world that my imagination creates,
"‘ that is to say on an imaginative film that I fabricate outside
‘ present reality with the materials of my reserve of images, at that
moment my mental apparatus is entirely occupied by this fabri-

actively perceive my varied states of ex1stence when these vari-

,atlons aepena not on my agjcwlty but on another act1v1ty - than
n the activi

of the Not-Seif, of the present real outside .
world. And this activity of the present real outside world only con-
“Tcerns my psychic mechanism during the periods when I join
myself to this world, when I adapt myself to reality. One could
object that, even at that moment, the variations of my states
depend on a certain activity of my mind; which is true, but re-
active activity; re-activity, not activity. When I adapt myself to
_the real outside world the initiative of the mechanisms which will
result in my states is outside me, not in me, and it is that which,
Mm the moment that this initiative is outside me my
Initiative is available to me for an active perception.

Experience proves to us, better than any reasoning, what I have
just said. If I wish to perceive my state of existence at a moment
when I am day-dreaming, or at a moment when I am meditating,
I must suspend my activity in order to achieve it; I must suspend
that which is my life of that moment, and stop living. If, on the:
contrary, I want to perceive my state of existence at a moment
when I have real concrete occupation I realise that I can do ’!‘;
without interrupting my action, that I can feel myself even in th
middle of my action. The imaginative film that I have in my mind
when I am paying attention t resent outside, world is an

‘accurate reflection of this world; it is reactive; it is:the outsid

world whlch determlnes it. This reactive 1m_g1nat1ve ﬁl n_doe

= —
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wheel which turns with the regular rhythm of the cosmos and at
the centre of which my attention can direct itself to the perceptiori
of my state of existence at this moment. Every active imaginative
film, on the contrary, fabricated by my mind without contact with
the present outer world, forbids me the perception of my state of
* existence. The inner work is, then, incompatible with sleep, with
day-dreaming, and with meditative reflection; it is only com-
“patible with life that is adapted to the present concrete world.
| it Thus are we able to understand why Zen masters have so often
' repeated that ‘the Tao is our daily life’. A monk one day asked his
master to instruct him in Zen; the master said to him: ‘Have you
had your breakfast, or not?”” ‘I have had it,’ replied the monk.
“Very well then, go and wash your dishes.” Zen says also: “When
we are hungry, we eat: when we are sleepy, we lie down; where
in all that does the finite or the infinite come in? It is only when
the intellect, fertile in restlessness, comes on the scene and takes
command that we cease to live and that we imagine that we lack
something.’

The inner task consists in an effort of decontraction, in a non-
action opposed to our reflex inner agitation; it is a simplicity
opposed to our natural complexity; and Zen insists often on this
simplicity, this relaxation. Sometimes then we come to think that
the inner task should be easy, that we do not have to take trouble;
on account of our ignorance of the non-action we believe that it is
only in order to ‘do’ something that we have to take trouble. Let
us try, however, to decontract our whole body and to maintain it
in a state of complete decontraction for five minutes; we will see
then what trouble we must take to remain vigilant, without which
one group of muscles or another will quickly slip back into a state
of tension. That is why Zen, if it often recalls the simplicity of the
inner task, says also: ‘Inner peace is only to be had after a bitter

‘ﬁgh'm%_lglpe_m_wlit .. . the fight should rage with extreme
_force and virility; otherwise the peace which follows will only be a

' sham.’ This battle with the personality is not on the plane of form,
lit is not, for example, a battle with shortcomings; it is a fight
against the mental inertia which engenders all our formal inner
\agitation, a struggle against that current in order to remount it

,:’7 h the in-formal source of our being.
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SEEING INTO ONE’S OWN NATURE

We must now complete what we have said concerning the
relations of compatibility or of incompatibility which exist be-
tween the effort to ‘see into our own nature’ and our five manners
of thinking. We ought further to enlarge the distinction that we

y have made between the reactive imaginative film, based on the
present outer world, and the active imaginative film, fabricated by
our mind with the material of our reserve of images. This dis-
tinction is parallel with a distinction that the observation of our
Iconcrete psychological life imposes on us: we live at the same time
on two distinct planes, the plane of sensation and the plane of
imagery. Most men, for example, crave for riches, luxury; they
expect from that affirmation of themselves; in fact the rich man
obtains from his wealth affirmation of himself. But these affirm-
ations are of two kinds. My wealth affirms me on the plane of
sensation by favouring my organic life (good food, good sleep,
refreshing sensory impressions, etc.), and on the plane of imagery

1 ‘T feel that I am “‘someone’ because I have all that.” The plane of
sensation corresponds with physical coenaesthesia, the plane of
imagery with psychical coenaesthesia. Notice at the same time

that the plane of sensation is real while the plane of imagery is
 illusory; in fact the plane of sensation corresponds with the man in
- so far as he is as all other men, that is to say universal man; while

the plane of imagery corresgpnds with the man in so far as he sees
himself and wishes himself unique, distinct, that is with the ego-

“tistical p Eersonal man, who has the illusory image of an EggL Itis
illusory because, if each man differs from every other, it is only in
formal factors and not at all in his specific condltlon

The natural man, except when he sleeps deeply, never lives on
just one of these two planes; he lives always on both planes at once.
His mind never limits itself to building up a reactive film (plane of
sensation) or even an active film (plane of imagery); he builds up
unceasingly two films at the same time, one reactive, the other
active; his attention shifts from one to the other of these films and
itis only on one at each moment, but the two films are unceasingly
built up together. It is easy enough at first to see that I do not live
on the plane of sensation without living at the same time on the
plane of imagery: the lawsuit between my being and my nullity
is pleaded unceasingly within me and it is influenced by every-
thing that happens to me on the plane of sensation; according to

02
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whether I experience physical discomfort or well-being I mistrust
myself or I have faith in myself, etc. On the other hand it may
seem that I live sometimes only on the plane of imagery; we will
see, however, that it is not so, and we will even realise that the |
plane of imagery is based on the plane of sensation, that it depends '
upon it, that it results from it. Let us study to that end a case in
which the play of the plane of imagery is nevertheless carried to
extremes. A rich financier goes bankrupt and he kills himself in
order to escape from a life curtailed, in which he would no longer
be important. This man destroys his body in order to save his
image of himself; it would certainly appear that such an act is
performed entirely on the plane of imagery and that there is here
priority of this plane over the plane of sensation. But let us look
more closely: this man kills himself in order to avoid a loss of con-
sideration; but this loss of consideration is only unbearable to him
because it is the loss of a consideration on which he placed an
extremely high price. And he only envisaged this price of the
consideration of himself by others because this consideration, this -
affirmation of himself by others, represented an alliance of the
others with him in his combat against the Not-Self, a protection
of his organism against death. However paradoxical the thing
may seem, this man kills himself in order to preserve that which_
virtually protects him against death. In the light of this example
‘T understand that the plane of imagery is a sort of illusory con-
struction which my active imaginative mind builds on the plane
of sensation; everything that I like on the plane of imagery,
everything which affirms me on this plane, I see as affirming me
because 1 see it as favourable ultimately to my organism. I say
“ultimately’ because there is no immediate coincidence between
my imaginative affirmation and the organic affirmation from
which it derives. Here, for example, is a powerful business-man
who works unceasingly and becomes very rich; this daily agitation
is a negation of the plane of sensation; he leads, according to the
popular expression, a dog’s life, nevertheless if he clings to his
position it is because the power that it confers upon him represents
a virtual protection of his organism against death. This man also
kills himself by degrees, in order to maintain and to increase that
which protects him against death. There is no immediate coin-
> cidence between the affirmation that he obtains on the plane of
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imagery and that which his wealth procures him eventually on the
plane of sensation; it is nevertheless this last affirmation, however
virtual it may be, which determines and supports the first.

The natural man lives, then, unceasingly on these two planes at
once. These two planes correspond with the two domains, somatic
and psychic, that we studied in another chapter. Let us recall that
every episode of our lives results ultimately in concomitant re-
actions in us in these two domains, but that the contacts with the
outside world which will release these reactions in the two domains
together come to us via the one or via the other. I am touched by

"the outer world either on the plane of sensation (the outside world
effectively present), or on the plane of imagery (the outside world
recollected), but I experience each of these two contacts at the
same time on the two planes.

If the natural man lives unceasingly on the two planes at once
we have said that he only pays attention to one of them at each
moment. When a man dreams, when he day-dreams, and when he

| meditates, his attention is fixed on the plane of imagery only, on
the active imaginative film only; the reactive imaginative film is
developed alongside it, but the attention is not on it. It is only
when he adapts himself to the present outside world that a man

.experiences his life at the same time (thanks to the rapid alter-
nations of his attention) on the plane of sensation and on that of

imagery. If T observe myself well I realise that I day-dream always
a little, and very often enormously, at the same time that I adapt
myself to the real present in order to join myself with the outer
world and use it. Knowing that, we can now reconsider more
exactly the compatibility which exists between the fourth manner

-_of thinking and the inner task. Theoretically this compatibility is
absolute; concretely everything happens as though it was not
absolute because I am never unreservedly in the fourth manner of
thinking. My attention alternates incessantly between the fourth
manner and the third, I am astride these two manners of thinking.
The aim of the inner task is precisely to install myself some day, =
by means of satori, entirely in the fourth manner of thinking, t0

‘ admm@; to reach Reality by

_the elimination of the dream. T

xperience demonstrates it to me. As soon as I begin to make

| the right kind of efforts in order to perceive my instantaneous state
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of existence I realise that these efforts curb the active imaginative l
film which is in me and which is incompatible with these efforts.
More exactly these efforts have a solvent effect on my illusory
film, by taking my attention from it and placing it on the real
reactive imaginative film. In short my efforts dissolve my life-on-
the-plane-of-imagery and purge of it my life-on-the-plane-of-
l sensation. The inner work eliminates my psychic coenaesthesis,
which is illusory, from my physical coenaesthesis, which is real; it
: mm illusory, from my organic
life, which is real. I realise that there is in me a real ‘Earth’, my
“organic life with my perceptions, reactive to the real present, and
an illusory ‘Heaven’, my active imaginative life. On account of
this illusory Heaven I really have to-day neither my Earth nor |
Heaven. The inner work, by abolishing the illusory Heaven will |
give me back to my Earth; and this restitution of my Earth will |
be at the same time the enjoyment of the true Heaven. Such is the |
sense of that phrase of Zen: ‘The Earth, that is Paradise.’

This understanding, which re-valorises our organic life and
de-valorises our imaginative life, exposes us to the Le_p_tatiog_tg
(fig_/o_te_(Mgs_ﬂ?c/ﬂlt_o'our oorganic perceptions, to our organic
chn inner Qroceed/nwld.b&sterﬂe and dan-
gerous. It is impossible artificially to wipe out our imaginative life;
we would thus make merely an absurd pretence. It is not on the
dualistic plane where the real and the illusory manifest that there
can be effected the subtle distillation which will eliminate illusion; , ,
our formal inner manipulations are powerless there. Only our | |
Principle can effect this alchemical distillation, this purlﬁcatlon ,’
mz to stoB opposing “this action of our Principle; and it 1 ,’
is by means of the instantaneous total inner relaxation of qw_‘_h’}g:_h we }‘ I'
' hmﬁaﬁ/WSmp our habitual opposition. !
' vﬁpﬁmﬁltlon of our life-on-the-p pmlmagery
brings us nearer to delivery, to our birth in Reality. But, looked at
* before satori, this dissolution represents the laborious agony of
the ‘old’ man. Consequently the inner work carried out in order
to see 1nto one’s own nature’ constltutes the veritable ascetlclsm n

.

(of which exterior kinds of ascgg;_s_m “are only imitations), the
Weritable purification, the veritable mortification. (Let us make it
clear that the veritable asceticism evidently requires no modi-
ation of the outward manner of living.)
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It is important clearly to understand the immensity of what we
have to abandon, in our actual way of looking at things, and at the
same time the perfectly painless character of this abandonment.
This plane of imagery that I am going to lose is more than
{immense for me to-day, it is everything; it is the salt of my life, it
gives it all its meaning. It may be the scene of my terrors, but it is
lalso the scene of my delights, fervours, compassion, and of my

hopes The natural man can onl imagine the disappearance of

, ‘bility of his ‘soul’, as the death of his being; this illusory Heaven,

| with its tempests as with its sunshine, seems to him to be more

precious than anything, in particular more precious than his

Earth, than his body. But the dissolution of life-on-the-plane-of-

imagery represents the definite renunciation of this illusory

Heaven, of all that we see as ‘sacred’, ‘super-natural’, in our actual

| condition.

! However, this renunciation is perfectly painless; the agony of
the ‘old’ man is laborious (that is the bitter fight with our person-
ality), but it is not painful. This renunciation indeed only takes
place according to the degree in which, without snatching from
me anything regarded as precious on the plane on which I see it
as such, I obtain, in procuring a displacement of my attention

] which encourages in me the plane of sensation, the dissipation of
| the mirages which caused me to see value where there is none. The
plane of imagery is not taken away from me—which would be

horrible—it is I who leave it; no regret is possible to me for what I

| thus leave, since the plane of imagery only exists illusorily for me

‘ f when I am on it. An inner task that is painful is badly done; it

e

‘ || directly attacks the emotions; the correct inner task, the effort ‘to

| from emotion? " We have nothing to fear from forms in the courseof =
'marﬁed out towards the in-formal; in dissipating
|| this shadow the light dissipates all the shadows.




HOW TO CONCEIVE THE INNER TASK

this pure vital energy, saved from phenomenal disintegration, in
the light of Zen thought? We can suppose that this energy accu-
mulates in us indeed, but not within a form, however subtle one
may wish to imagine it; it accumulates without form on the plane
of the two inferior creative principles, positive and negative,
principles which although giving birth to all forms are themselves
in-formal. It accumulates there and could be qualified as potential,
actualised energy; as potential energy, it no more acts, phenomen-
ally, than potential energy acts when at its source; but, actualised,
‘it accumulates for ulterior action. This ulterior action is-sateri.-
Vital energy is comparable with an explosive powder which, with-
out co-ordinating action from within, burns packet by packet in
simple fireworks, powerless to change the structure of the being
(these fireworks are our emotions and their psycho-somatic effects).
The inner work from time to time saves a certain quantity of this
powder and stores up these little packets, manufacturing thus a
kind of delayed-action bomb. This bomb will only burst when a
sufficient quantity of the powder has thus been accumulated. But
this delayed explosion will have nothing in common with the emo-
tional fireworks; while the emotions used the human organism
bécause these little explosions occurred within the form of this
organism, the formidable explosion of satori will not touch a single
cell of the human organism. It will occur in the in-formal, and its
action on the formal plane, on phenomena, will be comparable
with a catalysis which allows the conciliated combination of tem-
poral duality, in consequence suppressing definitively all inner
| tension of anxiety.

During the period of accumulation of the in-formal energy,
without satori yet being possible, this accumulation is revealed by
the appearance in the man of a relative wisdom, or, more exactly,
of a relative diminution of his habitual folly. If certain men, as
they grow older, become wiser, that is in the measure in whlch,
losing their illusory beliefs by contact with experience, they accord
less of their attention to forms, outer or inner, and thus bring about
to some extent, without knowing it, this displacement of the atten-
tion of which we are speaking from the formal on to the in-formal.
These men work inwardly without knowing it. But, because they
do not know it, they do it too little for the production within them
of the great accumulation of in-formal energy which satori requires.
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Let us come back now to this displacement of the attention. In
order to render it understandable we have shown on what in-
tuitive perception our attention must come to be fixed; and we
ought to proceed thus in fact, for it is impossible to withdraw our
attention from a point without having another point towards
which to direct it. But it would be entirely wrong to believe that
this in-formal intuitive perception towards which we voluntarily
direct our attention positively presents the least interest (illusory
conception of spiritual as opposed to temporal ‘possessions’). It is

v only a point of orientation, a simple means of which we avail
QEEEW&C our energy fron from the mesh¢§_gf the _fprmal
‘machinery which would seize upon it but for that. Thus to dis-
place attention, that is to work inwardly, is not then to ‘do’ any-
thing but what one would do ordinarily, it is to ‘do nothing’, or
more exactly actively to inhibit every ‘deed’ that can be described.

This conception of the two planes, formal and in-formal, of such
a kind that ‘to do’ in the second corresponds with ‘to do nothing’
in the first, enables us to understand the real positivity of the
negative terms which Zen uses so readily, ‘no-mind’, ‘no-form’,
‘no-birth’, ‘emptiness’, ‘void’, ‘Unconscious’, etc. . . .

The practice of the ‘koan’ is understandable also. The cryptic
formula on to which the Zen monk incessantly brings back his
attention, has, certainly, a form; but this form is such that it
quickly ceases to be perceptible on account of its apparent
absurdity. When the Zen monk fixes his attention on his koan it
is not this last which possesses the slightest interest; what is inter-
esting and efficacious is by that means to tear the attention from
the plane of form.

The displacement of attention which constitutes the inner task |
should really be a displacement, and so a comlng-and-gomg of

‘the attention between the formal and the in-formal. It would be
“impossible to fix the attention on the in-formal (as also on any kind

of form) with stability. To begin with that would amount to

Jutely necessary for the surging-up of the in-formal energy from its
central source. The inner task is then necessarily discontinuous; in
* that it conforms to the law of alternation which dominates all

creation (day-night, summer-winter, systole and diastole of the
heart, etc.).
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HOW TO CONCEIVE THE INNER TASK

It is not a question, either, of wishing to save from phenomenal
disintegration all our vital energy. To think incessantly of the
energy which wastes itself in us would be to fall back into the dis-
tressing error of ‘salvation’ regarded as a ‘duty’. There would then
be contraction, not relaxation. It is only when I no longer trouble
myself to contract that I can relax.

The Zen masters say to us: “You should not in any event hinder.
or disturb the course of life.” The inner task is performed in the
‘course of our life, but it does not disturb it because it is done in
parallel with it and not in it. That is to say that it is not concerned
with forms, with the manner of life, and does not try to modify

, memWW

| ignore form. The man who works according to Zen becomes ever

| “more indifferent to his actions, to his imaginations, to his senti-

| is obliged to share his energy. This man can work inwardly all day,

| in the alternating manner of which we have spoken, without this

| work comprising the slightest spiritual ‘exercise’, the least in-
tentional.discriminative reflection,-the slightest rule of moral con-

duct,f the least trouble to do ‘good;.“Turning his back on the
visible and its phantoms, fair or ugly, he accumulates in the in=
visible the charge of energy which will one day blow up in him all

the ‘cave of phantoms’, and will open to him thus the real pleni-
tude of his daily life.




Chapter Thirteen

OBEDIENCE TO THE NATURE OF
THINGS

perfect, nothing is lacking in him. But he does not realise
this because he is caught in the entanglements of his mental
representations. Everything happens as though a screen were

g CCORDING to Zen man is of the nature of Buddha; he is

woven between himself and Reality by his imaginative activity

functioning in the dualistic mode.

" Imaginative mental activity is useful at the beginning of man’s
life, as long as the human machine is not completed, as long as the
abstract intellect is not fully developed; it constitutes, during
this first period, a compensation without which man could not
tolerate his limited condition. Once the human machine is entirely
developed the imagination, while still retaining the utility of which‘;
we have just spoken, becomes more and more harmful; it brings|
about in fact a wastage of energy which otherwise would accumu-|
late in the interior of the being until the crystallisation of intuitive
non-dualistic knowledge (satori).

The misfortune is that man takes the relief which imagination
obtains for him for a real amelioration of hi €; he takes the
m his distress for progress towards its abolition.
In reality his momentary relief merely results in a progressive
aggravation of the condition from which he wishes to be relieved. ‘\
But he does not know this, and he cherishes an implicit belief in

the utility of his imaginative activity and of his mental ruminations.
Experience should, one would think, contradict sooner or later
a belief so mistaken. More often than not, however, it is not so.
Why then does man believe so strongly in the utility of his agita-
tion in spite of the experience which proves it to be harmful?
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¢ Man believes in the utility of his agitation because he does not
| think that he is anything but that personal ‘me’ which he per-
| ceives in the dualistic manner. He does not know that there is in
\him something quite different from this visible personal ‘me’,
something invisible which works in his favour in the dark. Identi-
fying himself with his perceptible phenomena, in particular with
his imaginative mind, he does not think that he is anything more.
Everything happens as though he said to himself: “Who would
work for me except myself?” And not seeing in himself any other
self than his imaginative mind and the sentiments and actions
which depend on it, he turns to this mind to rid himself of distress.
When one only sees a single means of salvation, one believes in it
because necessarily one wishes to believe in it.

However, if I look at the life of my body I observe that all kinds
of marvellous operations are performed spontaneously in it with-
out the concourse of that which I call ‘me’. My body is maintained
' by processes whose ingenious complexity surpasses all imagination.
After being wounded, it heals itself. By what? By whom? The
idea is forced upon me of a Principle, tireless and friendly, which
unceasingly creates me on its own initiative.

