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Icon of Christ, “the King of Kings and Lord of Lords” (Revelation 19:16).
This icon from eighteenth-century Russia shows the artistic influence
of Russia’s neighbor, China.



GHRIST THE
ETERNAL TAO

BY HIEROMONK DAMASCENE
CALLIGRAPHY AND SEALS BY LOU SHIBAI
AND YOU SHAN TANG
H /7 &
.-"
ﬁ

VALAAM BOOKS - 2012



Copyright © 1999, 2012 by the
St. Herman of Alaska Brotherhood

Valaam Books
An Imprint of the
St. Herman of Alaska Brotherhood
P. O. Box 70, Plarina, California 96076
sainthermanpress.com

First Edition: January 1999.
Second Edition: Seprember 1999.
Third Edition: January 2002.
Fourth Edition: March 2004.
Fifth Edition: May 2010.

Sixth Edition: April 2012.

Front cover icon: see frontispiece. Back cover painting: see p. 28.
Cover calligraphy: Lou Shibai (Chinese) and John Burns (English).
Cover seals: You Shan Tang (see pp. 50, 259, 425 for description).

Publishers Caraloging-in-Publication

Damascene, Hieromonk, 1961~
Christ the erernal Tao / Hieromonk Damascene.—6th ed.
p. cm.

Includes bibliographical references and index.

ISBN 1-887904-23-9

1. Laozi. Dao de jing. 2. Shien, Gi-ming. 3. Orthodox Eastern Church—China—
History. 4. Christianity and other religions—Taoism. 5. Taoism—Relations—
Christianity. 6. China—Church history. L. Title.

BLigoo.Lis D36 2004
299.5/14/5—dc22 2004001462



BF 2R B RK

Dedicared to the 222 Chinese Orthodox Martyrs,

who were slain for Christ during the Boxer

Rebellion in Beijing in the year 1900.
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There exists a Being undifferentiated and complete,
Born before heaven and earth.

Tranquil, boundless,

Abiding alone and changing not,

Encircling everything without exhaustion.
Fathomless, it seems to be the Source of all things.
I do not know its name,

But characterize it as the Tao.

Arbitrarily forcing a name upon it,

I call it Great....

Tao Tex CHING, CHAPTERS 25 AND 4
(Translated by Gi-ming Shien and Eugene Rose.)
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In the beginning was the Tao,

And the Tao was with God,

And the Tao was God.

The same was in the beginning with God.

All things were made by Him;

And without Him was not anything made that was made.
In Him was life, and the life was the light of men.

And the light shines in darkness,

And the darkness comprehended it not....

He was in the world, and the world was made by Him,
And the world knew Him nor....

And the Tao became flesh,

And dwelt among us,

And we beheld His glory ...

TuEe GosPEL OF JOHN, CHAPTER 1
(Translated from a Canton edition of the New Testament, published in
China in 1911 by the American Bible Society.)



St. Seraphim of Sarov, Russia (1759-1833): derail of a portrait
painted from life. About St. Seraphim’s illuminarion by

Uncreated Teb, see p. 390.



THOUGH NOT with the same power as in the people of God [the
Hebrews], nevertheless the presence of the Spirit of God also acted in the
pagans who did not know the true God, because even among them God
found for Himself chosen people. Such, for instance, were the virgin
prophetesses called Sibyls who vowed virginity to an unknown God, but still
to God the Creator of the universe, the all-powerful ruler of the world, as He
was conceived by the pagans. Though the pagan philosophers also wandered
in the darkness of ignorance of God, yet they sought the Truth which is
beloved by God; and on account of this God-pleasing seeking, they could
partake of the Spirit of God, for it is said that the nations who do not know
God practice by nature the demands of the law and do what is pleasing to
God [cf. Romans 2:14]....

So you see, both in the holy Hebrew people, a people beloved by God,
and in the pagans who did not know God, there was preserved a knowledge
of God—that is, a clear and rational comprehension of how our Lord God
the Holy Spirit acts in man, and by means of what inner and outer feelings
one can be sure that this is really the action of our Lord God the Holy Spirit
and not a delusion of the enemy. That is how it was from Adam’s fall until
the coming in the flesh of our Lord Jesus Christ into the world.

St. Seraphim of Sarov
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Bishop Symeon Du of the Eastern Orthodox Christian Church in Shanghai.
(See p. 437.)



FOREWORD

TODAY. when thirty thousand people in China are becoming
Christians every day—a number unprecedented in the history of
the world—a growing number of people in the West are turning
away from their Christian roots and becoming interested in an-
cient Chinese religion. Why is such a reversal raking place? Clearly,
it is because many Chinese are now finding a true experience of
Christ in the face of religious persecution by the communist gov-
ernment, while churches in the affluent, free West are losing an
awareness of the essence of Christ and His teaching,

In modern Western society, many people turn away from the
Christianity of their formative years because they find its truths
smothered under an unreal kind of religiosity. They see that the
people in the churches are not changing and becoming better, but
rather are comforting themselves and each other in their unregen-
erate state. They find thar the spirit of the Western churches is, at
its core, little different from thar of the world around them. Having
removed from Christianity the Cross of inward purification, these
churches have replaced a direct, intuitive apprehension of Reality
and a true experience of God with intellectualism on the one hand
and emotionalism on the other.

In the first case, Christianity becomes something that is ac-
quired through rote learning, based on the idea that if you just get
the words right—if you just memorize the key Scripture verses, in-
tellecrually grasp the concepts and repear them, know how to act
and to speak in the religious dialect of your particular sect—you
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FOREWORD

will be saved. Christianity then becomes a dry, word-based religion,
a legalistic system, a set of ideas and behaviors, and a political insri-
tution that operates on the same principles as the institutions of
this world.

In the second case, the Western churches add the element of
emotionalism and enthusiasm in order to add life to their systems,
bur this becomes just as grossly material as religious legalism. Peo-
ple become hypnotized by their self-induced emotional states, see-
ing a mirage of spiritual ascent while remaining bound to the
material world.

This is not direct perception of Reality; it is not the Ultimate. It
is no wonder, then, that Western spiritual seekers, even if they have
been raised in Christian homes, begin to look elsewhere, into East-
ern religions. It is also not surl:,:rising that so many are turning to the
profound and enigmatic work of pre-Christian China, the Tao Teh
Ching. In reading Lao Tzu, they sense a spirit similar to that of Jesus
Christ. They see a poeric glimpse of Christin Lao Tzu—a reflection
that is faint, but somehow still pure. And to them, this faint but pure
image is better than the more vivid but tarnished image of Him that
they encounter in much of what now passes for Christianity.

In the traditions of ancient China, the Western spiritual seeker
can learn the basics of spiritual life which the churches failed to
teach him: how to be free of compulsive thinking and acquire still-
ness of thoughts, how to cur off desires and addictions, and how to
conquer negative emotions.

Some are satisfied to stay on this path. In others of us, however,
a strange thing occurs. In one sense, we are making more spiritual
progress than ever before, but at the same time we are inexplicably
unfulfilled. In our newfound apprehension that there is somerhing
more than the realm of the ego and the passions, we become aware
that there must be something even more—more than even the

22




FOREWORD

authentic Chinese tradition supplies. And we find that although
we have left behind the Western Christian confessions, we cannot
leave Christ behind.

Why is this? Some would say that, as Westerners, we have
Christianity in our genes, as it were. But we would say more: that,
even though we were exposed to an attenuated form of Christian-
ity, still we were exposed to “the Christ Ideal”—as the great trans-
mitter of Narive American religion, Ohiyesa, called it. The very
seed of the idea of Jesus Christ—God Who became flesh, Who
emptied Himself into the creation, Who spoke the words that He
spoke, Who died on the Cross to restore mankind o its original
nature and thus to Paradise—is so powerful in itself thar the tales
and teachings of all the world’s religions pale in comparison. Bur if
Christ is so much grearer as to be in a class by Himself, why is the
Western religion based on Him in such a sorry condition? Why is
it so externalized, materialistic and worldly? Surely, we believe,
there must be more to Christ than that.

Bur it is more than just the idea of Christ thar works in our
souls. Christ Himself is ac work in them. Having heard the revela-
tion of Christ, we are now responsible for it, and now He helps us
fulfill chat responsibility. He helps us come to Him.

Our path to a true experience of Christ is often long and ardu-
ous. We in the modern West have become too sophisticated, too
complex. When people talk to us of Christianity, we've heard it all
before: we've already become conditioned to react in certain ways to
Christian words and concepts. The reflexes they evoke in us are
sometimes connected with an emorional trauma from the past that
causes us to either cling to them or rebel against them. Clinging
and rebellion are only two sides of the same coin: both are predi-
cated on emotional involvement in words and concepts which
claim to be Reality itself, but are nor.
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FOREWORD

Moreover, these Christian words and concepts we have learned
must vie with thousands of others from all the world’s religions
and philosophies, which have now become available to us sophisti-
cated moderns. This presents us with a paradox. Knowing thar dif-
fering religions and philosophies cannot all be true at the same
time, we tend to relativize truth. Thar is what our logical minds tell
us to do. But, in the final sense, we are always wrong when we trust
our logical minds.

How do we ger past this? How do we become uncomplicated
and unsophisticated? Can we simply unlearn all thar we have
learned?

No, we cannort, bur whar we can do is to separate ourselves
from it in order to look at it with new eyes. For us Westerners to
truly enter into the ancient Christian rransmission and catch the
essence of Christ’s teaching, it is necessary for us to crucify our ra-
tionalizing minds and rise above the level of thought and emotion.
For a society founded on Descartes' proposition “I think, therefore
I am,” this of course means a kind of suicide; and it is to precisely
such an ego-death that Christ calls us. Contemporary Western
Christianity trains us how to think and whart to think; whereas
Christ Himself, as did Lao Tzu before Him, taught us how nor to
need to think.

The only way to ger past a merely external apprehension of re-
ligious words and concepts is to seek, without compromise and
self-pity, the Reality behind them. If our rapidly diminishing
Western Christendom has become too jaded by intellectualized or
emotionalized religion to see the essence of Christianity, then we
must, as it were, start over.

In this book we will look ar Christ and his message as would
Lao Tzu, who, although he lived five hundred years before Christ,

intuitively sensed the presence of Christ in creation. We will seek
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FOREWORD

to become like Lao Tzu's image of “the infant that has not yet
smiled,” who has not yer learned to react to words and ideas, who
knows without knowing how it knows. And then, from the point
of Lao Tzu's simplicity, innocence and direct intuition, we will re-
ceive the message of Christ from a new source: not from the modern
West—which has distorted it into thousands of conflicting sects
and philosophies—but from the ancient Christian East, which has
transmitted to modern times the essence of Christ’s teaching in a
way thar resonares with the teaching of Lao Tzu, not denying Lao
Tzu's intuitive realizations but bringing them to a new dimension.

In the Chinese tradition, the direct transmission of wisdom from
teacher to disciple is of vital importance. The Eastern Christian
Church has thar transmission all the way back to Christ Himself:
an unbroken historical line of development with no fundamental
shift in viewpoint such as happened in the West after the Schism
of A.D. 1054.

In the Christian East, we find clear guidance on acquiring
stillness, overcoming the passions, dealing with thoughts, and cul-
tivating the virtues, as well as precise teachings on spiritual decep-
tion which guide us more safely and surely on the path ro God.
Most important of all, we find the Undistorted Image of Christ
which we had not beheld in other churches. In Him, Whom the
ancient Akathist hymn calls the “Sunrise of the East,”’ we find the
Beginning and End of our soul’s desire, and the door to eternal
life.”

In the mystical and contemplative tradition of Eastern Chris-
tianity—which we will discuss in Part III of this book—we are
able to go beyond any realizations we may have had in the Eastern
religions. The end of this is deification, toral illuminarion, perfect
communion with our Creator, and the birth of Christ Himself
within us.

25



FOREWORD

In Christ is the fulfillment of the expectation of the ancients.
Christ does nor abolish whar came before Him; instead, He brings
it to fulfillment by disintegrating the false and upholding the true
in the Light of His ultimate revelation. The truths in all ancient re-
ligions and philosophies shine forth in this Light, but chey are not
this Light, nor are they equal to it. If seen with the eyes of faith,
they can bear witness to the Light of revelation, just as can the
souls of today’s seekers when, through the eyes of Lao Tzu, they
find and behold the Undistorted Image of Christ, shining with all
His brilliance in the ancient Christian East.

Let us now look through those eyes. To the people who lived
before Christ, Lao Tzu showed how to rise above thoughts and
emotions so that they could know of the Mind Who is beyond
thought, hear the Word Who makes no sound, and follow the Tao
Who leaves no footprints. To us who have come after Christ, Lao
Tzu can do the same so as to help us begin the path to a true, non-
conceptual experience of Jesus Christ, of Him Who is the incarna-
tion of the Logos of the Greeks, the Wakan Tanka of the Narive

Americans, and the Tao of the God-seeking ancient Chinese.
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Members of the Eastern Orthodox Christian Church in Beijing, 1935.

Photograph raken on the 250th Anniversary Jubilee of the Beijing Mission. In
the middle is Priest Nikolai See, who came from Shanghai for this occasion.
I'he people are in Chinese costume of various colors—mainly blue. For a

brief history of Eastern Orthodoxy in China, see Appendix 1.



Chang Lu (A.p. 1490-1563), Lao Tzu Riding a Water Buffalo.
According to Chinese tradition, Lao Tzu, after writing the Tao
Teh Ching in his old age, left the world riding a water buffalo. He
travelled through Hanku Pass to the Chungnan Mountains in
the west, where he became a hermit in the wilderness.
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INTRODUCTION

LAO TZU AND THE
ANCIENT GREEKS

My teachings are very easy to understand and to practice; yet there is no
one in the world who is able either to understand or to practice them.
This is because my teachings have an originating principle and arise
from an integrated system. This is not understood, so I am unknown.
— Lao Tzu (Gi-ming Shien, trans.)

Of the Logos, which is as I describe it, people always prove to be uncom-
prehending, both before and after they bave beard of it. For although all
things happen according to this Logos, people bebave as if they have no
experience, even when they experience such words and deeds as I ex-
plain, when I distinguish each thing according to its constitution and de-
clare how it is. The rest of humanity fails to notice what they do after
they wake up just as they forget what they do when asleep.

—Heraclitus

1. THE Tao/LocGos

Christ the Eternal Tao was inspired by the life of the Chinese
scholar Hieromonk Seraphim Rose (then known as Eugene Rose),
and by his teacher, the philosopher Gi-ming Shien. In Gi-mings
transmission of the ancient Chinese tradition, one is struck by how
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INTRODUCTION

Heraclitus of Ephesus (ca. 540-480 B.c.). Statue of the second

century A.D., mpicd from the original of the fifth century B.C.

closely it resembles the ancient Greek tradition; and Gi-ming in
fact taught thar the early Chinese and Greek philosophers were ba-
sically alike in their view of the universe.

“In the history of ancient China,’ Fr. Seraphim said, “there are
moments when it is absolutely incredible how the same things hap-
pened in Chinese life as happened in the West, even though there
was no outward connection between the two civilizations. The first
of the Greek philosophers—Thales and so forth—Ilived abour the
sixth century B.C., just about the time Confucius was in China and
Buddha was in India. It is as though there really was a spirit of the
times.”

Heraclitus, born in the middle of the sixth century B.c., was
one of these first Greek philosophers. For the riddling character of
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LAO TZU AND THE ANCIENT GREEKS

his writings, he was surnamed “the Obscure” even in antiquity. He
based his philosophy on the “Logos”—a word which itself means
“Word,” but which bears the connorarions of measure, proportion,
and pattern. The Logos of Heraclitus, according to one textbook of
Greek philosophy, “is the first principle of knowledge: understand-
ing of the world involves understanding of the structure or pattern
of the world, a pattern concealed from the eyes of ordinary men.
The Logos is also the first principle of existence, that unity of the
world process which sustains it as a process. This unity lies beneath
the surface, for it is a unity of diverse and conflicting opposites, in
whose strife the Logos maintains a continual balance.... The Logos
maintains the equilibrium of the universe at every moment.”" Al-
though Heraclitus taught that “all things change, and nothing re-
mains at rest,” he knew the Logos to be itself stable, the measured
partern of flow.

At abour the same time thar Heraclitus lived in Greece, there
lived in China the philosopher Lao Tzu (“Old Master”). Lao Tzu
wrote of the same universal Pattern or Ordering Principle that
Heraclitus styled the Logos. “I do not know its name,” he said,
“but characterize it as the Way (Tao)"*—the Tao being a symbol
basic to Chinese thought.; as the Logos was to ancient Greek
thought. For Lao Tzu, the Way was precisely what its adopted
name signified, in its full metaphysical sense: the Way, Path or
Pattern of Heaven, the Course that all things follow. The Way is
the Uncreated Cause of all things. It is the Way that creates, and it
is the Way that “nourishes, develops, cares for, shelters, comforts,
and protects” the creation, balancing the strife of opposites by it-
self not contending.

Of the writings of Heraclitus, only a handful of fragments have
come down to us; but from Lao Tzu we have a full eighty-one

chapters of the Tao Teh Ching. Of all the ancient philosophers, Lao
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INTRODUCTION

Tzu came the closest to assimilating the essence of reality and de-
scribing the Tao or Logos. His Tao Teh Ching represents the epit-
ome of what a human being can know through intuition, through
the apprehension of the universal Principle and Pattern manifested
in the created order.

Six centuries after Heraclitus and Lao Tzu, there lived on the
Greek island of Patmos an old, white-haired hermit named John.
While exiled in a cave on the island, he dictated to his disciple Pro-
chorus what he had received from direcr revelation from the heav-
enly realm, from Divine vision, and thus spoke to the world words
that it never thought to hear:

In the beginning was the Logos,

And the Logos was with God,

And the Logos was God.

The same was in the beginning with God.

All things were made by Him;

And without Him was not anything made that was made.
In Him was life, and the life was the light of men.

And the light shines in darkness,

And the darkness comprehended it not....

He was in the world, and the world was made by Him,
And the world knew Him not....

And the Logos became flesh,

And dwelt among us,

And we beheld His glory.”

This was that very Logos of which Heraclitus had said the peo-
ple always prove to be uncomprehending”; this was the very Tao
that Lao Tzu had said “no one in the world is able to understand.” I
is not without reason thar sensitive Chinese translators of St.
John's Gospel, knowing that “Tao” meant to the Chinese what
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St. John the Apostle dictating his Gospel to his disciple Prochorus on the
Greek island of Parmos. Russian icon of the seventeenth century.




St. John the Apostle of Christ, who authored the Book of Revelation

as well as the Gcspti of John. Sixteenth-century icon from the
Monastery of St. John on the island of Patmos, built over the
cave in which he lived and received Divine revelation.




LAO TZU AND THE ANCIENT GREEKS

“Logos” meant to the Greeks, have rendered the first line of the
Gospel to read: "In the beginning was the Tao.™

When the Apostle John wrote his Gospel, he was no doubt
aware of the common Greek philosophical symbol of the Logos.
But—as can be clearly seen by a comparison of thar Gospel with
the riddles of Heraclitus or the writings of other philoso-
phers—when he spoke from revelation he was not merely borrow-
ing an old rerm; rather, he was transforming it, bringing it into the
light of the fullness of mystical knowledge. When he spoke of the
Logos, it was now no longer in riddles, as from one who had only
glimpsed its traces in narure. For now the Logos—the Creator,
Sustainer, Pattern and Ordering Principle of nature—was made
flesh, and dwelt among us, for the only time in history. And John, His
disciple, had seen Him; he had bebeld His glory and heard the words
which proceeded from His mouth. Being offered the ultimate
closeness to Him Who had only been dimly seen before, he had
even lain on His breast and, in the greatest of mysteries, had re-
ceived Him into himself at the Last Supper.

Thus, while Lao Tzu's Tao Teh Ching represents the highest that
a person can know through intuirion, St. John's Gospel represents
the highest that a person can know through revelation, thar is,
through God making Himself known and experienced in the most
tangible way possible.

* The identification of “Tao" with "Logos” has not only a philosophical bur
also a Scriprural basis. In St. John's Gospel, Christ the incarnate Logos calls
Himself “the Way (Tao)" (John 14:6); and in the Acts of the Apostles we read
how the first followers of Christ referred ro their new faith simply as “the
Way" (see Acts 199, 19:23, 22:4, 24114, 24:22).
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INTRODUCTION

Gi-ming Shien conducring a class in Chinese philosophy in 1956 at che
Academy of Asian Studies, San Francicso, where Fr. Seraphim first studied
under him. Later Gi-ming became Fr. Seraphim’s private tutor in ancient
Chinese langnage and philosophy.

2. Hieromonk SERAPHIM AND GI-MING SHIEN

Growing up in the late 1940s and early 1950s, the aforemen-
tioned Fr. Seraphim rejected the modern American Christianity in
which he had been raised, finding it to be boring, sterile and empty.
In quest of a true apprehension of reality, he undertook an exten-
sive study of the ancient Chinese tradition, first under Alan Watrs
and then under a more authentic transmitter of this tradition, the
humble and virtuous Gi-ming Shien. Gi-ming had studied under
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Fr. Seraphim (then Eugene)
Rose in 1963.

sages in China (among whom were Ou-yang Ching-wu and Ma
Yei-fu), as well as with some of the greatest Chinese thinkers of the
twentieth century. Under his I:utclagc. Fr. Seraphim learned ancient
Chinese in order to study the Tao Teh Ching in the original lan-
guage. He helped Gi-ming to translate the Tao Teh Ching into Eng-
lish, and Gi-ming opened to him the deeper meaning of its
contents. It was Gi-ming who first told Fr. Seraphim that the Lo-
gos of the ancient Greeks is the same as the Tao of Lao Tzu.

From the wrirings of the French meraphysician René Guénon,
Fr. Seraphim had learned the necessity of adhering to the tradi-
tional, orthodox form of a rcliginn. This enabled him ro value Gi-
ming as an orthodox representative of the Chinese tradition; and
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Fr. Seraphim’s notes from Gi-ming Shien’s class discussion of chaprers 52
and 51 of the Tao Teh Ching, in which Gi-ming equated the Tao with
the Logos and defined Teh as the “realizing principle” of the Tao
(see p. 238 below). November 11, 1957.




LAO TZU AND THE ANCIENT GREEKS

Hieromonk Seraphim Rose (1934-1982) ar the St. Herman Monastery

in the mountains of northern California, 1978.

then led him finally—unexpectedly—back to the ancient, ortho-
dox form of the religion he had rejected in his younger days. Just as
the ancient Greeks had once seen the fulfillment of their philoso-
phy in the revelation of Christ, so Fr. Seraphim recognized the ful-
fillment of the philosophy of Lao Tzu in the ancient Orthodox
Christianity that the Greeks (and, by extension, the Russians) had
preserved.