My organs appeared and developed spontaneously. My mediate
dualistic understanding appeared and developed spontaneously.
Could not my immediate understanding, non-dualistic, appear
spontaneously? Zen replies affirmatively to this question. For Zen
the normal spontaneous evolution of man results in satori. The
Principle works unceasingly in me in the direction of the opening
of satori (as this same Principle works in the bulb of the tulip
towards the opening of its flower). But my imaginative activity
| .counteracts this profound genesis; it wastes by degrees the energy
| generated by the Principle, which otherwise would accumulate
| until the explosion of satori. As an old Zen master said: ‘What

conceals Realisation? Nothing but myself.’ I do not know that my
— —. -
essential wish—to escape from the dualistic illusion, generator of

anguish—is in process of being realised in me by something other
| than my personal ‘me’; T do not believe that I can count on any-
} .one but on myself: I believe myself therefore obliged to do some-
l
!

e ——

e

tlling.;@e fright in believing myself alone, abandoned by all;
‘necessari _anc
| degrees the beneficial work of my deeper self. Zen expresses that
——————— ,Mr,ﬂﬁ_ﬁm%,w/ .
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in saying: ‘Not knowing how near the Truth is, people look for it |
far away . . . what a pity!’ I

This manner of thwarting the profound spontaneous process of
construction is the work of mechanical reflexes. It operates auto-
matically when I am not disposed to have faith in my invisible
Principle and in its liberating task. In other words, the profound
spontaneous process of construction only makes progress in me
In the degree in which I am disposed to have faith in my Principle
and in the spomtarneity, always actual, of its liberating activity.
‘Faith does not move mountains, but it procures that mountains
shall be moved by the Universal Principle.

My participation in the elaboration of my satori consists, then,

in the activity of my faith; it consists in the conception of the

_idea, present and actual, that my supreme good is in process of
“being elaborated spontancously. 63 |
One sees in what respects Zen is quietist and in what respects
it is not. It is, when it says to us: ‘You do not have to liberate
yourselves.” But it is not in this sense that, if we do not have to
work directly for our liberation, we have to collaborate in thinking |
effectively of the profound process which liberates us. For this
thought is not by any means given to us automatically by nature. _
The outer world unceasingly conspires to make us believe that
our true good resides in such and such a formal success which

SR AL
e

justifies all our agitations. The outer world distracts us, it steals
R WL e s W — .
our attention. An intense and patient labour of thought is neces-

mﬁm erstanding, a snare awaits us. We f
run the risk of believing that we must refuse to give our attention |
to life. We run the risk, thinking we are doing the right thing, of
going through life like a somnambulist, incessantly bringing back,
into our surface mind, the fixed idea of the Principle operating in
us. And this could only lead to mental derangement.
e must proceed otherwise, At moments when outer and inner
circumstances lend themselves 0 it we reflect upon the under-
standing of our spontaneous liberation, we think with force, and
in the most concrete manner possible, of the unlimited prodigy
\QﬂllﬁaTis_iKpfac‘eéé of elabon?t}%m us and which will ﬁfr&?ﬁyy |
resolve all ¢ lve 2 II()Mérs,\alf‘b’ﬁi"‘c‘ovEt(;usnﬁ In such moments we i,‘ ‘
seed and re-seed the field of our faith; we awaken little by little in 1) |
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ourselves this faith which was sleeping, and the hope and the love
\ which accompany it. Then when we turn back to life we go on
L}ﬁglﬂis usual. Because we have thought correctly for a moment
| a portion of our attention remains attached to this plane of thought,
although this plane penetrates the depths of our being and is lost

to sight; a_portion of our attention remains there while the
remainder goes where it always goes. The man who has adored
a woman or a piece of work which he is in process of conceiving

will understand what we are trying to say. While he goes about
his usual business it will happen that he no longer thinks consciously
of the woman he loves, as though he were forgetting her; never-
theless when his thought comes back to this beloved image he
realises that he had never entirely left her, that he had remained
all the time beside her as though in a secondary state, on a sub-
terranean plane of consciousness.

When it is a question of our participation in our liberation this
secondary state is not granted to us gratuitously; we have to obtain
it by means of special moments of reflection on the borderline of
our practical daily life. Nevertheless these necessary moments are
not what really matters; what will be really efficacious will take
place when we are once more in our daily life and when our faith,
now more or less awakened and vigilant on a subterranean plane
of consciousness, will dispute victoriously with the outside world
a part of our attention and, in consequence, a part of our energy.

In the measure in which this second subterranean attention
develops we will perceive a less compelling interest in the world of

phenomena; our fears and our covetousness will lose their keeness,
We will be able to learn how to be discreet, non-active, towards our

inner world, and we will thus become able to realise this counsel

[ of Zen: ‘Let go, leave things as they may be. . . . Be obedient to

 the nature of things and you are in accord with the Way.’

Let us note that the natural man sometimes has an attitude that
is correct, discreet, non-active; he has it during deep sleep. There
he stops being restless with the idea of doing himself good; he
effaces himself, he ‘lets go’, he ‘leaves things as they may be’, he
abandons himself to his Principle and lets it operate without
\interference. It is because man is then non-active that sleep has
such a wonderful recuperative effect.

But the man who sleeps only behaves wisely through a kind of
108
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syncope of his mind; the pernicious egotistical imaginative film is
only stopped because the imaginative film based on the real
exterior present is stopped also. The harmful part of the mind
only stops because its healthy part (that which perceives directly
things that are present) stops too. And on that account sleep
could not bring Realisation.

We can achieve wisdom without the whole of our mind coming
to a full-stop. Each Eg__g_essmn of o@ﬂ_gur liberating |
PrlnClplﬁ weakens our egotistical imaginative film without weaken-/
ing our imaginative film based on the real present; theappearance!
and the growth of our faith establish by themselves a discrimina-
tion between our two imaginative films. Thus we go little by
little towards a state in which deep sleep and the waking state
are reconciled. There again let us affirm that this astonishing
conciliation is established by itself; our inner manipulations are
powerless to establish the slightest real harmony in us. For our
Principle, which is the only artisan qualified for this Great Work,
to operate in us it is enough that we think correctly, or more
exactly that we cease to think wrongly.

In order to understand more clearly what has been said above
we can use a symbolical illustration. Man, in his development,
may be compared with a balloon-figure progressively inflated.
At his birth he is like a little balloon very slightly inflated, without
many indications of form, a little spherical mass. Then, the
Principle inflating the balloon, it increases in volume; at the same
time its form departs more and more from the simple form of the
sphere; reliefs and hollows appear; a figure develops whose struc-
ture is unique in its particularities. It is the development of what
one calls the character, the personality, of that by which I am ‘I’
and nobody else. That corresponds to the development of the
human machine, soma and psyche.

If man’s ignorance did not intervene to counteract his normal
evolution, this is what would happen. The balloon, at the moment
at which the human machine is fully developed (towards puberty,
when the somatic machine is complete with the appearance of

. the sexual function and when the psychic machine is complete
with the appearance of the impartial intelligence, abstract and
generalising), the balloon then is fully inflated and it attains in
surface an extension which it can no longer exceed. But the
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Principle continues to inflate it; and this brings about a state of
hypertension. Under the influence of this hypertension the in-
extensible surface will be deformed so that its content may
increase, that is to say that it will flatten out its folds, reduce its
reliefs and its hollows, progressively become spherical, since the
simple form of a sphere corresponds to the greatest possible capacity
for a given surface. Little by little the irregularities of the balloon-
figure disappear. Finally the perfectly spherical form is attained;
no increase of contenance is any longer possible. The Principle
still inflating, the balloon bursts.

In the course of this normal evolution one sees three phases
succeed one another. The little sphere at the beginning, little
spherical bundle of the balloon as yet uninflated, that is the phase
which is up-stream of man’s temporal realisation, up-stream of
the development of his personality, of his Ego. One might say
that the small child is still spherical. The second phase, that of
the developed personality, corresponds to the figure endowed
with particular contours, complex and personal. In the third
phase, which precedes the final explosion, the irregularities are
smoothed out, the personality is blurred according to the degree
in which the thought attains a universal point of view, or, more
exactly, frees itself from the narrowness, from the rigidity of
personal points of view. Man comes back to his initial spherical
form, but this time down-stream of his temporal realisation.
This phase then resembles the first although it is in a sense its
opposite (one recalls the words of Jesus: ‘In truth I say unto you,
whoever will not receive the Kingdom of God like a little child
shall not enter therein’).

Let us note that this third phase appears to us necessarily at
memﬁﬁj\_wﬁwﬁi%w
WMWMWW
capacity and approaches an explosion wil coincide

with the immense sphere of the cosmos; but 1t is at th&@_n}e\/tuﬂf:

from the pgww11ty That which dxstmgulshes

this man from all others grows less, he becomes more and more

ordinary, his reliefs disappear; the OW

\approaches death in the measure that the birth of the ‘new man’,

with the bursting of the balloon, comes nearer. (One can thus
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understand the words of St. John the Baptist: ‘Prepare ye the way
of the Lord; make smooth his paths. Every hollow shall be filled
up, every mountain and every hill shall be made flat.”)

The outcome of the third phase, the bursting of the balloon,

is the explosion of satori, the instant hich every hmltatlon

disappears, and at which the one is united with the all.

€ have said that man’s ignorance thwarts this normal evolu-
tion. In fact man, bmoes not recognise any
reality in what his balloon-figure contains, but he sees reality
that is indisputable and unique on its surface and in the particular
shape of this surface. Mjg_norance his will to ‘be’ _to ‘be’ expresses
itself only by the will to ‘be as one distinct’. This ignorant balloon,
built up into a figure, refuses to accept ‘the smoothing-out of its
distinctive reliefs: it stiffens itself in its particular form, it is
opposed to any stretching of its folds which would increase its
capacity by tending towards the spherical. The hypertension
being unable to resolve itself in this normal manner must resolve
itself otherwise; and there comes into play the man’s imaginative-
emotive activity, a kind of safety-valve by which is released the
pressure caused by the continuous inflation of the Principle.
This corresponds to the wastage, of which we have spoken, of
energy which ought to have been accumulated with a view to
an explosion.

Every man who observes himself realises that he is unceasingly
more or less overstrained less overstrained 1nward1y He feels it through the agitation
of his emotive states, positive or negative, exalted or depressed,
smpond with the unconscious resistence which

e opposes to the opening-out of the folds of his personal form.
But, if it is easy to see to what the hypertension in our concrete
psychology corresponds, it is less easy to see in what consists the
normal inner release of this tension. This release occurs at the
moment at which I become conscious of my tension while neglect-
ing the contingent circumstances in connexion with which this
tension appeared, and at which I accept it in myself

In the extent to which I have overcome 1gnorance _in the
extent to which I have understood that reality is not at all to be

found in the external forms which are the object of my fears and
~of my covetousness, but that it resides in the vital hypertensive

“Ppressure itself; to this extent my attention abandons forms and
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directs itself towards my centre, towards my source, the place
from which wells-up my vital pressure. I can do this if 1 have

understood that my Principle is engaged in leading me to my

true fulfilment and that I need not trouble myself about any-
thing in this matter. Then my imaginative-emotive activity stops
for a moment, and I feel my hypertension yield. That is all that
I feel, but I know furthermore that the capacity of my balloon
has just increased a little as a result of the simplification of its form.
Evidently this docility to the opening-out of folds, which helps
| my realisation, is passing, instantaneous, and this ‘letting go’ has
\to be done afresh with perseverence as often as may be necessary.
The comparison we have just used may be criticised, like all
comparisons. But it can help us to understand the modalities
of our normal growth, and above all the essential notion that this

ment if, having faith in it, we cease to oppose it by our restlessness

[ 1 growth will take place by itself right up to its perfect accomplish-

e

k

and our inner manipulations.
Let us return to this idea that man, in the measure in which he
is still ignorant, is lacking in faith, and consequently also in hope

and in charity. We will show that, faith being absent, everything
happens in man in a sense radically opposed to the normal. The

normal direction is from above downwards: when man abandons
ignorance his understanding (which pre-existed through all eter-
nity but which was sleeping in unconsciousness) awakens in his
intellectual centre. Of the three theological virtues it is Faith
which leads the way, intellectual intuition of the absolute Prin-
ciple and certainty that it is ‘my’ Principle. The awakening of
Faith carries with it the awakening of Hope: there is no longer

\ anything to fear, I can hope for everythi moment that
the absolute Principle is ‘my’ Principle. Thus that which began =

in the intellectual centre continues in the emotional centre.
Finally the awakening of Faith and of Hope brings the awakening
of Charity. It is in error that Charity is often thought of as an
emotion, as adoration-love; it is in reality desire-love, an appetite
felt by the whole of our organism for a kind of existence that
the spectres of duality have ceased to conceal from us. It is a
constant appetite for all aspects of existence. Thus that which -

begz}r: {r;’\;h Wc;ﬂtn@;\ and| which confi’nu“.ed T/lg;e
emotional \centfe, €nds up-/in‘the animal or instinctive cent ¥
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that wtic/ egan‘in the hdad h assW1wder
to finish-p ik the entrails. % QSL

In so far as man is still in ignorance the succession is reversed.
That which begins in him is the appetite to exist, the desire to
affirm himself as distinct, the desire for the positive aspects of
existence only. This natural awakening of the desire to exist |
carries with it the awakening of all sorts of ‘hopes’ (which are
the opposite of Hope), hopes of this or that success on the plane
of phenomena; that which began in the animal centre continues
irw Finally the awakening of the desire to
gxist, and of hopes, entails the awakemgg@f beliefs’ (the opposite of

ww,t\he aims which the hopes need,
the image-idols necessary to polarise the impulses coming from
mma centre and has contmuea—
in the emotional centre has risen to the heart, and then to the head. | l ‘

One observes the radical opposition which exists between these
two directions that man’s life takes. The natural direction is from
below upwards: appetite for the positive aspects of existence, then
hopes, then beliefs. The normal direction is from above downwards:
Faith, then Hope, finally Charity or appetite for all aspects of
existence.

The natural direction exists only at the outset of life. Realisation 1

consists in the appearance of the normal direction and in its final
triumph. This final triumph is satori. Before satori the normal °
direction should appear in concurrence with the present natural
direction and should play an ever bigger part at the expense of
this natural direction. (‘He must increase and I must decrease.’)

When we study the problem of Realisation we incessantly come
across all sorts of paradoxes. ‘He who loses his life shall save it,’
says the Gospel for example. These paradoxes cease to embarrass
us when we thoroughly understand that there are in us two life-
currents; one is natural, given to us and starting from below to
move upward; the other is normal, possible to us and starting
from above in order to descend. The natural life can thus be
called the ‘life of the “old” man’, the normal life the ‘life of the
“new” man’. (‘It is necessary to die in order to be reborn.’)

The new current should appear while the old natural current is
still ﬂowmg The new current begps, let us repeat, at the place
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The life of the new man takes its departure in the Independent
Intelligence, pure thought, intellectual intuition removed from
affective influences. The work of the Independent Intelligence
destroys little by little the ‘beliefs’ which polarise the natural
current, ascending, and without which this current could not flow,

} . T
}, || In the extent to which man ‘ceases to harbour opinions’, as

says, he abolishes a ent within hi

! _Faith increases in him in the extent to which beliefs decrease.

!‘ ~ But it is on the emotional plane that we shall find in its most
|

l

\

interesting aspect this inverse evolution. It is there that we shall
best be able to understand the ‘letting go’ of Zen. Just as Faith
pre-existing from all eternity but asleep, awakens in the measure
that beliefs are abolished, so Hope, pre-existent from all eternity
but asleep, awakens in the measure that ‘hopes’ in general ar
| | that which is triumph in the new life is disaster in the old. Satori
¢ LA 2. DALOTEN.
an only be foreseen by the ‘old’ man as the most radical of all
( imaginable disasters. SincactiEENEE e
" If I observe myself I see that I struggle incessantly and instinc-
f tively in order to succeed; whether my enterprises are egotistical
(to win, to enjoy, to be admired, etc.) or altruistic (to affirm
others, to become ‘better’, to uproot my ‘faults’, etc.) I struggle
incessantly, instinctively, to succeed in these enterprises; I struggle
unceasingly ‘upwards’. Incessantly I am agitated by upward-
tending contractions, like a bird which continually makes use
of its wings in order to rise, or to fight against a downward motion
which a down-blowing wind imposes on it. I conduct myself
as though my hopes were legitimate, as if the real good which I
need (Realisation, satori) were to be found in the satisfaction of
these hopes. Nevertheless just the contrary is true; my hopes lie
to me, they are part of a vicious circle in which I wear myself
out in useless efforts. All my upward-tending exertions are only
gestures of ignorant resistance opposed to the happy spontaneous
1 transformation that my Principle is always ready to bring about.
Perfect Felicity does not await me above, but below; it does not
| await me in that which I see actually as a triumph, but in that
| which appears to me actually as a disaster. My perfect joy awaits =
| me in the total anihilation of my hopes.
' One must thoroughly understand that the total disaster in the
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middle of which satori awaits us does not necessarily coincide
with a practical exterior disaster. The realising disaster, the satori-
disaster, consists in an understanding, an intellectual intuition of

the radical absurdity of our natural ascending current, in the
clear vision of the nullity which is at the end of all our hopes.
The realising despair does not consist in the practical ruin of hopes
which would continue to exist in us (this would lead to suicide,
not to satori), but in the annihilation of the hopes themselves.
The man that one habitually calls ‘desperate’ is definitely not
desperate; he is filled with hopes to which the world opposes a
flat refusal; therefore he is very unhappy. The man who hasj{
become really desperate, who no longer expects anything from)

he ceases to oppose.

Here is the way in which I can, in practice, make progress in
the annihilation of my absurd and deplorable ‘hopes’. I am not
going to set myself to organise the failure of my enterprises; to hope
To succeed in ruining myself instead of hoping to succeed in
‘enriching myself would not change anything in any way. No,
MWMtweTﬂe go on as usual. But my under-
standing, initiated into the reality of things, works in parallel.
At the moment when I suffer because my hopes come up against
the resistance of the world I remind myself that my old successes
have never brought me that absolute accomplishment in which
I had placed my hopes; all my surface satisfactions, sometimes
so intense, were in the last instance deceptions in depth, that is to
say in truth. Profiting by this experience, correctly interpreted,
of my fallacious successes I think now of the new successes which
I am in process of coveting; I imagine their concrete realisation,
and feel afresh their vanity. The bad moments, the moments of

anguish, are the best for this work; the suffering felt by the :

organism-as-a-totality curbs the illusions which show us satori_

in the opposite direction from that in which it awaits us. On the
mﬁmﬁhopes have been more or less
fulfilled in the past our actual hope, recidivist, is the more readily
annihilated as it is thwarted by the world. It is easier for me to
let go when my muscles are very tired. Zen affirms: ‘Satori comes

to us unexpectedly when we have exhausted all the resources of
our being.’
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. which are our muscular contractions. Jf a muscle can contract

dynamically in a contraction it can also contract statically in a
llspasm, or cramp. Emotions connected with conscious images are
psychic contractions, the emotional state connected with sub-
conscious images is a psychic spasm.

In order to be clear we have, to begin with, thus established
our distinction by means of words of approximate exactitude.
We can now be more precise. The phenomenon ‘emotion’
represents a short-circuitkﬂft"v_f_,_ﬁll_t_C,IELC,L——E—_’\HF076E”~“'_P_\£T£}£e
somatic pole of our organism. One should not speak in connexion
with emotivity, of psychic contraction or of psychic spasm, but
of contraction or spasm of our psycho-somatic organism; the
, emotional centre is half-way between the intellectual (or psychic
' or subtle) centre and the instinctive (or somatic or gross) centre.
(0 Similarly if we spoke at the beginning of emotions and the emotive
‘ state released by images, that is by psychic, subtle, excitations,
we must not forget that our emotivity can equally be released by
somatic, gross, excitations. A somatic indisposition can be the
; releasing cause of my gloom, which is an emotive spasm of my
‘ _ psycho-somatic organism. In any case, whether the releasing

cause has been psychic or somatic, the spasm that results always
I affects both the psyche and the soma; a certain muscular spasm

(of my muscles striated or non-striated) always accompanies my
" psychic spasm based on a subconscious image and vice versa.
‘ Coming back to the idea that emotivity in general represents
a short-circuit of energy between the intellectual and the instinc-
tive poles, let us see how, from this point of view, dynamic '
emotion (we will call it simply ‘emotion’ in future) is distinguished
from the static emotional state (or emotional state for short).
Making use of an electrical comparison one can say that emotion
corresponds with a spark uniting the two poles. This spark can
last for a certain time, but it is not static, for the reason that the
contact which it establishes between the separated poles is a J
contact in continual repetition, a contact which shifts; the spark J
does not simply fly from one pole to the other, it also flies in a
lateral direction. The emotive state, on the contrary, can be
compared with a passage of energy which occurs between the
two poles when they touch one another directly along a surface
that is more or less considerable.
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renders the emotive state more dangerous than emotion. Emotion,
because it shifts, is visible, conscious; the subject is made aware
of it by his inner sensibility; on account of that divers defensive
mechanisms come into play at once, which succeed in reducing,
then in interrupting, the short-circuit that eats up energy. On l
the contrary the emotive state does not give the alarm quickly (

(1
This comparison already shows us one of the factors which ‘
\
\

enough to the 1 hapisms; it only gives the alarm

and the defensive processes which are necessary at this moment
‘ “carry a very tiresome aspect; they are neurotic (giving this word
‘ its widest meaning), and reduce the contact between the two
I Iwwwm
Emotion is comparable also with a visible hemorrhage which
disturbs the sufferer and endangers the treatment; the emotive
state is comparable with an invisible and continuous hemorrhage
which undermines the sufferer. He will have himself treated '
nevertheless some day, but at a time when the curative value of
the treatment will be much less effective.

But these somewhat rough comparisons leave aside the most
important considerations. In fact in these comparisons we assumed
that the combustion of energy in the spark was similar to the
destruction of energy in the contact of the poles. In reality it is
not soj; there is a fundamental difference between the two pheno-
mena. In the case of emotion the two poles are separated; the
spark which unites them is not, properly speaking, a short- I
circuit; in this spark the energy burns and frees itself, something ‘

‘ is produced. In the emotive state, on the contrary, the two poles i

e e
touch, there is a real short-circuit; the ener; asses from one pole il

to the other; the total energy of the subject—energy which depen
on the difference of tension between the two poles—is destroyed , \ )f" l

since this difference of tension is reduced, and it is destroyed
without producing anything. The emotion is part of the manifesta-

tion, of the Iife which manifests the ‘being’; therefore it can be

called normal. The emotive state on the contrary is not ‘alive’; H |

L
tardily, when its regrettable consequences have become visible; }
|

-

it is destructive without a counterpart. The energy which it con-
sumes cannot be used for liberation, and since it cannot lead us | i
to our norm we must call it ‘abnormal’. |

Another comparison may help us to understand all this better. ‘:
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Satori corresponds, in our image, with a moment in which
the wheel entirely stops turning; it is an instant without duration,
‘ but this instant suffices for the two centres to coincide. When
they have coincided, if only for a single instant, they will never
again be s separated from one “another; however fast the wheel
twg@m ) longer brmg about the appearance
( w@gal force. After the moment of satori, in which
there is neither emotion nor the emotive state, there will again be
as many emotions as one may care to suppose, but never again
an emotive state. The elastic of our image corresponds to the
profound nostalgia which man carries within himself for satori.
This nostalgia is not, indeed, felt as nostalgia for satori since
the natural man cannot have any conception of this event (it is
felt as a nostalgia for such and such temporal things or for an
inadequate image that we make of satori), but it is none the less
nostalgia for satori. The further a man is, in his emotive states,
from satori, the further his elastic will be stretched, the more
intensely will he efgp_rience the nostalgia of its attainment in
whatever way he may envisage it; the nearer a2 man approaches
:saton the more his elastic slackcns the Iess strongly does he feel
his nostalgia for its attainment. On the verge of satori, in the
moments which precede it, all nostalgia of its attainment dis-
appears; then, for lack of any nostalgia, he who attains to satori g, ‘
does not feel it at all as an attainment; he can say, with Hui-neng,
“There is no attainment, there is no liberation’, liberation only
existing in the eyes of him who is not liberated. In our image
liberation is the complete slackening of the elastic; but, in satori,
the elastic is destroyed and there could no longer be any question
of its slackening.
IBMMAMVC concerning
mdn after satori. In a negative manner only can he conceive that {'
“the emotions experienced after satori will be profoundly different |
from those experienced before satori, since they will no longer
release that emotive state, that inner spasm, which was responsible
for our distress. This leads us to a fresh understanding of the dis-
tinction between ‘emotion’ and ‘emotive state’ which we are
studymg at this moment. Emotions can be positive or negative, p
joys or sorrows; but the Wtwe Following
our image, the wheel can turn in one direction or in the other;
121
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Let us imagine a horizontal wheel, which turns but whose centre
of rotation does not coincide with its geometrical centre; its
rotation is eccentric. This wheel is set in motion by two kinds of
forces; first a rotative or ‘dynamic’ force; but the wheel as a whole
is affected by a centrifugal force which tends to move it from its
centre of rotation; and this force, which has no effect, can be
called ‘static’. The movement of rotation, which in this illustration
represents the emotion, can be used; if I fix a belt to my wheel it
will be able to work machines. On the contrary the static force
which tends in vain to project the whole wheel far from its centre
of rotation, cannot be used; it symbolises the motionless spasm,
a cramp of the emotive state.

The man who has attained realisation, man after satori, may
be compared with a wheel whose centre of rotation coincides
with the geometrical centre; he will have emotions, but he will
pot have an emotive state. The natural man, before satori, may
be compared with our eccentric wheel. And this image of the
eccentric wheel allows us to demonstrate certain important aspects
of our affective life. Everything happens in me as if there exists,
between the centre of rotation of my wheel and its geometrical
centre, an elastic band which tends to make them coincide.
When my wheel turns slowly, when I have little emotion, the
centrifugal force is weak and the elastic suffices to maintain the
centre of rotation not far from the geometric centre. But now
violent emotions arise in me; my wheel begins to turn rapidly,
the centrifugal force increases; despite the elastic my centre of
rotation moves away from my geometric centre. This shows us
how the emotions determine the appearance of the emotive
state; when I have just experienced violent emotions, I feel
myself thereafter quite ‘ex-centric’, as though out of my axis,
internally displaced, and a certain time has to elapse before my
elastic exercises its action and brings together my two centres,
of rotation and geometric. Never before satori can the two centres
of my wheel coincide absolutely; indeed where the natural man
is concerned, who does no correct inner work, if the emotions
may sometimes be of slight intensity they are never inexistant.
The wheel turns sometimes slowly, but it turns all the same; there
is always a certain centrifugal force which prevents the elastic
from making the two centres coincide.
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but in both cases the centrifugal force remains centrifugal. A
concrete examination of our affective life shows us this; when
something very pleasing happens to me, releasing in me violent
emotions of joy, the central displacement, or shifting of the axis,
of which we spoke a moment ago, takes place in me just as it takes
place as a result of violent negative emotions; distress appears
under my joyous images, distress connected psychologically either
with the fear of losing the affirmation which has come to me, or
to the unsatisfied demand which my affirmation endlessly in-
creases right up to that absolute accomplishment of myself that
I am always waiting for in the depths of my being.
| The emotive state, or profound emotivity (opposed to the
surface emotivity which the emotions create), corresponds with
that profound psychic, or subconscious, plane on which is tried
the ‘case’ of my Ego in connexion with the situations in which
I am involved with the outer world. The emotive state is always
in relation with a doubt concerning my ‘being’; this doubt, this
_dilemma_between belng or_nullity’. menaces me_unceasingly,
and my °‘case’ goes on in the unrealisable hope of a definitive
| temporal absolution. T
Some euphoric people appear to be constantly possessed by a
positive emotive state, and this fact seems to contradict what
we have just explained. The study of the apparent happiness of
the natural man is very interesting because it can help us better
to understand what the emotive state is. If I observe myself
continuously I perceive that I am occasionally euphoric and that
this state corresponds with a moment at which my doubt of
myself is transitorily asleep. An external situation that is moder-
ately affirming and which appears sufficiently stable, added to a
good physical condition, puts my inner ‘trial’ to sleep; for lack
of incidents in court judge and witnesses have gone to sleep.
My subconscious psychological plane is drowsy. At the same
time I am in an agreeable ‘state’. But this agreeable state does not
| correspond with a positivity of the emotive state in activity, it -
corresponds with a non-activity of the emotive state; it does not
correspond with a decision, favourable at last, of the trial, but

with a temporary suspension of this trial; it does n({(f\cwn_d
with a destruction of my illusory belief that I lack something,

e .

S
——

but with a temporary quiescence of this illusion. How is this
q%
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are little used. Also the trial is rarely very drowsy, perhaps never.
The further this man’s life proceeds the more his possible com-

1 pensations eteriorate beyon repair; his trial knows no m his trial knows no more _

suspensions; this man more and more cl\ea_rll_emages_emmm ing
the angle of self~doubt; in his subconsciousness, never asleep,
Ee‘__lives unceasingly in the expectation of an illusory verdict
| on which he feels that his absolution or his final condemnation
| depend. His self-respect is incessantly in question in one direction
or in the other; he is touchy, and this constant excitation corres-
ponds with the permanent activity of his subconscious emotive
| | state and of his irritability. Whereas the man who has little craving :
‘ for the Absolute is calm, the man who has a great need of the

| Absolute is hyperexcitable overstrained. Everythir'g concerns his
2\ Ego, he envisages everything that he perceives from the unique

| angle of his self-respect.
\ Let us finish this passage by affirming that the emotive state
can only be negative, a spasm of distress, and that the activity of
the subconscious in which this emotive state operates is in relation
to the need of the Absolute and consequently to the need of 1
intemporal realisation. WM |
satori are intimately connected in any given individual.

ter satori if a man still experiences emotions he no longer

: experiences them against a background of constant distress; and
} this modification of the background is a modification so immense,
so fundamental, of our whole affective life, that we cannot
correctly imagine anything about the emotions of a man after
satorl.

The inner work to attain satori should aim at this moment,
1 } perfectly non-emotive, the necessity for which we have seen.

]

This work of restraint of our emotivity cannot be correctly under-
stood as long as the distinction between emotions and the emotive

state is not understood. The emotive state by itself is abnormal
an(My Mrimﬁlﬂ@w&mmm
to satori. But it is a thousand times easier to perceive the emotions
than the existence of the emotive state. And so man often believes
that it is &ood to curb the emotlons and all his work is vain

because it 1s m1 directed
Correctly d%he work will aim at curbing the emotive
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sState; it will aim at obtaining not a disappearance of the con-

tractﬁmthemo somatic organism which are the ‘emotions,

‘but the dlsappearance ‘of the spasms of this ¢ orgamsm It is for ~

“the organism as a whole as for the aspect of it that is merely gross:
the virtuoso pianist has not suppressed his muscular contractions:
he has suppressed the spasm which, at the beginning of his
apprenticeship, was the troublesome background against which
his muscular contractions took place.

But how can one obtain the annulment of the emotive state,
of the distress-spasm which constitutes the basis of all our affective
life? It would be vain to attempt it directly. One might think it
would “be useful o make an effort of voluntary muscular decon-
traction, in the hope that this partial decontraction might auto-
matically bring about a general decontraction. Such efforts,

directed against a in realwerless to

touch the generahty of the being; a central spasm necessarily

‘accompanies the efiort by which I relax one _aspect_of myself;

I cannot envisage JMtlcular w1th0ut spasm. One could
also try to fight against the emotions, since the emotions release

the emotive state; but that would be to injure our very life; the |

Eroblem is to relax the emotive state without touching the |

_emotions, without touching anything particular. ¥-

e cannot obtain any modification of our total organism
except by using the law of Three. That is why any direct effort

that tends to red omething within us is inoperative as regards

our totality. On the contrary we ought to respect, directly, what
in ourselves and bring up face to face with it the

Wment this brings into play
the conciliatory principle and, as a result, the resolution of the
mued in the whole
and disappears by losing its illusory autonomy.

Let us see how this law applies here. The profound spasm of
my total organism, although affecting my organism as a totality,
is not itself total, it is not absolute. It is more or less intense, but
always partial; at each moment only one part of my possible
spasm is found to be effective, while all the rest is ineffective,
unmanifested. My deep attention (the attention which functions
on the profound plane) is, in a in a natural maw

on the manifested part of my spasm. "The disequilibrium resides
125
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precisely in this natural partiality by which I am only attentive

to the manifested part of my spasm. The desirable equilibrium

consequently requires tha e attentive to the non-manifested
art of my spasm at the same time that I am attentive to its

Pﬁmﬁhm
?t‘fé?lm my interest in such and such a particular thing I
the manifestation.

This time again there arises thg_temptation, to which we are
so well used, to act directly; I am tempted to ma voluntar
effort by which I may perceive my indifference to everything
ywith which I am not concerned at the moment. But this is impos-.
‘[ ,Isible; the indifference to which I am required to be attentive is

non-manifested. As soon as I wish consciously to think that I am
indifferent I perceive the manifested idea of ‘indifference’ and
not the unmanifested indifference. The non-manifested necessarily

escapes my dualistic consciousness which comprises a subject that
perceives and an object that is perceived, both of which are
manifested.

Once I have escaped the snare of this last temptation to act
directly, I am brought back to the fundamental law of our evolution
towards realisation: only pure intellectual comprehension is effective. No
useful modification of my inner phenomena can result from a
concerted manipulation, no matter how ingenious one may -
imagine it. Every useful modification, useful in view of intemporal
realisation, should come spontaneously from our AbsoTuteTPﬁﬁ':
ciple, owing to the breach-made in the screen of ignorance by
intellectual intuition. Each piece of intellectual evidence that is
obtained concerning the problem of our realisation is a breach
operated in the screen of ignorance; by this breach is accom-
plished thereafter, without our having to worry about it, the

process of our transformatlon In the case which concerns us here
the intellectual evidence to be obtained is the following: we
radically deceive ourselves with re \gard to our profound emotivity;
we believe in the ex1stence of our emotive state only, of our spasm.
We do not believe in our profound emotivity except in so far as
it manifests itself by a spasm, in so far as it shows 51gns of life;
' we _misjudge all the rest, we mlsJudge our emotivity in so far as
it does not manifest itself, in so far as it does not show signs of life.
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But our emotivity in so far as it shows signs of life is limited,
whereas our emot1v1ty in so far as it does not show signs of life is
i ﬁmte Whati§ real in my affectivity, at every second of my
“existence, what therefore is really of importance for me, is not
my emotive state, my spasm, my partiality, but on the contrary,
behind that, my perfect indifference, my freedom from spasm, my
_impartiality. That which counts in me, as far as I am a sensitive
being, is not what I am in process of feeling but the infinity of
that which I am in process of not feeling; in short my emotive
state actually manifested is in reality without any interest for
myself.

“This intellectual evidence, when I obtain it, is a revelation |]
which upsets my whole vision of my inner life. This vision does ||

not immediately destroy my affective partiality for my emotive |

manifestation but it installs in me a counterbalancing intellectual |
certitude which affirms my emotive non-manifestation, my serenity |
relaxed and non-manifested. Thanks to this new intellectual
certitude, an attention developes in me to the infinite indifference
which dw_e@derneath my Timited interests. This attention
operates in the Unconscious and gives me no dualistic perception;
but it operates none the less (in the degree that I understand), and
this invisible action is revealed ultimately and visibly by a pro-
gressive diminution of the intensity of my emotive states. Thus
it is possible for me to make my way towards the non-emotive
state which will permit the release of satori.

The correct operatlon of our profound attention is revealed

|
|
\
|

in the long run, in the course of our general evolut1on, by a_

diminution of our emotive states. But general evolution comprlses
transitory periods during which the emotive e _spasm _increases.
We will see why this is so.

In the case of a man who has not yet understood the distinction
between emotions and the emotive states the attention operates
in the following manner: the surface attention, on the plane called |
‘conscious’, is fixed on the emotions (or, more exactly, on images |
of the emotive ﬁlm) the profound attention, on the plane called |
‘subconscious’, is fixed on the emotive state. The ordinary average|
man is not conscious of his emotive state (that is why classical|
psychology ignores this state); he only has a ‘subconscious’ sense|
of it, and it is only by inductive reasoning that this man sometimes|
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. arrives at the conclusion ‘I am very irritable to-day’; he is not

directly conscious of his irritability, but only of the images which
pass across the background of it.

The understanding of the distinction between ‘emotion’ and
‘emotive state’ will produce, in the degree in which it is obtained,
a deepening of the task of the attention. The surface attention,
which was operating on the conscious plane of the imaginative
film, will now tend to operate on the plane hitherto subconscious
of the emotive state (that is to say, this man, thanks to his under-

standing, becomes capable of directing his attention towards his.

emotive state) and meanwhile the profound attention will tend
to operate in the Unconscious, a-domainthat-is—infinite-and
<“mmutable, against which stand out the variations of the emotive
state.

If this understanding were complete from the first this shifting
of the profound attention would be realised immediately, in its
entirety, with stability; this attention would be reinstated in the
Unconscious (or Self or Own-Nature of Zen), and satori would
take place. But it is far from likely that the understanding would

| be complete from the first. Between the first moment at which it
| is conceived theoretically and the moment at which it has acquired,

by contact with experience, all the third dimension which it
lacked at first, there should elapse a more or less drawn-out
period of maturing. The obtaining of theoretical understanding
does not sweep away at one stroke all the illusory beliefs which
were there before it and which are supported by automatisms,
affective and of comportment. Faith and ‘beliefs’ will coexist
for a more or less long time. The maturing of understanding

| consists in the progressive erosion of errors by means of the truth

[

\ |

obtained at “Tast; the good grain grows and stifles little by little
the brambles.

In the course of this maturing an antagonism exists between the
understanding (or Faith) and the affective automatisms which

- support the errors. Faith tends to make a man conscious of his
m‘@ but ut his automatlsms raise up the obstacle of dlstress_

be_tygeen ‘his COl’lSCIOL.S vision and this emotive state which is the

(place of the distress- sEasm “The emotive state will lose its illusory

poison of distress in the degree in which it is observed; but in the
measure in which my automatisms still prevent me from seeing
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while my understanding directs my gaze towards the emotive
state, that is in the degree in which the vision of the emotive state
is attempted without success, the emotive state increases. A critical

recrudescence of the emotive spasm is therefore to be found on the

routetor » relaxation (the dragons placed on the path to the treasure).
The man should be warned in order that he may not let himself
be frightened and dlscouraged if he knows this he will strive

without respite for progress in his understandmg, even when his

condition seems to be getting worse. When consciousness has | |

courageously penetrated at last to the plane of the emotive state,

hitherto subconscious, there will be revealed the penetration of |

the profound attention into the Unconscious, the domain of
Absolute Positivity which dissipates all distress.

We have remembered that only pure intellectual understand-
ing is effective, and that no concerted mampulatlon can modify
our inner phenomena in a direction that is useful for satori.,

It is important to insist on this point and to reject all the con-||

ceptions according to which we think we can ourselves effect our]
‘metaphysical transformation. However, this bemg admitted, wdf
will show how a voluntary inner gesture to perceive the emotive
state intervenes at a given moment of the liberating evolution.

As soon as my understanding has reached a certain degree,

and my n ma_]or compensatory attitudes have been left behind, my

profound emotive spasm increases. My understanding, as I have
said above, will then tend to displace my attention n towards the
depths it will make clear to me, with evidence, the value of an
inner gesture that is neither natural nor automatic, leading to
the conscious perception of the emotive state Wthh until then
had been subconscious (that is to say the value of no longer
contrary of facing up to it with a spirit of investigation). This
comes from the understanding alone, the decision to make this
inner gesture flows spontaneously from the understanding. The
gesture is not commended to me by an idolatrous affective attitude
(‘duty’ of ‘salvation’, ‘spiritual’ ambition) which would seek to
impose itself on me by pushing back other tendencies; the decision
to make this gesture takes effect in me spontaneously when I see,
with evidence, its utility. Then only, after the accomplishment of
the long task of necessary understanding, I am able to effect the

running away in the face of distress as I have until now, but on the |
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gesture whose utility has become evident to me; until this moment
any attempt at carrying it out would be premature and inoppor- "
tune. If we now suppose that the required intellectual evidence ‘
. has been obtained and that the decision to make the useful inner
‘ | |gesture flows entirely from a complete certainty, if we suppose
' !then that I am at last capable of successfully executing this gesture,
\ \then I realise that this execution cannot flow spontaneously from
{the understanding alone. The gesture is decided by the pure
lntellectual intuition, but it is executed on the plane of the con-

) Gplins Whe

l

l
|
!
\
|
J mon-nafural ng’t’ure is executed on the plane of natural
| || |mechanisms ag,d_agwi_th&,cnnmngm automatism which
' 'unceasingly draws my attention towards images.
We should stress this essential point, we should remember that
all inner work in whose undertaking the irrational affectivity has
_played a part, is by that very fact bound to fail from the point of
l {l)l_ewLmThese indispensible oratory precautions having
1 been clearly formulated we can go on to speak of the practical
' inner task looked at from the angle of this study.
| This task consists in making, whenever we can, an inner gesture
‘ _aiming at the perceptlon of the emotive state. But let us see at
" “once what there is of paradox in this perception. My emotive
state affects me, affects my psycho-somatic organism, in so far

| as that is a totality, it cannot then be the object of a dualistic
pjrceptlon comprising subject and object. It is illusorily objective

|as long as I do nothing in order to perceive it, but it does away
| with itself in the measure that I seek to perceive it. The liberating

|| \achieve that; it achieves a certain perception of my total organism, or
‘,3 perception of Self, across the emotive state which covers and hides this Self

|

I \| \inner gesture aims at the perception of the emotive state but it could not

|

} { \* at the same time that it points out the way. This gesture resuls then in a
! i

\ oment of real subjective consciousness obtained via the partial annihilation
tqf the emotive state, by ‘Looking into one’s own nature’.