Gi-ming Shien later disappeared mysteriously, to the great
sadness of Fr. Seraphim, who to the end of his days remembered
him with the deepest admiration and gratitude. Fr. Seraphim went
on to become an Orthodox Christian monk and writer in the
mountains of northern California, and since his deach in 1982 he
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has unexpectedly become one of the best-loved spiritual writers in
Russia. It was through him that the writer of the present book
discovered the depth of ancient, unadulterated Christianity, and
along with Fr. Seraphim found it to be the fullness of whar he had
been probing for in Lao Tzu. This book is an offering to those of
like mind, who have found much of contemporary American
Christianity to be trivial and cliché, and yet who still have a long-
ing for Christ. Through the wisdom of ancient, God-illumined
Christian teachers, whom we have quoted extensively, we will
show that Christ’s revelation is indeed the consummation of what

had been glimpsed by the great pre-Christian sages.

3. MODERN SYNCRETISM vs. ANCIENT APOLOGETICS

This book’s comparison of the Tao Teh Ching with Christian
Scriptures opens it up to the accusation of being merely another
attempr at religious syncretism. A serious reading of the text, how-
ever, will bear out thar this is nor the case. Religious syncretism, in
its modern form, regards all paths as possessing equal truth simul-
taneously, and in so doing is forced to overlook certain basic dis-
tinctions, or to offer complicated explanations in order to
rationalize these distinctions away. The ancient Christian teachers,
on the other hand, took a more honest and discerning approach,
which in the end proved to be more simple, natural, and organic.
Rather than mixing all the religions together like the moderns do,
these ancients understood that there was an unfolding of wisdom
throughour the ages. They saw foreshadowings, glimpses and
prophecies of Christ not only among the ancient Hebrews, bur
also among other peoples who lived before Him, and they saw the
writings of pre-Christian sages as a preparation for Christ as the
apogee of revelation. This is explained most clearly in the quote by
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St. Seraphim which begins this book.* If we concede thar the
pre-Christian philosophers did seek the truth, and that they did
catch glimpses of it, it only stands to reason that their teachings
should bear some similarities, like a broken reflection of the moon
in water, to the fullness of Truth in Jesus Christ. Therefore, these
similarities need not appear as a threat to Christianity; instead,
they offer one more proof of Christ as universal Truth.

Christ the Eternal Tao, then, should be seen as following not in
the modern syncreric tradition, bur rather in the ancient apologeric
tradition. The latter began less than a century after Christ, with St.
Justin Martyr (A.p. 110-165), Clement of Alexandria (a.p.153-217),
and Lactantius (A.p. 260-330).

In speaking to the Greek polytheists of his time, St. Justin
called upon the testimony of the pre-Christian Greek philosophers
and poets who, like Lao Tzu, taughr that there are not many gods,
but only one God: the Uncreated Cause and Creator of the uni-
verse, omnipotent, eternal, and infinite.** Each of these writers,
Justin affirmed, “spoke well in proportion to the share he had of the
l.ogos disseminated among people, seeing what was related to it....
For all the writers were able to see realities darkly through the sow-
ing of the implanted Logos that was in them.”” Elsewhere Justin
went so far as to call the pre-Christian sages by the name of Chris-
tian: “Those who lived in accordance with the Logos are Chris-
tians, even thcmgh they were called godlesa* such as, among the
(Greeks, Socrates and Heraclitus and others like them.... So also
those who lived before Christ and did not live by the Logos were

ungracious and enemies of Christ, and murderers of those who

* See p. .

** Among those whom Justin mentions are: Orpheus (in the work called
Diathecae), Sophocles, Pythagoras, Plato, Ammon, ZEschylus, Philemon,
Huripides and Menander.
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St. Jusrin Martyr, the Philosopher
(A.D. 110-165).

lived by the Logos. But those who lived by the Logos, and those
who so live now, are Christians, fearless and unpermrbcd."?

In the generations immediarely after Justin, Clement and Lac-
tantius continued in this tradition by pointing to ancient writers
who believed in one God.* Among the philosophers they cite is
Hermes Trismegistus, who, like Lao Tzu, says that the Crearor is
“one, self-existent, and without a name.”"

“The Greeks," says Lactantius, “speak of God as the Logos ... for

Logos signifies both speech and reason, inasmuch as He is both the

* In addition to the writers cited by Justin, Clement and Lactantius cite
Virgil, Ovid, Thales, Anaxagoras, Anisthenes, Cleanthes, Chryssipus, Zeno,
Democritus, Xenophan the Athenian, Hesiod, Aristotle, Cicero, and Seneca.
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voice and the wisdom of God. And of this Divine speech not even
the philosophers were ignorant, since Zeno represents the Logos
as the arranger of the established order of things, and the framer of
the universe: whom he calls Fate, and the necessity of things, and
God, and the soul of Jupiter, in accordance with the custom, in-
deed, by which they are wont to regard Jupiter as God. But the
words are no obstacle, since the sentiment is in agreement with the
truch.””

Justin and Lactantius praised Socrates because, again like Lao
Tzu, he refrained from setting forth precise, defined teachings abour
those things which had not been shown to him through Divine
revelation. In the spirit of Lao Tzu, Socrates had said: “It is neither
easy to find the Father and Maker of all, nor, having found Him, is it
possible to declare Him to all." " They also extolled Socrates for not
paying homage to the false gods whom the state recognized and all
the people worshipped—and for even being killed for this. This was
because, writes Justin, “Christ was partially known even by Socrates,
for He was and is the Logos Who is in every person.”"

Over and above the sayings of the philosophers, the sayings of
the ten virgin prophetesses known as Sibyls were cited by ancient
Christian writers as pointing to belief in the one invisible God and
offering clear prophecies of the coming of Christ. Virgil, who died
nineteen years before the birth of Christ, used the prophecies of
the Sibyl of Cumz to predict (in his fourth Eclogue) that the Mes-
siah would "come down from heaven,” be born as an infant from a
virgin, and bring in an age in which “all stains of our past wicked-
ness would be cleansed”; and thar all this would take place during
the reign of Virgil's friend, the consul Pollio.” This indeed
occurred.

In qunring from sages who lived before Christ, _]ustin. Clement
and Lactantius corrected their mistakes, which they attributed ro
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the times in which these sages lived. “Whatever either lawgivers or
philosophers uttered well,” says Justin, “they elaborated by finding
and contemplating some part of the Logos. But since they did not
know the whole of the Logos, which is Christ, they often contra-
dicted themselves.”"’ And Lactantius writes: “People of the highest
genius touched upon the truth, and almost grasped it, had not cus-
tom, infatuated by false opinions, carried them back.”"* At the same
time, both Justin and Lactantius embraced the truths uttered by
the ancient sages as their own. “Whatever things were truly said
among people,” Justin affirms, “belong to us Christians.”"”

Neither Justin, Clement nor Lactantius could have heard of
Lao Tzu. From what has been said above, however, there can be no
doubt thar, had they lived in China rather than in the Greek and
Roman world, they would have brought forth Lao Tzu as a pre-
Christian witness of Christ the Logos.

In ancient Greek, Bulgarian and Romanian Orthodox monas-
teries and churches today, one can find wall-paintings of the an-
cient Greek philosophers, who are thus honored as seekers of
Truch before the coming of Christ. Even the staunchest Christians
in Greece refer to Socrates as “the Apostle to the pagans.” The
best-loved Greek saint of the twentieth century, St. Nekrarios of
Pentapolis, said that Socrates and “divine Plaro” were at times “in-
spired by God." " If the Greek philosophers can be honored in this
way, cannot also Lao Tzu, who came even closer than they to de-
scribing the Logos, the Tao, before He was made flesh, and dwelt

among us?
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The Greek philosopher
P:.«'rlmg:)r:ls (ca. 578-510
B.c.). Wall-painting by

the most renowned Greek
iconographer of modern
times, Photios Konroglou,
1932. In his Ekphms:s a*fOr-
thodox Jconography, Konto-
glou writes: “The old icon
painters sometimes painted
in the narthex of churches

these wise Greeks, because
they foresaw the dispen-
sation of Christ’s

Incarnation.’

Left to right: Aristotle (384-322 B.c.), a Sibyl (virgin prophetess), and Plaro

(ca. 428-348 p.c.). Wall-painting from Bachkovo Monastery in Bulgaria,

Cca. A.D. 1640,



Seal scripe from the Shang-Yin

dynasty, ca. eleventh century B.C.

Seal seript from the Eastern

Chou dynasty, ca. 422 B.C.




A NOTE ON THE CHINESE SEALS

All the seals in this book (except for the signature seals) have
been created by You Shan Tang in the ancient Da Zhuan 'ﬂ—;‘_
style from the Shang-Yin and Chou dynasties, ca. 1766-221 B.c.
The characters are written in the oldest form that has come down
to us—in the way Lao Tzu would have written them in the sixth
century B.C.

After 221 B.C., by order of the “First Emperor,” Shih Huang Ti,
the seal script was standardized throughout China, and its style
was formalized. The earlier Da Zhuan style, by contrast, allows for
much more creativity and freedom.

1HE seAL: “Christ the Erernal Tao.”

In the oldest form in which we find the character Tao iﬁ it appears
thus: ‘-'??: , comprised of three elements, representing respectively a road
4 &, ahuman head g‘ ,and a human foot R . The head is topped with
the two plumes that were used in ancient days to signify the rank of gen-
eral, and thus it means “the leader”; while the picture of the foot has the
meaning “to follow.” Thus, the ancient character for the Tao or Way can
be deciphered as “to follow the leader on the road”
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THE SEAL: “The Tao was made flesh” ( John 1:14).

Overleaf: Artist unknown, Bamboo in Moonlight (ink on silk).




A NOTE ON THE NINE ENNEADS

The poems that follow are not a translation of the Tao Teh Ching,
but rather comprise an entirely new work which is based on and
quotes from the Tao Teh Ching. In these poems we will look at Christ
through the innocent eyes and intuitive vision of Lao Tzu,and at the
same time present Lao Tzu's teaching in the light of a new revelation.
Therefore, what follows might be considered a “New Testament of
the Tao Teh Ching.” In keeping with the aim of this work, we have at-
tempted to follow the form and style of the Tao Teh Ching, including
the latter's division into eighty-one chapters, based on multiples of
three.

Here it should be noted thar the ancient Chinese placed grear
significance on the number Three, seeing in it the primal principle of
order; and in this way their teachings foreshadowed Christ’s revela-
tion of the mystical life of the Triadic Godhead (see p. 257). In chap-
ter 42 of the Tao Teh Ching, Lao Tzu wrote: “The Three produced all
things.” The chapters of the Tao Teh Ching itself consist of the sum of
nine groups of nine—or nine enneads—nine being three groups of
three. In the following Part we have highlighted this pattern.

In order to unlock the mysteries of Lao Tzu, we have made use
of the reachings and insights of Gi-ming Shien, as recorded in Fr.
Seraphim’s lecture notes on Gi-ming’s classes on the Tao Teh Ching.
Then, in bringing Lao Tzu's wisdom into a new dimension, we have
drawn extensively from Eastern Christian writings spanning nearly
two millennia. These sources are included in the notes at the end of
this book, together with a commentary on the nine enneads.

In quoting from the Tao Teh Ching, we have relied primarily on
the heretofore-unpublished, partial translation of it by Gi-ming
and Fr. Seraphim, which we have found to be the most penetrating;
but we have also referred to numerous other translations and to the
original Chinese text.
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A NOTE ON THE ILLUSTRATIONS

In China at the end of the 1920s, there was gradually formed a
group of artists who worked in the faculty of the Art Academy of
Fu-Jén University in Beijing. At that time the Head of the Acad-
emy was Ch'en Yian-du, a classically trained painter known
throughout China. Although he was not a Christian, Ch'en Yiian-
du undertook a study of the Gospels with a view of painting scenes
from them. Over the course of time, he was joined in this endeavor
by his pupils Lu Hung-nien, Wang Su-ta, Sui Tzi-hua, Van Su-da,
the Manchurian prince Pu Sueh-tzi, and others.

In painting scenes from the life of Christ, the group of artists
worked in the style of traditional Chinese painting, with tradi-
tional symbolism and compositions. The pictures were painted on
silk, often in bright, joyful colors typical of Chinese folk paintings.
Gradually these artists came to believe in Christ, and in the middle
of the 19305 they were baptized.' Ch'en Yiian-du chose Luke for his
Christian name since, according to ancient cradition, the Apostle
Luke was the first icon-painter and hence is the patron of artists.
Lu Hung-nien took the Christian name of John. Like their reacher,
he and Wang Su-ta came to be well known throughout China.’

All of the illustrations in Part I (except for the painting facing
p- 55) are by this group of painters, reproduced from the book The
Life of Christ by Chinese Artists (Westminster, 1938).
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THE FIRST ENNEAD

IN THE BEGINNING
WAS THE WAY



Afrer Ma Yiian (early chirteenth century a.p.), Viewing the Moon under a Pine Tree.



i |

CHAPTER ONE

Before light was made

There was the Primal Light that was not made:

The Primal Essence,

Dwelling in the Darkness of incomprehensibility.

Of this the Ancient Propher spoke, saying: 5
“He made Darkness His secret place”—

The formless and immaterial place of knowledge,

Whither our understanding or concepts gain no admittance.

And the Ancient Sage spoke too of this,

Calling it “the Darkness within darkness, 10
The gate to all mystery.”

There is no name whereby the Primal Essence can be named,
Neither in this age nor in the age to come.

We call Him Essence,

For He is a sea of Essence, 15
Indeterminare and without bounds,

Spreading far and wide beyond all notion of time or nature.

He is wholly Essence, and solely Essence,

Yet He is above essence,

Because He is nor of the essence of anyrhing thar is. 20

We call Him Being,

Line s the Ancient Prophet: King David.
9 the Ancient Sage: Lao Tzu.
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For before all else was, He Is.
Yet He is above being,
Above all existing things,

Even above existence itself.

We call Him the One,

For He alone is wholly Simple and without parts.

Yet He transcends the antinomy of the one and the many,

Being not limited to any concepts, even the concept of the
One.

He is neither one nor unity, neither many nor mulripliciry.

Finally, we call Him Mind or Thought,

For He is Himself Mind by essence,

Wholly Mind and solely Mind.

Yet He is entirely above mind and thoughr, too,

For every thought expresses a dualiry:

The relationship of the thinker and the object thought of.

Neither of these two can return to complete Simplicity in
itself,

For the thinker has need of the object

And the object has need of the thinker.

But the Primal Essence is neither of those who think nor
what is thought of,

For He is beyond them:

Unlimited, self-existing, free and simple,

Standing in need of nothing,

To conceive or be conceived is proper to the nature of things
secondary to the Primal Essence.

Thus the essence that can be conceived of as essence is not
the Primal Essence.
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IN THE BEGINNING WAS THE WAY

The being that can be limited to existence is not the Primal
Being.

The one that can be limited to the concepr of oneness is not
the Primal Unity.

And the mind thar can be thought of is not the Primal Mind.

The one who still in some way possesses any thought has not
yet left duality and arrived at Simplicity.

But the one who has completely abandoned it has arrivedin =~ 50
some fashion at the Primal Mind,

Through having supremely relinquished the power of
thinking.
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CHAPTER TWO

As our mind urrers from itself a word,

So did the Primal Mind utter the Primal Word (Logos).

The Primal Mind-Essence is a Womb.

The Primal Mind-Essence is a Father.

QOur of this Womb of the Mind,

The Word was begotten, otitside time.

Of this birth the Ancient Prophert spoke, speaking as the
Father-Mind:

“From the Womb (that is, from my Essence) before the
morning star have I begotten You."

And of this birth the Ancient Sage also spokc. saying:

“Something mysteriously formed,

Born before heaven and earth,

Tranquil, boundless,

Dependent on nothing and changing not”

Mind does not exist withour word,

Nor word without mind.

A thought of the mind is a word hidden within,
A word is a thought which has come without.
Thought is transformed into word,

And word transmits thought to the hearers,
Mind, coming from itself,

Is thus the father of the word,
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IN THE BEGINNING WAS THE WAY

And the word is the son of the mind.

Before the mind, the word was impossible;

And the word does not come from anywhere outside,

But rather from the mind itself. 25

Thus also, the Father, the all-embracing Mind,
The Thought above and beyond thoughts,
Has a Son, begorten of His Essence:

The Word above and beyond words.
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CHAPTER THREE

As our actions proceed from our mind,
So does the Primal Action proceed from the Primal
Mind.
As the Primal Word is like a sound—
A srill sound,
So is the Primal Action like a Breath— 5
A still Breath. '
And as a breath rests in a word that is uttered,

So does the Primal Breath rest in the Primal Word.

In you there is breath,

Material and impersonal, 10
Diffusing itself while sustaining your separate and distinc life.

In the Primal Essence, as Life itself,

There is also Breath,

Bur a Breath that is purely Spiritual and Personal,

Nort diffusing itself bur sustaining the life of everything 15

withourt distincrion,

The Breath of the Primal Mind is like a wind.

The wind blows where it wills:

You hear its sound,

But cannot tell whence it comes or whither it goes.

So is the Breath Who rests in the Word, 20
And so are those beings who rest in the Breath of Heaven.

60




i @

CHAPTER FOUR

Before the world was made,

The Mind, Word and Breath were One,

Sharing in the One Essence, above all essences.

The Oneness of these Persons is a mystery

Whose vastness cannot be comprehended by even the highest 5
spirits.

Nevertheless, we attempt ro give a name to this mystery of
oneness:

The name of love.

A name so grear thar, finding it impossible to give it due
reverence,

People despair and trear it as commonplace.

The Mind, Word and Breath had this perfect love between 10
them.

Not only did They have this love,

They are this love.

Therefore, love existed before the world was made.

The love of the Maker of things cannot merely be extended
ourwardly, to the universe made by Him.
In the Three this love is directed inwardly also, within the Primal
Essence: 15
In the mystical inward life, hidden in the depths of the
Divinity.
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For the Three have always been One.

But the world did not know this love

Until the Word Himself came into it,

Sent by the Mind as the Messenger to the world
Of the Primal Love that had creared it.
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CHAPTER FIVE

The triangle is the first full form.
The Three is the principle of Order,
The Order that must exist before the multiplicity of
things.
Therefore the Ancient Sage said:
“The Three produces all things." 5
The Three acting as One,
One not acting without the Others.

The Triad contains itself in perfection,

For it is the first that surpasses the dyad.

It lies beyond the duality of marter, 10
Of subject and object,

Of self and other.

The Triad is beyond the distinction of the one and the many;
Its perfection goes beyond the multiplicity of which dualiry is
the root.
Two is the number thar separates, 15
Three the number that transcends all separation.
The one and the many find themselves gathered together in
the Three,
For the Triad, being many, is also a Unity:
Not a unity of self-absorption, but of love.
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For the Three have one nature, one will, one power, one
operation.

As One, They do not blend or become confused,

Burt They cleave to each other, having their being in each
other.

This is the perfect love, the original unity, the original
harmony, the final mystery

To which no human thought has ever succeeded in rising.
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CHAPTER SIX

The Word is begotten of the Mind,

The Breath proceeds from the Mind,

Yet there was never a time when the Mind existed
without the Word and Brearh.

They dwelt in the Darkness that was before darkness, ourside
time,

Yer They made all things within time,

For time and darkness came into being only when movement
and light were made.

By Thinking which is beyond thoughr, the Primal Essence
creates.

The Word brings forth and fulfills the command of the Mind,

The Action-Breath accomplishes and perfects,

And with these two hands of the Mind,

Thought becomes deed.
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CHAPTER SEVEN

The Mind spoke through His child the Word,

And through the Word all things were made.

Thus did the Ancient Prophet say:

“The Mind spoke, and all things came to be,

He commanded, and they were created.” 5

And: "By the Word of the Mind were the heavens
established.”

Of this also did the Ancient Sage speak,

Calling the Pre-eternal Word “the Source of the ten thousand
things.”

All chings, then, were made by the Word,
And without Him was not anything made that was made: 10
All worlds, and worlds within worlds,
All mareer, all life, all intelligences,
Of numbers so vast that if their names should be written
every one,
Even the world itself could not conrain the books that should
be written.

The Mind spoke through His child the Word, 15
And ar His Breath there appeared the innumerable multirude

of spirits.
Therefore did the Ancient Prophet say:
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“The Mind spoke, and all the host of spirits were made by the
Breath of His mouth.”

The Mind spoke, calling upon the Pre-eternal Counsel—the
Word and the Breath—

Saying, “Let us make man.”

And through the Breath of Heaven entering into man’s
nostrils,

Man became a living soul.

The ten thousand things were created out of nothing,

Our of the Darkness that was before darkness.

And when this was accomplished,

The still, unchanging Word resounded through all thar was
made,

And the still, unchanging Breath blew through all thar was
made,

Moving upon the face of the silent deep,

And giving to all life and motion.

25



o

CHAPTER EIGHT

“Once there was a time,” said the Ancient Sage,
“When all things became harmonized through the
One:
The heavens receiving the One became clear;
The earth receiving the One became calm;
Spirits receiving the One became divine;
All things receiving the One began to live.
Without the One to make clear, the heavens would be rent;

Without the One to give calm, the earth would dissolve;
Withour the One to make full, the valleys would be
cxhausted:

Without the One to give life, all nature would suffer decease.”

“The Three produces all things,” said the Ancient Sage,
Yer “all things became harmonized through the One.”

The Three, being One in love, creates as One,

And thus it is Love thar creates and sustains life.

This creation of the world by Love, in the Unity of the Three,
Is the mystery of the world’s Original Harmony.
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CHAPTER NINE

‘I am the Way," said the Pre-eternal Word.

As through the Word all things came into being from
the Mind,

S0 through Him do all things return to the Mind.
Therefore the Ancient Sage said:

“The movement of the Way consists in returning,
Returning to the Source.”

The Word is the only Way by which they came,

And He is the only Way by which they can effect their return,
For “no one goes to the Mind except through the Word.”
He is the only Way which is natural for them to follow.

It is He Who fills,

It is He Who empties.

He empries Himself

Thar with Himself He mighe fill all chings.

He allows Himself to be torn down

That through Him all things might be raised up.
Relinquishing His utter transcendence,

He goes forth from Himself in the abundance of His love,
That all things might go to Him,

'.ltuming to the Source.
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CHAPTER TEN

Before the Word came into the world
The sages sought Him out in every place.
They saw Him not, but sensed His presence
everywhere.
They found Him in living beings, in mountain crags and
flowing streams, in seas and winds.
He was not these things, 5
Bur He spoke in these things, guiding them.
All things followed His Course.
Therefore the sages called Him also by His other name:
The Way (Tao),
The Course that all things are to follow. 10

The trees, the birds, the rivers and winds:

These had no choice but to follow the Way.

Man alone is given choice;

Man alone can follow or go his own way.

If he follows the Way, he will suffer with the pain of the world, 15
But He will find the Original Harmony.