1§ The natural man, apart from all inner work, believes that he
\ can perceive his emotive state; but, when he ends up with the
' observation that he is ‘irritable’, he only perceives a mental image
fabricated in connexion with the illusory objectivity of his emotive
‘( state. All his reflexes, all his mechanisms, are conditioned by his

| emotive state ; the importance of this state is, then, immense;
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but this importance is implicit, subconscious, and the emotive
state in reference to which the man considers everything is |
never itself consciously considered. The natural man lives uniquely |
in reference to his Ego, but he never questions himself regarding
this Ego. Thus the emotive state, in the functioning of the
human-being, plays the réle of a fixed point round which every-
thing turns; in other words, the natural man is centred round
his subconscious (centre of rotation), whereas his real or
geometrical centre is the Unconscious.

In reality the emotive state is not a fixed point; and it is its
illusory fixity which conditions all the illusions of our egotistical
life. When I deliberately direct my attention towards my emotive
state (that is to say towards my total coenaesthesis, in reality
towards my Ego under this coenaesthesis), then I see that ‘this’
is not fixed, that ‘that’ moves, I feel intuitively the intimate
pulsation of my life (it is not, thf*refore, noumenon but phenomena;
the Ego cannot be the Absolute since it moves).This partial aboli- |
tion of the illusory fixity of the emotive state brings my centre of ‘I'

rotation near to my geometrlcal centre, and I ‘normalise’ myself

This vision that ‘something moves’ at the centre of my pheno-
menal being is not analogous to my vision that a stone that is |
thrown moves. In the vision in which ‘something moves’ in me
neither space nor time exist any longer, nor forms; it moves where
it is and without changing; I touch there the eternity of the
instant.

In practice this work should entail inner gestures repeated,
but short and light. It is not a question of laborlously dwelhng
upon it as though there were there something to seize. There is
nothing to seize. It is a question of voluntarily noting, as in the
winking of an eye, instantaneous and perfectly simple, that I am
conscious of myself globally in that second (through an effort to
observe how I am conscious of myself in that second). I succeed
1nsta,ntaneously or not at all; if I do not succeed at all I will try
again later (this may be a few seconds later, but the gesture {
should be carried out at one go). It is to my interest to make this i}

E

gesture as often as possible, but with suppleness and discretion,
disturbing as little as p0551ble the course of my dualistic inner life;

I have to interrupt the consciousness that I habitually have of my
dualistic life by a ‘break’ that is clean, frank, instantaneous, but '
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i without doing anything which modifies it directly. The normalis-
' ing modification will be carried out by the Absolute Principle
through the instantaneous ‘breaks’ produced by this inner work.

The distinction between emotions and the emotive state allows
us to state precisely the nature of the perception which a man has
of his affective life. That which is called a sentiment is a complex
phenomenon comprising on the one hand an imaginative film
and on the other hand an emotive variation.

If I envisage first of all the imaginative film I see that I have
an indisputable conscious perception of it. The images which
file across my mind are fixed by my memory and stored up in
me; they constitute a stock of subtle forms that I can call up,
bring back under the notice of my attention, examine at leisure,
and describe in words. I have power over my images, I dominate
them, I mancevre them, and I seize them in an active perception
in which my consciousness-subject seizes the image-object.

If I now envisage the emotive variation, my sentiment properly
so-called, the situation is quite different. In a sense I have a certain
|perception of it; in fact if my sentiment is sad and someone asks
me: ‘Are you gay?’, I can reply with conviction: ‘No, I am sad.’
If I had no perception of my sadness I would not be able to reply
thus. But if I try to perceive my sadness with an effort of investiga-
tion, in order to examine it and know it, I realise that what is
presented for my examination is always a film of images, sad or
saddenning, but not my sadness itself in its indivisibility. I fail
completely in seizing the same active perception of my sadness
that I can seize of my sad images. It is completely impossible to
me to seize my sentiment in a mental capture and to know it as
I can my images; I seized my images, decomposed their initial
form into partial constituting forms, analysed them, and saw into
what elements they were reducible. I simply cannot do as much
with my sentiment; I know its existence in me (I am not therefore
without knowing something about it), but I cannot know it by
means of a similar analysis.

¢ Since I have nevertheless a certain perception of my sentiment,

' there exists between my surface consciousness and it a certain

| articulation. But this articulation is manifestly not of the same

nature as that which exists between my consciousness and my

'images since it does not allow me any capture of my sentiment.
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In the articulation between my sentiment and my consciousness
my sentiment is active and my consciousness is passive. An
illustration will help us to understand this. Suppose that in the
darkness I seize an object and turn it round in my hand; I have
thus an active perception of this object which gives me information
concerning it. Let us suppose now that in the darkness an immense
giant takes me in his hand, turns me round and presses me; I
realise the existence of the giant, I find him more or less agreeable
or disagreeable according to whether he caresses me or crushes
me, but that is all; I have obtained no information about the
giant himself, and it is impossible for me to describe him.

In the course of such a sentiment as I am in process of experienc-
ing I can say, then, that I seize the images which form part of
this emotive phenomenon, but that I am seized by the global
emotive phenomenon of which the images form part. My con-

sciousness is a seizing-consciousness on the part of the images and

'mme‘s_s’on the part t of the sentiment. Everything
‘happens as if T-were conscious of the Images which form part of
my sentiment and as if my sentiment were conscious of me.

But this way of looking at it corresponds with the illusory
pespective of the natural man, according to which he considers
his surface consciousness as constituting him, as being himself.
In reality my surface consciousness is not ‘me’, it does not consti-
tute the principle of all these phenomena by means of which my
psycho-somatic organism creates itself, principle which alone can
be called ‘me’; it is only a certain plane of these phenomena which
manifest my principle. Instead of saying that my sentiment
seizes my consciousness, I should say then that my subconcious
seizes my surface consciousness. My subconscious is still ‘me’.

JIf I feel this seizure of my c consmousn_es_s/by,_n_ly subconscious as an , !

ahenatlon of my liberty, that is not because that which seizes my
_consciousness is foreign to me, but because that which seizes my

conscmusness (ana whléh 1s SUH me ) is asleep, and that, because '

tion of the outside world. Everything happens as though in my

sentiment, the outside world seized me. However the outside world .,

confines itself to determmlng the modahtles of the play of my

sleeping subconscious, but the real motive-force of this play is not

foreign to me, 1t is my own prlnaple, it is ‘me’. In my sentiment
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I have been acted upon, certainly, but only because as a result
of my actual sleeping state I allow myself to be acted upon.
Arrived at this point of understandlng I realise that what I
have called my ‘subconscious’ is illusory, that it forms a | part of
~thé dream of my sleep of man-before-satori. That which seizes
my surface consciousness and moves it is my first and only motor,
i my principle, the Absolute Principle which moves me as it moves
\all created things. This Principle, anterior to all consciousness
since it engenders all consciousness by manifesting itself in it, we
Qought to call here the Fundamental Unconscious (No-Mind or
{ Cosmic Mind of Zen). That which I have called my subconscious
is only the illusory manner in which I represent to myself,
imaginatively, the action which the sleeping centre of my mind
exercises on the superficial phenomena, alone actually awake,
, of this same mind, that is to say the action which the Unconscious
x exercises on my surface consciousness. In fact the subconscious,
this intermediary stage, has no reality; the Unconscious has an

xabsolute reality (noumenal), the surfacem
. = has only an illusory reality; it is only an intermediary and hybrid
' rMne regards it from the point of view of
activity, is the acting Unconscious, and which, regarded from
the point of view of passivity, is the superficial consciousness
that has been acted upon.
Man-after-satori will not then become capable of seizing the
sentiment which the man-before-satori was incapable of seizing.
__ For satori, or the awakening of the Fundamental Mind, d1551pates
¢[[] ‘the illusory hybrid representation which we call sentiment. And _
_ ﬂmmmt to seize the unseizable sentiment which
resulls in the awakening of the Fundamental Mind, There is no more
sentiment for man-after-satori; his surface consciousness s acted

—>
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one-way relation: the form of the imaginative phenomena de-
termines the form of the emotive phenomena. From the point of
view of form the outside world is active and my inner world is
passive. Nothing is motionless; the exterior phenomena change
unceasingly, and the reacting emotivity varies unceasingly. There
is no motionless emotivity; there are only contractions, no spasm;
there is no emotive state, but only emotions.

more complicated. The relation with emotivity is no longer one-
way, it-exists in both directions at once. Tt exists first of all as it

existed in the preceding case; the emotivity reacts to the imaginary
images as it reacted to the real images (emotivity does not differ-
entiate between these two kinds of images; a jealous man who
vigorously imagines a scene in which his wife deceives him is as
moved as if the scene were real). But on the other hand the
emotive state reacts to the elaboration of the imaginery film; if a
real misfortune befalls me and saddens me I start imagining
a thousand other misfortunes and I see everything in the same
sombre light. Thus there is established a vicious circle of double
I reactions. e A =
I | ~ But, in this relation between emotivity and imaginary film, an-
other more important factor intervenes. The imaginary film re-
sembles the real film to a certain extent; the films that I invent are
necessarily elaborated with the elements that I have received in
the past from the outside world; but there exists an essential
difference between these two kinds of films. The real film is in-
vented by the Cosmos, its source is the cosmic source, which is the
Primary Cause of the Universe; therefore every real film is har-
monic, balanced in the Whole. Its fixed centre is the Noumenon,
and there could not be in this film any phenomenal fixity, it is
/ , only pure movement. On the contrary the imaginary film is

' centred on my Ego, on ‘myself pretending to be absolutely a
" _noumenal centre of the mos, but a false, ex-centric centre,

ment, a certain phenomenal fixity derived from this phenomenal
centre. This is revealed by the fact that my day-dreams, if they are

1
1l made of moving images, are m of i es which turn ever
il @%Whey are always more or less
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The authentic emotivity, that of the child, operates according to
a mobile unstable rhythm and it is quite irrational (it is unrelated
with the importance that our reason accords to the images accord-
ing to our scale of values). The false emotivity operates with a
- slow rhythm and it is more or less rational (except that at moments
of fatigue, a certain instability can be seen there also; but this in-
stability is not a healthy absence of fixity, it is only failure of a
spasm which is exhausting itself). Wﬁﬂ@
the ideal image that 1 make of the world and of myself, with my
" desir ‘beautiful-good-true’ and
wiﬂlrn(mr_wgginyself in attitudes that are ‘ugly-wicked-
| false’. My authentic reaction to a given circumstance scoffs at the
| / ‘ideal’, 1t depends only on my vision of the outer world ‘but my
false emotive reaction can be radically different for it depends on
my Wt is made up of sentiments that I cherish,
no longer with regard to the outer world but concerning my
attitudes before this outer world. On account of that I can very
| | well be falsely gay (in my imaginary emotivity) while being at the
\same time authentically sad in my authentic emotivity, or the
' ‘other way round.
] For example: I have amused myself, months beforehand, with
| the thought of my annual holidays; an image of myself-joyous-
i at-seeing-Florence has firmly developed in my mind; if I am
‘idealistic’, strongly ‘egotistical’, greedy to ‘be absolutely’, the
realisation of this image becomes for me the object of a very im-
“ perious need. Once I am in Florence, I find myself very tired and
‘\ depressed; my authentic state, which mocks at my vision of myself
| and only responds to the real circumstance, is contracted; at
bottom I am unhappy. But my desire to see realised the image of
myself-joyous-in-Florence forbids me to realise that I am un- fr
happy; if anyone asks me: ‘Well, and this holiday?’, I reply:
‘Splendid; all these museums are a bit tiring, but what does that
J matter compared with so much beauty.” If I then direct my
attention to my emotivity with an honest spirit of investigation,
I see the naked truth: I am unhappy, more unhappy than I
usually am in the Underground which takes me to my work; and
' I see that, without a special effort, I cannot realise it; or else I
realised my sadness but I attached it illusorily to an imaginary
i film which was only the effect of it.
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lie which the elaboratlon of my false emot1v1ty involves. The need

¢ little warped my emotivity. As soon as I make honest efforts to
see my emotive variations as they really are I no longer see any-

| thing but my authentic emotive variations, and I then perceive
that there is no difference between the young child and myself;

' my authentic emotivity is quite as unstable and irrational as his.

f wwhich we are speaking here (in order to see
directly our instantaneous emotive sﬂuatmn}_/b_gglgs_gl\to play an

| | | intuitive and direct inner regard, which passes throu ugh the false

emotivity without stopping there. The only emotivity which does

| not disappear under this regard is the authentic emotivity, that
| which corresponds only with the plane of sensation, or the animal
| plane. The plane of images, the ‘angelic’ or ‘ideal’ plane, vanishes.

| \ IW@L}Q};&QM& the unique reality of our
L % llrratlonal emotive a _g\tatlon and to see with what constancy we
‘ L lie to ourselves on the subject We then see that the ‘animal’ has
‘ \
J

always persisted integrally in us under angehc imaginary con-
structions. and that this animal is all that is actually ‘realised’ of
our total being; all the rest is unreal. It is tg_tbwsm that /)
|| we must modestly return in order to oBtain the awakening, in its /( //i
\u centre, of its immanent and transcendent principle. Ve
The intuitive inner regard traverses the false emot1v1ty without
| stopping there; it traverses the images of the imaginary film, dis-
pelling them as it goes. if it dispels this film it does not dispel
the profound spasm in 1ts actual determinism. I can already
mretmally it is not enough to dispose of the
imaginary film that is joined in the instant to the subconscious,
f in order to wipe out all this subconscious itself. And practice
¢ effectively proves to me the persistence of my profound spasm.
" This leads me to consider further and to understand that this

spasm, which I have called abnormal (aﬁa-jusﬁﬁably in a sense)

’ \ Wmt Ieads to satori. '
“In the spasm of Ty total organism there is an element of im-
lutlon will moveﬁmm
if we cease to busy ourselves wit E
! “To do nothing’, which is the immobility of our total organism,

‘\ the immobility of its phenomenal centre, allows the maturing of
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SENSATION AND SENTIMENT

satori. There is then somethlng right and normalising in the pro-
found spasm; it is beneficial in that it tends to immobilise our

present that is because I have always defended myself by means of

centre. If in fact it has not been normalising for me up to the J

a reflex against this immobilisation. Let us remember the double
relation which exists between emotivity and the imaginary film;
the images release the spasm and then the state of spasm releases

_images. That the images Telease the spasm is inevitable and is no

to be regretted because that tends towards the desirable immo-
bility. What is regrettable and avoidable, is that the state of
_spasm should refease i images, entailing- perpetual variations in t 71/

spasm#varlatmns wh1ch__prevent me f'?)m proﬁﬁng by ftl the im-

—_— —

released by the spasm, or rather in connexion with it, prevenQng
me from immobilising myself? Because there exists in me a false

belief accordmg to which immobility is dangerous, mortal; for |

lack of Faith in my Principle I still believe that I ougEt myself fo)

ac lvation, realise by a personal activit " my total|

“accomplishment. As long ong as this belief operates in me I cannot

prevent my state of spasm from releasing a new imaginary film, '
and that is a vicious circle of agitation. !

The caterpillar has to immobilise itself as a chrysalis in order to
become a butterfly. When I am agitated in the vicious circle of
emotive states and of imaginary films I am comparable with a
caterpillar who feels himself overtaken by the process of becoming
a chrysalis and who fights bitterly against the immobilisation
which he feels as a danger.

Nevertheless if T understand how absurd it is to fear immobilisa-
tion, if I understand that my profound spasm offers me not des-
truction but only an apparent death (chrysalis) in order to obtain
a life that at last is real (butterfly), then I perceive that the release
of an imaginary film by the emotive state is not by any means
inevitable. Strong in my understanding, in my Faith, I realise
that Wwww
Is in my fear, or sadness, or anxiety, without any image fearful or
sad or anxious, without thoughts, or inner movements. At the end
of a moment my sadness ceases to be Such iii order to become
colourless immobility merely. I am then insensible, anaesthetised,
like a piece of timber; an idiot in one sense, but still very well
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1 able to act, to react correctly to the outer world, like a robot in

' good working order.
One sees at what paradoxical conclusions our study arrives.
Our first observations condemned the emotive spasm and in-
spired in us a nostalgia for the purely fluid emotivity of childhood.
But it is impossible to go backwards; and besides the state of the
treme opposite of that of satori. We must go
ahead. The deplorable consequences of our intellectual develop-
ment arose only from the fact that our intellect wasnot enlightened;
as a result of our ignorance we were resisting our inner immeobilisa-
tion ; the resistance to immobilisation caused our variations of
spasm, eddies of distress; we were wounding ourselves on the bonds
which bound us up. But the remedy is there where we saw the
revil; the bonds were only enemies to us when we resisted them.
| The emotive spasm was only destructive as long as it continued
to be emotive, that is agitated. As soon as I cease to dread
7 immobility I free myself from the imaginary film, illusorily
| coercive, which was born from the spasm; the spasm ceases to
1 be emotive, and it ceases forthwith to be spasm in order to become
| merely immobility without suffering. The maturing of satori is

| then possible.
Our intelligence always ends up with this paradox at the
moment at which thesis and antithesis are resolved in a synthesis.
I was possessed first of all by the unconsidered belief that my
emotive state was my very life (thesis); my considered study
brings me to the belief, diametrically opposite, that my central
spasm is my death (antithesis); and then suddenly my intellectual
| intuition discovers that my consci%WMg
~ _emotive state delivers me from it, that is this adhesion conciliates
life and death, movement and fixity, spasm and suppleness. The
paradox is only apparent, on the formal plane; behind this appear-
ance there is the conciliation of the contraries.

Our comparison between emotivity and a muscle allows us to
make clear what new kind of relaxation we obtain in ceasing to

struggle against the immobilisation of the spasm; and this com-

arison, as we shall see, serves us thus at the moment at which it
mmm goes Into a spasm it is
shortened; when it is decontracted it recovers its length and is
ready for a new shortening spasm. WMIL/_W‘__
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work it inevitably happens that my central spasm decreases; this
eventuality, as with the muscle, then throws me back into a re-
laxation read w spasm. Up to this point our comparison
is applicable, but when I adhere consciously to my spasm, what
takes place in me is analogous to a phenomenon that is never seen
in physiology: a muscle which is relaxed without becoming longer,
which could decontract without recovering its original length, ;
and then be at once shortened and supple. Let us suppose that a |
failure puts me into a spasm of humiliatiorm?ft‘ /

inner action my humiliation will pass more or less rapidly and |
R o157 T il 555 oot of thas e 1 hall he o longer. 7 T shall be no longer

humiliated, but then I shall have come back to my habitual pre-_

“tention and in consequence open to an eventual new humiliation.

If, on the contrary, in my state of humiliation, I consciously
adhere to my spasm, my humiliation disappears without my pre-

be seen in the case of my material muscles) decontracts without
losing its shortening; my humiliation is transformed into humility.
The comparison with the muscle (with its states of expansion
and of diminution) is a good one. When a success exalts me I feel
myself to be aggrandised, increased tenfold in volume; physically
even, I feel my chest fill out, my nostrils open, I use large gestures.
When, on the contrary, a repulse humiliates me I feel myself
small, shrivelled, reduced, I have a weight on my chest, my ges-
tures are curtailed. The inner action of which we are speaking
consists in shutting ourselves up willingly in this reduced volume.
"There is then produced a sort of condensation of the Ego; the
Ego is at once denied in its volume and affirmed in its density.
This process is comparable with that which transforms coal into
diamonds; the aim of this process is not the destruction of the
Ego but its transformation, its sublimation. The conscious accept-

“tention reappearing; my central ‘muscle’ (as opposed to what can |

ance results in the coal which has become denser, and so blacker
and more opaque, being instantaneously transformed into a
diamond that is perfectly transparent.

Itis evident that we cannot really accomplish this inner gesture
of complete adhésion to our shortening spasm the moment we try.
For all our previous automatisms push us towards gestures that
are radically opposed to this one. The inner work consists in
making with perseverence partial performances of the useful

——
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Chapter Sixteen

ON AFFECTIVITY

E can enlarge more thoroughly the preceding studies by
\ ; S / envisagi ious affectivity, that is the
whole of the inner phenomena by means of which we
experience pleasure or pain in contact with the outer world. Since
these two poles, pleasure and pain, correspond with the qualita-
tive variations of a single thing, my consciousness of belng-dlstlnct
“1t will simplify our exposition to speak for the most part of ¢ e
painful variations. What will be valid for the painful will be valid
also for the pleasurable.