I he follows his own way, he will suffer only with himself,

And wichin him will be chaos.
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CHAPTER ELEVEN

Before He came into the world,

The sages tried to describe the Way:

The Way that all things must follow, and man if he chooses.
Not having seen Him, but only His traces,

The sages could only speak in dim verses and riddles.

Some things they did know, even from His traces

As He passed silently, invisibly through the canyons.

What was this Course thar all things followed?

No thing existed for irself.

Each thing humbly, patiently fulfilled its designation, without
thinking,

Withour possessing, or rebelling, or complaining, or laying
blame, or taking credir, or seeking honor.

In this way, the roaring ocean and mighty wind were as meek
as the srill pond.

One thing dies, without thinking, that others may live.

A seed falls to the ground and dies,

And from it comes a tree bearing fruit and more seeds beyond
counting.

If the seed is preserved whole, nothing will come from ir.

Only if it dies will it give life.

This is the Way, the Pattern thar all chings follow,
Knew the Ancient Sage.
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THE COMING OF THE WAY

This is how we can describe the Way,

For what the Way does, the Way is.

- Thus, said the Ancient Sage,

"There must be an Original Principle of all things
Which reveals the morther of all things.

Having found the mother, we know the child;
Knowing the child, we then observe the mother.”

For does not the vessel, crafted harmoniously, speak of the
arcist?

If all things that are made follow the Way,

Does not the Maker of things follow it, also?

If each thing that is made serves another,

And all things serve the whole,

Does not the Way serve, also?

But whom does the Way serve?

If all creared things (save man) humbly, patiently fulfill the
designation of their existence on earth,

Should not the Way do the same?

Bur how can He, if He does not walk the earth as do creared
things?

And if He did, what would be His designation?

And if one thing must die that ochers may live,

Should not the Way do the same?

But how was the Way to die,

And whom was He to die for?

This was the mystery before His coming.

The sages knew of His meekness, His lowliness, His

'-C] ﬂessness and Patience,

Mis calmness in His mighty deeds, His gentleness in His
serength,
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CHRIST THE ETERNAL TAO

They knew thar as each thing serves another,
So does the Maker of things serve all things.
They knew that as each thing dies for another,
So it is for the Way to die for all things.

This they knew.

But of the greatest mystery,

His perfect love, which existed before the world,
They could not know

Until He had walked among them,

Held their head against His breast,

Spoken to them with living breath,

Entered into them through His flesh and blood
And vowed that He wouild never leave them.
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CHAPTER TWELVE

Before the Way came to earth,

He was known ro have distinct qualities and properties

As does a person.

And yet the Ancient Sage, not having seen Him,

Could not know Him fully as Person.

To the Sage, He was, as it were, a Person without a face or
name;

A Person Who spoke no words, left no report of His coming,
no footprints;

A Person Who could not be touched.

Therefore the Sage could but call Him “the Uncertainty.”

“Looked for,” he said, "but invisible,

"The Way may be called the indistinguishable.

Listened for, bur inaudible,

It may be called the elusive.

Cirasped ar, bur unarrainable,

It may be called the subtle.

These three cannot be discovered by investigarion,

For they blend into one.

Ihis appears as darkness.”

For the Sage, the Way dwelt in the Darkness of
Inr:omprchcnsibility,

Yet He was nor thar Darkness;
The Way dwelt beyond all being,
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CHRIST THE ETERNAL TAO

Yet He was not non-being;

The Way emptied Himself,

Yer He was not emptiness.

He was nor an eternal void,

For He existed in eternity.

Therefore, said the Sage,

“The Way considered as a reality is impalpable, indefinite,
But, within this impalpability there is form;
Within this indefiniteness there is Being.
Dark and dim, within is the Essence.

The essence being supremely true,

Within is the true evidence.”

For the Sage, the Way cduld not yet be known wholly as
Person,

But neither was He wholly impersonal,

For He was known to care for the ten thousand things.

Therefore, said the Sage,

“All things arise from the Way,

And by the power of the Way they are nourished,

Developed, cared for,

Sheltered, comforted,

Grown, and protected.”

“Is the Way a Child of something else?” the Sage asked,

But could not answer.

The Sage had not seen the Mind Who had given birth to the
Word outside time,

For “he who has seen the Word has seen the Father-Mind”;

And the Word, the Mind’s first Interpreter and Herald,

Had nor yet revealed His face,

Had nor yer revealed Himself as Person.
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CHAPTER THIRTEEN

In finding the traces of the Way in nature,

The Sage found the simple nature from which man had
departed.

“Rerurn to the babe,” he said,

“Return to the state of the uncarved block, the pristine
simplicity.

The primitive origin of man:

Here indeed is the main-thread of the Way."

In his infancy, his primitive origin,

Mankind had been made to rejoice in the Way, his Source,
To abide in Him, to cleave to Him, and never depart:
Made to raise himself above the things of the senses,
Above every bodily appearance,

To become selfless like the Way,

To go beyond himself in selfless love,

To contemplate the Way extending into the universe,

To know the inner essences of created things,

And, moving even beyond these, to behold the Primal Word,
Seeing in Him, in purity and stillness of thoughr,

T'he image of the Primal Mind.

Such was man's original nature,
The state of the uncarved block, the pristine simplicity,
In which the simple and undivided Way had made him,
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CHRIST THE ETERNAL TAO

In which he was ever to remain,

Bur from which he had deparred.

For, not striving to go beyond himself,

He preferred to seek things nearer to himself: 25
The body and its senses.

Removing himself from che invisible Way,

He began to regard his own visible self.

Therefore the Ancient Sage,
Seeking to return o his original nature, 30
To the immarerial Source beyond the realm of sense,
Said: “Oné’s perfect virtue lies in his conformiry to the Way.
The Way may be styled ‘the form of the formless,
“The image of the imageless.
Go out to meet it and you will discover no beginning; 35
Follow after and you will discover no end.
Lay hold of this ancient doctrine and apply it to the
nourishment of your soul.
You will then understand the primitive origin of man,

The main-thread of the Way."
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CHAPTER FOURTEEN

“When my contemplation is complere,” said the Ancient Sage,
“And quiescence is maintained unalloyed,

Though the various forms are restless,

I am looking for the return to nature.”

Before the Way came into the world,

The restless world groaned for His coming,

For the one bcing who had been given the choice of whether
to follow the Way,

Had departed from the Way,

Disturbing the Original Harmony.

The one who had been given governance over nature,

Had departed from his own Governor, and from nature,

Disturbing the Original Hierarchy.

Made to find pleasure in the Way,

He had instead found pleasure through his senses.
Made to desire the Way,

Me had instead desired created things.

Made to remain in primal simplicity,

e had fragmented himself into many parts.

Guing against his primitive origin,
Ancient man had entered into contention against himself.
Contending with himself and others for the objects of desire,
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CHRIST THE ETERNAL TAO

He had spread contention throughout the earth.
Having corrupted his own nature,
He had broughr all nature into corruprion with him.

Therefore did the various forms that were made groan for 25
their Maker

To restore the lost one ro the Way,

To return him to his true nature,

To cleanse the filth of his corruption,

And thus regain the Original Harmony.

Though the various forms are restless, 30
I am looking for the return to nature.

Do you hear the restless earth, its groaning,

O ancient Man, O lost one?

It is not the wind, for all things are still.

The lake is calm, the leaves do not rustle on the trees. 35
And yet the spirit hears that cry,

That never-ceasing moan that existed before your kingdoms.

You covered the earth with your kingdoms

In order ro stifle that cry,

But it would not be smothered under stones. 40
Your mind speaks incessantly with the voice of desire

In order ro drown out that cry,

Bur the heart hears it beneath the mind’s din.

To the ears it is a silent moan.
To the spirit it is louder than the mightiest tempest that the 45
elements can make.

Will He come, then?

He will come.
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THE COMING OF THE WAY

How will He come?
It is man who disturbed the Grear Harmony:
Therefore, as a man He will come to restore it.

Whither will He come?
The Way always seeks the lowest place.
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CHAPTER FIFTEEN

“The Valley and the Spirit do not die,” said the Ancient Sage.
“They form what is called the Mystic Mother,

From whose gate comes the Origin of heaven and earth.”
And “this gate shall be shut,” said the Ancient Prophet.

“It shall not be opened, and no one shall pass through it;

For the Lord shall enter by it

The Mind spoke, and through His Word

Answered the earth’s elemental moan.

Above that roaring cry

He answered with a still, small voice:

I will come. Will you receive me, then?

But no man heard that voice.

Only a small young woman,

Who had lived, unknown, in silence and purity in the Great
Temple

Was given ro hear ir.

And in a still, small voice She gave voice to the whole earth.

She answered for all those beings and created forms who
could not speak;

She answered for all the people who could nor hear.

And to the question of the Uncreated Mind,

She answered: Yes,

4 the Ancient Prophet: Ezekiel.
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THE COMING OF THE WAY

I will receive You.
Be it unto me according to Your Word.

In Her the Way had found the lowest place in the entire
earth—

The nadir of the Valley,

The supreme humility, lowliness— 25

And there He came and made His abode.

He rook flesh of Her whom He loved above all others who
dwelled on the earth,

Who was meek and humble like Himself.

And lowering Himself, emprying Himself, in His love, to the

lowest place,
He became a tiny child within Her, the Mystic Mother. 30

Because of Her profound and intangible humility,

Her gate, opened by no man,

Through which no one had passed through,

Became the gate from which came the Origin of heaven and

Eﬂ!’th.

Because She had returned to the state of the uncarved block, 35
the pristine simpliciry,

She became the “mountain unhewn by the hand of man,’
Whom the Ancient Propher had foretold.

And the Spirit, the Breath of Heaven,

Rested upon Her, the Valley of humility, as He had upon the
first-formed world.

10 the Mystic Mother: the Virgin Mary, the Mother of God.
36 the Ancient Prophet: Daniel.
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CHAPTER SIXTEEN

“Water," said the Ancient Sage, “greatly benefits all things but
does not compete with them.

It dwells in lowly places that all disdain, and so it is like the
Wa}'.ll

The Way came down and emptied Himself in a lowly cave:

Not amidst human dwellings, but in the home of lowly
animals.

Born on a lowly bed, dirty straw strewn on the ground.

| | Happy, prosperous people slept in soft beds in the nearby inn.

' Bur while other infants wept that night, He was silent.

‘I And the sheep bleated like rippling water.
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CHAPTER SEVENTEEN

“The Way continuously creates,” said the Ancient Sage,
“And the Power of the Way nourishes, enlarges, feeds,
completes, matures, cherishes and broods over all chings.
The Way creates, but does not demand for itself;
Acts, but is not boastful;
Controls, but without compulsion. 5
This may be called the mystery of the Power of the Way.
The ten thousand things all honor the Way and respect its
Power,
But withoutr demand or orders.”

When the Way came to earth, quietly, under the cloak of
flesh,
He did not demand respect, 10
Nor was He wont to reveal His true Name,
A Name worthy of all honor.
He left it to those whom He had made ro utter His Name:
Word of the Mind, Son of the Father, Son of the living God.
Hiding His glory in the deep pools of the Valley, 15
Me called Himself racher “the least in the Kingdom of
Heaven” and “the Son of Man.”
Por He had made Himself the son, the offspring of His own
offspring,
lLowering Himself beneath man who had falsely exalted
himself.
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CHRIST THE ETERNAL TAO

Thus He to Whom the ten thousand things give honor and
respect

Gave honor to His one disobedient child, Man,

As a child gives honor to his parent.
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CHAPTER EIGHTEEN

“The Grear Way," said the Ancient Sage, “flows everywhere.

It may go left or right.

All things depend on it; none is refused.

It fulfills its purpose silently, and does not rake possession.”

“He shall not cry, nor lift up,” said the Ancient Prophet, 5
“Nor cause his voice to be heard in the street.

A bruised reed shall he not break,

And the smoking flax shall he not quench.”

So did the Great Way come.
He Who shakes the earth and stirs the roaring winds and 10
crashing seas,

Came softly, silently.

“The Great Way clothes and feeds all things,” said the Ancient
Sage,

"Yer does nor claim them as its own.
All things return to it,

Yet it claims no leadership over them.” 15

When the Great Way came into the world,
3.“‘ claimed no worldly leadership,
Pur said to those whom He had made:

4 the Ancient Prophet: Isaiah.
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CHRIST THE ETERNAL TAO
“T am among you as he who serves.”

“He is oppressed,” said the Ancient Propher,
“And He is afflicted.

Yet He opens not His mouth.

He is broughr as a lamb before the slaughrer;
And as a sheep before her shearer is dumb,
So He opens not His mouth.”

“For the Way is silent,” said the Ancient Sage,
“Silent and boundless.”
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CHAPTER NINETEEN

For thirty years of His life on earth,

The Word was silent before the people.

For fifty centuries the world had waited for the word that its
Maker would speak.

And finally, with the people before Him

On a sloping meadow overlooking a lake,

The Word spoke His word,

The Way revealed His way.

And He Who had taken the lowest place

Spoke to His creatures of lowliness, saying:

“Blessed are the meek,

The poor in spirit,

Blessed are you who weep now”

He Who had come not seeking praise, said:

“Blessed are you when they revile and persecute you.”

These were the first words thar the Word spoke to mankind,

Being meek, being Himself reviled,

And weeping with those who weep.
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CHAPTER TWENTY

' When the silent Way spoke,
| He revealed Himself as the invisible One

.' Whose traces the Ancient Sage had glimpsed five centuries
' before,

In the groaning earth.

For the Ancient Sage, follower of the Way, had said:
“He who has little shall receive in abundance.

But he who has much shall be confused.”

And the Way, when He became flesh, said:

“Blessed are you poor, for yours is the Kingdom of God.
Blessed are you who hunger now, for you shall be filled.

But woe unto you who are rich! for you have received your

|

| ;
consolarion.

Woe unto you who are full! for you shall hunger.”

The Ancient Sage, follower of the Way, had said:
“Superior virtue is unconscious of its virtue,

| Hence it is virtuous.

| Inferior virtue is conscious of its virtue,

| ‘ Hence it is not virtuous.”
And the Way, when He became flesh, said:

| “When you do a merciful deed, let not your left hand know
What your right hand is doing.”

The Ancient Sage, follower of the Way, had said:
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THE OPENING OF THE WAY

“In order to be above the people,

The sage must serve them as if he were lower than them.

In order to guide them he must put himself behind them.”

And the Way, when He became flesh, said: 25

“If anyone desires to be first, he shall be last of all, and servant
of all”

The Ancient Sage, follower of the Way, had said:

"The Way of Heaven is to take from those who have too

much

And give to those who do not have enough.”

And the Way, when He became flesh, said to those who 30
hoarded their spiritual riches:

“My Kingdom shall be taken from you and given to a nation
bringing forth the fruits thereof.”

The Ancient Sage, follower of the Way, had said:

"When gold and jade fill your hall,

You will not be able to keep them safe” 35
And the Way, when He became flesh, said:

"Do no lay up for yourselves treasures on earth,

Where thieves break in and steal.”

The Ancient Sage, follower of the Way, had said:

'One’s own self or material goods, 40
Which has more worth?”

And the Way, when He became flesh, said:

"For what is a man profired if he gains the whole world and
loses his own soul?”

The Ancient Sage, follower of the Way, had said:
"The flexible overcome the adamant, 45
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CHRIST THE ETERNAL TAO

The yielding overcome the forceful.

It is because the sage does not contend that no one in the
world can contend against him.”

And the Way, when He became flesh, said:

“Resist not evil,

Bur whoever strikes you on your right cheek,

Turn to him the other also.

And if anyone wants to sue you at the law, and take away your
tunic,

Let him have your cloak also.”

The Ancient Sage, follower of the Way, had said:
“The violent man shall die a violent death.

I consider this as my chief reaching.’

And the Way, when He became flesh, said:

“All who take the sword shall perish by the sword.”

The Ancient Sage, follower of the Way, had said:
“The most massive tree grows from a sprout;

The highest building rises from a pile of earth;

A journey of a thousand miles begins with a step.”’
And the Way, when He became flesh, said:

“The Kingdom of Heaven is like a mustard seed,
Which a man took and sowed in his field:

Which indeed is the least of all seeds,

But when it is grown it is greater than the herbs,
And becomes a tree,

So thar the birds of the air come and lodge in its branches.’

The Ancient Sage, follower of the Way, had said:
“Magnify the small, increase the few.
All great things under heaven start from the small.”
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THE OPENING OF THE WAY

And the Way, when He became flesh, said:

“The Kingdom of Heaven is like leaven,

Which a woman took and hid in three measures of meal,
Till the whole was leavened.”

The Ancient Sage, follower of the Way, had said:

"Heaven'’s net is broad, with big meshes.”

And the Way, when He became flesh, said:

“The Kingdom of Heaven is like a ner,

Thar was cast into the sea, and gathered some of every kind."

The Ancient Sage, follower of the Way, had said:

“Heaven's net lets nothing slip through.”

And the Way, when He became flesh, said:

‘A sparrow shall not fall on the ground without your Father.”

I'he Ancient Sage, follower of the Way, had said:

“The Way clothes and feeds the ten thousand things.”
And the Way, when He became flesh, said:

‘Consider the lilies of the field, how they grow:

They roil not, neither do they spin;

And yer I say unto you,

That Solomon in all his glory was not arrayed like one of
these.”

The Ancient Sage, follower of the Way, had said:
“Returning is the movement of the Way,

Mt its function is weakness.”

And the Way, when He became flesh, said:

:'M}' urcngth is made perfecr in weakness.”

The Ancient Sage, follower of the Way, had said:
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CHRIST THE ETERNAL TAO

“There was something undefined yet complete in itself,
Born before heaven and earth. 100
I do not know its name.”

And the Way, when He became flesh, said:
“I Who speak unto you am He."
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CHAPTER TWENTY-ONE

The Ancient Sage, follower of the Way, said:
“The sage acts without boasting,

Completes his work without seeking merit.
Because he lays claim to no credit,

The credit cannor be taken from him.

HB wants unly things that are unwa.ntcd.

He restores the ten thousand things to their own narure.

When the Way became flesh,

IHe came to the unwanted among people.

He came not to the good, but to the bad;

He came not to the right, but to the wrong;
He came not to the beauriful, bur to the ugly;
He came nor to the healthy, but to the sick;
He came not to the rich, but to the poor.

o

Therefore the good, the righteous, the beautiful, the healthy

and the rich
Railed ac Him, smote Him, and cast Him our as evil.
For He was a reproach to their seeming goodness,
Turning it on its head.

Only He was Good Who reached down to the evil

In order to raise them to the rrue goodness of their original

nature.
'-Dnly He was worthy of glory Who sought no credir for
Himself,
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CHRIST THE ETERNAL TAO

Saying, “Why do you call me good?
There is none good, save one”™

That is, His Father—the Mind—

Who existed with Him from pre-eterniy.

The good, the righteous, the beautiful and the rich heard not
the Word,

For to them the Word was not spoken.

To the poor the Word was spoken.

And when they heard it, their hearts burned within them,

For the Maker of the universe spoke as one who was poor
like them.

And they said: “No man ever spoke like this man.”
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CHAPTER TWENTY-TWO

He was condemned as a friend of harlots
And the harlots became virgins.
He was condemned as a friend of thieves

And the thieves restored their stolen goods fourfold.
He was condemned as a friend of poor fishermen

And the poor fishermen caughe the universe in their nets.

He was condemned as a friend of ourcasts

And the ourcasts inherited His angdorn.

He was condemned, and they were created anew.
He wepr over what His creation had made of itself,
And by His rears was it remade,

Restored to its true narure, its primitive origin.
The first creation was of the dust of the ground;
The second, of Water and Spirit.
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CHAPTER TWENTY-THREE

“All things,” said the Ancient Sage,
“Depend on the Great Way for life.
None is refused.”

The peoplc are fragi]e, crippled,

Their natures riddled with wounds.

With hopeful eyes they beg Him, the Grear Way:

“Carry my load,

And He rakes ir.

He secks workers to help carry it.

The workers come, but they are few,
And they too are fragile, wounded, lame.
He carries their load, also,

For it is out of love that they have come,
And He cares for naught else.
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CHAPTER TWENTY-FOUR

‘Go out to meet the Way,said the Ancient Sage,
"And you will discover no beginning.
Follow after, and you will find no end.”

The Way dwells outside time,
Yet He Who made time took up His abode within time,
In a single material body, in a singlc time and place.

Likewise the Way has no beginning or end,
Yer He Who made time, being in all things,
Abides in both the Beginning and the End of time.
For He said: “T am the Beginning and the Ending”

At the Beginning, says the Way, I knew you when you were
not.

And I speak ro you from the place of the End of rime.

From there I can promise you, I can vow to you

And never break my word.

For | not only know the End,

I am the End.
And at the End, where I am,

[ am all in all.

| have made you, says the Way,
‘And | sustain your every breath.
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CHRIST THE ETERNAL TAO

I am holding you.

You will not fall unless you depart from me.

You will be held up while you hold to my words.
For at the End, where I am,

Though heaven and earth will pass away,

My words will not pass away.
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CHAPTER TWENTY-FIVE
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“When you are at one with the Way," said the Ancient Sage,
“The Way welcomes you."

Be kind, says the Way,

And you will know me.

For I am very quiet

And you will only hear me

When you are kind and gentle to my lowly children.

Don't think, says the Way,

And you will know me.

For you only think of whar is outside of you,
And I am within you.

Don't fear, says the Way.

You have stepped away from me, that is all.

Return to the Feast, and lay your head on my breast ar supper.
You were away, and now that you have returned,

| am in my final hour,

And [ am abour to be delivered to be killed.

B rejoice in this, too,

For when you see me hanging on the tree,

You will know me as you have never known me before.
And when you see me die,

You will have me forever.
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CHAPTER TWENTY-SIX

The Ancient Sage knew the sadness of following the Way of
Heaven.

“The multitude are joyful and merry,” he said,

“As if they were eating of the sacrificial offerings,

As if they were mounting the rerrace in spring.

I alone am amid them like one unemployed,

Like a newborn babe that cannor yer smile.

I am alone, withour a place to go, as though I belonged
nowhere.

All men have enough and ro spare:

I alone seem to have lost everything.”

When the Way took flesh and came into the world,

He too belonged nowhere.

“Foxes have holes,” He said,

"And birds of the air have nests,

Bur the Son of Man has nowhere to lay his head”

Surrounded by those who guarded their rights and authority,

Who protected their wealth and property,

And sold their souls for the sake of public standing,

He alone had nothing.

He Who had created the world, had nothing in the world.

And, at the end, He was stripped even of His lone, rarrered
garment,

And died, naked and bleeding,

Before the world which He sustains in abundance.
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CHAPTER TWENTY-SEVEN

The Ancient Sage, follower of the Way, said:

"He who takes upon himself the humiliation—the dirt—of
the people

Is fir to be the master of the people.”

And the Ancient Prophet, foretelling the coming of the Way,
said:

“He bears our sins, and is pained for us.

He was wounded on account of our sins.

He was bruised because of our iniquities,

And by His stripes we are healed.