First of all it appears that there are two sorts of sensibility,
physical (physical pain) and psychic (‘moral’ suffering). I cannot
confuse the pain which an abcess gives me with that given me by
the death of someone I love. These two sensibilities seem to corres-
pond with the gross part of me (the somatic), and with my subtle
part (or psychic). The physical sensibility comprises sensations,
agreeable or disagreeable; the psychic sensibility comprises senti-
ments, also agreeable or disagreeable. In practical psychology I
necessarily make a clear-cut difference between these two domains
of sensibility.

But this duality of soma and psyche only indicates two aspects
of a single thing, my psycho-somatic organism; there are therein
merely twe aspects (distinct only to the outside observer) of this
creature which I call ‘Self’, of this microcosm, synthetic and
single, which is a particular manifestation of the Absolute Prin-
ciple. If I hold, on edge, a sheet of cardboard in front of my left
eye, my left eye sees this sheet as a straight line while my right sees
it as a surface; but the sheet of cardboard is the same; in one sense
it is both a line and a surface; in another it is neither line nor sur-
face; in any case it is only a single sheet of cardboard.
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ON AFFECTIVITY

‘ deceive myself in considering that which touches me as being
favourable or unfavourable to my ex1stence but I deceive myself
in considering it as ‘good’ or ¢ ith affectivity.

' The sensation of being burned is not a delusion, but the pain of
the burn is. My perceptions are correct in so far as they inform me,
they are illu%%}‘?mm—qﬁmne. Between my Absolute
Principle which ‘is’ and my organism which ‘exists’, between my
noumenon and my phenomena, my affectivity neither is nor
exists. Every affective phenomenon is the interpretive deformation,

T through ignorance, of non-affective phenomena. All my affectivity

i ¢ © is an interpretive delirium resultmg from 1llusory behefs My real

Self is inaffective.

Besides, at every moment, at the same time as I am affectively
sensible to such and such a thing I remain insensible to all the
rest of the universe. But as long as my Faith is not entirely
awakened, in satori, my attention allows itself to be captured by
my fallacious affectivity and turns away from my inaffectivity.

The inner work leaves things in this state, it lets the attention
wander towards the affective pseudo-phenomena. But it does
more than let it go passively in this direction, it actively pushes it
that way. Where I was captured by something incomprehensible,
and where this fact of being captured was expressed by suffering,

I now project my active attention in order to seize that which

seized me, that which I called my suffering. Now that my under-

| standing has neutralised my fear I have the courage to turn round,

| in a spirit of investigation, towards these hypothetical flames that

. my flight had stirred up. This inner effort to capture what was

secking to capture me causes my suffering fo lose hold; it is thus
that we should understand the Zen concept of ‘Letting Go’. This

K inner gesture frees the energy which was tied up, dissolves what ,

| was coagulated; it installs me in an anaesthesia which is not just }

absence of affectivity, but Not-Feeling, the motionless principle of [

all the affective movements. In destroying affective partiality it ,

prepares the breaking forth of satori; it cures the ‘malady of the |

spirit’, this malady whick consists, according to Sen, in ‘opposing f/zatf

which we like to that which we do not like'.
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THE HORSEMAN AND THE HORSE

Tsou-hsin was very pleased about it and said: “If the truth of
Zen is what I possess now, why do you make us swallow all those
old tales and exhaust us in efforts to find out the meaning of
them?”” The master said: “If I did not make you fight in every
possible way in order to find the meaning and lead you finally to
a state of non-fighting and of no-effort from which you can see
with your own eyes, I am sure that you would lose every chance
- of discovering yourself.””’

I am not then obliged to refuse to see myself actually as a horse-
man on horseback, nor to refuse to act as a horseman who schools
his horse. But I do not forget, despite this optical illusion, that I
am in reality a centaur, and that all schooling which allows the
illusory hiatus between horseman and horse to persist keeps me
away from my true nature. However fine, however exalting, may
be the result of my schooling, it keeps me away from my true
nature. Little does it matter to me in reality that my horse is
schooled to be a ‘saint’ or a yogi with spectacular powers, or to
experience inner states felt as transcendent; my true nature is not
there, it consists in no longer being other than one with my horse;
then the smallest gesture of my life, however apparently banal
one may suppose it, will participate in Reality.

But at the moment in which the illusory hiatus is abolished, the
centaur, this formal symbol of which my understanding made use
before realisation, is abolished at the same time that it is realised.
‘In not being two’, says Zen, ‘everything is the same and every-
thing that exists is 1ncluded therein.” The horseman and the horse
are united, but they unite in the in-formal All; so that there is no
longer either horse or horseman, and the centaur is transcended
as soon as he is reached. It is this that is demonstrated by the ad-
mirable Zen text entitled: “The Ten stages of the Training of the
Cow.” In that Zen affirms the necessity of passing through the
training; but it affirms also that the ultimate aim is by no means
a trained cow. ‘Mounted on the cow, the man is at last back at
home. But behold here there is no longer a cow and with what
serenity he is sitting all by himself.” Then the man himself dis-

| appears also: ‘Everything is void, the whip, the cord, the man and
the cow; who has ever contemplated the immensity of the sky?
{ On the 1ncandescent furness not a flake of snow can fall. When one
| has arrived there, manifest is the mind of the old Master.’
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THE PRIMORDIAL ERROR

the nature of Buddhi; but before satori, my manifested Inde-
pendent Intelligence is not Buddhi (transcendence of the princi-
ple). As soon as my mind escapes however little from my affective
movement of the moment (that is as soon as there is a certain
passage from the particular to the general), Buddhi is manifested
in this mind, but at the same time I would be deceiving myself if T
identified this functioning of my mind with Buddhi itself or the
‘vision of things as they are’. The Independent Intelligence
necessitates throwing the affectivity out of gear with the mind,
but there are degrees in the execution of this process; in so far as
there is throwing out of gear it is perfectly thrown out of gear, but
this qualitatively perfect process is only incompletely effected
quantitatively.

From this quantitative gradation of the functioning of the
Independent Intelligence flows the whole horizontal hierarchy
of disciplines of which we have spoken; and this quantitative
gradation conditions, in the eyes of my affectivity, a qualitative
gradation of the kinds of training, from the most gross to the most
subtle. The purpose of our discussion here is not to study the
whole hierarchy itself, but that which constitutes the summit of it.
It is important to study the most subtle modality of the operation
of the Independent Intelligence, the primordial training, that
which gives rise to all the inferior kinds of training, in order to find
therein the primordial insufficiency of the manifestation of Buddhi
in us, the ultimate error which, in our return to the beginning, we
have to transcend.

We have seen that all training consists in an evaluation of the
functioning of our horse, in a judgement of this functioning; and
that this judgement is in reference to an ideal norm conceived by
the rider. Each man, at each moment, has a certain conception of
the manner in which in his view his horse ought to work, and this
conception expresses itself in an image. The more this image is
personal, gross, the more the corresponding training is felt as being
‘low’ in the affective hierarchy of the modes of training; the more
the image is general, subtle, the more the corresponding training
is felt as being subtle or ‘high’.

But in the degree in which my understanding becomes richer
and more precise my lucidity dissipates idolatries, my ideal image
of myself becomes poorer and blurred. I end by understanding
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' of of the tendency of the horse; the horse strives against the outer
([( world, against the Not-Self, while the rider strives against the
| horse, against the Self.
.I;[“ The situation created by the primordial training carries then a
| radical antagonism between my two parts. This is not surprising
| 1 since this antagonism is one of the aspects of the dualism of Yin
i L and Yang. But, in the equilibrium of the Tao, the two poles Yin
il ' and Yang, if they are antagonistic, are at the same time comple-
| mentary. What I can deplore is that, on account of my ignorance,
. the antagonism of my two parts is radical, I only live the antagon-
i‘ \ ism of my two poles and not their complementary character. What
" I live is not to be destroyed, but to be completed.
I This achievement will come through understanding and can
i only come through that. Understanding, which has freed me from
I W@pmmun_msﬁe radical
I antagonism which was making these idolatrous illusions, will go_
W'm( theoretical conception of the ideas
expressed in this study will penetrate little by little my concrete
inner life, my inner experience.}/n_@g@g&@ which I recognise
theoretically my subconscious_pretention of trium hin\g/a%vas
exigence of my rider towards my unfortunate horse, in this degree _
r a new-inner attitude appears with regard to the old and neutralises
WY o |} it little by little. This new attitude is indulgence towards the horse,
o acceptance th®t he feels himself denied; I cease to bear myself ill-
will each time I fail, each time that I am unhappy or unwell. I
regard my horse as a friend and no longer as a simple instrument
of my limitless claims. I make it up with my brother before going
| into the temple, as the Gospel has it.
i But this new attitude does not appear consciously; and so it
{ must not be confused with the banal conscious self-satisfaction
d which is the comfortable result of personal training. It is like a base
that one throws into an acid; scarcely present in the mixture, the
| base ceases to exist as such, and its presence is only represented by
a diminution of acidity. No friendly partiality is apparent in me
for my horse, but only a diminution of my unfriendly partiality
against him. No absolving judgement is apparent, but only a
diminution of judgement in general, which always condemns when
all is said and done.

. i

—
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Chapter Nineteen

THE IMMEDIATE PRESENCE OF
SATORI

my desires and, by my desires, my hopes and my beliefs.

Bearing this claim, I am the bearer of an aspiration, of an
expectation: believing myself to lack something, I await that
which will be able to fulfil my need.

This general aspiration manifests itself in the fact that I await a
‘true life’, different from my actual life in that I shall then be
totally, perfectly affirmed, no longer in a partial and imperfect
fl manner. Every human being lives, whether he realises it or not, in
I the expectation that there shall begin at last the ‘true life’ from
which all negation will have disappeared.

{ What this ‘true life’ may be each of us represents to himself
differently, according to his structure and the moment. More

| [ exactly, each man represents to himself that which, according to
1 him, might inaugurate a new era in which the imperfections of
his present life would be abolished. Voices arise in me in order to
eIl me that it would definitely be marvellous if at last I had this

... or if at last I were like that . . . or if such and such a thing

were to happen. Sometimes I think I see very clearly what could
inaugurate the ‘true life’; sometimes it remains vague, I merely
await ‘something’ which, I am persuaded, would settle everything.
Sometimes this expectation remains dumb in me, but it is only a

| passing drowsiness from which there will arise again very soon my
aspiration for a life at last perfectly satisfying. Everything happens
in me as if I believed myself exiled from a paradise which exists
somewhere and as if I saw, in such and such a modification of the
outside world or of myself, the key capable of opening the door of
this lost paradise. And I live in the quest of this key.
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THE IMMEDIATE PRESENCE OF SATORI

While waiting I kill time as I may. One part of my vital energy
can devote itself to the effective preparation of the key: I struggle
. to act achieve this or that success, material or subtle. But I can only

put “putinto that one part Tmy_gnergy, the rest I devote to an n imagin-

ative_elaboration, to reveries concerning the “famous inner 'Er1al_
the successful issue of w which should be obtained for me by the key.
I feel myself obliged to invest my energy “somewhere, to fidget,
exter.nally or internally. I cannot remain motionless in my expec-
tation. esides, without movement, there could not be expec-
tation, tension towards that which should come, aspiration; and
without this aspiring movement I would be dead. In the measure
in which I cannot fidget externally in order to obtain the expected
key I fidget internally by fabrlcatlng images which reheve my
expectauon
o Like everythlng that I can observe in my natural structure, this
expectation is soun If but wrongly directed. It is sound in

itself because it manifests my deep need of this vision-of-things-as-
lhwhich will usher in for W@n 1

. WWMMQQM
them in actualify. As long as my understanding has not been
awakened by correct instruction I necessarily let my aspiration
direct itself towards what I know, towards what I can picture to
myself, to the dualistic world of phenomena. Searching for the key
of the lost paradise in what I can picture to myself, it is inevitable
that I picture this key either as something already experienced by
me (at least partially), or as something not yet exactly experienced
but of the same general nature as what I know. Even when I do
not see the key clearly, formally, I picture to myself my return to
the lost paradise as an inner state that is perfectly positive, per-
mﬁls\ to, but better than, the happy states I
have already experienced. The ‘na tral” orientation of my aspir-
ation is necessarily situated on the horizontal plane of temporal
dualism; it does not tend towards anything new, outside this dual-
ism, but towards an amelioration of that which I know.

There is therein a manifest error. In effect I expect thus, from
! an amelioration, something that is perfect; but no amelioration of
something imperfect, however unlimited one may suppose this
amelioration, could succeed in reaching perfection. No ‘evolution’,
no ‘progress’, can reach that which Zen calls ‘the asylum of rest’.
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THE IMMEDIATE PRESENCE OF SATORI

Let us note, besides, that my aspiration, turned towards the dual-

ism of satisfaction and unsatisfaction, joy and sorrow, has no right

to hope for the dissociation of this inseparable dualism which can

only be conciliated in the Tao. Aspiration, turned towards this

dualism, can only bring about the dualism itself, with its two_
"poles. The stronger my aspiration thus directed, the stronger be-_

comes my own inner dualism, whether I am conscious of it or not.
" When my thirst is thus directed the water which comes to me is
like salt water which increases my thirst after a moment of appar-
ent quenching. The man who expects the true life from the world
of manifestation, from the world which he knows, waits for it in
vain until his death.

What is correct in my aspiration itself is revealed in the follow-
ing manner. In expecting something other than my life of the
moment, I escape complete identification with this life, I save my
consciousness from being completely swallowed up in the forms
that are actually present. But at the same time, on account of the
false orientation of my aspiration, I founder in another identifi-
cation; I identify myself with something that I imagine, more or
less clearly, as being absolutely desirable; and this thing, since I
imagine it, also has a form (however subtle one may suppose it) in
which my consciousness loses itself. If my dream concerning the
paradise to be regained saves what I have at my disposal among
the circumstances momentarily lived, it abdicates this precious
power of disposal in the process of imagining a chimerical phenom-
\enal perfection.

This false direction of my aspiration creates for me the illusion
of time and the painful impression that time is unceasingly escaping
me. When I conceive that to which I aspire as an amelioration of
what I know (which is phenomenon, conditioned by space-time),
I necessarily project my perfect satisfaction into the future. Thus
there is created for me the illusory absolute reality of time, time
which seems to me to stretch out between the present imperfect

" moment and the future perfect moment to which I aspire.

In face of this time illusorily endowed with an absolute value,
my attitude is ambivalent. When I look back I bitterly deplore the
passage of time, I would like to make it come back or at least pre-
vent it from flowing on further; when I look ahead I would like to
sec it flow on with infinite rapidity, because I am impatient for the
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opening up of the lost paradise. When I evoke some epoch of my
past life I feel it quite differently from the way in which I felt it
when it happened: in fact, when I evoke it, I am freed from this
vertiginous aspiration towards a better future which was then
possessing me, snatching me from the moment itself and prevent-
ing me from living it. Thus is explained in me my regret for a
passage of time which, however, I did not appreciate.

In the degree in which my understanding awakens as a result of
cofrect instruction, a change takes place in me. I understand that
my primordial unlimited aspiration has nothing to expect from
“the phenomenal world; owever universally and subtly one may
envisage this. I understand that what I have always been waiting )
for, while incarnating it in an illusory manner in one kind of E‘
representation or another, is that which Zen calls satori. I under-

stand that this satori could not be conceived as an amelioration,
however fantastic on a it, of that which I know

actually; there could not be dissociation of an inseparable dualism,
progressive purification of a ‘good’ cleansed of all ‘evil’; rather is
dualism in a trinitarian Unity. This ‘something’ I cannot evidently
picture to myself, I can only conceive it as indescribable, un-
imaginable, entirely different by its very nature from anything I
know to-day.

My understanding, if it is really exact, does not result in a new ,
conscious expectation oriented towards something unimaginable; |
for there cannot be operation of our consciousness without imagin- |
ation, and the imagination of something unimaginable is another [

1

image. Exact understanding does not result, then, in a new con-

—.scious eXpectation different from the last. The new expectation is

not born in the surface consciousness, but in the depths of the

psyche in which it balances and neutralises the old expectation

“oriented towards the imaginable. Correct understanding brings to

bmme depths of me, an aspiration antagon-

istic and complementary to my natural aspiration; as though a
as-a-distinct-being were born in face of the natural demand for || ‘
g this affirmation. That which is thus born is as insufficient by itself |
‘ as that which was before; but a moment will come when these
] two poles, insufficient by themselves, will be in equilibrium in the ||
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; - ‘Great Doubt’ of which Zen speaks and in which this state of
: . equilibrium will allow us to experience satori. It is just as though
il we came into the world with only one eye open and we were
" i obliged to work in order completely to open the second—so that
' I we may obtain at last ‘the opening of the third eye’.
‘ 3 If this new expectation, born of understanding, resides in our
u subconscious only, wherein lies the natural expectation from
" rwhich aspirations spring, we are not forbidden (nothing, for the
: | ' matter of that, being forbidden to us) to make a conscious mental
{1 effort to try to conceive this new expectation. (It should be well
. understood that we are not advising this mental effort as a
| systematic method in view of realisation.)

'
i ; This new expectation, or expectation of satori, is an aspiration
I

[ oriented towards ‘something’ unimaginable, radically new, not

resembling anything that I know. When I try to put myself into
this state of expectation, my mind comes up against various kinds
of imaginable perception which offer themselves to it and which
it turns down. The rejected perceptions, as aspects of the outer
i world or inner states, being situated outside me or within me, their
disappearance leaves my expectation between these two situ-
| ations. My expectation is neither outside me nor within me, nor
| attached 16 an object eventually perceived, nor to an Lsubject
i evenmng: it 1s focussed on the perception itself which
' ﬁ)ﬁmm
M to me, like a point without dimension or situation. There is then
‘ virtual liberation from space, which is accompanied, as we shall
see, by a similar liberation from time. In my old expectation I
‘ awaited something which was not given me at the time but which
‘ nevertheless existed for me in the world of possibilities. In my new
| expectation I await something which does not exist at all for me
since it is unimaginable. This something which is outside my
possibilities, I can no more imagine in the future than I can evoke
in the past; it is outside time as it is outside space (which is not
surprising since space and time are two aspects of the same
system). en it this consciousness that is entirely new and

unimaginable, of the world, of myself, of their relationship, I
’m neither in space nor in time, is at
‘¥ /' "expectation, at the point which engenders the whole Universe and
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in the eternity of the instant, kic et nunc. Besides, my expectation
‘eases to be an expectation since that which I await is separated
from me neither by space nor by time. I understand then the mis-
take that I made when I pictured to myself the state of satori as a
future state; my effective becoming-conscious of the state of satori
can be seen as a future eventuality, but not the state of satori itself
which is from the present moment my state, has always been my
state, and is my eternal ‘being’. And as for this becoming-con-

scious of the state of satori, I ought not to believe that it will be

“offered to me in the future; it s offered to me from this moment, at _

: g Sesali e G L wciehmanyseligis i Lo S
every moment. Only my acceptation can be regarded as situated
‘\———'————q‘—,

in time, in a negative manner, that is to say that I can say at each
moment that I have not yet accepted satori, but without rejecting
the possibility that I may accept it the next moment. I am com-
parable with a man in a room, where the door is wide open where-
as the window is protected by bars; since my birth I have been
fascinated by the outside world and have been clutching the bars
of the window; and my keenness for the images outside makes my
two hands violently contract. In a sense I am not free since this
contraction prevents me from going out of the room. But in reality
nothing else shuts me in but this ignorance which makes me take
the imaginative vision of life for life itself; nothing shuts me in but
the crispation of my own hands. I am free; I always have been; I
will realise it as soon as I ‘let go’.

It is interesting to compare with these thoughts resulting from
Zen the parable of the ten virgins in the gospel. Five of them, the
foolish virgins, did not supply themselves with oil; the wise virgins
supplied themselves with it; and all slept until the coming of the
bridegroom. The sleep of the virgins symbolises the identification
of my egotistical life with all the dreams of my hopes and of my
fears. The oil symbolises the expectation of the unimaginable, of
satori. As long as I have not this oil in me, this new expectation
born of understanding, I am the foolish virgin who cannot receive
the bridegroom. And, at the end of the parable, the bridegroom
says: ‘watch, for ye know neither the day nor the hour’; it can be
at each moment, it is offered at each moment.

A Zen anecdote illustrates this conception of the pure expectation
(pure from time and from space), which is pure attention, attention
without an object:
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‘A man of the people one day asks the bonze Ikkyou: “Bonze,
will you write for me some maxims of high wisdom?”

‘Ikkyou took up a brush and wrote the word ““Attention”.

¢ “Is that all?” said the man, “won’t you add a few more
words?”’

‘Ikkyou then wrote twice: “Attention. Attention.”

¢ ““All the same,” said the disappointed man, “I don’t see much
depth or subtlety in what you have written there.”

¢ Ikkyou then wrote the same word three times.

‘Slightly irritated, the man said: “After all, what does this word
‘Attention’ mean?”’

‘And Ikkyou replied: “Attention means attention.”’