All we like sheep have gone astray,

And the Lord gave Him up for our sins.

In His humiliation His judgment was taken away.

Therefore He shall inherit many,

And He shall divide the spoils of the mighty,

Because His soul was delivered to death,

And He was numbered among the transgressors,

And He bore the sins of many,

And was delivered because of their iniquities.”

'Why did the Ancients treasure the Way?” asked the Sage.
“Was it not because the seeker finds whar he seeks by it

4 the Ancient Prophet: Isaiah.
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CHRIST THE ETERNAL TAO

And by it the guilty are forgiven and relieved of punishment?
Therefore the Way is the treasure of the universe.”

Again the Ancient Sage said:

“He who takes upon himself the sins of the world

Is the king of the world.”

And the Prophet, when the Way became flesh, said:
“Behold the Lamb of God Who takes away the sin of the

world.”

25 the Propbet: John the Baptist.
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CHAPTER TWENTY-EIGHT

The Ancient Sage, follower of the Way, said:
‘He who is conscious of honor and glory,

Yet keeps to disgrace,
Resembles the Valley of the World.”

The Way entered the City,

And the crowds stood on eicher side of the road,

Shouting praises and blessings upon Him.

The children laid clothes and branches under the hooves of
the child-ass on which He rode.

He was conscious of the honor and glory,
Yet He knew that He was going to His ultimate humiliation;

T'hat some of those who now shouted His praises
Would soon be shourting for His death.

“For He is a man of sorrows,”
As foretold the Ancient Prophet,
A man of sorrows,

And acquainted with grief.”

§ the City: Jerusalem.
14 the Ancient Prophet: Isaiah,

I
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CHAPTER TWENTY-NINE

The Ancient Sage, follower of the Way, said:
“He who is conscious of honor and glory,
Yer keeps to disgrace,

Returns to pristine Simplicity.”

The Way left the Ciry and descended into the Valley of the
World.

Ascending again to the other side of the Valley,

He came to a Garden

Like unto the primordial Garden in which His love had once
been betrayed.

And now the duplicitous one, pretending to return His love,

Betrays Him with a kiss.

Now the duplicitous one, pretending to do Him reverence,

Disgraces Him in front of all.

Love ushers in freedom,

. But the duplicitous one puts Him in shackles.

The duplicitous one delivered the Simple One to death,
And the Simple One was brought back into the Ciry.

'- Before, He had entered in honor, to be led to final disgrace.
Now He enters in disgrace, to be led to final honor:

5 the Valley: the Kedron Valley.
5 a Garden: the Garden of Gethsemane.
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THE EMPTYING OF THE WAY

He being Himself the Way on which He trod,
The Way of return to pristine Simplicity.
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CHAPTER THIRTY

“Behold,” says the Way, “the hour is coming,
Yea, has now come,

That you shall be scattered,

Each to his own,

And shall leave me alone.

And yet I am nor alone,

Because the Father is with me.”

The Way is alone in the Garden.

Long ago, in the beginning,

He had been abandoned by man in the Garden:

Man had turned away from Him,

Departing from the primal Simplicity,

Fragmenting his nature,

Scattering himself in thoughts, imaginations and desires.
Man had not been willing to stay with Him.

And now, in His darkest moment,

As He weeps in the Garden,

So that His sweat falls ro the ground as great drops of blood,
Man has abandoned Him again, scattering himself,

Nort willing to warch with Him one hour.

As a man the Way was left alone,
But as the Word He was never alone,
Dwelling eternally with the Mind and the Breath.

114




THE EMPTYING OF THE WAY

He willed to be alone as a man

So that man would no longer be alone.
He willed to stand wartch as a man

So that man, who preferred to sleep,
Would ar last awaken.
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CHAPTER THIRTY-ONE

They could have laid hands on Him before,
But He passed out of their hands many times.
Their hour had not yet come then.

But now the hour has come.

It has come,
And the power of darkness.

The time has been fulfilled.

The work has been accomplished.

And now the Mind places His beloved Word into their hands.

The darkness has no power of itself

Except it be given it by the Father of the Word, in His own
time,

That, out of the most horrible event in history—

The murder of the Crearor of Life—

Might come forth the greatest event:

The rising of the Destroyer of Death.
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CHAPTER THIRTY-TWO

He became an outlaw

In order to restore the law.

He rook the sentence of death

In order to abolish the sentence of deach.
Those who condemned Him according to the law
Were themselves condemned by the law,

For the only law He gave was love,

And that love condemned them.

They were judged by love;

And He Who is Love, and is therefore Judge,
Was judged by them as a transgressor

Of their transgression.
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CHAPTER THIRTY-THREE

The Ancient Sage, follower of the Way, said:

“The sage does not reveal himself and is therefore luminous.

He does not justify himself and is therefore far-famed.

He does not boast of himself, and therefore people give him
credit.

He does not contend, and therefore he is a ruler among men.

Since he does not contend,

No one in the world can contend against him.’

The Way, when brought before His accusers,

Did nor reveal Himself, did not justify or boast of Himself,
Nor did He contend.

“If my Kingdom were of this world,” He said,

“Then would my servants fight,

That I should not be delivered up.

But now is my Kingdom nor from hence.’

When brought before the judge whose sentence was death,

He Who gives life to all things was silent.

When asked what He knew,

He the Omniscient One was silent.

When asked, “What is cructh?”

He Who is Himself the Truch was silent.

When told by the judge, “Do you not hear how many things
they testify against you?”
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THE EMPTYING OF THE WAY

He Who is the eternal Word answered never a word.

Nailed through His hands and feer,
He did not murmur.

Pierced in the side,

He did nor murmur.

Abandoned by all on earth,

He called only to His Father in heaven.

“The Way of Heaven," said the Ancient Sage, “does not show
greatness,

And is therefore truly great.

It does not speak, and yet is answered.

It does not beckon, yer things come to it of themselves.

It does not contend, and yet it overcomes.”

And the Way of Heaven, when abourt to submit Himself
meekly unto death, said:

“In the world you shall have tribulation.

Bt be of good cheer:

I have overcome the world.”
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CHAPTER THIRTY-FOUR

The band of soldiers stripped the King of the universe
And put on Him a scarlet robe.

They placed a crown of thorns on His head,
And a reed in His right hand.

They bowed the knee before Him,

And mocked Him, saying, “Hail, O King!"
And spar upon Him, and took the reed,

And smote Him on the head.

Then, raking the robe off Him,

They put His own tattered raiment on Him,
And led Him away to kill Him.

“If it were not laughed at,” said the Ancient Sage,
“It would not be the Way"
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CHAPTER THIRTY-FIVE

Again the Ancient Sage said:
“Lofty virtue is like an empty Valley”

Thus did the Way of Heaven empry Himself to the lowest
place,

The nadir of the Valley.

Bur, in finding it, He was raised up.

Raised upon a Cross,

His hands outstrerched before the world,

As if calling the people.

Bur His hands, pierced with nails, remained empty.

And He said: “I thirst.”

I thirst for the one lost sheep

Who has departed from the Way,

For I have loved him.

He who had once been my friend,

With whom I had once held sweer converse in the Garden,

Has nailed me to a Tree,

Like unto the Tree of the Garden from which he plucked the
fruit.

Bur greater love has no man than this:

"That a man lay down his life for his friend.

"Me who loves the world as himself said the Ancient Sage,
"May not the world well be entrusted o his care:”
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CHRIST THE ETERNAL TAO

And the Way, in His love for the world, said:

“If I be lifted up from the earth,

I will draw all people unto me"—

Drawing together those who have scartered themselves,
Those who have left me alone,

Yea, even those who have hammered nails

Into the very hands that are drawing them.
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CHAPTER THIRTY-SIX

If a thing is broughrt low, there must be a return.

If a thing is raised up, there must also be a recurn.
This is the Way of Heaven.

Therefore the Ancient Sage, follower of the Way, said:
“The hard and mighty shall be laid low,

And the humble and weak shall be exalted.”

And the Way, when He took flesh, said:

“Fveryone who exalts himself shall be abased,

And he who humbles himself shall be exalted.”

There muse be a recurn.

lLower me to the lowest point, says the Way.

I this I shall be raised to the highest.

You, O Man, have exalted yourself,

And thus you have lowered yourself

1o self-love, to things of the senses.

See, then, how you may be raised up once more
To your primitive origin, your true nature.
Nehold in me the Way to follow:

| go the Way before you,

For I have loved you, and care nothing for myself.
Behold in me the Way to follow.

Tike away my life:

In this I shall nor only gain life,
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CHRIST THE ETERNAL TAO

Bug, like a seed thar falls to the ground and dies,
I shall give unending life to all.
Destroy me, mock me, humiliate me:
In this I shall overcome the world.
Tear down the temple of my body:
I shall raise it again in three days.
I will be the lowest, the most dishonored, sorrowful and
tortured of all men,
That of all men I may be raised up—
Not for my own glory,
‘ Bur for the glory of Him who sent me,
And that I may raise up the whole world
Which I fashioned with my hands,
I Raising up even you who have cast me down.

There must be a return, says the Way,

' There must be resurrection.

For how can incorruptible Love die with the body,
Or the Source of Life be sealed in a rtomb?
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CHAPTER THIRTY-SEVEN

Whar does it mean to be lowered in self-exaltation?
When we hold to the body and the things of the senses,
We descend inro the lust of ourselves:

We fall in love with our self.

This is what it means to be lowered in self-exaltation.

Regarding our temporal body rather than the eternal Way,
We lose our natural simplicity and peace.

We become unnatural, agitated,

Vexed and rurbid with desire,

Alfraid to be deprived of the objects of our lusts,

Afraid not to reach the goals of our ambitions,

Afraid of hunger, thirs,

Dearh and the separation of the body.

Therefore, said the Ancient Sage:

“We have fears because we have a body.

When we do not regard thar body as our self,

What have we to fear or be distressed about?”

And the Way, when He became flesh, said:

" Take no thought for your life, what you shall eat,
Neither for the body, what you shall put on.

Il the Maker of things clothes the grass,

Which is today in the field, and romorrow is cast into the

oven,
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CHRIST THE ETERNAL TAO

How much more will he clothe you?”

Turning our eye to desire for the things of the senses,

We become blind to their inner essences.

We see them not as words within the Primal Word,

Thoughts of the Primal Mind.

Therefore, said the Ancient Sage:

“The five colors blind men's eyes;

The five tones deafen men’s ears;

The five flavors dull men’s sense of taste.

Galloping and hunting derange men’s minds.

Rare articles lead astray.

On this account the sage regards not the eye but the inner
things.

He dwells not in the flower, but in the fruit.

He puts aside the one and takes the other.”

Again the Ancient Sage said:

“Stop the aperture,

Close the door,

And one's whole life will be undisturbed.

Open the aperture and become urgent for business,
And one will never find completion.”

And the Way, when He became flesh, said:

“When you pray, enter into your closer,

And when you have shut the door,

Pray to your Father Who is in the secret place.”

The closet of the soul is the body;
The aperture of the door is the five bodily senses;
The secrer place is the heart.
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THE WAY OF QUENCHING DESIRE

The soul enters the closer when the mind does not 50
wander,

Does nor scatter itself hither and chither,

Does not roam among things and affairs of the world.

The door is closed when the senses are not artached to created
things.

The secrer place is entered when the mind,

Disregarding all intrusive thoughts and images, 55

Descends into the secret place,

Imprisons itself chere,

And in this imprisonment ar last finds peace.

“Be not of doubtful mind,” says the Way.

“Take no thought for romorrow, g6
For tomorrow shall rake thought for its own things.

Rather seek first the Kingdom of Heaven,

For it is the Father’s good pleasure to give it to you.

The Kingdom comes not through observation,

For it is within you. 65
Enter into your closer,

And your Father, Who sees in secret,

Shall reward you openly”
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CHAPTER THIRTY-EIGHT

“The great Way," said the Ancient Sage, “is ever withour
desire.”

Desire for created things disturbs the Original Harmony,
The primal oneness, perfect love.

Such desire derives from the two,

From separation.

It chases after its object,

Clings to its object,

Is anxious and disturbed.

Desire for created things equals torment,
Because such desire can never be fulfilled.
Torment begins

When the primal oneness, perfect love is broken.

Thus, said the Ancient Sage,
“Embrace simplicity, lessen selfishness, diminish desire.
The sage acts withour desire, hence he never fails;

He never grasps, hence he never loses.
He who keeps to the Way will not desire to be filled.”

When one is attached to oneself and to the senses
One strives to fill oneself through self-love and sensual
pleasure.
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THE WAY OF QUENCHING DESIRE

But che more one strives, the more empty one becomes.
In order to become full,

One must empty oneself.

Thus, said the Ancient Sage,

“In pursuit of learning, every day something is acquired.
In pursuit of the Way, every day something is dropped.

Losing and losing,

Till you come to the state of acting withour selfish desire.

When you act se]ﬂesﬂ}', nuthing is lefr undone.”

Ever without desire,

The Great Way empties Himself into His creation
Our of love, in complete self-giving.

He empties Himself,

Yet, being the unchanging Cause of all things,

e remains ever full.

Quenching their desire for created things,
Followers of the Way likewise empty themselves
Out of love, in complete self-giving,

Por in emprtying themselves as He does,

They are ever filled with Him,

The Ever-full.
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CHAPTER THIRTY-NINE

“Cast off selfishness,” said the Ancient Sage, “and curtail
desire.

Self-denial is the way to perfection.”

When desire is quenched in the nadir of the Valley,
One sees all that is and moves beneath the surface.
Dead men see everything.

Therefore, said the Sage:

“Emptied of desire, one can see the mystery.

Filled with desire, one can see only the manifestations.”

Beneath the brittle surface,

The vain, self-interested, clinging love,
The maddening longing,

Which only obscures what lies below,
There is a silently flowing river:

A river of compassion, bowels of mercy,
A feeling of the other’s pain,

Flowing into a vast, vast ocean of sorrow.
It is the sorrow of a great funeral:

The death of sensual self-love.

' Although it is a sorrow,

| One enters it willingly, with joy,

For there is such tenderness in its pain.
And at last, in this sorrow,
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THE WAY OF QUENCHING DESIRE

ere is ptrfect freedom.

his is the love that never dies, never fails:
A proof of immortaliry.

is is the pain that the everlasting Way
braced willingly, sharing our pain.

is is the cross thar He asks us to bear.
is is the death that He asks us to die.
nd ar last, in this death,

ere is perfect peace.
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CHAPTER FORTY

The Ancient Sage, follower of the Way, said:

“He who aims ar life achieves death.

There are people whose every movement leads them to the
land of death because they cling to life.

The holy man cares nothing for himself and yet he is
preserved.

Is it not because he has no selfish desires thar he is able ro
succeed?”

And the Way, when He became flesh, said:

“Whoever shall seek to save his life shall lose ir.

And whoever shall lose his life shall preserve it.”

He who wants the things of this life
Craves for this life.

He who wants the things of this life, bur cannor have them,
Craves for death.

But he who has quenched desire
Craves for neither life nor death.

The two are the same to him,

And he passes from one to the other
Without fear or agitation,

As from joy to joy.

He is like the Way of Heaven Himself,

Who “creates and nourishes life,
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THE WAY OF QUENCHING DESIRE

creates without possessing.”
use the follower of the Way does not take possession of

- life,

th does not possess him.
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CHAPTER FORTY-ONE

He Who bore the world’s burden upon Himself said:
“Come unto me, all you that labor and are heavy laden,
And I will give you rest.

Take my yoke upon you, and learn from me;

For I am meek and lowly in heart:

And you shall find rest unto your souls.

For my yoke is easy,

And my burden is light”

Follow me, says the Way,

Down into the deep pools of the Valley,

Where the water ever empties itself,

Is ever emptied, yet ever full.

Follow me, like the stream, unto the lowest place,
The place all people disdain,

And there you will find rest.

Emptied, you will be ever full.

If you have not found rest,

Thar means you have not reached the lowest place.

You have not lost everything,

Bur are still on the slope of the Valley,

Clinging with fear and bloody hands to the rough, brictle
crags.

Better, then, that you had not descended ar all
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THE WAY OF QUENCHING DESIRE

ut had remained on the surface.

ount the cost:
If you descend, you must descend with me all the way
down:

There to die, that you may be born.

"For the Way leads to eternity,” said the Ancient Sage.
“And though your body ceases, you will not be destroyed.”
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CHAPTER FORTY-TWO
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“There is no greater sin than desire,” said the Ancient Sage,
"No greater curse than discontent.

Not seeing desirable things prevents confusion of the heart.
Hence the sage desires non-desire.

By nor wanting, there is calm.”

At the nadir of the Valley,

There is no more thought.

There is only He Who is beyond thought,

Being Himself pure, incomplex, unique Thought,
Thought in which there is no duality arising from desire,
Bur only the Oneness of perfect love.

Within the perfect Oneness,

There is no more separation.

No more separation between joy and sorrow.
Joy and sorrow are united,

Forming the feeling which is beyond feelings,
And which is called dispassion.

The fullness of joy and the fullness of sorrow—
Their fullness abiding in a common emptiness,
Felt as a sweet contrition.

This is peace.
Peace that comes after the storm of desire has passed.
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THE WAY OF QUENCHING DESIRE

This is oneness.

Oneness that comes when the duality of contending no longer
holds sway,

And when the desire to possess the object has been taken 25
away.

At the nadir of the Valley,

Blessed are they who weep.
For they, possessing nothing,
Are the sole inheritors and possessors of joy-
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CHAPTER FORTY-THREE

Come to me, says the Way.

The way seems long

Because you cannot see the end.

But when you reach the end and look back,

The way will seem so very short,

And you will see that you could never have known happiness
Unless you had known that sadness,

That sadness of following the way which seemed so long,

You will be thankful.
You will be glad that things happened just as they did,

That they are just as they are.
You will be thankful in the harbor,
If only you can endure to the end.
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CHAPTER FORTY-FOUR

To be tattered is to be renewed.”

Follow me, says the Way.

Descend into the Valley,

Enter the city,

And then be raised up with me in ignominy:
Torn and tattered,

Dragged down to the most abased place on earth,
Atop the highest tree

On the highest hill outside the city.

Nollow me, says the Way,
Hollow, empty, selfless,
lesting in forsakenness.
There abide in me,

As I abide in you.

Follow me ro where the lowly ones wait,
Abandoned in the bowels of the earch.
Then up the valley path:

\We reach the flatland,

And their hearts burn when they see us.

10 the highest hill: Golgorha.
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CHRIST THE ETERNAL TAO

Mounting the clouds of heaven,
We climb to where no man has yer climbed,
And come to a gate no man has yet entered.

I have shown you the Way,

And I leave myself with you.

The world laughs;

It is wise and prudent,

But I am made foolish,

And I weep with sorrow.

But see, in this realm where no man has gone,
Which no man can glimpse,

I have opened the mysterious gate to you.
Enter into my joy,

You who have tasted my pain.

Abide in the highest,

You who have been abased in the depths with me.
Be filled with me,

You who have been emptied with me.

Be renewed,

You who have been tattered with me.

Taste incorruption,

You who have lain in the grave with me.

The Way has been opened, history has been renewed.
The Way of return has been effected.

The groaning earth waits for you to see

Thar you need to wait no longer.
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CHAPTER FORTY-FIVE

, all the way down
where you no longer calculate and think,

hnd care not whar others think.

All, all the way down

where you have nothing to lose, 5
owhere to go, nowhere to hide.

\is is the point of emptiness.

mptiness penetrates the impenetrable,” said the Ancient

Sage,

The softest things in the world overcome the hardest.

wrough this I know the benefir of acting without 10
desire”

ting without desire,
i will see a flash of the beaury you had forgotten

ym when you were a little child.

lietle child does not calculate.

mble, he has not yet formed the desires which break 15
the original unity and harmony.

It and yielding like water, his mind is therefore boundless.
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CHRIST THE ETERNAL TAO

Spontaneous, he accepts without thought the Course that all
things follow.

Therefore the Ancient Sage, follower of the Way, said:

“One who possesses abundant virtue resembles an infant
child.

This is the consummation of harmony.”

And the Way, when He took flesh, said:

“Whoever shall humble himself as this little child,

The same is the greatest in the Kingdom of Heaven.”

Again the Ancient Sage said:
“Controlling the breath to make it gentle,
One can be as a lictle child,

Then, when desires arise,

One can put them to death with the Way:
The Way of nameless Simplicity.”

Descending with the mind into the secret place of the hearr,

And gently checking the breath,

Followers of the Way now call upon the Name of Him Who
had once been nameless.

And the Way, Who took flesh,

Puts to death all the passions of their flesh—

All pride, ambition, rancor and resentment—

Purifying their hearts,

Re-creating them in His image,

The image of a pure and innocenc child,

The image of the nameless Simplicity.
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CHAPTER FORTY-SIX

f-esteem, like desire for created things,

aks the Original Harmony, Primal Simplicity.
ing divisions in nature,

treats some things as worthless.

ing things in nature in an unnatural way,
corrupts them by misuse.

A4 4 person who desires creared things is a slave to the senses,
I8 a person who has conceit.

t the person of desire is attracted through his eyes and ears
to others,

{le the person of conceit tries to attract the eyes and

ears of others to himself.

o charms and impresses only by what is visible and audible
ose who judge virtue only with their senses.

us, said the Ancient Sage:

I\ tiptoe, none can stand firmly.

addling, none can walk well.

he who justifies oneself has no glory.

e who boasts of one’s abilities has no merits.

e who has conceir is not the chief among men.

¢h, by the judgment of the Way, resemble the dregs and
tumors of virtue.

ose who possess the Way have no occasion for them.”
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CHAPTER FORTY-SEVEN
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“The softest thing in the universe,” said the Ancient Sage,

“Overcomes the hardest thing in the universe.
The stiff and unbcnding is the disciple of death,
The gentle and yielding is the disciple of life.

A rree that is unbending is easily broken.

The hard and the strong will fall.

The soft and weak will overcome.”

If a painful experience comes upon a humble soul,
She bends and thus remains whole.

Straightway she goes against herself,

Straightway she accuses herself,

And she does not set abour accusing anyone else.
Thus she goes on her way,

Untroubled, undepressed, in complete peace of mind,
Having no cause to be angry or to anger anyone.

Therefore, said the Sage:

“Mix with all char is humble as dust.

This is called the Original Harmony.

It cannot be made intimare, nor can it be alienated.
It cannot be benefited, nor can it be harmed.

It cannot bc cxaltcd, nor can it be dﬁbaSCd.

148




THE WAY OF HUMILITY AND FORGIVENESS

this very reason it is the highest, most valuable thing in
the world.”

¢ humble soul, at one with the dust of the earth,

ows the power behind saying, “Forgive me.”

¢ is among the strongest in the world, 25
r nothing is more powerful than lowliness.
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CHAPTER FORTY-EIGHT

“The Way," said the Ancient Sage, “covers its curting edge.
It transcends entanglement,

Softens its Light,

Merges with dust.”