Chapter Twenty

PASSIVITY OF THE MIND AND
DISINTEGRATION OF OUR ENERGY

E wish in this study to carry our reflections deeper on the

s ; ‘ / subject of satori and on the inner phenomena which pre-
cede it. It is necessary first of all to establish a clear dis-

tinction between the intemporal satori-state and the historic
satori-occurrence. We have already shown that the state of satori
should not be conceived as a new state to which we have to obtain
access, but as our eternal state, independent of our birth and of our
death. Each one of us lives in the state of satori and could not live
otherwise. When Zen speaks of satori within time, when it says
for example: ‘Satori falls upon us unexpectedly when we have
exhausted all the resources of our being’, it is not speaking of
the intemporal state of satori but of the instant at which we
realise that we are in this state, or, more exactly, of the instant

_at which we cease to believe that we are living outside thig
state.

This distinction between the satori-state and the satori-occur-
rence is very important. If I only conceive the satori-state I fall
spiritual ambition, into the greedy demand for Realisation, and

—this error enchains me firmly to the illusion on which all my dis-

tress is founded.
The satori-occurrence is an event that is very special in that it
“-\

ceases to be seen as such as soon as it happens. The man of satori
no Jonger believes that he Iives exiled from the Intemporal; living
in the Intemporal and knowing it, he no longer makes any dis-
tinction between a past in which he believed himself to be living
outside satori and a present in which he knows that he is living in

it. This does not mean that this man has lost the memory of the
177
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time lived before the satori-occurrence; he can remember every-
thing, his distress, his weaknesses, the inner phenomena which
obliged him to act against his reason; but he sees that all that was
already the state of satori, that nothing has been, is, nor will be out-

side the state of satori. Past, present, and future bathing for r this

Wof satori, it is evident that the satori-occur-
satori-occurrence only exists for us to whom this event has not yet
happened, it only exists in our illusory a erspective. For us
the man of satori is a [iberated man, but he does not see himself as
liberated, he sees himself as free, free from all eternity. Thus is
explained what Hui-neng says ‘I had satori at the instant at which
I understood such and such an idea’, and that he can also say,
“There is no liberation, there is no realisation’.

The state of satori, an intemporal state, is evidently uncon-
cwmmﬁrence
But our actual perspective only allows us to €nvisage the satori-
occurrence, and we necessarily envisage it as conditioned by such
and such inner processes concerning which we question ourselves.

This conditioning of the satori-occurrence demands first of all
certain precisions of a general nature. The idea of conditioning
ought not to be understood as causality here least of all; no event
is caused by a previous event, but is conditioned by it according to
the Buddhist formula. ‘This being so, that happens.” We will not,
therefore, seek to know what inner processes are capable of causing
or of engendering the satori-occurrence, but what processes neces-
sarily precede it.

Besides we shall see that this conditioning, even freed thus from
all idea of causality, is a notion of most inexact approximation.
Indeed the very special functioning of the attention to which
satori succeeds is not, properly speaking, a process but brings
about the abolition of a process inherent in our actual condition.
In reality it is my non-perception of the state of satori which is
conditioned by certain processes; and the ‘conditioning’ of satori
is only negative, is only the cessation of the conditioning of my
non-perception of the state of satori.

,All our study will then be devoted to analysing the inner pro-.
_cesses which now condition our illusio in_the state of

satorl. We will see that they are our imaginative-emotive pro-
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cesses—in which our vital energy is disintegrated—and we will
try to define clearly what incomplete functioning of our attention l
conditions in its turn these imaginative-emotive processes.

To that end let us start with a concrete observation. A man
annoys me; I become angry and I want to hit my adversary. Let us
analyse what takes place in me in the course of this scene. We will
see that my inner phenomena are divided into two different reac-
tions that we will call primary reaction and secondary reaction.

The primary reaction consists in the awakening, in me, of a
certain amount of vital energy; this energy was lying, latent, in
my central source of energy until it was awakened by my per-
ception of an energy manifested in the Not-Self against Self. The
foreign aggressive energy stirs up in me the manifestation of a
reactive force which balances the force of the Not-Self. This
reactive force is not yet a movement of anger, it has not yet a pre-
cise form; it is comparable with the substance which is going to be |
poured into a mould but which has not yet been released. During
an instant, without duration, this budding force, mobilised at my |
source, is not yet a force of anger; it is an informal force, a pure '
vital force.

This primary reaction corresponds to a certain perception of
the outer world, to a certain knowledge. It corresponds therefore
to a certain consciousness, but quite different from what is habit-
ually so called. It is not the mental consciousness, intellectual, /
clear, evident. It is an obscure consciousness, profound, reflex, /
organic. It is the same consciousness which presides over the
release of the knee-cap reflex; every reflex corresponds to this
organic consciousness which ‘knows’ the outside world in a non-
intellectual manner. Besides, this is corroborated by an inward
observation: I feel anger going to my head where it will proceed to
build up a thousand images; I feel it rising from below, from my
organic existence. This primary reaction is extremely rapid and it
escapes my observation if I am not very attentive, but if, after my
anger, 1 examine in detail what has happened in me, I realise ¢
that, during a short moment, a pure anonymous organic force, /
coming from an organic consciousness, has preceded the play of |
my intellectual consciousness, formulator of images of anger. (

Let us note that my organic consciousness releases my energy-
reaction against the Not-Self when it perceives it. That is, the play
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of this consciousness implies the acceptance of the existence of the

| Not-Self in face of the Self: it is in accord with the cosmic order,

|

!

with things as they are. It presides over exchanges of energy be-
tween Self and Not-Self, it conciliates these two poles; it is in
accord with the Tao.

Let us now study the secondary reaction. The dynamic modi-
fication of my being constituted by the primary reaction, this
mobilisation of my energy in response to the energy of the outside
world, will release a second reaction. Just as the movement of the
outside world released the reactive play of my organic conscious-
ness, this play in its turn—the inner movement which manifests

this play—will release the reactive play of my intellectual con-
sciousness; ag@_t@_s_eg@_darymeﬂgn_wﬂ_tend to re-establish in

. e . T AT
‘me mnal immobility by disintegrating the mobilised energy.
Why? Because, in contradiction to my organic consclousness, my

intellectual consciousness does not accept the existence of the
_NotSelt-Tet us recall what we have call 1 our primordial de-_

_mand, or divine fiction, or claim to be-absolutely-as-a-distinct-
Dbeing, to exist-absolutely. At the bottom of our intellectual

understanding of the Universe, there is the irreducible discrim-

t ination between Self and Not-Self, there is an assumption that ‘I

|

am and that, in consequence, the Not-Self is not’. It is this dis-
crimination that one evokes when one speaks of the Ego, when one
speaks of identification with our psycho-somatic organism. In so
far as I am an organic consciousness I do not discriminate, but ind

“so far as I am an intellectual consciousness, 1 dlscrlrmnate In my

wﬁ"ﬁw as much identified with the Not-Self
the 1 Hnsciousn

n my intellectual consciousness I am identified .

"_with the Self, I affirm that only my Self exists. My intellectual
consciousness only knows Self. When I think that I have an intel-

\

lectual knowledge of the outside world, I only have knowledge in
reality of the modifications of my Self in contact with the outside
world. Philosophers call that ‘the prison of my subjectivity’, dis-
regarding my organic consciousness which does not discriminate
between subject and object and thanks to which I am already
virtually free.

My intellectual consciousness being what it is, let us see what
results in my inner phenomena. In the course of the primary
reaction my organic desire to exist was thwarted by the outside
180
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exterior force. In the course of the secondary reaction, my intel-
lectual need to ‘be’ is thwarted by this mobilisation of energy in 1l
me, for this mobilisation implies the acceptance of the outside I
world and so tears me from the immutability of the Principle. |
Everything happens as though, in so far as my intellectual con- il
' sciousness operates, I were claiming, for the source of energy of | [ 1HH
: my organism, the attributes of the Absolute Principle: immut- |
ability, non-action, permanence, an unconditioned state. My |
secondary reaction to the mobilisation of my energy can only be, |
therefore, a refusal opposed to this mobilisation. But this opposition |
to the cosmic order could not succeed; the force which is mobilised | |
in me could not return to non-manifestation. My refusal of the | dl
mobilised energy cannot result, therefore, in anything but the |

destruction of this energy by its disintegration. ’
mmto play in these two i
reactions. The primary reaction balances the force of the Not-Self
by a force of the Self. The secondary reaction balances the mobil- |
“isation of my vital energy by the disintegration of this energy. The/|, il
primary reaction aims at maintaining the equilibrium between |Y L
Self and Not-Self; the secondary reaction aims at maintaining the ‘
equilibrium in the interior of the Self, between the constructive |
manifestation and the destructive manifestation, between Vishnu il
and Shiva. L ,“ *
_The disintegration of the energy mobilised is realised by the ] { I
l

|
world; from which there was born in me a force that balanced the ’ 18

S ——

1mag1nat1ve emotive processes. These, as we have said elseﬁiere
are veritable short-circuits during which the energy is consumed |
m;mip\rgcirlg’i)_rgwhenomena and mental images. These :
mental formations are what Buddhist philosophy calls samskaras.[ ;?
The samskaras have substance and form; their unique substance is. f
my vital energy in process of disintegration. Their form, on the }7
g—co/n"fr/a?y_is,n—o‘%vmine, it is foreign to my form, to the form of my “ ‘
organism, and consists of mental images of infinite variation. On !

account of these foreign forms the samskaras are comparable with |
foreign bodies that my organism ought to reject. They are for- I‘

architectural harmony, non-visible: and this is by no means

H mations in some degree monstrous, heterogeneous, lacking in inner
astonishing since they manifest the disintegration of energy.

|

The appearance of these images in my mind §tarts a vicious {\
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formal expression, which remains without answer since it does not 1
—————— |
carry any. It is a challenge which neither aims at nor meets any- \ |

body; it is an attention to everything, which has no object. The
suspension of my imaginative film, thus obtaincd without having
been sought, is instantaneous; it is without duration, an intem-
poral flash of lightning in the heart of time; if in no way resembles !
the states into which, on the contrary, exercises of concentration ll
8 g 1
can put me. On account of this absence of duration, this gesture of
lm my own nature does not result in the vision of the |§
‘third eye’, it only prepares it. These gestures are repeated set- Il
backs—which should be condensed into an ultimate set-back— } :
{ I
|

which some day will bring about the disappearance of the illusion
in which I am living at present of not being in the state of satori.
If the gesture of instantaneous decontraction prepares the satori- il
occurrence, that is because the instantaneous suspension which it ‘
obtains in the unfolding of the imaginary film breaks on each }é
occasion the vicious circle which exists between our images and
our emotions. This vicious circle that we have called ‘Tmaginative-
emotive rumination’, which corresponds also with what we have | ‘
described as the ‘emotive state’, or ‘inner spasm’, or as ‘gearing of | Il
the affectivity with the intellect’, is an inner automatism animated /) {il
by a great force of inertia. Our imaginative rumination does not
function continuously with the same effective power, but in each
stage of our evolution it has a certain possibility of power. This ‘

possibility is used, mined little by little by the instants of decon-
traction. This fwmdmm 1
circle of images and emotions is revealed by a progressive modi-
ﬁcm, of our vision of things in general. Not that |
we are able, belore satori, to have the least little atom of ‘vision of
things as they are’; but our present vision of things-as-they-are-not
loses its clarity, its relief, its colours.

In order to make clear the modifications that the inner work
obtains indirectly in our vision of things we will make use of an
illustration. We will compare our imaginative film with the pro-

Jjection of a cinematographic film comprising a projector, a screen,
H and the luminous cone which connects them. When the projec- ‘

tion is well focussed on the screen I see clear images thereon, in j
which the blanks and whites are well-contrasted. If, without
changing anything in the projector, I progressively bring the
197
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for us here: if I incorrectly conceive satori as an accomplishment
of myself-as-a-distinct-being, in the illusory perspective of a
‘superman’ I shall covet satori, desire it positively, I shall wish for
it in the usual sense of this phrase. If I thus demand satori, and if
w&nﬂjndm@wfﬁwﬂjﬂﬂﬂ&&
in view of satori, it is going to be necessary for me to carry out
this letting-go. A compulsion of my primordial spasm, the logical
result of my claim to be-as-a-distinct-being, forces me to impose
./ t,on my organism, whether it likes it or not, the gesture of decon-
% N‘I‘*—stemerat no real decontraction is possible thus
&l %X and that what will be achieved will only be the contracted mental
evocation of the image of decontraction.

This is not to say that there is no discipline in the inner task
correctly carried out; but it must be clearly understood. In all
inner discipline ‘something’ directs the functioning of my psycho-
somatic machine; but what should this something be, in order
that the inner task may be correctly carried out?

To reply to this question we will first of all show what this
something should not be, and analyse to that end the usual
notions of ‘self-control’, of ‘self-mastery’ and ‘will’.

We will neglect, to begin with, the examination of this famous
and illusory ‘Will-power’, and we will use this word in its usual
sense in studying ‘self-control’. The control of self can be con-
trol of the outer behaviour—‘good’ deeds or ‘good’ abstentions
(asceticism); or control of the inner behaviour—‘good’ sentiments
or ‘good’ thoughts or mental exercises to achieve a ‘good’ manner
of making the mind function (concentration, meditation, mental
void, etc.) If one analyses deeply what happens in the course
of such efforts, chhanism the

\voluntar mental evocation of an image or of a system of images.
\Q"m question of meditation (even if the
mental image evoked is that of the absence of 1mages) and it is

the same if it is a quesuon of external action since the decision
governing all action is controlled by the conception of its mental
" image. All self-control consists therefore essentially in a voluntary
mental evocation, an imaginative manipulation in the course of
which there is actualised my partiality for one image to the detri-

'\ ment of all other possible images. This partiality for such and such
form of my manifestation, and consequently against the opposite
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forms, prevents the control-of-self from working towards a syn{
thesis of all my manifestation; I can only ‘do’ thus by refusin;
what I do not do; no unification of my being is then possible.
The preferred images are samskaras aé_ﬂl_dla\_sﬂ'lm*@
images. This method cannot modify the imaginative-emotive pro-
cess as a whole; the forms fabricated by the process alone are
modified. The preferred samskaras are reinforced; they tend to
Dbecome encysted; imaginative habits are acquired. I can thus
train myself to feel sentiments of love for the whole Universe at
the expense of my aggressiveness. A form has been modified but
there can be no passing beyond form, no transformation.

We have already said that these kinds of training are not in
themselves an obstacle to the obtaining of satori. The reinforce-
Tnent of certain samskaras to the detriment of others should not
be able to make man’s inner situation worse with regard to an
eventual transformation. That which does not work for satori is
limited to not working for it; but nothing should be able to work
against it. Ignorance has no active reality against the Intemporal
nor against the eventual realisation of the Intemporal. It is merely
time that is lost with regard to the satori-occurrence.

An objection offers itself: the corrct inner gesture of letting-go
is carried out under a general authorisation given to no matter

|
{
{!

A M e ———————————— ; h
what image; it is no longer a question, therefore, of evoking a_

“preferred image; there is no longer partiality in face of my inner
world. That is true, but if I wish to make myself perform the
gesture of letting-go in a systematic manner because I covet satori,
if I wish to do it each time that I think of it, without taking into
account my actual inner condition, I will be obliged to evoke the
preferred mental image of the authorisation given to no matter
what image; and I will fall back again thus into the same
absurdity.

We meet for the first time the capital notion of taking into
account my actual inner condition. That which places the usual
“conception of discipline in opposition to the correct conception
that we are trying to define, is precisely that fact that the usual
discipline does not comprise the idea that one should take account
of the actual inner condition.

Let us analyse exactly what happens in the course of ‘self-
control’. Every effort of self-control is a struggle between two
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)}4




ON THE IDEA OF ‘DISCIPLINE’

capable of doing so, will say that he has imposed this fast on himself
in a disinterested manner, and that it is not a tendency which hag
struggled in him against his greed; he does not see in himself this
tendency to drive his inner world with a whip, the tendency to
tyrannise by which he is himself tyrannised. He wished to cease
being the slave of his desires, but he has concentrated his slavery
on the unique desire to be free from all his other desires. On the
whole the inner condition remains the same, neither improved nor
worsened from the point of view of an eventual satori. The ‘self-
control’ can lead to ‘holiness’, to the harmonious unification of a
positive part of the being alone authorised to act, but not to the
unification of the totality of the being or satori. From the point
of view of intemporal realisation this ‘will’ can be of no use
hatsoever.

Let us note that in these ‘wilful’ efforts of self-control the subject
does not take account of his actual inner condition; he makes his
effort each time that he thinks of it. When he does not do it, that
is only because he forgets his task. If, sometimes, he thinks of the
effort that should be made and does not make it nevertheless, it
is not that he takes account of his inner condition. The fact of
envisaging the effort he has conceived as systematically good is
already, by itself, a release of the effort; and if this release some-
times misses fire that is because the opposite tendency has been
stronger from the beginning.

When I have thus clearly seen the inefficacity of ‘self-control’ I
am tempted to admit that the man is right who lives as he likes,
who makes no demand on himself, who only makes demands
on the outside world in order to obtain what suits him. But I
perceive, first of all, that my reaction depends upon false reason-
ing; if efforts at self-control made the state of mankind worse
from the point of view of eventual satori, the man who ceased to
make these efforts would bring himself nearer the eventual satori.

~But, as we have seen, these efforts could not in themselves
-constitute an obstacle. The fact of no longer exerting oneself

Eicmout t shstpdls Whichineay

"~ The principle refutation of the quietist attitude is much more
important. In reality the man who does not make efforts of self-

control seems to live as hﬂ@gﬂ%tdoso.lf his mind
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does not consciously disturb the play of his tendencies, it disturbs

them subconsciously. If there is no con§€151ﬁ_6pp051t10n o the
tfmﬂe_s,?mzs_aBparent composition of the tendencies, this
apparent composition masks to a great extent a subconscious oppo-
sition. This man has not a theoretical, conscious ‘ideal’, but he has

a_practical, subconscious one. From the fact thathls tendencies
have procured him affirmations or negations, practical judgements {
are pronounced in him on these tendencies, approving or con- ,“ J
demning them. The man necessarily sees a certain relation of
causality between his tendencies and their practical results; his
attachment to the results necessarily carries with it a partiality for
or against his tendencies, that is a secondary tendency to control )

his primary tendencies. Even the man who appears to struggle
only to control the outside world conceals an inner struggle under |
the tyranny of his practical ‘ideal’.

What takes place in this man is more complex than what takes
place within the partisan of ‘will-power’. For the partisan of ‘will-
power’ the inner control is visible all the time, for a conscious
examination of the tendencies presides as much over their author-
isation as over their repression. In fact, for this man, a tendency is
never merely authorised; if it is not repressed it is activated by the
secondary controlling tendency. In the man who, consciously,
only struggles against the outer world, the inner control is only
perceptible in its repressive aspect. When the controlling tendency
does not repress a primary tendency it does not activate it either, |
it lets it work; it disappears itself. The mechanisms of this man |
enjoy from time to time a certain spontaneity |

In short, the man who performs no conscious 1m}er task dge/silgt

‘l’e;c;gggn\tﬁat account. Wrtmoes not reign in his inne in his inner

world. Even this relative spontaneity that we haw

a real spontanelty When I act impulsively my subconscious
attitude in face of the inner world of my tendencies, of my Self, is W
not a ‘Yes’ said to the totahty of that world; itis a Ygsﬂ _spoken to_ %
the only tendency which is acting, but a preferentlal “Yes” which \ "

is accompamed by a ‘No’ said to all the rest of my ‘Selves’, that is \

to say it is o’ hine as-a-

“What should one think now of the method which consists in
supervising all my tendencies but in consciously approving the
present tendency? It is the attitude at which the man logically
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THE COMPENSATIONS

q Our imagination, this function which creates in us an imaginative film

\ that is not based on the real present, is therefore our compensating function ;

| 1t is the function which fabricates our compensations. Our compensations
are systems-of images which we borrow from our sensory and
mental perceptions—from the material of 1magm W
_our memory—and which we arrange as we please, in accordance

“ with the structure of our individual psycho-somatic organism,

' 'These constitute our inner personal world. Evidently they could
not be a pure creation; they are recreation, with non-personal

\. elements, of a personal representatlon of the world, accordmg
to a pcrsonal order which is like a special section cut in the
volume of the Universe (for this personal order does not result,
either, from a personal creation; it is a particular aspect, chosen
according to our personal structure, from among the indefinite
number of aspects of the cosmic order).

One can compare the universe personally recreated, which our
compensations constitute, to a design imagined by an artist. No
designer could create a form of which the prototype did not
already exist in the Universe and which he has not perceived
himself by the intermediary of a personal image based on outer
reality. The creation of the designer only consists in choosing a
form in the outer world by neglecting all others and, sometimes,
in assembling as he wishes forms he has never seen assembled in
this way in reality. Thus the personal element in the recreation
of our imaginary universe does not reside in the elementary forms
used, but ﬁrsggl_ugl_ndgﬁmch and such a form rather than any other,

‘and second in assembling universal forms in accordance w1t/,a
‘personal style.” Tm—boratlon of a compensation is an 1rnag1nary
artifice.

h /mcoﬁpwd with what one currently term

our scale of values. Each man sees certain things as partlcularly
‘real, particularly important, and it is these which give a meaning

‘to his life. If I wish to know my compensations it is enough for me
to ask myself: “What gives a sense to my life?’

Before going further let us return to the question: ‘What do
our compensations compensate?’ They do not compensate as one_
of%hmks “the particular negatlng aspects of _existence. If IF it
were thus our compensations would/a_lwﬁal‘be affirming, positive
images; but we shall see that they can just as well be negative.
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THE COMPENSATIONS

The essential character of a compensation is not that it should be
agreeable to me but that it should represent the universe to me in
abic 10 me bt th IVErse to 1
a perspective such that I am the centre of it. Only that matters,
anhd mnot the fact that this universe centred on me is affirming or
negating. Our compensations ¢ compensate our illusory belief that
we are separated from Reality, that is the subjective i non-appear-—-
-ance of our essential’ 1dentrfy with the Absolute Pﬁﬁ‘ifﬂé“l’n
‘other words, the recreated imaginary personal universe consti-
tuted by our compensations compensate the sleep of our vision
of the Universe as it is in its total reality. It is because we do not
yet see things as they are that we are obliged to see them in an

imaginary way which is a partial way.

Our compensating vision-of the world is not false, therefore.

it is merely partial; what is false is our belief that this vision is
totally adequate for that which is seen. The 1mportance that we
mPects of the world is not false, it is not illusory;
what is illusory resides in the exclusive character of this vision,
in the fact that it denies the same importance to the rest of the
world. The vision of things as they are would attribute an equal
importance to all aspects of the Universe; everything would be
important and in consequence nothing would be important in the

preferential sense that we usually give to this word ‘important’. |

t is only in the partiality of our imaginary vision that the illusion
resides, not in the vision itself. Let us establish then clearly, from
e ">
the beginning o this stuc study, that our compensatxons are not to

be deplored as obstacles to satori, to the vision vision of things as they

are. Our compensatlons are not illusory in themselves and are
not opposed to satori; the idol is not an obstacle to Reality; the
reality that we see in the idol is not opposed to our reunion with
Reality. The obstacle is only the ignorance through which we

.

deny to that which is not the idol the same reality that we see
in the idol. Tte only obstacle is ignorance, and ignorance is partiality.
Wmmﬂd is not, thenm'fhmg,
to be destroyed 1t 1s somethmg mcomplete, to be exteildgd_ to be
and partial. Adhesmn to that which is only a part is not bad
but only ‘partiality’, that is ignorant belief in the total character
of that which is only a part.
This should be well established before entering into a detailed
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study of compensations. When one speaks of the subjection in
,which a compensation places us it is really a question of the
subjection in which we are placed by the ignorant partiality by

+ which we deny implicitly what we are not affirming. A compensa-

tion is never enslaving in itself; what enslaves us is the partiality
with which we consider it. Subjection does not lie inm seeing

&cgl\it_&'nﬂih’e\egocation of Jesus or of the Buddha, but in only
seeing it there by denying it to the rest of creation. 3

Our compensations are necessary to our total realisation since

d\;ﬂ’ without them we could not accept existence and we would destroy

sawrburselves at once; are on the way of our correct evolution

towards satori. ]MA\_\MWMC day

we shall pass beyond our compensations. This passing-beyond

should be understood not as a loss of the vivifying substance

contained in our compensations, but as a bursting of the formal

and exclusive circumference which was limiting this substance,
[ The reality seen in the idol is not wiped out but is diffused outside

the idol whose restrictive circumference has burst.
Compensation is at once favourable and unfavourable to the
[ evolution towards satori. It is favourable by its affective aspects,
which are nourishment to me and save me from suicide. It is
unfavourable in the measure in which it comprises an intellectual
\ belief in the Reality—or absolute value—of the compensating
image. For example; one of my compensations is to have a healthy
child. The joy which I find in this situation (the image of myself
possessing this healthy child) is favourable to my evolution towards
| satori, for it forms part of that which helps me to accept existence.
What is unfavourable to my correct evolution is my belief that
this situation is absolutely good whereas the death of my child

| would be absolutely bad; it is the belief according to which m
adhesion to the compensating situation excludes my adhesion to =

the eventualit ?16 contrar .situat%on. In fact this exclusion =

from correctly perceivi ha ive
from its connexion with all the rest. I cannot perceive anything
as it is in reality as long as any one of its connexions with the rest
of the Universe is cut; and all the connexions of anything are
concentrated in its relation with the opposite thing, antagonistic
and complementary.
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Hui-neng refutes the deplorable ‘belief’ which resides in our
compensations when he proclaims: ‘From the beginning not a

thing is.” In speaking thus he does not condéemn my compensating

joy; this joy is a moving phenomenon which ‘exists’ merely and
does not pretend to ‘be’; ke refutes my belief in the Reality of a fixed
image which pretends to ‘be’ by the exclusion of the conirary image. Hui-
neng does not condemn the affective point of departure of the idolatry, but
he refutes the idolatrous intellectual belief. This belief, in isolating an
image by the exclusion of the image which depends upon it in
the cosmic equilibrium of the Yin and the Yang, attempts
illusorily to confer on the isolated image the immutable Unity
of the Absolute Principle. The image thus artificially isolatcd
becomes a compensatlng ‘idol’, and it is not the image itsel

" this manner of seeing it as an idol that Hui-neng aims at when hc
e e e e AR

reminds us that ‘not a thing is.

" The declaration of Hui-neng does not at all advise us not to
live our compensations, to feel that there is value in particular
things It merely invites us to pass beyond these compensations
in breakmg, by means of understandmg, the enslavmg exclusw1ty

“intellectual forms, not at all at the hvmg affective substance
contained therein. It is possible for me, by means of understanding,
to continue to feel value in this or that particular thing without
persisting in implicitly proclaiming the anti-value of the contrary
thing. My understanding shows me in fact that, from the only real
point of view of my intemporal realisation, there is not value and
anti-value, but that all things are fit to be used for this realisation.

The phrase of Hui-neng is not, therefore, a malediction on all
particular things, but, very much on the contrary, a blessing,
undifferenced, impartial, on all particular things. The same
thought is found in many passages of a remarkable Zen text
known by the title of ‘Inscribed on the believing mind’:

The Perfect Way knows no difficulties

Except that it refuses all preference.

If you would see the Perfect Way manifest
Take no thought either for or against it.
To oppose what you like and what you “dislike,
U That is the malady of the mind.
213
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THE COMPENSATIONS
That which is is the same as that which is not.
That which is not is the same as that which is.

If only this is realised,
You need not worry about not being perfect!

All compensations are idolatries, attempts to see Reality in- |

carnate itself in a particular image illusorily immeobilised outside
the cosmic whirlpool. The passing beyond compensation is not
destruction of the image but of its artificial immobilisation; the
image, devalorised as an idol, is replaced in the middle of the
multitude of other images in the ceaselessly-moving flow of cosmic
life such as it is in reality.

Passing beyond cgmpﬁnsatlons _the deva}lqylsatlon of idols, is _
‘a_process which takes place in my y intellectual _intuition., This
process supposes first of all the a\qu;smou of a correct theoretical
comprehension which demasks in the abstract the ﬂﬁlsory idola-
trous belief, It assumes on the other hand that I have experienced,
by suffering, the unsatisfactory character of compensation. This
painful dissatisfaction is inevitable; indeed the compensation, as
we have seen, only mitigates my distress in the moment during,

which it functions, but I expect in the depth of my being, that |
it will definitively remedy my distress; and so I am necessarily |

led, more or less rapidly, to realise the deceptive character of my
compensation in comparison with what I expected of it. It is
then, in the suffering of deception, that my understanding will

manifest itself by a correct interpretation of my suffering. Abstract |

comprehension and concrete suffering are both necessary; neither
one nor the other is sufficient alone. We will return later to this
question of passing beyond compensations, it is in fact impossible
to deal with it without knowing how the various compensations are
constituted.

Every compensation is essentially constituted by an image
MC’LWR around which is organised
in a constellation, a multitude of satellite images. The image-
“centre 1s bi-polar, like everything that belongs to the domain of
form. This explains why there are positive and negative com-

pensations. Man has an innate preference for the positive—the
beautiful, good, true—and tries always at first to build up a
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positive compensation; but failure can release the inversion of

it into antagonistic negative compensation. For example, I begin

to hate the being with whom I have tried in vain to establish a

love relationship; and this hatred can give a sense to my life as

love had. After pointing out this process of the possible inversion

of our compensations, we will limit ourselves to describing the

_ principle positive compensations that the observation of human-
_beings and our own inner world reveal tous. A

O “The image-centre can represent me as rece1v1ng the service of

; the outside world, which is the compensation of being loved. It

?7”/”24, can represent me as actively seizing my nourishments in the

® outside world, which is the compensation of enjoyment (the

w+# affirmation of myself eating the outside world; the love of riches,

ek which is a potential means of eating the outside world).

The image-centre can represent me as serving the outside
® world, as nourlshlng it, and very many compensatlons proceed
hov ﬂ”ﬁ from this 1mage ‘to love’, ‘to give pleasure’, ‘to give life’,

help ‘to serve’ (one’s Country, a political cause, a cause regarded
in general as just, humanity, the oppressed, the weak, etc.). There
also should be placed the joy of doing one’s duty, of doing well
what one does, the joy of being faithful to a moral code, of being
at the level of such and such an ‘ideal’.

In other compensations the image-centre no longer comprises

@ action linking the Self with the outer world, but a simple percep-
; tion. The compensating image is of the Self perceiving the outer
ark world (joy of thus participating in beauty, in art, in intellectual
@ truth, in knowledge in general). Or again, an image of Myself
) perceived by the outside world: the joy of attracting attention, of
‘;‘)ym‘ being admired, of being feared.
‘ The image-centre can be the image of Myself as ‘creator’ of
() some work in the outside world, of a modification which I impose
UJW"’S on the surrounding world and which I see as a distinct entity:
the ‘creation’ of a work of art, a scientific or intellectual work, a
political movement, a social organisation, religious order, etc.
@ - It can be the image of Myself creating something in myself
e ‘developing myself’, ‘realising myself’, ‘discovering who I am’,
i ‘developing my gifts’, ‘showing what I am capable of’, ‘cultivating
myself’, ‘making efforts or experiments which make me rich’,

etc. . . . This category of compensation is very vast and important;
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it groups all the ambitions, either in the material or the subtle
sphere, or in the sphere that is called ‘spiritual’ (the obtaining of
‘superior’ states of consciousness, of ‘spiritual powers’, the cult,
more or less disguised, of the ‘superman’. We will come back more
particularly to this question of ‘spirituality’.)

Finally there is a very remarkable compensation in which the
constituting elements of all the compensations already enumer-
ated are found in fusion and so abolished as distinct (as all the
colours are found together and abolished in white); that is
adoration. In adoration I am dealing with my own Ego projected
on to an exterior form that is more or less gross or subtle. The
dualisms Self and the outer world, act and acted upon, nourish
and to be nourished, perceive and to be perceived, create and to
be created, disappear on account of the identity existing between
the subject and the object. These dealings, besides, are reduced to
the utmost simplicity; joy no longer comes to me from acting nor
from seeing myself perceiving, but simply from perceiving in a unitive
contemplation. It is a simple glance in which I believe that I see
my Principle in the image on to which I have projected myself
in an exclusive identification.

These various compensations can evidently be combined among
themselves. Adoration in particular is combined, more often than
not with loving and being loved, in the sense of affirming and
being affirmed, serving and being served.

Every compensation, or imaginative constellation, constitutes
in the being an element of fixity; but it is a dynamic fixity, like
a stereotyped gesture of which I have the habit and which
represents a fixity in my movement. The fixed compensation
tends towards a certain ensemble of moving, living phenomena.

Each compensation is a certain stereotyped form of living. I .

must therefore distinguish such compensation—which tends to
make me live in such and such a manner—from the fact that I

live, or not, in that manner; for it may happen that I have in

myself such compensation and that nevertheless I do not live

.25 a being who is badly compensated, incapable of living in

accordance with his compensations. Let us imagine a being

—————p—— g Sk e . . )

in whom exists the compensation ‘loving and being loved’,
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‘participation in the collective life by an exchange of services’.
This being comes up against the wickedness of the outside world,
a mischance unjustly wounds him. If the compensation were
entirely inverted he could live in accordance with it so inverted:
his life could find a sense in hatred and vengeance and he would
be compensated in that way. But often the inversion only partially
, _ takes place, in its practical and not its theoretical aspect; the
} subject refuses his participation in the outside world in each‘
‘particular_eventuality, but continues to_wish to participate in
| general. He would like to hit someone else, to wound him, in a
particular practical action, but he cannot act thus because he
persists in wanting to love, to serve, in general.

One often says that such persons have not found their compen-
sations, but that is not true because each person always finds his
compensations. These people have found their compensations but
they are not abmwm

has split, divorced compensations in which he cannot live. He

is paralysed d between hatred and love of the same object. The
| Tpossibility of investing his vital encrgy therein entails a per-
| MMMRS energy. The aggressiveness
“of the individual acts against itself; there is distress. This distress,
| felt up-stream of compensations that the subject does not succeed
in using in his life, is of the same nature as the distress felt in the
compensations that are lived-with when these exhaust themselves
without comprehension. In the two cases there is ‘de-compen-
s "Md sation’, but the happy issue of these two kinds of crisis is different.
4 \For the man who lives in accordance with his compensations
Iwﬂﬂﬁ |lit is desirable that he should come out of this stage; for the man
il ‘ who cannot live in accordance with his compensations it is
'\\desirable that he should enter this stage.

When a man succeeds in living his compensatory life the
functioning of his psycho-somatic machine is harmonised, made
flexible thereby. The man who thinks he has found Reauty in one
thing or another—whether it be money, or honours, or power,
or any kind of exalting undertaking—possesses a point of orienta-
tion which allows his life to be efficiently organised. The apparent

[ concentration of Reality on an image confers on the man an

| apparent inner unity by means of simplification of his dynamism.

This simplification, which assumes the putting to sleep of a part of
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the world of his tendencies, clearly should not be confused with
the simplicity of the man of satorwm\al] is united without
dﬁnwwtal synthesis. But they resemble one another
as the plane projection of a volume can resemble that volume.
If a compensation of the ‘adoration’ type is pushed to a very high
degree of subtlety, the inner simplification which it entails can
actualise, in the psycho-somatic machine, rare powers which
seem to be ‘supernatural’ (such as thought-reading, clairvoy-
ance, psychic influences upon others, unconscious actions exactly
adapted, power of healing, etc.).

The well-compensated man is, in the exact sense of the word,
arm@h he ‘believes’ that th S -
1s1ng effects of his compensation come from the compeﬁw
image itself, the , the measure i re in which he identifies tl ifies this image with_ |
Reahty This belief, which renders  objective the e subjective value |
of an image, evidently « drives theAldoflater to think that all men .

ought to see as #h_quoes If the idolater is of a positive . type this
results in proselytism, in apostleshlp, in a mission; if he is of a
negative type it results in intolerance, in the persecution of
unbelievers. The belief in the Reality of a form also entails
the need of formal manifestations; the rite, which in reality is
only a facultative means of expression, becomes where the idolater
is concerned a constraining necessity.

Compensation forms an integral part of the period of human
development which stretches from birth up to satori. Until satori, P
@M@Mﬁw\eﬁu’ﬂibriq@ is conditioned
Dby the compensations. Therefore he should not totally pass beyond'
'the compensations before satori, for m_o—jnmt‘e’s" “this_
COWJ passing-beyond. But before the transformation (passing
‘beyond form) which represents an inner event that is unique and
instantaneous, there are produced in the human-being modifica-

tions and changes of form. These changes reveal the | progresswe

Mﬁmmr satori, and it is
in this sense that we will speak of passing-beyond compensations
It is said that the fox, when he wants to rid himself of his fleas, |
seizes a piece of moss in his mouth and enters the water back-

wards; the fleas leave the parts that are immersed and take refuge
on that which still remains above water. Little by little the fox
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[ carries his fleas on an ever smaller part of his body, but this
reduced surface is ever more and more infested with fleas,
Ultimately all the fleas are concentrated on his muzzle, then on
the piece of moss, which the fox then lets go into the flowing
| stream. Up to the instant at which the fox abandons the totality
| of his fleas he is not freed from a single one of them; nevertheless’
' a certain process has modified the distribution of the parasites
* and prepared their complete and instantaneous disappearance.

Pro nd the compensations, thus under-

stood as a reduction of extent and an increase of intensity,
corresponds to a purification of the compensating image which
_ ém}szmmme general. All compensation
being an image of the Universe centred by my Ego—a constella-
tion of which the Ego is the central star and certain images the
. satellites—the purifying process of which we speak consists in the
{ satellites becoming more and more subtle, whereas the central
star increases in density. But then occurs something very particular
which no illustration can demonstrate: the Ego having no reality,
either absolute or relative, the density which accumulates there
remains without any manifestation. Progressive defachment is a
%mmmm central attachment to an
illusory hypothetical image can purify itself and condense itse
y{ﬂ/wf again and again without manifesting itself by anything percept-
wmwit-  ible. When St. John of the Cross passes beyond his mystical
fputedt compensation, when he detaches himself from the image of ‘God’
after this image has been as far as possible rendered impersonal, |
he does not feel attached to the image ‘Ego’ from which the image
‘God’ drew its apparent Reality; he does not feel attached to
anything. He no longer feels anything; it is the ‘Night’ in which
nothing exists any longer in connexion with what can be felt
or thought. But there is still an ultimate attachment to the Ego
which links together all the powers of the being, an ultimate
and invisible compensation. It is passing-beyond this invisible
, compensation which is the veritable detachment, total and in-
~«" stantaneous. To the Night succeeds what St. John of the Cross
calls the theepathic state; that which Zen calls Satori.
Detachment, or passing-beyond the compensations, is often
imp\e—rfe'c_tﬁfderstood; eople believe that it is a question of
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destroying the affective preference that is felt for the compensating {/
image, or that it is a question of tearmg desire out of oneself. {
One forgets that attachment does not lie in desire but only in the
claim to satisfaction of the desire. Desire need not disappear, but

onl e claim resulting from it. AIMent of t
W inner struggle; it results from the
cl ‘hether it be satisfied or not. Distress, revendication,

belief that the 1mmy—these are the pieces ‘
of faulty scaffolding which is undermined by understanding and f
which that will one day bring crashing to the ground. Detachment /

is not a painful inner occurrence but, on the contrary, a relief.

Sometimes our too feeble understanding does not allow us for

a long time to pass beyond such and such a compensating situation.

Our inner growth seems to bump up against this obstacle. But,

let us repeat, that which we love *tg_vybxglgive are attached, is )
never in itself an obstacle; bstacle; the obstacle is only in the false e )L\—’-
_fication of the loved image with Reality, the obstacle lies only l

: in ignorance.
Qur chances of passing beyond such and such a compensatlon

| ~depend also on the degree of subtlety of our compensitory Image.

3 First of all, the more subtle this image the less the chances that

‘ it will deceive us; every image loses its value in course of time,
but the more subtle the image the stronger it is and the slower in
exhausting itself. Then, if nevertheless fatigue and deception r
occur the correct interpretation of this deception is as much more
difficult as the compensating image happens to be subtle. Instead |
of throwing doubt on the Reality of this image I am tempted to
consider myself inadequate, maladroit, idle, or cowardly, in the
dealings that I have with it. ’It_ls_gfiul from this pomt of Vlew,r

to draw special attention to a species of ¢ compensation that is
very subtle and that one ordinarily ly designates "b’y the word "
spirituality. In ‘spiritual’ compensation man loves and serves a
very high cause; an infinitely just and good ‘God’ of whom he
tries to obtain a unitive knowledge: ‘superior’ ‘elevated’ states
of consciousness, which he wishes to attain; a total realisation
conceived as something that ought to be conquered; or an ‘ideal’

aimed at the reign of love and justice among men, etc. ...
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and Manifestation is a simple analytical artifice which my mind
needs in order to express itself; I understand that I deceive myself
as soon as I oppose among each other the elements that I have
distinguished. The mental image of Reality, which at first had
been the concrete image of the Child-Jesus, has been subtilised
until it has become the abstract image of the Void of traditional
metaphysics, Void which includes all the imaginable plenitudes.
Parallel with this imaginative distillation it is evident that my
affective reactions to my conceptions of Reality are subtilised also;
the interior and exterior operation of my machine is modified
when I cease to believe in a personal God, an object of love and of
dread, and when I arrive at conceiving abstractly my Buddha-
nature as being above all thought and all sentiment.

This process of distillation, due to the work of intellectual
intuition, correspunds to the idea, often expressed in this work,

- that our correct _inner _evolution destroys nothmg but fulfils everything.

The apparent ent death of the ‘old’ man is not in reality a destruction.