True humility cannot be defined in words,

For it is the raiment of the Primal Essence Himself.
The Way of Heaven clothed Himself in it.
Descanding from His loftiness,

He used it to hide His splendor,

Lest His creation be consumed by the fiery vision.
Creation could not look directly upon His Uncreared Light,
Nor could it hear the voice of His thunders.
Therefore He descended not in an earthquake,

Nor in a fire, nor in a terrible and mighty sound,
But, as said the Ancient Prophert,

“Like rain upon a fleece,

Like raindrops falling upon the earth” softly,
Concealing Himself in the veil of His flesh,
Speaking with us in the body

Wrought in the womb of the Maiden.

"Abasement,’ said the Ancient Sage, “is the foundation of
exalration.

15 the Ancient Prophet: King David.
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THE WAY OF HUMILITY AND FORGIVENESS

ness is based in lowliness.
e the sage wears coarse garments
embraces a jewel in his bosom.”

ry one who puts on the coarse garment of humility

unto the Way Who put it on before us,

en, through His wearing the coarse body of our lowliness,
tion beheld His loftiness,

d ac last received its jewel:

vision of its Maker.
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CHAPTER FORTY-NINE

“Why is the sea the king of 2 hundred streams?” asked the
Ancient Sage.
“Because it lies below them.

Therefore it is the king of a hundred streams.”

The Master of the universe,

Showing us how to walk the way of humility,
Took a rowel

And, bending down below his disciples,
Washed their feet.

Learn not from an angel, He said,

Nor from man, nor from a book,

Bur from me—

From my indwelling,

From my illumination and acrion within you;
For I am meek and humble in heart

And in thought and in spirit,

And your souls shall find rest from conflicts
And relief from thoughts.

For just as pride dissipates the soul through imaginings and
distractions,

So humility collects the soul through stillness of the thoughts

And concentrates her within herself.

Thus the humble soul wishes to enter and dwell in stillness,
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THE WAY OF HUMILITY AND FORGIVENESS

“lo forsake her former concepts together with the senses,
To become as something that does not exist in creation,
Thar has not come into being in this world,

That is torally unknown,

Fven to herself, even to the senses.

Thus hidden, she remains with the Master of the universe,
Descending ever roward Him, the infinite Sea of Essence,
The King of a hundred streams.
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CHAPTER FIFTY ﬁ

The Ancient Sage, follower of the Way, said:

“The sage keeps his half of the bargain,

Bur does not exact his due.

A man of virtue performs his part,

Bur a man without virtue requires others to fulfill their
obligations.”

And the Way, when He became flesh said:

“Give to everyone who asks you,

And of him who takes away your goods ask them not again.

Do good, and lend, hoping for nothing back.”

The Way, when He became flesh,
Gave His own life for those to whom He had given life,
Yer He did not exact His due.

Call Him not just,

For our frail nature would not be strong enough

If His justice were to rise up to make exaction.

Rarher, call Him merciful,

For He came employing mercy in place of justice,

Since at all times we are held by debr.

There is a Bondsman for those who are bound by debr.
There is a Healer for those who have stumbled,

Who have bruised the simplicity of their original nature.
There is a Bondsman and a Healer:
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THE WAY OF HUMILITY AND FORGIVENESS

Even He Who asked that mercy be shown to his murderers,
Who pardoned them even as He hung on the Tree.

“The Breath of Heaven,” He says, “is upon me

o preach good tidings to the poor,

"To heal the brokenhearted,

o proclaim forgiveness to the caprives,

And to set free those who are bruised.”
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CHAPTER FIFTY-ONE

“By means of the Way," said the Ancient Sage,
“One is forgiven when one sins.”

When one loves, expecting nothing,

One has the power to forgive anyone anything.

Therefore the Way, Who is perfect love, and loves
perfectly,

And Who came to earth out of love,

Came with the power to forgive all people all crimes.

This was a gift He oftered up,

But it can be received only by him who himself loves,

And thus forgives.

For when one loves, expecting nothing,

One will not only forgive everything—

One will be forgiven everything.

Of those who love much, said the Way,

Much will be forgiven.

But of those who love little,

Little will be forgiven.

This is the Way of Heaven.

The spirit of forgiveness is the spirit of the Way.

The heart of the follower of the Way is distinguished by
its power to forgive.

But the heart cannor artain to perfect forgiveness

156

o |+




THE WAY OF HUMILITY AND FORGIVENESS

Jntil the Uncreated Breath enters inro it

ith the perfect love that He had with the Mind and the
Word

m pre-eternity.
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CHAPTER FIFTY-TWO

When one blames others, there is contention;

When one finds one's own faults, there is peace.

When one demands restitution for a crime, there is
contention;

When one forgives, there is peace.

When the Way took flesh, He took the blame on
Himself

And He forgave everyone, even His own murderers:

Therefore did He come bringing peace.

And yet this noncontention is in contention with the
contention of this world:

Therefore did He come, bringing His peace with a sword.
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CHAPTER FIFTY-THREE

“Those who are virtuous,” said the Ancient Sage, “do not
dispute.
Those who dispute are not virtuous.”

A sign of a virtuous and compassionate soul is forgiveness of
every debt.
A sign of an evil mind is bitter speech ro one who has fallen.

A virtuous soul, having been lowered into the Valley,
Into the broken wholeness of humility,

Does not know how to have enmity.

She forgives to the last, pardons to the last.

She does not exact her due, does not demand restiturion,
But judges only herself,

Always searching endlessly for the crime within herself.
Like the Way Whom the soul follows,

She will forgive and pardon everyone,

lven her own torturer.

Asking for mercy in the secrer place of the hearr,

She is granted it from the Source of all mercy.

And from there, from the secret place,

She radiares mercy to all creared things.

1 the heart has forgiven and excused,
Difenses will not be remembered.
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CHRIST THE ETERNAL TAO

They are remembered only in the atric, the memory,
Without the heart’s participation.

Thus it is necessary to distinguish between these two things:
The heart and the reason.

If the heart has forgiven, it will never remember,

For it has no memory.

The brain may remember,

But the heart will protest and compel the brain to be silent.
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CHAPTER FIFTY-FOUR

When you have descended into the Valley wich Him,
d with Him have been raised upon the Tree;
When the tears of joytul, liberating pain flood your eyes,
nd you raste the sweetness and perfect freedom of dying to
this life,
en you no longer feel anger or rage,
\nd you know what it means to forgive everyone and
everything,
I'hen you see how He, when nailed to the Tree,
uld have forgiven everyone who has ever lived and ever will
live.

ill you see the people around you,

nd still you see their weaknesses and failings,
t now you feel such compassion for them,

s it they were small children.

nd you yourself feel like a child.

A sense, nothing has changed:

¢ good in you remains,

¢ evil in you remains.

t now you know,

it know thar there is nothing more sublime, beautiful and
profound than the Cross.
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CHRIST THE ETERNAL TAO

Now you know what it means that He spilc His Blood for you
in an agony of pain,

Which even He was afraid and sorrowful ro endure.

And when, ar the supper before His final agony,

He asks you to drink His Blood and eat His Flesh

For the forgiveness of sins,

You too are ready to give up your flesh and shed your blood,

You too are ready to forgive,

That you may share in what He is,

In His ultimare, liberating love.

A love that is a pain,

But a pain that is a peace,

And a peace thar passes all understanding.
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CHAPTER FIFTY-FIVE

“The man of the highest virtue," said the Ancient Sage,
'In like water which dwells in lowly places.

I his dwelling he is like the earth, below everyone.

In giving, he is human-hearted.

Mis heart is immeasurable.”

The humble soul is like water,

Water that softens the earth of the heart,

¢ place of her dwelling.

Fhrough her humility in dealing with people,

Mardness and callousness are expelled from her,

Bwepr away like a heavy rock.

new vista opens to the gaze of the mind:

I'he wounds with which her whole nature is riddled.

en does the softened heart begin to assist the mind with
mourning,

nd, as the soul begins to know herself for the first time,
e begins for the first time to know others.

Finding the one wounded nature common to all,

her compassion she dwells, in the earth of the heart,
Mencach them.

Her heart has become immeasurable.

¢ has found the way to perfect love.
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CHAPTER FIFTY-SIX

Those who follow the Way

Are known by their love.

Every one that loves is born of the Way
And knows the Way.

He that loves not, knows not the Way,
For the Way is love.

He thar abides in love, abides in the Way,
And the Way in him.

There is no fear in love,

But perfect love casts our fear.

Nothing is more cherished by the Way than perfect love.
For the Way is simple and undivided,

And love unites that which has been torn asunder.

Love creates a single identity of will and purpose,

Free from faction,

Among many and among all.
The Word, Who had existed with the Mind and the Breath

In a union of perfect love, oneness of Essence,

From before the beginning of time:

This same pre-eternal Word, when He came to earth,

Prayed to His Father, the Mind,

That such perfect love, such oneness, might exist berween
those who followed Him, the Way,
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THE WAY OF PERFECT LOVE

d berween Him and them:

ther, keep through Your own name those whom You have
given me,

hat they may be one, as we are. 25

hat they may all be one,

# You, Farher, are in me,

ind I in You;

at they also may be one in us.

in them, and You in me, 30
[hat they may be made perfect in one.

ind thar the world may know that You have sent me,

nd have loved them, as You have loved me.

t You loved me

fore the foundation of the world.” 35




et +

CHAPTER FIFTY-SEVEN

“The Grear Way,” said the Ancient Sage,

“Is unchanging, all-pervading, unfailing.”

How, then, did the Way, when He took the form of flesh
subject to death,

Show Himself to be unfailing?

How, if not by the eternal, immutable love thar He
shares with the Mind and the Breath?

Love is not merely a feeling.

Feelings pass like clouds and may dissolve in tears.

Love is a vow.

An eternal vow thar never passes away, never changes, never
fails.

A vow that, whether united or separarted in the body,

One will always be with one’s beloved.

Unchanging, unfailing,

It was with such a vow that the Way bade farewell to His
beloved:

Those whom the Father had placed into His hands.

For He said to them in their sorrow,

“I will not leave you orphans:

I will come to you.

“T will come to you.
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THE WAY OF PERFECT LOVE

Yer a lictle while, and the world will see me no more,
ur you will see me.

ecause [ live, you shall live also.

And thar day you shall know that I am in my Facher,

‘And you are in me, and I in you.

Behold, I send the promise of my Father upon you.
And lo, I am witch you
Always, even to the end of the world.”
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CHAPTER FIFTY-EIGHT

“Treat well those who are good,” said the Ancient Sage,

“Also treat well those who are not good;

Thus is goodness atrained.

Be sincere to those who are sincere,

Also be sincere to those who are not sincere;

Thus is sincerity artained.”

And the Way, when He became flesh, said:

“If you love those who love you, what thanks do you have?

For sinners also love those who love them.

If you do good to those who do good to you, what thanks
do you have?

For sinners also do even the same.

And if you lend to those from whom you hope to receive,
what thanks do you have?

For sinners also lend to sinners, to receive as much again.”

On account of these five reasons do people love one another:

For the sake of the Way, as when the virtuous person
loves everyone;

Or for natural reasons, as parents love their children and
children love their parents;

Or out of vainglory, as the one who is honored loves the one
who honors him;

Or for avarice, as the one who loves a rich person for what he

can get;
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THE WAY OF PERFECT LOVE

Or for pleasure, as the one who is enslaved to his fleshly
desires.

The first of these is praiseworthy,
The second neutral,
And the rest belong ro the passions.
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CHAPTER FIFTY-NINE

“Return love for great hatred,” said the Ancient Sage.
“Reward bitterness with care.

Repay enmity with virtue.

Requite injury with kindness.”

And the Way, when He became flesh, said:

“Love your enemies.

Do good to those who hate you.

Bless those who curse you.

Pray for those who spitefully use you."

One who is still affected by human judgments does not
yet have perfect love,

Such as when one loves the good and hates the evil person.

Perfect love does not split up the one nature of people
According to their various dispositions,

Bur ever looking steadfastly at this one original nature,
Made in the image of the Way,

It loves all people equally.

It is good to them, and forbearing,

And puts up with what they do.

It does not think evil but rather suffers for them.

In this manner also did the Way,
Manifesting His love,
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THE WAY OF PERFECT

uffer for all people equally,

Mis friends and His enemies,

Which they may receive or reject
According to own determination.
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CHAPTER SIXTY

“Love your neighbor as yourself,” said the Way.

Through love of neighbor do we enter into love of the Way:

For our neighbor is the image of the Way;

And thus the Way accepts what we do for our neighbor as if it
were done for Him.

When this realization is kept constantly in mind,

It becomes the source of the purest love for our neighbor.

“And who is my neighbor?” the Way was asked.
Our neighbor is whomever the Way puts before us:
Insider or outcast,

Faithful or unfaichful,

Friend or foe,

Help or burden,

Encourager or reviler,

Rescuer or murderer.

Therefore, said the Ancient Sage,

“Even if people be bad, why should they be rejected?
The holy man takes care of all people,

And in consequence there is no rejected person.”

Love for neighbor, then, is love for all equally,
And equally with ourselves.
Perfecr love is the summir of detachmenr;
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THE WAY OF PERFECT LOVE

knows no distinction between one’s own and another’s,

tween male and female,
Berween black and white.
uch single. simple love has a single cause: 24

The Way Who is honored and loved in every neighbor.

Through love of neighbor do we enter into love of the Way:

And as the former grows in us, so does the latter,

Uneil ac last the Way is all in all,

And we forger ourselves. 30
Then love becomes a depth of illumination,

A fountain of fire inflaming the thirsty soul.

Cirowth is added o growth.

Love is the progress of eternity.
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“If T were possessed of the slightest knowledge,” said the
Ancient Sage,

“Traveling on the Great Way,

My only fear would be to go astray.”

There are two kinds of fear for those who follow the Way.
In the first, the soul follows the Way of the universe

OQur of fear of universal retribution.

In the second, she follows the Way

Our of love for the Way Himself.

Having known the sublimity of being with Him, and in Him,
She fears to fall away from Him,

To do anything apart from Him.

This is the perfect fear, born of perfect love,

Thar casts out the first fear.

For it is said, “Perfect love casts ourt fear.”

No longer does the soul act our of fear,

Bur she fears our of love.

The soul who embarks on the Way must come to the first fear.
Fearing, she is humbled.

Humbled, she cuts off desire for created things.

Cutting off desire, she becomes gentle.

Becoming gentle, she is given power to follow the Way.
Following the Way, she is purified.
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THE WAY OF PERFECT LOVE

Purified, she is illumined.

lllumined, she is found worthy to enter the inner chamber of
the mysteries.

Entering the inner chamber, she is initiated into the 25
essences of created chings.

Initiated into the essences, she passes beyond even these,

And ar last rests in the Word-Spouse, her Bridegroom:

The Mystery beyond all mysteries,

The Limir of the limitless ascent,

The End of the endless Way. 30
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CHAPTER SIXTY-TWO

He who truly loves ever keeps in his imagination the face of
his beloved,

And there embraces it tenderly.

Such a one can get no relief from his strong desire even in
sleep;

Even then he holds converse with his loved one.

Therefore, one who was wounded with love said of
himself:

“I sleep because my nature requires ir,

But my heart is awake in the abundance of my love.”

So it is with bodily things,

And so it is with the bodiless.

For the Way of Heaven,

Going out from Himself in the abundance of His love,
Awakens in the pure soul an intense longing.

Drawn out of herself,

The soul will not rest until immersed in her Beloved.
Encompassed in the wholeness of His reality,

She will wish to be recognized not from herself,

But from that which embraces her,

Like air made luminous by light,

Like iron penetrated through and through by fire.

If the face of a loved one clearly and completely changes us,
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THE WAY OF PERFECT LOVE

Making us cheerful, happy and carefree,
Whar will che Face of the Way of Heaven do
‘When He makes His presence felt invisibly,
Withourt imagination,

In a pure soul?

Even a babe does not cling to the breast of its mother

As a child of love clings to the Way of Heaven ar all times.
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CHAPTER SIXTY-THREE

The power of love is in hope,
For by it we await the reward of love.
The failing of hope is the disappearance of love.

Hope is a rest from labors in the midst of labors.
Toils depend on it.
Mercy encircles it.

Experience of the gifts of the Giver of Life engenders hope,

But he who is without experience remains in doubrt.
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CHAPTER SIXTY-FOUR

Jesire for created things, combined with the senses,
omes pleasure.

¢ senses, stimulated by desire,

¢ advantage of the sensible object.

tnsual pleasure is the mother of division,

aking the primal Oneness, perfect love.

Nensual pleasure is the mother of death,

And the death of such pleasure is suffering,

dcsiring to escape pain

We scek refuge in sensual pleasure,

lling it by the name of happiness.

'j. it in trying to blunt pain with pleasure,
¢ bur increase our pain,

¢ pleasure and pain are intertwined.
erefore did the Ancient Sage cry:

herever there is pleasure, there must be pain.

¢re must be pain:

 through pain we have not chosen,

¢ Way turns us from illusory pleasure we have chosen.
Puin forces us to rise above the realm of the senses,

live according to our true nature,
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CHRIST THE ETERNAL TAO
Our original designation.

There are two kinds of pain:

Pain of the senses—

An absence of the object of the body's desire;
And pain of the soul—

An absence of the object of the soul's desire.

Pleasure of the senses is emptiness ever filling itself,
Yet remaining ever empty.

Pleasure of the soul is fullness ever emptying itself,
Yet remaining ever full.

Therefore, said the Ancient Sage,

“What is most full seems to be empty,

But in its use cannot be exhausted.”
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CHAPTER SIXTY-FIVE

Pleasure of the senses is succeeded by pain of the soul,

While acceptance of pain of the senses is succeeded by
pleasure of the soul.

This soul-pleasure we call joy:

The endless joy of binding oneself to the Way.

' Thus the followers of the Way gladly accepr suffering.
Patiently enduring involuntary afflictions,

Ihey turn them into smooth, untroubled paths.

Through self-restraint, they do away with sensual pleasure,
Which is intricate, convoluted, wrapped around every sensible
objecr.

Therefore, said the Ancient Sage,

"The Way unravels tangles,

&:l‘um:rges turmoil.”

Ilrdirccting the impulses of their desire,

Followers of the Way acr according to nature.

They no longer yearn for bodily pleasure,

Nor do they fear pain.

Dvercoming such yearning and such fear,

lbgether with the sensual self-love that gave them birth,
They kill with a single blow all the passions.

Therefore, said the Ancient Sage,
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CHRIST THE ETERNAL TAO

“Control of the passions by will is called strengrh.' §

Free from desire for created things,

Followers of the Way pass from the outer to the inner.
Going beyond superficial aspects of these things,
They come to know their inner essences,

As words within the Primal Word,

Thoughts of the Primal Mind.

Therefore, said the Ancient Sage,

“The sage is always without desire,

In order to contemplate the mysteries of nature.”

Offering themselves to Him Who is beyond all created things,
Sharing in His self-emptying,

Followers of the Way become wholly united with Him,
The true goal of love and longing,

The true End and fulfillment of Desire.
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CHAPTER SIXTY-SIX

It is easy to reconcile the existence of suffering in the world

Until one truly suffers.

Then, when it seems impossible to reconcile the suffering in
oneself,

It seems impossible to reconcile the suffering in the world.

Instead of an explanation to reconcile suffering, 5

The Maker of things has offered Himself, and His life.

For He alone suffered as an absolute innocent.

He alone had nothing to learn, nothing to gain from suffering.

He alone, being born of a Virgin,

Wias not born out of that pleasure which must be 10
succeeded by pain.

Yet he alone lived to the full all the pain and sorrow of which a

human being is capable.

The suffering of the Way, then, was a purely gratuitous act.
In it He offered Himself no false consolation,
Mo easy escape in pleasure, such as we use every day.

Sensual pleasure, born of desire, is the mother of death, 15
And the deach of such pleasure is suffering,
In submitting to suffering and death without having been

born our of pleasure,

The Way put pleasuress child to death,
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Thus giving birth to life without end,
To eternal rest and stillness,
For those who would share in His pain.

This did the Ancient Sage foreglimpse and foretell, saying:
“The Way of nameless Simplicity is the death of the passions.

The death of the passions will lead to srillness,
And thus the world will naturally be at rest.”
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CHAPTER SIXTY-SEVEN

"Although three-tenths of the people appear o live," said the
Ancient Sage,

"They are moving in the realm of death.

Why is this?

Because of their excessive striving after life.”

Before the Way became flesh,

People tried to escape the suffering and death of the flesh.

After He came, people gladly accepted suffering and death in
order to follow Him.

For them, ro be with Him and suffer

Was far grearer than to be without Him and not suffer.

For them there was only one way.

{One must mourn in order to rejoice.

One must choose death to the passions in order to live.

But if one chooses happiness, one will reap sorrow.

And if one chooses one's own life, one will surely die.

Iejoice, and be exceedingly glad,” said the Way,
“You who are poor in spirit,

You who mourn, and are meek,

Who hunger and thirs after righteousness,
Who are reviled and persecured.”

Before the Way took flesh,
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CHRIST THE ETERNAL TAO

The world did not know the way to rejoice

In poverty, sorrow, helplessness, and persecution.

After He came, everything is reversed for those who follow
Him.

Sorrow has lost its fatal poison.

Quiet hope lurks and grows in the inner recesses of
despair.

The weight of suffering cannot burden one unto destruction

Because sweert fruir is lifted from its branches.

Sorrows are a furnace in which gold is purified.

Suffering is the hammer in the hand of the sculpror

Which perfects the statue.

Even this did the Ancient Sage foreglimpse and foretell,
say'ing.

“In many l:]':ings, a&vantages lurk in suffering,

And suffering lurks in advantages.”

For those who follow not the Way,

Sorrows are storms which ravage everything.

For those who follow the Way,

Tears of sorrow are a quiet rain which causes life to bloom.
To those who follow the Way, the Way Himself said:

“You shall weep and lament,

But the world shall rejoice;

And you shall be sorrowful,

But your sorrow shall be turned into joy.

And your joy no one can take from you.”
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CHAPTER SIXTY-EIGHT -

Our fleshly self desires in a way thar opposes our spiritual self,

Our spiricual self in a way that opposes our fleshly self.

This duality within us is called the “discord,” the “twofold
struggle.”

50 long as we are constrained by our fleshly self,

We are fragmented, cut off from the unity of the Way. 5

But when our fleshly self is constrained by our will,

It is swallowed up in the Way's unifying Power.

When the Way became flesh and died as a man on the Tree,
His Spirit was parted from His Body,
And the veil of the Temple was rent in twain. 10
When the follower of the Way dies to this life in going
towards Him,
T'he temple of that personss being is likewise torn,
It is rent in two, becoming spiritual like the Way Himself,
Yet not ceasing to belong to the fleshly body in which it
dwells.
It is rorn, curting off and rearing away the will of the 15
fleshly self,
Which is sweet, but inclined o depart from the Way.
The heart is ripped, tearing itself into pieces,
And these pieces it carries as a pure offering,
A gift to the Giver of life.

Thus detached from the fleshly self, 20
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The spiritual self is freed from discord and becomes a unity.

Embraced and enfolded in the One,

It is unified in pristine Simplicity,

Restored to its original stare.

Duality is brought into subjection,

Swallowed up in the One.

This the Sage called “the mysterious agreement,’ “primal
union.”

The primal union, then, comes from pain of heart:
Tearing the poor heart,

Stripping it of desire for things created,

Out of desire for the Uncreated Way.

It is a union thar comes from tearing in half.
Without inner war, there is no inner peace.
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CHAPTER SIXTY-NINE

¢ Way calls all people equally to follow Him.

e call is accepred if, when trouble or losses come,

e follower of the Way admits that he deserves them,
hen he is thankful for them,

hen he does not count his life dear to himself,

And completely surrenders himself to the Wiay.
erefore, said the Ancient Sage:

When you are at one with loss,

¢ loss is experienced willingly.”

ffering is a true sign that one is a follower of the Way,
seal of His election.

¢, the Creator of our spirits, re-creates and refashions our
spirits through trials.

unutterable consolation appears in the heart,

And earthly sufferings become a source of delight.

A sorrowless earthly life, on the other hand,
i true sign that the Way has turned His face from a person,

n though outwardly the person may appear reverent and
virruous.
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CHAPTER SEVENTY

Pain of heart, endured in devotion to the Way,

Is the way to perfection,

The way to the perfect humility, perfect love.

Through it, the follower of the Way comes to full stature;
Through it, he becomes stronger.

Therefore, the Ancient Sage said:

“When opposing armies are evenly matched,

The one that is in grief over losses

Is the one thar will be victorious.”

Without offenses, humility has not been tested.
Wichourt adversities, true love has not been tested.
Withourt afflictions, virtue has not been tested.

As soon as a follower of the Way allows self-exaltation to steal
into his soul,

The Way permits afflictions to grow and prevail,

Until the follower returns to the weakness and humility
which is the function of the Way,

And thus becomes stronger.

The soul can never learn the power of the Way while abiding

in comfort.

The soul can never value the love of the Way until she is in
circumstances which cut off hope.

The Way reveals His Power by saving her.
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THE WAY OF SUFFERING

The Way reveals His love by giving hope where there is 20
no hope.

The Way reveals Himself, but only in a region of stillness,

When the soul is alone, imprisoned in the heart,

Seeking Him alone in her pain.
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CHAPTER SEVENTY-ONE

[ give you no formulas, says the Way,
I give you no equarions.

But I will heal you in my own time,
In my own way,

Imperceptible to you.

Your mind races, seeking a solution;

But there is no solution that can be grasped by the mind.

Your mind tries every avenue,

Thinking that at least one will open up suddenly on the
longed-for goal:

Freedom from pain.

But every avenue is a dead-end;

You are up against the wall,

The goal is not reached.

Thar is because the pain is there for a reason.

It is like a maddening fever that burns up and drives out
disease.

By it alone do I heal you:

Without it you will die in your sickness.

By it alone do I change you unto perfection:

Without it you will be as a foreigner in my Kingdom.

Seek no formula.

Seek no equation.
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THE WAY OF SUFFERING

ile [ do my unseen work inside you.
hen you are changed and fit for my Kingdom,
ou will know thar something happened,

nd that is all you will know.

ut there is no need for tl'mught.

ter, then, into my joy,

i who have waited, in devotion, in my pain.
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CHAPTER SEVENTY-TWO

His concern is not with the ideas of men;

Nor with their classes, or states, or nations, or warring
factions;

Nor with whar they call their rights.

These pass from day to day like clouds.

Many say that He wishes us to be happy.

They try to make Him what they want Him to be.
The truth is, He cares not for that happiness,

For that happiness is not real, but a dream.

It too is like clouds,

Clouds thar change shape and vanish into air.
Who remembers yesterday’s clouds?

Beneath the clouds is the ground we call sorrow.
This sorrow is our earth, the dust of the ground,
The very substance of life.

Unlike the clouds, it is solid and firm.

Beneath the earth are hidden reservoirs of water,
And this water we call joy,
A joy deeper than the happiness of the clouds.

W+

But this water may not come to the surface of its own accord.

Therefore one must labor to dig the ground of sorrow
In order to tap it.
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CHAPTER SEVENTY-THREE

The Ancient Sage, follower of the Way, said:

e Way is like an empty vessel

That may yet be drawn from

Wi[hcuur ever needing to be filled.

is like a deep pool that never dries." 5

nd the Way, when He became flesh, said to the woman at
the well:

“Whoever drinks of the water that I shall give him shall never
thirst;

ut the water that I shall give him shall become in him a well
of water springing up into unending life.”

elore you can drink of the still pool,

Loncealed under the ground of sorrow, 10
You must become like the pool,

come like the water, which can only flow down.

\e water has one law to follow,

nd it never fails ro follow it.

ople, too, have laws to follow: 15
ws of the universe, not invented by man.

imple laws, yer unchanging, inexorable.

ere can be no others,

ere can be none better.

ot even the Maker of the universe will change you 20
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CHRIST THE ETERNAL TAO

Unless you change your mind.

Unless you abandon the path of avarice, sensual pleasure, and
self-exalration.

Unless you collapse, fold in on yourself, and open our of
yourself.

Unless you release everything, redirect all your energy,

Despoil yourself of all thar is not of the Way,

Strip your hearr of all creared things,

Renounce your will, inclinations, whims, and fancies,

And allow yourself to be carried by Him downstream,

Down to the still pool,

Drinking of which

You shall never thirst again.
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CHAPTER SEVENTY-FOUR

At the birth of love, there is no decision to be made:
Bponraneously it arises, as if it had always been there.
But for love to endure, a decision must be made:

The decision to sacrifice oneself for one’s beloved.

Ho it is with the one who follows the Way out of love,
ho seeks to become one with Him.
“I'he decision is not to love, but to sacrifice;
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And sacrifice is the evidence and confirmation of love.
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CHAPTER SEVENTY-FIVE

“There are those,” said the Ancient Sage,

“Who would conquer the world and make of it what they
desire.

I see they will not succeed.

The world is like a hollow urensil

And cannot be manipulated.

That which is not the Way soon fades away.

Hence the sage assists the natural development of all things,

Even though he does not venture to interfere.”

When something accords with the Way,
All creation aids it.

Bur when the Way rejects something,
Creation too opposes it.

The stream flows gently
But its course is inexorable.
There are many directions,

Bur there is only one Way by which the stream flows.

The Way has given to the soul freedom of movement

And power over herself.

Exercising this freedom and this power,

She may think she is fulfilling her true nature,

Not knowing that her nature was made, not merely to move,
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FOLLOWING THE WAY OF TRUTH
Bur to move in the right direction.

As free of the Way, one can go in many directions,

Burt then one becomes a slave of those directions.

As a slave of the Way, one can follow naught but one
Course,

But then one is free.

Universal freedom is a lie

Because there is only One Course in the universe, not many.
Yer universal freedom is true

Because, in following the One Universal Course,

One encompasses the cosmos.

'Having the freedom of choice,
One chooses freedom from choice.
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CHAPTER SEVENTY-SIX

“It is berrer to leave alone,” said the Ancient Sage,

“Than to forcibly atrempt to make full.

The hall that is filled with gold and jade is nor easy to protect.
Pride in riches and honors must lead to calamiry.’

Even if we have a great abundance of everything

It will always seem to us that we are deprived,

We will always be in fear,

Despondent, agitated, fainthearted,

Every hour full of cares, anxieries and vain sighing,

Until we turn again to the Way and raise ourselves to
Him

As the sunflower ever turns and raises itself to the sun.
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CHAPTER SEVENTY-SEVEN

The Way is not found by those who seek after signs,

Although He may give signs.

The Way is not found by those who seek after wonders,

Although He may manifest wonders.

T'he Way is not found among those who seek after 5
communion with spirits,

Although He alone is pure Spirit, and is adored by spirits.

Those who seek after signs may behold false signs.

Those who seek after wonders may be deceived by lying
wonders.

Those who seek after communion with spirits may come into
contact with dark spirits, hiding under a guise of light.

The Way is not found by these seekers, 10
But by those who, whether they seek or nor,

Are irresistibly drawn

1o whar is wise and true,

1o whar is simple and pure,

1o whar is childlike, 15
1o what is lowly,

And sadly, sadly beauriful.
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CHAPTER SEVENTY-EIGHT

The Way of Heaven, being Himself simple and undivided,
Wants souls that come to Him to be simple and guileless,
Immune to crafty thinking,

Far removed from all ulterior motive,

With unmedd.ling rhought, sincere character,

Frank and unpremeditared speech.

Even customary human knowledge,

With its many notions, deliberations and subtleties,
Hinders one from entering into primal, unified Simplicity,
The guilelessness of one's true nature.

Therefore, said the Ancient Sage:

“Empty yourself of everything,

Attain the utmost purity.

Let the mind rest at peace.”

And the Way of Heaven, when he became flesh, said:
“Let not your heart be troubled,

Neither let it be afraid.

Which of you by taking thought

Can add one cubir to his stature?

If then you are not able to do as small a thing as that,

Why take thoughr for the rest?”

The follower of the Way thus frees himself from worry,

planning and calculation,
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FOLLOWING THE WAY OF TRUTH

From slavery to human concepts,
ot allowing himself to be carried along by thoughts and

images,
He establishes himself in a childlike state of mind. 25
ecoming an infant, he yet lacks the deficiencies of an infant.
Being an adult, he yer lacks the complexities of an adult.

“Become as a litele child once more,” said the Ancient Sage.

‘And the Way, when He became flesh, said:

“Unless you are converted, and become as little children, 30
You shall not enter into the Kingdom of Heaven"—

Thar is, into spiritual Divine vision

Wherein, as an innocent babe, one basks in the simple delight

Of the simple Truth that is above compounded knowledge.

For the secrer things, said the Way, 5
"Have been hidden from the wise and prudent,

And have been revealed unro babes.”

The pure in heart, and they alone, shall see Him as He is.
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CHAPTER SEVENTY-NINE

“The essence of the Way," said the Ancient Sage,

“Is supremely true:

Within is the evidence.

From the beginning until now its name has remained,

And it contains all Truch.”

A two-faced person—
One who is one thing outwardly and another inwardly—
Such a one not only lies, but makes his very life a lie.

Guile and duplicity sap one’s power,
Engendering cowardice and fear.

But the honest and true person—

One who is the same ourwardly and inwardly—
Remains unconfused

And thus has boldness withour fear.

When the Way returns,

He will come with boldness and with power,

For there is no falsehood to be found in Him.

He has boldness because He is one.

He has power because He is not double.

He is unconquerable because He cannot be divided.

His eye is single,
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FOLLOWING THE WAY OF TRUTH

ind the Light of His eye fills the whole body of His unique,
eternal Being.

holly single, simple and unconfused,
He is therefore wholly true.
nd not only true, nor yer an embodiment of Truth,

t Truth Icself,
r He said, “T am Truch.”
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CHAPTER EIGHTY

“The Way is hidden and without name,” said the Ancient
Sage,
“Yet it alone supports all things and brings them ro

fulfillment.”

When the Way comes to a child, hurting, afraid, unknowing,
The child becomes a man, deep, strong, and wise.

When the Way comes to a man, jaded and stained,

The man becomes a child, innocent and pure.

In the Way, there is a reversal,

A circle of return,

Thar each thing may become whole and complete in itself,
And each person, a universe.
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CHAPTER EIGHTY-ONE

One who sees all ways as having equal truth

Vil find his life not long enough to follow the Way to the

end.

One cannor be simple and guileless, free of multiple

deliberations.

One will be as a person having many lovers,

Uecupied with each, yet given wholly ro none. 5
One will not be married o the Way,

But will remain ourside the Bridal Chamber.

16 be married to the Way is to belong wholly to Him.

1 belong wholly to Him is to have Him belong wholly to

you.

It is only then that He can finish His work inside you. 10
I is only then thar He can carry you to His end:

1b His end, where there shall never be separation from Him,

The sole Bridegroom.
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CHAPTER ONE

DEPARTURE FROM THE WAY

1. PrisTINE SiMmPLICITY

In the beginning, man was created in a state of pristine simplic-
Iy, pure awareness. His thoughts and memories were not diversi-
fled and fragmented as they are today, bur were simple and
Ill'u.--pc:intf:q:l.l He knew no mental distraction. While being wiser
than any human being today, he was in a state of innocence, like a
thild, and in this state he lived in deep personal communion with
Liod the Tao/Logos and with the rest of creation, holding spiritual
vonverse with them.

Being in such close communion with God, primordial man
participated directly in God's Uncreated Energy, which he experi-
#nced as a Divine and ineffable Light which flooded his whole be-
I He was as it were clothed in this Light.’

Primordial man possessed self-awareness; that is, he was aware
ol an 1" of being a unique creation, endowed with freedom of will.
"Made in the image of God,”' he had an immorral spirit that could
ilraw eternally closer to his Crearor. All of this gave him his special
sense of personhood.

Unlike the people of today, however, he did not have a sense of
iividuality. By this we mean that he did not live under the illusion
that, as a unique person, he was sufficient unto himself. While
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THE UNFOLDING REVELATION OF THE TAO

possessing freedom, he did not have the false sense that he exis -r-;
free of anything else, that he was non-determined. He was no
conscious of being a separate, isolated self, but cleaved unto God
a communion of love and united all creation in love unto himsel
Since he did not have diversified thoughts but only simple, p!
awareness, he did not identify himself with such thoughts, as w
do today. And since he was not distracted by and enslaved to hi
senses, he did nor identify himself with his physical body, as we IZ_
Thus, for all these reasons, we can say that, while being a perso
endowed with self-awareness, he was cruly selfless.

When he was still in this state of pristine simplicity, man &
ways acted in accordance with nature: both in accordance with h
own human nature (or human essence), and with the common i
ture of all creation. This is the same as saying that he acted onl _'
accordance with the ordering, directing Principle of all nature: th
Tao/Logos. His will, created pure by God, followed the Tao in’
things—not out of necessity, as did other creatures, bur freely, o
of love. His freedom of will made him unique among all crea
though not separate from them. This quality of freedom not on
made for the possibility of his unique human personhood; it wi
also part of what made him “in the image of God." ;

As God is free, so likewise man is free. But berween God a#
man there remained a fundamental difference. God is entirely su
ficient unto Himself: self-existing, non-determined, uncon’
tioned, standing in need of nothing. He is absolute Possibili
Man, on the other hand, is conditioned by the very fact that he wi
brought into being not by himself. His very minute-by-minute &
istence—not only his creation—is dependent on God. The cha
acter of his existence is determined by his own God-given h m
nature, and by the common nature of the created order of which |
is a part. He has the ability to freely choose his actions within th
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DEPARTURE FROM THE WAY

determined, conditioned existence. If he chooses to act according
to nature, and thus according to the Tao Who orders nature, all
will go well. But if he does not act naturally, he gets out of harmony
with both the Tao and with nature, and thus sets himself ar odds
- with that which determines his very existence.

As long as man, in his self-awareness, remains humbly aware
that he does not exist of himself, that of himself he is nothing at all, he will
o what is natural to him. He will do ic freely and at the same time
mutomatically—thar is, spontancously, because his “free will” will
naturally fall in line with narure without his having to stop and
tonsider anything.

When man begins to harbor the illusion of self-sufficiency,
however, he becomes a “self” in the modern sense of the word: an

individual desiring things for himself and pitting himself against
other individuals.

If such was the possible consequence of human freedom, why
ilid God allow for it? It was in order to allow for love. Love must be
freely given; it cannot exist without freedom. If God had nor en-
dowed the human essence with this quality, the world would be a
vold, impersonal, entirely programmed environment.

2. THE PrimorDpIAL DEPARTURE

When man, in wrongly using his free will, first departed from
the Way (Tao), he corrupted his primal simplicity and became
fr.:gmcmed. Divested of the primal glory, of the garment of
Uncreated Lighe thar had enveloped him, he now found himself
‘iked” (Genesis 3:7). His spiritual corruption and death made
him subject to physical corruption and death.’

“After his transgression,” writes St. Macarius of Egypr (Ta.p.
190), “man’s thoughts became base and material, and the simplicity
and goodness of his mind were intertwined with evil worldly
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THE UNFOLDING REVELATION OF THE TAO

concerns.”” His will became divided. Now his “natural will,” which
remained inclined to follow the Way in all things, was set against
his “free will,” which had now taken on itself an inclination &
depart from the Way.

Before his primordial departure from the Way, man had exp
rienced only that which was natural to him. Now, however, he alse
experienced what was unnatural to him. Thus he self-willfully
usurped the “knowledge of good and evil," destroying the pri
simplicity and bringing duality into the world.

Before, man had been spontaneous, like a child. At every step
he freely chose, without thinking, to act according to nature, ag
cording to the Way. Now, however, at every step he had to stop ant
think, to calculate: “Should I follow the Way or not?” Thus he be
came a complex being, inwardly divided, and always vacillating.

Only God is self-existent. When man began to fall under thei
lusion of being a self-existent individual, he was essentially makin,
himself into a little god. This was the meaning of the primordial tra)
into which he fell: “Knowing good and evil, you will be as gods™

pounded nature, in noetic contemplation of the simple and uncom
pounded God. To rise in love, and to unite all of creation '
himself in love, raising it also to the Creator. Instead of regard ;
the Way, however, he chose to regard what was easier and closer 4
hand: his own visible self. Instead of rising with God, he fell in lo
with himself.

Man had been meant to find pleasure in his limitless ascent 1
God and in loving communion with Him, the Source of all ching
But, in falling in love with himself, he began rather to seek ples sut
from whar was closer to him: his body and his senses. All evil in th
world can be traced to these two things: self-love and love of sen

sual 1::—[1::151.:[1:.Jr
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DEPARTURE FROM THE WAY

Man had been created to desire God, the Uncreated Source of
his joy. But, in falling in love with himself, he had instead begun to
desire creared things.

Because of all this, God allowed suffering to enter the world.
He did this not out of vengeance, but out of love for man, so that
through suffering arising from self-love, sensual pleasure, and the
resulting desire for created things, man might see through the illu-
sion of his self-sufficiency and return to his original designation:
the state of pristine simplicity and communion with the Way.

3. KnowLEDGE OF Gop IN THE EARLIEST
HistoricaL CuLTURES

Afrer his primordial departure from the Way, man as a whole
was still more simple and innocent, closer to God and nature, than
he is today. Thus, his knowledge of God was more pure. This is
substanriated by records thar have come down to us of the earliest
periods of ancient civilizations. The religion of Egypt's first dy-
nasty, for example, was much more pure than the forms of polythe-
lm that arose in later dynasties. Mircea Eliade writes: “It is
surprising that the earliest Egyprian cosmogony yet known is also
the most philosophical. For [the Supreme God] Prah creates by his
mind (his ‘heart’) and his word (his ‘tongue’).... In short, the
theogony and cosmogony are effected by the creative power of the
thought and word of a single God. We here certainly have the
highest expression of Egyptian metaphysical speculation.... It is at
he beginning of Egyptian history thar we find a doctrine that can be
sompared with the Christian theology of the Logos.”*

The same is true for the primal period of Chinese civilization.
Ihe oldest book of Chinese history, the Shu Ching (Book of
Documents), relates that in China’s first dynasty, the Hsia (ca.

221




THE UNFOLDING REVELATION OF THE TAO

2300-1700 B.C.), the people believed in one supreme God, Who _
they called Shang Ti L@ —Shang meaning “above,” “superior toy

and Ti meaning “ruler” or “lord.” "At this point,” writes historias

as the beginning of their authentic history, the name of God ant
other religious marters present themselves with the completenes
of a Minerva. We are driven to infer that the name and thi
religious observances associated with it are coeval with chi
existence of the people of China.

“It is therefore evident that the belief in the existence of on
Supreme Ruler is among the earliest beliefs of the Chinese known
to us. Of an earlier date, when no such belief existed or when th
belief in polytheism did exist, we find no trace. Nowhere is there!
hint to confirm the marerialistic I:henry thar the idea of God S |
later evolutionary product of a precedent belief in ghosts or di
parted ancestors, or that the belief had arisen indirectly from
other similar source.””

During the next dynasty, the Shang (ca. 1700-1100 B.C.), th
supreme Deity was more commonly called by the name T
7 —meaning “Heaven"—though the name Shang Ti continuel
to be used interchangeably with it, sometimes side by side.”
Chinese Emperor had to possess what was called the “mandate @
Heaven” or the “mandate of Shang Ti,” which he earned by liv
and ruling virtuously. If ever he ceased ro rule according ro the
of Heaven, he would lose the mandare and fall from power.m
understanding of government remained intact in China until ¢h

early twentieth century.
In China’s oldest book of literature, the Shih Ching (Book &

* See, for example, Bernhard Karlgren, tr., The Book of Documents (Sh
Ching), p- 48. On how T'ien and Shang Ti were used to designate the san
supreme Deity, see James Legge, The Religions of China, p. 10.
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Lin (ca. a.p. 180-1256), Portraits of Emperor Yao (left) and of Emperor Yii of the
Hily Dynasty. Emperor Yao ruled China along with his joint-ruler Shun in the
nty-chird century B.c. The Shu Ching records of Emperor Shun: “He sacrificed
W Shang Ti" Shun appointed Yii as his successor in 2205 8.c. It was ancient
- mage-kings such as these, from the dawn of China’s recorded history, whom
Lao Tzu called "subrle, mysterious, fathomless, and penetrating”
in chapter 15 of the Tao Teh Ching.




THE UNFOLDING REVELATION OF THE TAO

Odes), which dates from the middle of the Chou dynasty, 8oo
8.c., we find such phrases as chese:

“Great Heaven is all-intelligent and with you in every plag
Great Heaven sees all and is with you in your wanderings.”

“Because King Wen served Shang Ti with his whole
standing and received much blessing, he succeeded to th
throne.... He exhibited a virtue so perfect that the blessings &
ceived from Shang Ti would for his sake descend to his succe
sors.”

“The founder of the Shang [dynasty] received the blessing
Heaven, and because of his virtue Heaven bestowed mercy upg

him.”

“The arrogant men are pleased, while the toiling men are an
ious. Azure Heaven, azure Heaven, look at those arrogan .=..';'
pity these toiling men!"" '

Of all the primordial peoples save the Hebrews, the Chines
together with their racial cousins the native North Amer
cans—retained the purest understanding of the one God, the 8
preme Being. Nevertheless, even at che time of the first and seco
dynasties in China, much of man’s original knowledge of God. h
been lost due to the primordial departure. Heaven, although
guided and directed the affairs of men, was often seen as beil
painfully distant; in the Shih Ching it is often referred to as “remo
Heaven.” Only the Emperors had the right ro ofter sacifices |
Shang Ti/Heaven, and even they were frequently to lament
“Heaven is difficult to rely on.” The Duke of Chou (eleventh ¢ |
tury B.c.) went so far as to say, "Heaven cannot be trusted.” "

In ancient China as in other primal culrures, we see a gradu
movement from simplicity to complexity, as the effects of the o
mordial fall from the pristine simplicity became more fully

trenched in man’s nature. Man was no longer merely askir
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DEPARTURE FROM THE WAY

‘Should I follow the Way of Heaven or not? Now he was asking,
What is the Way?