When I extract alcohol from fruit I do not destroy the essence of
the fruit, but rather purify it, concentrate it, and fulfil it. In
the same way I fulfil my conception of Reality when I evolve
from the image of the Child-]Jesus to the image of the Void. There
is apparent death because there is a diminution of the visible, of
that which is perceptible by the senses and the mind; but nothing
has been destroyed just because the belief in the Reahty of a
perception ceases to exist. The fulfilment of the human-being
carries with it the disappearance of the illusory Reality of images
perceived by the senses and the mind.

The condition of man, at his birth, is to feel himself fundamen-
tally unsatisfied; he believes that he lacks something. What he is
and what he has does not suit him; he expects something else, a
‘true life’; he seeks a solution of his pretended problem, claiming
such and such situations in existence. This revendicative attitude,
which engenders all our sufferings, is not to be destroyed, but to
be fulfilled. We have seen, in studying the compensations, how
our claim and attachment are subtilised. All our personal attach-
Inents derive from our central attachment to the image of our
_Ego, to the image of ourselves-as-distinct, by means of identifying
“association between a personal image and this general image.
The more my understanding deepens, the more these associations
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are abolished; my attachment is thus purified, subtilised, and
concentrated; it becomes less and less apparent, more and more
non-manifested. The attached revendication is not reduced by
an atoin before satori, but it purifies itself, and fulfils itself accord-
ing as the instant approaches of the sudden transformation when \
attachment and detachment are conciliated.

o & o0 5o the exigat s Sl T ety Tt
It also is purified in the extent to whic understand. Lo the
people who observem modest.
But I feel clearly that it is not so. My amour-propre becomes
more and more subtle and concentrated, so that one sees it less;
it fulfils itself, tending in one sense towards the zero of perfect
humility, and in another towards the non-manifested infinite of
my absolute dignity.

The distress which is associated with the egotlstlcal claim is
subj_cted to the same gradual modification. It is a serious mistake _
to believe that understanding can increase the anxiety of man.
Ealse information, by implanting in our mind constraining ‘beliefs’,

can increase our dlstress But the intuition of truth on the contrary
subtilises distress, reducing its manifested as and increasin
its non-manifested aspect. Profound distress, from which derives

5 . l

all manifested personal distress, is not reduced by an atom befor \ 1
||

i

satori; but it remains more and more non-manifested, so that
the adept of Zen, in the measure in which he evolves (witho
progressing) feels distress less and less. When distress has becom
almost entirely non-manifested, satori is near.

The inner agitation of man reveals the conflict which exists
between the vital movement on the one hand, and on the other
the refusal of the temporal limitation which conditions this
movement. Placed face to face with his life such as it is, man
wants it and at the same time does not want it. This agitation
purifies itself in the measure in which understanding entails a
decrease of the refusal of the temporal limitation. The vital
movement is not touched, whereas that which was opposed to
it is reduced; and so this movement is purified, agitation dis- !
appears, our machine ticks over ever more smoothly.

_The evolution that we are studying comprises before every-
thing, as we have said, the subtilisation of our image-material.
Our images lose little by little their apparent density, their
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sciousness. Our imaginary inner universe, centred on our person,
Pretends that it is the Universe; the consciousness which fabricates
this universe is thus assimilated to the Cosmic Mind; and it is
not astonishing after that that we should depend on this concious-
ness in order to conquer Realisation.

In reahty,'whether I sleep or remain awake, I am from this

moment in the state of satori Sleep and waking are steeped

eqmmate of satori, with regard to sleep and
waking, plays the rdle of a hypostasis which conciliates them.
Steeped in the Intemporal, sleep and waking are two extreme
modalities of the functioning of my psycho-somatic organism,
extremities between which I oscillate. Between profound sleep
and the waking state, sleep with dreams represents a middle
stage, the projection, on the base of the triangle, of its summit.
From this the transcendental wisdom of the dream is derived.
The symbolic thought of the dream, in which are expressed the

sﬁuatlonﬂ our_mé—r_ocosm stripped of all the Iﬁusory/

“Shiectivity-of the outside world, is actumght in us
capable of seeing certain things as they really are; that is why
dream-thought expresses itself in symbolic fashion, things-as-they-
are being impossible to express adequately in a direct manner.

Satori

Profound slesp u‘s;i{‘%fp ~ Waking state

dreams

In this correct perspective let us try to conceive how, in our
waking dream the gradual non-progressive evolution which pre-
cedes Satori is revealed in our consciousness. Our waking dream,
like everything in us, is fulfilled gradually by subtilising itself.
TFar from becoming more striking, more apparently real, more

deluding, it becomes lighter, less opaque, less dense, more volatile;
it WS. The affective charges, which
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certain images ca > i iverse evens up,
Under this waking dream that is ever lighter we fulfil more
completely the sleep of our actual egotistical condition. In short

e fulfilment of our conscious thought brings it nearer in a sense
to profound sleep. And, at the same time that our comscious
“thought approaches sleep, it differentiates itself from it by de-
veloping to the maximum its subtle intellectual possibilities. There
is a real approach in the non-manifested, and apparent separation

/lin the manifested. One remembers the hermetic aphorism: ‘That
which is above is like that, which is below, that which is below is
like that which is above.’

The imaginative activity subtilises itself and tends towards non-
manifestation, although the mind remains awake, and continues
to function. A ‘concentration on nothing’ develops below the
attention that is always held by images. My state then resembles

“that of the absent-minded scholar; but, as opposed to the scholar
who is absent-minded because his attention is concentrated on
something formal, I am absent-minded because my attention is
concentrated on something informal which is neither conceived
nor conceivable.

The whole imaginative-emotive process is lightened. This is

Lhe whole
revealed by the fact that I feel myself happy without apparent
motive; I am not happy because existence seems good to me, but_

‘The evolution which precedes satori does not comprise an ex-
i TR v . 2 e
acerbation of distress, but on. the contrary a gradual relief from

distress precedes t Te instant at Wthh we w111 see d1rectly and
definitively that our distress has always been illusory. This links
up with the idea that our nostalgia for fulfilment disappears in
the measure in which we approach the ‘asylum of rest’.
The Western mind often has difficulty in understanding the
_term ‘Great Doubt’ which Zen uses to indicate the inner state
which immediately precedes satori. It thinks that this Great
" Doubt should be the acme of uncertainty, of uneasiness, therefore
of distress. It is exactly the opposite. Let us try to see this point
clearly. Man comes into the world with a doubt concerning his
‘being’, and this doubt dictates all his reactions to the outer world.
Although I do not often realise it, the question ‘Am I?’ is behind
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all my endeavours; I seek a definitive confirmation of my ‘being’
in everything that I aspire to. As long as this metaphysical question
is identified in me with the problem of my temporal success, as
long as I debate this question within Manifestation, distress
dwells in me on account of my temporal limitation; for the
question so posed is always menaced with a negative reply. But,
in the measure in which my understanding deepens and in which
my imaginative representation of the universe is subtilised, the
identification of my metaphysical doubt with the eventuality of
my temporal defeat falls asunder; my distress decreases. My
question concerning my ‘being’ is purified; its manifested aspect
wears thin; in reality it is not reduced but becomes more and
more non-manifested. At the end of this process of distillation
the doubt has become almost perfectly pure, it is ‘Great Doubt’,
and at the same time it has lost all its distressing character; it 1s
at once the acme of confusion and the height of obviousness,
obviousness without formal object, having tranquillity and peace.
‘Then the subject has the impression that he is living in a palace
of cristal, transparent, vivifying, exalting and royal’; and at the
same time he is ‘like an idiot, like an imbecile’, The famous and
illusory question ‘Am I?’, in purifying itself abolishes itself, and
I shall at last escape from its fascination not in a satisfying solution
of the problem, but in the ability to see that no problem ever
existed.

Let us observe at last how this evolutive process which subtilises
our inner world modifies our perception of time. We believe in the
reality of time, as we have said, because we are expecting a
modification of our phenomenal life capable of supplying what
we illusorily lack. The more we feel the nostalgia of a ‘becoming’,
the more painfully this problem of time harasses us. We reproach
ourselves with letting time go by, with not knowing how to fill
these days which are passing. In the measure in which my urge
towards ‘becoming’ is subtilised in me, growing more and more
non-manifested, my perception of time is modified. In so far as it
is manifested in my anecdotal life, fime escapes me more and
more and I let it escape me in attaching to it less and less im-
portance; my days are ever less full of things that I can tell, which
I remember. Side by side with this I feel a decrease in my impres-
sion of lost time; I feel myself ever less frustrated by the inexorable
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THE INNER ALCHEMY

answered in the affirmative, he added: “There, I have kept nothing
hidden from you.” Every perception of the outer world contains
a possibility of satori because it brings into existence a bridge
between Self and Not-Self, because it implies and manifests an identity
of nature between Self and Not-Self. We have said many times that
our perception of an outside object was the perception of a mental
image which is produced in us by contact with the object. But
behind the exterior object and the interior image there is a single
perception which joins them. Everything, in the Universe, is
energy in vibration. The perception of the object is produced
by a unitive combination of the vibrations of the object and of my
own vibrations. This combination is only possible because the
vibrations' of the object and my own vibrations are of a single
esserice; and it manifests this essence, as one under the multiplicity
of phenomena. The perceptive image is produced in me, but
this image has its origin in the Unconscious, or Cosmic Mind,
which has no particular residence, and dwells as much in the
object perceived as in the Self who perceive it. The conscious men-
tal image is individually mine, but the perception itself which is
the principle of this conscious image neither belongs to me nor to
the image. In this perception there is no distinction between sub-
ject and object; it is a conciliating hypostasis uniting subject and
object in a ternary synthesis.

Every perception of the outside world does not, however, release
satori in me. Why not? Because, in fact, my conscious mental
image occupies all my attention. This purely personal aspect of
universal perception fascinates me, in the belief in which I live
that distinct things are. 1 have not yet understood with the whole
of my being the declaration of Hui-neng: ‘Not a thing is.” T still
believe that this is essentially different from ¢hat; I am partial.
In this ignorance, the multiple images which are the elements of
my inner universe are clearly distinct, one opposed to another;
each of them is defined in my eyes by that in which it differs from
the others. In this perspective no image can anonymously repre-
sent, equally with any other image, the totality of my inner
universe. That is to say that no image is ‘Self’, but only an aspect
of Self. In these conditions everything happens as if no union is
realised, in the process of perception, between Self and Not-Self,
but only a partial identification. The Self, not being integrated,
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shall only be a question of the conditioning of the world by me:
either I see myself as conditioning the outer world, or I see myself
as not succeeding in conditioning it, but never can I recognise
myself as conditioned by it on a footing of equality. From which
arises the illusion of the Not-Self. If I condition the outside world,
it is Self; if I do not succeed in doing so, it is Not-Self; never
can I bring myself to recognise it as Itself, because I lack know-
ledge of the hypostasis which unites us.

The impossibility in which I find myself to-day of being in
possession of my own nature, of my Buddha-nature, as universal
man and net-as distinct individual, obliges me unceasingly to
invent a representation of my situation in the Universe that is
radically untrue. Instead of seeing myself as equal with the out-
side world, I see myself either as above it or below, either on
high, or beneath. In this perspective, in which the ‘on high’ is
Being and the ‘beneath’ is Nullity, I am obliged to urge myself
always towards Being. All my efforts necessarily tend, in a direct
or a roundabout manner, to raise me up, whether materially,
subtly, or, as one says, ‘spiritually’.

All my natural psychological automatisms, before satori, are

founded on amour-propre, the personal pretension, the claim to— | 4

‘rise’ in one way or another; and it is this claim to raise myself
individually which hides from me my infinite universal dignity.
The pretension which animates all my efforts, all my aspirations,
is at times difficult to recognise as such. It is easy for me to see my
pretension when the Not-Self from which I wish to be distin-
guished is represented by other human-beings; in this case a little
inner frankness suffices to give its true name to my endeavour. It
no longer works so easily when the Not-Self from which I wish to
be distinguished is represented by inanimate objects or above all
by that illusory and mysterious entity that I call Destiny; but it is,
at bottom, exactly the same thing; my luck exalts me and my ill-
luck humiliates me. All perception of positivity in the Universe
exalts me, all perception of negativity in the Universe humiliates
me. When the outside world is positive, constructive, it is as
I want it, and it then appears to me as conditioned by me; when
it is negative, destructive (even if that does not directly concern -

me), it is-as T-do 1ot want it, and it appears to me then as refusing.
to let itself be conditioned by me. If we see clearly the profound
i 237
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basis of our amour-propre, we understand that all our imaginable
joys are satisfaction of this amour-propre and that all our imagin-
able sufferings are its wounds. We understand then that our

' pretentious personal attitude dominates the whole of our affective
automatisms, that is the whole of our life. The Independent
Intelligence alone escapes this domination.

My egotistical pretension towards the ‘on high’ has to express
itself in an unceasing process of imagination because it is false, and
in radical contradiction with the reality of things. If I look at
my personal life as a whole with impartiality I see that it is
comparable with the bursting of a fireworks-rocket. The shooting
upwards of the rocket corresponds with the intra-uterine life
during which everything is prepared without yet being manifested;
the moment at which the rocket bursts is the birth; the spreading-
out of the luminous shower represents that ascending period of
my life in which my organism develops all its powers; the falling
back of the shower in a rain of sparks which expire represents my
old age and death. It appears to me at first that the life of this
rocket is an increase, then a decrease. But in thinking about it
more carefully I see that it is, throughout its duration, a dis-
integration of energy; it is a decrease from one end to the other
of its manifestation. So is it with me as an individual; from the
moment of my conception my psycho-somatic organism is the
manifestation of a disintegration, of a continual descent. From
the moment at which I am conceived I begin to die, exhausting
in manifestations more or less spectacular an original energy

| which does nothing but decrease. Cosmic reality radically contra-

| dicts my pretension towards the ‘on high’; as a personal being I

" have in front of me only the ‘beneath’.

The whole problem of human distress is resumed in the problem
of humiliation. To cure distress is to be freed from all poss1b111ty
‘of humiliation. Whence comes my humiliation? From seeing
myself powerless’r’ Ne, that is not enough. It comes from the fact
that I try in vain not to see my real powerlessness It is not power-
| lessness itself that causes humiliation, but the shock experienced by my
pretenszon to omnipotence when it comes up against the reality of things.

"1 am not humiliated because the outer world denies me, but
because 1 fail to annul this negation. The veritable cause of my
distress is never in the outside world, it is only in the claim that
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I throw out and which is broken against the wall of reality. I |
deceive myself when I complain that the wall has hurled itself
against me and has wounded me; it is I that have injured myselt
against it, my own action which has caused my sufferlng When |
Ino longer pretend, nothing will injure me ever again.

I can say also that my distress-humiliation reveals the laceration
of an inner conflict between my tendency to see myself all-
powerful and my tendency to recognise concrete reality in which

I am torn between my sub_]ectlve pretensmn , and my my ObJCCtIVC

observation, between my lie and my truth, between my partial
and impartial representations of my situation in the Universe. I
shall only be saved from the permanent threat of distress when
my objectivity has triumphed over my subjectivity, when the
reality has triumphed in me over the dream.

In our desire to escape from distress at last, we search for docirines of
salvation, we search for ‘gurus’. But the true guru is not far away, he is
before our eyes and unceasingly offers us s teaching; he is reality as it is,
he is our daily life. The evidence of salvation is beneath our eyes,
evidence of our non-omnipotence, that our pretension is radically
absurd, impossible, and so illusory, inexistent; evidence that there

s nothlng to fear for hopes that have no reahty, that I am and
have always been on the ground, so that no kind of fall is possible,

so that no vertigo has any reason to exist.

If I am humiliated, it is because my imaginative autonomisms
succeed in neutralising the vision of reality and keep the evidence
in the dark. I do not benefit by the salutary teaching which is
constantly offered to me, because I refuse it and set myself
skilfully to elude the experience of humiliation. If a humiliating
circumstance turns up, offering me a marvellous chance of initia-
tion, at once my imagination strives to conjure what appears to
me to be a danger; it struggles against the illusory movement
towards ‘beneath’; it does everything to restore me to that habitual
state of satisfied arrogance in which I find a transitory respite
but also the certainty of further distress. In short I constantly
defend myself against that which offers to save me; I fight foot by

foot to defend the very source of my unhappiness. All my inner ,

actions tend to prevent satori, since they aim at the ‘on high’ ||
whereas satori awaits me ‘beneath’. And so Zen is right in saying //
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that ‘W&,w_unexpeﬁedly, when-we have exhausted
all the resources of our being’.

These considerations seem to indicate humlhty to us as the
‘way’. It is true in a sense. Let us see, however, in what respect
humility is not a ‘way’ if by this word we understand a systematic
discipline. In my actual condition I cannot make any effort which,
directly or indirectly, is not an effort towards ‘on high’. Every effort
to conquer humility can only result in a false humility in which
I again exalt myself egotistically by means of the idol that I have
created for myself. I¢ is strictly impossible for me to abase myself, that
is_for me to reduce the intensity of my claim to ‘be’. All that I can and
, should do, if I wish to escape definitively from distress, is less and
less to resist the 1nstruct10n of concrete reqlﬁy, ‘and to | let myself
“is nothing that T can do or cease to do directly. I w1ll cease to oppose
myself to the constructive and harmonising benefits of humiliation
in the measure in which I have understood that my true well-_
being is to be found, paradoxically, where until now I have
situated my pain. As Iong as I have not understood, I am turned
towards ‘on high’; when I have understood I am not turned
towards ‘beneath’—for, once again, it is impossible for me to be
turned towards ‘beneath’ and every effort in that direction would
transform the ‘beneath’ into a ‘on hlgh —but my asplratlon
stretched towards ‘on high’ decreases in intensity and, in this
measure, I benefit from my humiliations. When I have understood
I resist less and, on account of that, I see more and more often
that T am humlhated I see that all my negative states are at
bottom humiliations, and that I have taken steps up to the present
to give them other names. I am capable then of feeling myself
humiliated, vexed, without any other image in me than the image
of this state, and of remaining there motionless, my understanding
having wiped out my reflex attempts at flight. From the moment
' at which I succeed in no longer moving in my humiliated state,
I discover with surprise that there is the ‘asylum of rest’, the
‘unique harbour of safety, the only place in the world in which I
can find perfect security. My adhesion to this state, placed face to
face with my natural refusal, obtains the 1ntervent10n of the
'Conc1hat1ng Principle; the opposites neutralise one = another; my
suffering fades away and one part of my fundamental pretension
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fades away at the same time. I feel myself nearer to the ground,
to the ‘beneath’, to real humility (humility which is not acceptance

of inferiority, but abandonment of the vertical conception in which |

I saw myself always above or below). These inner phenomena
are accompanied by a sentiment of sadness, of ‘night’; and this
sentiment is very different from distress because a great calm
reigns therein. In this moment of nightly calm and of relaxation
are elaborated the processes of what we have called the inner
alchemy. The ‘old’ man breaks up for the benefit of the gestation
of the ‘new’ man. The individual dies for the sake of the birth
of the universal.

The conquest of humility, impossible directly, supposes then
the use of humiliation. All suffering, by humiliating us, modifies
us. But this modification can be of two sorts that are radically
opposed If T struggle against humiliation, it destroys me and it

increases my inner disharmony; if I let it alone without opposing |

it, it builds up my inner harmony. To let humiliation alone simply |

consists in r@ismg to oneself that one is humiliated.

The Being, in our actual perspective, appears to us the un-
conciliated couple of zero and the infinite. Our nature urges us
at first to identify it with the infinite and to try to reach it under
this form, by incessantly rising. But this attempt is hopeless; no
ascent in the finite can reach the infinite. The way towards the
Being is not infinity but zero which, besides, being nothing, is not
a way.

This idea that humility is not a ‘way’ is so important that we

would like to come back to it for the last time. If I don’t under-
stand that, I shall inevitably withdraw such and such manifesta-

tions of my pretension in practical life, confine myself in a |

mediocre social rank, etc. I shall avoid humiliations instead of using
them; imitations of humility are never anything but imitations.
It is not a question of modifying the action of my fundamental

I

pretension, but of utlllsmg the evidences which come to me in /|

the course of this action, owing to the humiliating defeats in
which it necessarily results. If T cease artificially to fight against
the Not-Self, I deprive myself of indispensable knowledge whlch
comes to me from my defeats.

Without always saying so in an explicit manner, Zen is centred
on the idea of hum111ty Throughout the whole of Zen literature
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From the Foreword by ALpous HUXLEY:

The author of this book is a psychiatrist, and his
thoughts about the Philosophia Perennis in general
and about Zen in particular are those of a man
professionally concerned with the treatment of
troubled minds. Dr. Benoit has discussed the
“supreme doctrine”” of Zen Buddhism as we see it
in the light of Western psychological theory and
Western psychiatric practice—and in the process he
has offered a searching criticism of Western psy-
chology and Western psychotherapy in the light of
Zen. This is a book which should be read by every-
one who aspires to know who he is and what he can

do to acquire such self-knowledge.
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