In becoming more distant from the Crearor, the ancient Chi-
nese sought out inferior deities: the spirits of their ancestors, the
gods of hunting and agriculture, the spirits of the sky, earth, sun,
‘moon, wind, etc. To seek out the will of Heaven, they frequently
resorted ro divination: heating up a tortoise shell until it cracked,
and chen interpreting the message encoded in the cracks. Arche-
logists have uncovered thousands of such tortoise shells used in
Imperial divinacion, dating from the Shang dynasty. From the in-
scriptions on them, it appears that the Emperors never invoked
the distant and awesome Shang Ti/Heaven directly through the
oracles, but only invoked the spirits of their ancestors as interme-
iaries.”

As centuries passed, the original monotheism of China contin-
lied ro be obscured. Since the Chinese culture is so strongly based
In tradition, however, the ancient religion could never disappear
entirely. Above all, it was preserved in the state worship. The Em-
peror continued to offer the Great Sacrifice to Shang Ti twice a
year, at the winter and summer solstices, according to ancient cus-
tom. This practice extended into modern rimes, and ended only
with the fall of the Manchus in 1911.*

Even from the popular mind, the ancient monotheism could
not be completely eradicated. To Westerners it is a little-known
fact thart, in China and Taiwan even today, vestiges of the original
Chinese religion are found in the Taoist and Buddhist temples.
When people come to these temples, they burn incense and pray to

* For the fascinating text of the Chinese Emperor’s sacrifice to Shang Ti in
AD. 1538, see James Legge, The Notions of the Chinese Concerning God and Spirits,
P 26-31. Also published, with commentary, in James Legge, The Religions of
China, pp. 43-51.

225




Inscriptions on oracle bones from the Shang dynasty, ca. 1700-1500 B.C.




DEPARTURE FROM THE WAY

shang Ti ar a special place in the narthex, and only then do they
ter the main temple area.

Still, it must be conceded that much of Chinese religion has
scended to polytheism through the centuries, and that the wor-
hip of the one God, Shang Ti, has been confused by pantheons of
ities of various ranks.*

The same would have happened in ancient Hebrew culture as
hiappened in China—and ar many times in Jewish history it almost
id happen—but God, through the Prophets, continually called
is people back to the worship of Him alone. He intervened in
is way because it was our of the Hebrew race that He was to one

y take flesh and reveal the ultimate mystery of His Being to the
rld.

* For a description of later Chinese polytheism, see James Legge, The
tligions of China, pp. 167-170.
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At left: One of the oldest {
known images of Confuciust
a stone engraving modelled |
after a painring by Wu Tao
Tzu, eighth century a.0. The
man on the right is believed
to be Tseng Tzu, one of Con+
fucius' disciples. In ancient
times a student walked a few
paces behind his teacher, o

show his respecr.

Below: Confucius visiting
with Lao Tzu. Legends of
their meeting were recorded
by Chuang Tzu (third cen-
tury B.c.) and Ssu-ma Chilen’
(second century B.c.). See
Arthur Waley, Three Ways of |
Thought in Ancient China, pps
12-18, and James Legge, The
Sacred Books of the East,

vol. 39, pp. 33-35.
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CHAPTER TWO

SEEKING THE WAY OF RETURN

4. Lao Tzu anp ConFucius

When Lao Tzu and Confucius were born into the world in the
ixth century B.c., the religion of China—although still essentially
onotheistic and more elevated than the religions of other cul-
tures such as the Greek and Roman—was considerably distanced
from the pristine simplicity. Both Lao Tzu and Confucius harked
back to a time when people were closer to Heaven and to nature.
For, like most ancient cultures, the Chinese had preserved a mem-
ory of a time in dim antiquity, a “golden age,” when man had been in
0 pﬁrc state. Lao Tzu wrote:

Immeasurable indeed were the ancients ...
Subtle, mysterious, fachomless, and penetrating.’

In order to return to the time when man was closer to Heaven,
Confucius pored over the ancient Classics, attempting to unlock the
knowledge of the ancients and o faithfully transmit their cradirion
subsequent generations. He hoped that, by effecting a return to
¢ ways and rites of previous times, he could bring about a radical
form in the corrupt government of the late Chou dynasty. At the
nd of his life, he felt that he had failed in his purpose.” There was
mething that the ancients possessed that he could not retrieve by
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‘mere study. He saw that the Grear Sacrifice to Heaven had been
vorrupted, and that its meaning had been lost. “At the Grear Sacri-
fice,” he said, “as for all thar comes after the libation, T had far rather
not witness it!” When someone asked him the meaning of the Grear
Sacrifice, he said, “I do not know. Anyone who knew its meaning
tould deal with all chings under Heaven as easily as I lay this
here"—and he laid his ﬁnger upon the palm of his hand.’

Lao Tzu, although he was also well versed in the Classics (tra-
tion says thar he was the keeper of the Royal Archives), chose a
path very different from that of Confucius. In order to return to
he state when man was nearer Heaven, he took the path of direct
Intuicion.

Lao Tzu soughr to return not merely to the primal period of
Chinese history, for that was comparatively late in the history of
nankind, dating from the time of the great Flood in the twenty-
Mourth century B.c.* Ultimately, he was harking back ro the state in
hich man was first created, before he first departed from the Way:

The primitive origin (of man):
Here indeed is the clue to the Way." **

l.ao Tzu knew that in his primitive origin, man was in a state of

Andifferentiated consciousness, of direct apprehension of Reality.

Ie called chis the “pristine simplicity,” the “uncarved block,” the “re-
urn to the babe.”

There are indications in the Tao Teh Ching as to how Lao Tzu

* The most ancient Chinese historical documents rell of a grear flood
Aeurring in the twenty-fourth century B.c., which was the same time it
Wecurred according o Biblical chronology.

** The parenthetical phrase “of man" was added by Gi-ming Shien by way
Wl exegesis. In the translation notes of Fr. Seraphim, “clue” (jhi ﬁE] is also
dered as “main-thread.”
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avored ro return to this state. In one place, for example, he says
“block the passages, shut the doors [of the senses]” and to “artain
ost emptiness, observe true quiel:,"s meaning to close one’s eyes
allow one’s spiritual awareness or “higher mind” to rise above
multiple deliberations, images and concepts in one’s head. In
way, Lao Tzu could step back from his thoughts and look at
im objectively, thereby realizing that his thoughts were not him.
Most people identify themselves with their thoughts. When
Joughts appear, they assume thar these thoughts are them, that
sum total of their thoughts, memories and corresponding feel-
make up the sum total of their personalities. But thoughts, as
Tzu realized, are only fragments which flit through the mind.
themselves they have no reality.

Getring wrapped up in their thoughts, people become the vic-
s of compulsive thinking: habitual thought-patterns which at-
h themselves to certain feelings. Finding their very identity in
¢ patterns, they forget who they really are, that they are immor-
spirits. Having lost sight of the one, immortal human nature
ich is common to all, they become trapped in their individualicy
il in the desires of their false identity.

Lao Tzu, in rising above compulsive thinking and desire for
ated things, was able to glimpse the common nature of all hu-
nity. No longer did he feel the need to assert his individuality, or
W atrive against others for rights and privileges. Thus, while retain-
an awareness of himself as an immortal spirit, he became self-
b This can be seen from several passages in the Tao Teh Ching:

The Sage has no fixed will.

He regards the people’s will as his own.”

He who rakes upon himself the humiliation—the dirc—of the

people
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Is fit to be the master of the people.”

The man of the highest virtue

Is like water which dwells in lowly places.

In his dwelling he is like the earth, below everyone.
In giving, he is human-hearted.

His heart is immeasurable.’

I have Three Treasures, which I prize and hold fast.

The first is gentle compassion;

The second is economy;

The third is not presuming to take precedence in the world.

With gentle compassion I can be brave.

With economy I can be generous.

Nor presuming to take precedence in the world, I can make m:
a vessel fic for the most distinguished services.’

In finding the one nature common to all people, Lao Tzu v
able to regard all people equally:

Trear well those who are goud.

Also treat well those who are not good;
Thus is goodness attained.

Be sincere to those who are sincere,

Also be sincere ro those who are not sincere;
Thus is sincerity attained.”

But there is in the Tao Teh Ching something even higher and |
bler than this. Lao Tzu attained to the realizarion of returning ge

for evil:

Act withour acting,

Work without working,
Taste withour tasting,
Exale the low,

Multiply the few.

Requite injury with kindness."
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As the great Chinese scholar James Legge points out: “The
sentiment about returning good for evil was new in China, and
originated with Lao Tzu.... Someone of Confucius’ school heard
the maxim, and, being puzzled by it, consulted Confucius. The
sage, I am sorry to say, was not able to take it in. He replied, “"What
then will you return for good? Recompense injury with justice, and
teturn good for good.”” %

To Confucius can be given the credit of being the first in China
to enunciate the “golden rule”” “What you do not want done to
yourself,” he said, “do not do to others”"” This represents the per-
fection of natural human virtue, which Confucius admirably em-
bodied. But the higher, Divine law of loving even one’s enemies and
persecutors could be arrived at only by finding the original image
of man’s nature, as Lao Tzu did. Hence it was Lao Tzu and nor
Confucius who discovered ir.

If one were to distill Lao Tzu's teaching on human conduct, it
would be simply that one should do what is natural. To be natural,
however, one must first find the original nature of man. Acting in
accordance with this nature, one acts in accordance with the Tao.
Thus one no longer has to be choosing all the time, but can be
wholly spontaneous. Being spontaneous, one can forget oneself and
give oneself over for the good of others. One will do what is right,
not only without having to think about it, but without even knowing
it! Such is the state of primal simplicity, before man usurped the
“knowledge of good and evil” Lao Tzu said:

Supcrior virtue is unconscious of its virtue,
Hence it is virtuous.
Inferior virtue is conscious of its virtue,

yooa 3 14
Hence it 1s not virtuous.
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5. THE Tao

From the testimony of the Tao Teh Ching, it is clear thar Lao Tz
was, to some measure, able to return to the state of the uncarves
block in which man had lived before his departure from the Tao
Through the cultivation of objective awareness, he arrained ro intui
tive perception analogous to thar of primordial man. “Use your ig _
(kuang jﬁ ), he said, “to return to the light of insight (ming HH )4
That is, using the natural light of the human spirit, return to the un
differentiated consciousness, direct apprehension of Realiry. Else
where he speaks of “following the light of insight.” .

“He who completely knows his own nature,’ said Menciw
“knows Heaven."” Such was the case with Lao Tzu. By reali
the human nature common to all, he rose to intuitive knowledge 6
the Divine. Having intuited the presence of the original orderin|
Principle behind all creation, he also realized the inner principle
of created things: the "ideas” of things which must exist prior to _-_.':
things themselves.” “He who apprehends the mother,” he wrot
“thereby knows the sons.””

Gi-ming Shien explains further:

“Order is narural and necessarily requires a directing principle
for it is unimaginable thar order is produced by the ordered
viduals themselves. If there were no directing principle, how co It
there be proportion, symmetry, and the adapration of one thing t
another? There must, therefore, be an organizing power which a
ders—as, for example, in the seasons. The principle of seasoni
from which the seasons proceed in an orderly and never-faili y
fashion, must exist before the seasons themselves. The ultima
principle is, therefore, of prime importance, and it is this that
Tzu calls the Tao....

“According to Chinese Taoist philosophy, the Tao or the One i
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ior to all things, and from the Tao or One all things derive their
‘order. We may say, therefore, that the Tao or the One ... produces
all things."m

The realization of this Creator-Principle was, of course, not
ew with Lao Tzu. Chinese sages before him, as well as the phi-
losophers of Greece and other cultures, had spoken of the same
First Cause. No one, however, had actually described it in human
terms as well as did Lao Tzu in the Tao Teh Ching. The greatest
achievement of this man who so valued non-achievement, was that
hie came closer than any person in human history to defining the
Indefinable Tao without the aid of special revelation.

6. MysTERIOUS TEH

Lao Tzu did not know, nor could he have atrained purely
through intuition, the state of intimate personal union with the
1io thar the first man had enjoyed, when he had been wholly in-
fused with Uncreated Energy and clothed in it as in a garment of
Light. However, Lao Tzu did partake of and experience this En-
#tgy/Light acting on him and in the world. He called it the “Mys-
terious Power” (Teh ﬁ) of the Tao:*

All things arise from Tao.

They are nourished by Teh.

Thus the ren thousand things all respect Tao and honor Teh.
Respect of Tao and honor of Teh are not demanded,

But they are in the nature of things.

* This is the same Teh that is found in che title of Lao Tzu's book, Tao Teh
Ching, which has been translated by Arthur Waley as The Book of the Way and
I Power. Teh is more commonly rendered as “virtue” because, when referring
0 human teh, it corresponds roughly to the original Larin virtu. However,
When Lao Tzu speaks specifically of the Teh of the Tao, it is better rendered as
Power”—or as "Grace,” as we shall show.
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THE SEAL: “Mysterious Teh”
(Tao Teh Ching, chs. 10, 51, 65).

Deep and far-reaching is Mysterious Teh!
It leads all chings to return,

Till they come back to the Grear I—Iarfnt:-n),'!jl

Teh, says Gi-ming Shien, is the “realizing principle” and “pri#
ciple of manifestation” of the Tao. The Primal Essence of the T
cannot be fathomed, but the Tao can be experienced through thi
manifestation of its Power or Teh.” Gi-ming’s teaching conce __
Teh is in keeping with that of other Chinese commentators on thi
Tao Teh Ching. Classical scholar Yen Ling-feng writes: “Teh is
manifestation of the Way. The Tao is what Teh contains. Withou
the Tao, Teh would have no power. Withour Teh, the Tao woulk
have no appearance.” The thirteenth-century writer Wu Cheng
commenting on chapter 51 of Lao Tzu's book, asserts that Teh |
Divine and Uncreated as is the Tao itself: “The Tao and Teh as
mentioned at the beginning of this chapter, but only the Tao |
mentioned later. This is because Teh is also the Tao."”

The word Teh—in those places where Lao Tzu employs it
speak of the Uncreated Power of the Tao—corresponds to th
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English word “Grace.” As the great Russian saint, Seraphim of Sa-
, affirms, pre-Christian God-seekers such as Lao Tzu knew
at it meant to cultivate this Grace in themselves. They had, he

ys, “a clear and rational comprehension of how our Lord God the
Holy Spirit acts in man, and by means of what inner and outer
leelings one can be sure thar this is really the action of our Lord
Liod the Holy Spirit and not a delusion of the enemy.” * This un-
lerstanding is found in several places in the Tao Teh Ching. Here we
have translated Teh as “Grace.”

Culrivare Grace in your own person,
And it becomes a genuine part of you.

He who follows the Way
Is at one with the Way.
He who cultivates Grace
[s ar one with Grace.

When you become the valley of the world,
Eternal Grace will never depart.
Such is the return ro the babe.”

7. THE ONENESS OF THE Tao0

The first quality of the Tao that Lao Tzu discerned was its
wneness. He wrote:

Once there was a time when all things became harmonized through
the One:

The heavens receiving the One became clear;

The earth receiving the One became calm;

Spirits receiving the One became divine;

All things receiving the One began ro live.”

The realization of the Tao’s oneness arises from the facr thar it
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is and must be without peer, beyond any limitation. Gi-ming Shiej
explains:

“Let us now look into the real existence of eternal and infi
Being, which transcends space and time and is unlimited in its i

that is, absolure. Absolute’ means that it is relative to nothing a
. T
self-sufficient.
Lao Tzu was not the first to arrive at the realization of the Al

pre-Socratic Greek philosopher Parmenides. What was new
Lao Tzu—or at least more developed than in any philosopher be
fore him—was the metaphysical insight that the Tao, the Creatg

and Susrainer of the universe, was utrerfy 5e1ﬂess.

8. “NorHiNGNESS”

Many times in the Tao Teh Ching, Lao Tzu speaks of “no
ness” or ‘emptiness” (wu ) in connection with the Tao. Mode v
Western interpreters, and some Chinese as well, have made tl
mistake of thereby assuming that the Tao is nothingness or non
being. This misconception has been furthered by mystics ani
metaphysicians who, through meditation (or even, in the modet
West, through hallucinogenic drugs), have had a glimpse of th
non-being out of which they were called into existence by the
Creator. Because this non-being is eternal, people have conclude
that it itself is the Tao, the Absolute, or God. As Gi-ming Shiel
makes clear, however, non-being is not to be equated with the Ta¢

“The interpretation of ‘nothingness’ in the philosophy of
Tzu by modern Chinese scholars is often one of two extreme
Some have taken it as nihilism, and some have interpreted il:]-
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terms of being.... Fung Yu-lan is an example of the latter. In his
ook The History of Chinese Philosophy, he regards the particulars or
Individuals as being, and the universal, the metaphysical One, or
a0, as non-being.... This interpretation, however, is far from the
teal meaning of nothingness in Lao Tzu. For, although Tao is infi-
nite and indefinable ... it remains in the realm of existence with
particular things. We may say thar Tao or the metaphysical One is
the infinite or the all-embracing principle. However, despite the
fact that we cannot give it a definite particular name, the all-
embracing principle does exist, and, therefore, is not the meaning
of nnri’lingness." &

Gi-ming observes that, while nothingness is not the Tao, it is in

the narure or essence of the Tao:

“The nature of Being is said to be nothingness because Being is
absolutely complete, in need of nothing, conscious of no wants.
This is why the principle of nothingness in the philosophy of Lao
T2u is ‘nameless.”...”

“The real meaning of nothingness’ or non-being is based on
ipontaneity.... Spontaneity is the nature of being; the full develop-
ment of spontaneity results in forgetfulness; forgetfulness results in
A feeling of nothingness.” "

In other words, because the Tao is self-existent, self-sufficient,
und conscious of no wants, it can create, give and sustain life and at
the same time seek nothing of its own. As Gi-Ming Shien says, the
Tho “forgets itself and its own existence,”” being totally spontane-
ous and selfless. In chaprer 34 of the Tao Teh Ching, we read:

The grear Tao follows everywhere....

All things depend on it for life; none is refused.

When its work is accomplished, it does not take possession.

It clothes and feeds all things, yet does not claim them as its own.
Ever withour desire, it may be named small.
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Yer when all things return to i,
Even though it claims no leadership
It may be named the great.u

Did Lao Tzu first become aware of the selflessness of the Ta
and then undertake to model his own life after the Way of Hea:
Or did he first reach a certain level of selflessness which enablé
him to see Reality objectively, and from this clarity of insight begi
to speak of the selflessness of the Tao? This we cannot say, by
from the Tao Teh Ching one thing is certain: Lao Tzu saw the sel
lessness, self-forgetfulness and spontaneity of primordial man as:
image and a reflection of the Creator-Tao itself. In this sense as|
others, man had been made in the image of God.

9. THE BENEVOLENCE OF THE Tao0

Lao Tzu, then, had arrived at two great affirmations conce
Absolute Being: its oneness and its selflessness. From these re
tions alone, however, he could not fully realize the other prima
onrological fact of the Tao: the fact thar the Tao is a Person. 1

It is true that Lao Tzu approached this realization, for as he o
served the Tao at work in nature, he saw actions that were benew
lent, like those of a person:

All things arise from the Tao.
By the Power of the Tao (Teh) they are nourished,
Developed, cared for,

Sheltered, comforted,
Grown, and pmtcctt:d,”

Elsewhere Lao Tzu wrote of the Tao's benevolence:
The Tao of Heaven is to benefit, not to harm.”

He also said that the Tao, while not being a “respecter of pe
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5" (Le., paying no attention to distinctions of class, race, creed,

vealth, etc.), aligns itself to those who are good:

The Tao of Heaven makes no distincrions of persons.
& 5
It always helps the virtuous.

Here, as in several other places, Lao Tzu speaks of the “Tao of
eaven” in the same way his contemporaries like Confucius spoke
"Heaven,” the supreme Deity of the ancient Chinese.* In fact,
the above quotation from the Tao Teh Ching is found in another
hinese work, the Tso Chuan, which is based on texts written cen-
ties before Lao Tzu. The original version says “Great Heaven,”
¢ which Lao Tzu substituted the “Tao of Heaven."*

The phrase “Tao of Heaven” appears in several other places in
¢ Tao Teh Ching, as in:

Without peeping through your window
You can see the Tao of Heaven.

The Tao of Heaven does not strive, and yer it overcomes.
It does nort speak, and yet is answered.
It does nor ask, yet things come to it of themselves.”

Elsewhere in the Tao Teh Ching, Lao Tzu employs the word
MMeaven” by itself, and it is clear from the context that he considers
synonymous with the Tao.** The Shib Ching, whose passages on

* T'ien K (Heaven), as a reference to the Supreme Being, is to be
-_"llilﬂguished from tien-ti ﬁﬂiﬂj (heaven and earth), which refers ro the
Wity of the created order, and is often translated as “nature.” For Lao Tzu,
While the Tao was benevolent, nature was not, in and of itself. Thus in the Tao
?ﬂi Ching we read: "Heaven and earth are not benevolent” (ch. 5).

** On "Heaven" being identified with “Tao" in the Tao Teh Ching, see
tthur Waley, The Way and Its Power, p. 233n, and Ingrid Fischer-Schreiber,
Shambhala Dictionary of Taoism, p. 183.
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Heaven we have quoted above, says, “Heaven has ler down its s
to enclose all."™ Lao Tzu made use of this same image and ¢
panded upon it:

Vasr is Heaven's ner;
Sparse-meshed it is, and yet

Nothing can slip through it.”

Further, the Tao Teh Ching speaks of serving, following, and

ing united with Heaven:

In governing a people and serving Heaven,
There is nothing like using restraint.

Mercy alone can help you win a war.

Mercy alone can help you defend your stare.

For Heaven will come to the rescue of the merciful,
And protect him with its Mercy.

This is known as the virtue of not striving....
This since ancient times has been known as the ultimate unity W
Heaven.

In another place, Lao Tzu says:

Some things are not favored by Heaven."

For Lao Tzu, then, the Tao—which he also called the Tae
Heaven or simply Heaven—was not entirely impersonal, as so
recent scholars have claimed. Lao Tzu could even be said ro h
had a “relationship” with the Tao, just as Confucius had a relati
ship with Heaven. This “relationship” was expressed in co
observation of the workings of the Tao of Heaven, and in cons
care to live virtuously, in accordance with it, catching and rea
oneself if ever a deviation occurred.
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10. THE MysTERrY ofF “ AM”

Nevertheless, although Lao Tzu knew the Tao to be a benevo-
int Being, the full meaning of the Tao as a Personal Absolute—as
Being with Whom one could hold person-to-Person commun-
n—remained outside the scope of his metaphysical insight.
" gain, such a unique revelation could not be attained even by the
tuition of people of the most virtuous lives and purified minds;
fther, it had to be given, and God was providencially preparing hu-
anity to receive it. He had been unfolding the secret life of His
ivine Being gradually, at certain key moments in history, for hu-
anity could not receive it all at once.
* God first revealed the fullness of His Personhood to an oft-
ressed nomadic people, the ancient Hebrews. He chose them
fur this because it was out of their race thar He was to become in-
Lurnate many centuries later.
The contemporary Russian mystical writer, Archimandrite
phrony (t1993), writes:
"The problem of the knowledge of God sends the mind search-
Mg back through the centuries for instances of God appearing to
#an through one or other of the prophets. There can be no doubt
ut, for us, one of the most important happenings recorded in the
Whronicles of time was God's manifestation on Mount Sinai where
oses received new knowledge of Divine Being: T AM THAT I
M'—Jehovah." From that moment vast horizons opened out be-
te mankind, and history took a new turn.
"Moses, possessed of the supreme culture of Egypr, did not
pation that che revelation that he was so miraculously given
me from Him Who had indeed created the whole universe. In
It Name of this God, I AM, he persuaded the Jewish people to

low him. Invested with extraordinary power from Above, he
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Icon of the Prophet Moses before the burning bush on Mount
Sinai, where God rells Moses, "Put off your shoes from your
feet, for the place on which you are standing is holy ground.” In
the book of Exodus we read thar “the bush burned with fire, yet
it was not consumed” (Exodus 3:2, 5). This fire was the Energy
(Teh) of Ged, which Moses was given to behold with spiritual
eyes as Uncreated Light. From our of this Light God spoke to

Moses, revealing to Him the mystery of His Personhood in

the holy name I AM. This early thirteenth-century icon is

from the ancient Eastern Orthodox monastery of St.
Catherine, located near to where Moses received
the revelation on Mount Sinai.
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performed many wonders. To Moses belongs the undying glory of
having brought mankind nearer to Eternal Truth. Convinced of
the authenticity of his vision, he issued his injunctions as pre-
scripts from on High. All things were effected in the Name and
by che Name of the | AM Who had revealed Himself. Mighty is
this Name in its strength and holiness—ir is action proceeding
from God. This Name was the first ingress into the living eternicy;
the dayspring of knowledge of the unoriginate Absolute as I
AM."*

Having received this new revelation of the Personal Absolure,
Moses received into his mortal body—albeit temporarily—the
‘lothing of Light" that primordial man possessed. For it is re-
torded thart “the skin of Moses' face shone,” such that he had to put
A veil over his face when speaking to the children of Israel.” This
revelation of the Uncreated Energy (Teh) of God, writes St.
Macarius of Egypt, was a “prefiguring of the true glory” which
would later descend upon followers of the incarnate God."”

11. THE PARADOX OF PERSONHOOD AND SELFLESSNESS

Now it may be asked why Lao Tzu, without the special revela-
tion accorded to Moses, could not have fully realized the primary
lact of the Absolure as Person. The answer to this question might
be discovered in the unique combination of facts with which Lao
Tzu was already working: the oneness of the Absolure and its self-
lessness (“nothingness”). This combination prevented him from
Aeeing even the possibility of the Crearor being a Person such as
Moses knew Him to be. For if the Tao or the One were simply a
‘Monad, dwelling in eternal metaphysical solitude, it could not be
wholly selfless and incimarely personal at the same time.

In order to explain this, let us draw an analogy from the human
person. A human beings personhood is that indefinable essence
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which makes him uniquely that person and not someone else.”
behind his personhood, as it were, is the one human essence com:
mon to all persons.** By going beyond attachment to his se -
his thoughts, and his visible self, Lao Tzu was able to find
shared human essence or nature; and in finding ir, he was able to be
a self-aware person and still be selfless, caring for all persons with
out distincrion.”

As far as Lao Tzu knew, however, the Tao was alone, withou
peer, sharing its Primal Essence or Nature with no one and ---‘f‘_
ing, either created or uncreated. Being such, it could not be selfles
and a Person at the same time. If the Absolute were metaphysically
alone and also a Person, it would have to be a great cosmic is
and Despot—which was certainly not what Lao Tzu perc»::wecl'_
the Tao.

In other words, Lao Tzu could say “T am”and still be selfless be
cause he shared his created nature with other co-equal persons
From his point of reference, however, he could not see how the
could say "T AM" and also be selfless, unless the Tao shared its }
created Essence with other Persons equal ro itself. Bur for the Ta
to share its Essence was impossible in Lao Tzu's view, given the p i
mary truth that the Absolute is one and without peer. |

12. THE CONSEQUENCES OF AN INCOMPLETE
UnDERSTANDING OF GobD

In the time of Lao Tzu, the primary facts which mankind ag

* In Greek, this is called bypostasis, which might be translared as “personi
essence.”
** In Greek, ousia, which might be translared as “common essence.”
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we end up with an impersonal Absolute. This is precisely what
happened in China. By the time of the Warring States (475-221
hc.), even those personal qualities which Lao Tzu had ascribed to
the Absolure were no longer being acknowledged by the philoso-
phers. As Taoist historian Eva Wong observes: “The Taoism of the
Wiarring States came up with a different conception of the Tao. In
the Tao Teh Ching, the Tao ... had a benevolent nature. This qualiry
isappeared in the Chuang Tew and the Lieh Tzu. The Taoist phi-
losophers of the Warring States saw the Tao as a neutral force. It
was still the underlying reality of all things, bur it was no longer a
benevolent force. Moreover, the Tao had no control over the course
of events: what would happen would happen, and nothing could be
sone to facilitate it or prevent it."*

This rotal depersonalization of the Tao had direct conse-

Wuences on the spiritual life of the people. When Taoism came into

being as a religion some seven centuries after Lao Tzu, it relied first

ol all on the cultivarion of narural (created) energy by impersonal,

mechanical means in order to bring about salvation, inner transfor-

mation, and physical immortality. As a result, by the eighteenth

ventury A.D. the Taoist master Liu [-ming was to lament: “There

are seventy-two schools of material alchemy, and three thousand

Mx hundred aberrant practices. Since the blind lead the blind, they

lse sight of the right road; they block students and lead them into

i pen.... The reason the spiritual creasure does not appear to seek-

#is is thar they themselves will nor allow it to do so—whar a pity

thar false people spend their lives madly in siderracks.””

Here Liu [-Ming was reflecting the teaching of Lao Tzu him-

wlf, who wrote:

If I have even just a lirele sense,

| will walk on the main road and my only fear will be straying from
it,
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Keeping to the main road is easy,

But people love sidetracks.”

Such are the possible deviations arising from an understandit
of God or the One as being wholly impersonal. On the other han
if we take the oneness and the personhood of God together, we et
up with a God dwelling in metaphysical solitude, making way o
distorted view of Him as a stern, demanding Judge, a petulant Eg
tist, and a severe Lord of vengeance. This view manifested its f
some early stages of Chinese history, many centuries before 3
Tzu, such as when the Duke of Chou rold the soldiers of the ¥
dynasty which he had conquered, “The merciless and se

Heaven has grearly sent down destruction on the Yin. You, ma

taken over God's affairs. There was the heavenly charge: destry
Yin"" This view of God prevailed to a much greater extent, 0
ever, in the development of Judaism—and later of Islam—: 5 1
shall see.

13. THE MYSTERY OF THE [RIAD

To the Hebrews was given the revelation of the One Persor
Absolute; to Lao Tzu was given the realization of the One Selfle
Absolute. Borth of these were true, yet each one seemed to
out the other. To effect a reconciliation, and to overcome the d
tortions arising from each opposing view, a missing piece had to
uncovered in the Nature of the Absolute. God would have to't
veal the ultimate mystery of His Being: the mystery of the Tria
One. -"_

When this mystery was revealed, the oneness of God %
shown to contain three Persons: not three Gods (as in polyt
ism), but three Persons in one God. Here it could be seen that.
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Tao in fact did share its unknowable, formless Essence with other
Persons equal to itself. These Persons share a common Divine Es-
sence, just as human beings share a common human narture or
gssence.

We have spoken of the selflessness which humans lost after
they departed from the Way, and of how Lao Tzu undertook to re-
turn to this state of self-forgetting by finding the single human es-
sence, the original nature of primordial man. Now, with the
tevelation of the Triadic One, it could be seen how man’s original
and potential selflessness is precisely an image of the selflessness
which exists in the three Persons of the Absolure Who share a sin-
gle Divine Essence.

Since man’s departure from the Way, the one human nature
has become divided, and human persons have become isolated
from each other; not so with the three Divine Persons, for They
dwell in one another. The works of human persons are distinct; not
10 those of the Divine Persons, for the Three have a single will, a
Mngle power, a single operation. They cleave to each other, having
their being in one another.

This perfect, indwelling love berween the Persons of the God-
head is ultimately whar is meant by the words, “God is love” (1 John
#18). God's love is not merely extended to the universe created by
Mim, for God was Love even before the foundarion of the world.
As Fr. Dumitru Staniloae of Romania (11993) writes:

“Love must exist in God prior to all those acts of His which are
ilirected outside Himself. Love must be bound up with His eternal
pxistence. Love is the ‘being of God."™

Each Person of the one God, having His being in the Others, is
therefore wholly selfless, possessing the quality of spontaneity, self-
pmptying or self-forgetting (“nothingness”) that Lao Tzu intuited in
the Tao. Each Person (each “I") forgets Himself before the Others,
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emptying Himself in perfect love; and in this ineffable love lies th
secret of God's oneness. Fr. Dumitru explains:

“Each Divine T puts a “Thou’ in place of Himself.... The Fas
ther sees Himself only as the subject of the Son’s love, forgettin
Himself in every other aspect. He sees Himself only in relation
the Son. Bur the T of the Father is nor lost because of this, for it i
affirmed by the Son Who in His turn knows Himself only as Hi
Who loves the Father, forgetting Himself....

“This is the circular movement of each Divine T’ around th
other as center. They are Three, yet each regards the Others ang
experiences only the Others. The Father beholds only the Son,
Son only the Father, reducing [emptying] themselves reciprocally
by love to the other T’ to a single T But each pair of Persons in
Trinity, reduced in this manner to One, beholds only the third Per
son, and thus all three Persons are reduced to One.... Whether indi
vidually or in pairs, the Persons place the other ‘I’ in the forefron:
hiding themselves (as it were) beneath Him."”

Thus it can be seen how the revelation of the Triadic One
of God reconciles the seemingly contradictory truths about
which had formerly been known to mankind. It now becomes pos
sible to see how God can be one, personal, and selfless (self
forgetting) at the same time.

Bur why, it may be asked, are there precisely three Persons
Could there not be only two Persons in order for God to be b
personal and selfless? To this Fr. Dumitru answers that pe
objective Love could not exist if there were only two Divine
sons, for exclusive love between two persons, like self-love, can )
self-absorbed and subjective—as can be observed in human expe
rience. Perfect Love must pass on to a Third, whose existence rep
resents the transcendence of self-absorbed duality. Fr. Du
writes:
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“If one T closed in on itself remains in a dreamlike subjectivity,
the absorprion of two T5 into a mutual love which is indifferent
towards the presence of any other also preserves, to a cerrain
extent, this same character of dreamlike subjectivity and
uncertainness of existence. This incomplete unity and lack of
vertaincy fosters a greediness for the other in each of the Two
which transforms him into an object of passion, and this is beneath
the level of true love. Complete unity and the full assurance of
existence are possessed by the two T's' when they meet in a Third
by virtue of their mutual love for the Third. In this way they

franscend that particular subjectivity which is fraught with the
danger of illusion.””

14. THE INCOMPREHENSIBILITY OF THE TRIAD

The mystery of the Triadic One, since it has to do with the Es-
sence of God, is ultimately incomprehensible not only ro discursive
reasoning, but to pure intuirion as well, Thar is why even Lao Tzu
vould not come to the realization of i. Strange to say, with the
mystery of the Triad revealed, man knows more about God than he
ever knew before, but also realizes more fully the ucter unknow-
ibility of God's Essence.

Both Lao Tzu and the ancient Greeks spoke of the incompre-
hensibility of the Absolute, of its “namelessness”—which, as Gi-
ming Shien observes, is also bound up with Lao Tzu's concepr of
‘othingness.” But while the Absolure Being of these philosophies
s beyond discursive reasoning, it is not by narure incomprehensi-
ble to pure human intellection, and can be positively defined as the
One. With the mystery of the Triad, the incomprehensibility of
Giod is shown to be more radical, more absolute than either Lao
Teu or the Greeks could have known. In Of the Divine Names—a
nystical work of the fifth century A.p., written in the tradition of
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St. Dionysius the Areopagitc—the author examines the name:
the One, which can be applied to God, and then compares it wit
another “most sublime name”—rthar of the Triad, which reaches 1\

that God is ultimately neither one nor many, and is both ar tl
same time, being unknowable in what He is. .
“God is identically Monad and Triad,” writes St. Maximus th
Confessor (t4.p. 662).” The highest point of revelation is thus
antinomy, a paradox that cannot be resolved through human pa
ers. Archimandrite Sophrony writes: “Our rationally functio
mind is gripped in a vice, unable to incline to one side or the o -u g
like a figure crucified on a cross.”
Whar Lao Tzu called the “namelessness” of the Absolute thi
finds its fulfillment in the revelation of the Triadic Oneness as pt
mordial face. It is ultimate reality, first dacum which cannot be dé
duced, explained or discovered by way of any other truth; for
is nothing which is prior to it. Human thought, renouncing eve
support, finds its support in God. Here thought gains a stabilif
which cannot be shaken; ignorance passes into knowiedgc _
St. Gregory Nazianzen (tA.p. 390), who has been called “d
minstrel of the Holy Trinity,” beautifully describes his conte "
tion of this suprarational antinomy: “No sooner do I conceive ¢
the One than I am illumined by the splendor of the Three; ni
sooner do I distinguish Them than I am carried back to the On
When I think of any One of the Three, I think of Him
whole, and my eyes are filled, and the greater part of what I
thinking of escapes me. I cannor grasp the greatness of that One s
as to attribute a greater greatness to the rest. When I contempla
the Three together, I see but one torch, and cannot divide or

ure out the undivided Light.:."Sﬂ
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15. FOREsHADOWINGS OF THE TrRiaADIC MYSTERY

If the mystery of the Triadic One cannot be deduced through
human powers, why did not God reveal it to Moses when He re-
vealed the mystery of “T AM"? Archimandrite Sophrony answers as
follows:

"God revealed Himself insofar as Moses could apprehend, for
Moses could not contain the whole revelation: ‘I will make all my
goodness pass before you, and I will proclaim the name of the Lord
before you ... and while my glory passes by, I will cover you with
iy hand.... And I will take away my hand, and you shall see my
hack parts: but my face shall not be seen.’”

“Centuries passed before the true content of the amazing
Name I AM was understood. For all the fervor of their faith nei-
ther Moses nor the prophets who were his heirs appreciated to the
ull the blessing bestowed on them. They experienced God mainly
through historical events. If they turned to Him in spirit, they
tontemplared in darkness. When we, sons of the New Testament,
tead the Old Testament we notice how God tried to suggest to
our precursors that this I AM is One Being and at the same time
Three Persons. On occasions He would even speak of Himself as
We. ‘And God said, Let us make man in our image, after our like-
ness” " ‘And the Lord God said, Behold, man is become as one of
4" An even more remarkable instance occurs with Abraham:
Ahiree men appeared to him yer he addressed chem as if they were
.llilt one ."w

Here, in speaking of glimpses of the Triadic Oneness in the
Dld Testament, we cannot neglect to mention the startling phrase
i chapter 42 of the Tao Teh Ching, in which Lao Tzu writes, “The
Mhree produced all things.” Commenting on this passage, Gi-ming
Shien says that the Three represents “the reconciliation of
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Icon of the One Triadic God appearing to Abraham in the form of three
angelic visitors. The Father/Mind is represented by the angel at left.
Since He is the Originating Principle of the Godhead, both the
Son/Word (center) and the Spirit/Breach (right) are turned rowards
Him. In this mystically symbolic composition, the bodies of the Facher
and the Spirit form the contours of a chalice between them, with the Son
in the middle of it. The chalice represents the cup of Christ's Body and
Blood, shed for the world. Thus, while the Son and che Spirit
bearing witness to the Father, the Father and the Spirit, by their very
positions, are bearing witness to the Son in self-forgerting love.
Russian icon painted by St. Andrew Rublev, firse
half of the fifceenth century.
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opposites"—which is not far from St. Gregory Nazianzen's
explanation of the meaning of the Triad: “The Triad contains itself
in perfection, for it is the first which surpasses the composition of
the dyad"" Gi-ming Shien further stated thar “the Three is the
principle of order,”and thus it is thar it “produces all things”"” Here
it can be seen thar Lao Tzu, although he was not given to know the
full meaning of the Triad, nevertheless realized it to be a creative

Principle.

16. THE ExPECTATION OF THE ANCIENT HEBREWS

"The fact that the revelation received by Moses was incom-
plete,” continues Archimandrite Sophrony, “is shown in his testi-
mony to the people thar ‘the Lord your God will raise up unto you
4 Prophet from the midst of you ... unto him you shall hearken.’
Also: ‘And the Lord said unto me ... I will raise them up a Prophet

from among their brethren, like unto you, and will put my words in
his mouth, and he shall speak unto them all that I shall command
him.""’ According to the Old Testament all Israel lived in expecta-
tion of the coming of the Prophet of whom ‘Moses wrote,
"THAT prophet’” The Jewish people looked for the coming of
the Messiah who when he was come would tell chem ‘all things.'®
Come and live among us, that we may know You, was the constant cry
of the ancient Hebrews. Hence the name ‘Emmanuel, which being
Interpreted is, God with us.'

“The focal point of the universe and the ultimate meaning of
the entire history of the world is the coming of Jesus Christ, Who
did not repudiare the archerypes of the Old Testament but vindi-
gated them, unfolding ro us their real significance and bringing new
limensions to all things—infinite, eternal dimensions.

"It was given to Moses to know that Absolute Primordial Being
I not some general entity, some impersonal cosmic process. It was
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proved to him that this Being had a personal character and was a li
ing and life-giving God. Moses, however, did not receive a clear y
sion: he did not see God in Light as the Apostles saw Him o
Mount Tabor—'Moses drew near unto the thick darkness whi
God was.'™... Having reached the frontier of the Promised
Moses died.””
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YHE seaL: Three ancient Chinese names for the Divine Being: Shang Ti
{"Supreme Ruler”), Tao (“the Way"), and Ling (“Spirit").

Created in the Da Zhuan style of 1766-221 8.c., this seal represents
the Triadic mystery by means of the archaic Chinese pictographs. Here
Shang Ti corresponds to the Father/Mind (the Originating Principle of
the Godhead); Tao corresponds to the Son/Word (the Operating Cause
0l the crearion); and Ling corresponds to the Spirit/Breath (the Perfect-
g Cause).

Today in China, followers of Christ commonly refer to God as Shang
li—and also as Shen *47 another word for “Spirit." They refer to the
Holy Spirit as Sheng Ling, a combination of two ancient characrers, “holy”

and “spirit” ﬁ‘ the latter being an exacr duplication of the ancient
Written form g‘ - And, as we have seen, they refer to the “Word" of God
{4 found in the Bible) as Tao. In this way they remain tied ro the most pri-

meval roots of Chinese religion even while embracing the new revelation

wl the incarnare Tao.
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“The Tao was made flesh” ( John 1:14).
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CHAPTER THREE

WHEN THE WAY
BECAME FLESH

17. CHRrIST As ‘| AM”

And so He appeared, He to Whom the world owed its crea-
tlon. The Tao/Logos of the ancient Chinese and Greeks had now,
Il & way surpassing nature, taken the form of a man. The Messiah
hud come Whom the ancient Hebrews had awaited to lead them
Into all cruch. “Christ’s new covenant,” writes Fr. Sophrony, “an-
nounces the beginning of a fresh period in the history of mankind.
Now the Divine sphere was reflected in the searchless grandeur of
the love and humility of God, our Father. With the coming of
Chrise all was changed: the new revelation affected the destiny of
the whole creared world.”’

When the Tao became man in Jesus Christ, He revealed Him-
sulf as the very I AM Who had spoken to Moses on Mount Sinai.
b the Jews He said, “Your father Abraham rejoiced to see my day,
and he saw it and was glad” Uncomprehending, the people asked
Him, “You are not yet fifty years old, and have you seen Abra-
ham?" Christ said to them, “Most assuredly, I say to you, before
Abraham was, I AM."” When He uttered this—the most sacred
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Icon of Christ :
figured on Mount
Tabor, surrounded
by Uncreared Light
and appearing with
Prophers Moses and
Elijah. Below, the
Apostles are falling
the ground. Russ
icon by Theopha
the Greek, fifree

century A.D.

name for God in the Hebrew religion—the Jews knew ¢

what he was saying.”

18. THe TeH or CHRIST

In taking flesh, the Tao united human energy with Divine E
ergy in one person. Divine Energy did not act upon Him, as it i

* According ro the Jewish law of the time, if a person made himself out to
God, he was to be stoned to death. Therefore, when Christ called Himsell
AM," the Jews who did nor recognize His Divinity immediately took:
stones to throw ar Him, but He escaped out of their hands (John 8§
Likewise, they ook up stones to kill Him when He said, "I and my Fathe
one” (John 10:30-31).
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upon Moses and to a lesser extent upon Lao Tzu. Rather, this was
Christ's own Energy: the Uncreated Power (Teh) of the Tao. It was
by this Teh—the same Teh that Lao Tzu said nourished all crea-
tion—that Christ performed His miracles. The Gospels record
that “the whole mulcitude sought to touch Him, for Power (Teh)
went out of Him and healed them all”* When a woman touched
Him and was instantly healed, Christ Himself said, “Somebody
has touched me, for I perceive that Power has gone out of me."”’
The people around Christ could not see this Energy. On the
mountain of Tabor, however, Christ opened the spiritual eyes of
His Apostles to let them see it—and they beheld it as Light: “And
He was transfigured before them. His face shone like the sun, and
his garments became as white as the Light"" Commenting on this
supernatural event, the Romanian Orthodox priest George Calciu
says, "Don't imagine that Jesus Christ took from His Father the
Uncreated Light just for that moment. He was surrounded by this
Light all the time, and He only opened the eyes of the Apostles to
see His Light on the Mountain of Tabor in order to make them un-
derstand that He was truly God. The Apostles were not prepared to
see the Light of Jesus Christ, and because of this they fell to earth.”’

19. THe CHRIST oF Lao Tzu

It is a strange yet incontrovertible fact that, when God did take
llesh, He in many ways (though certainly nor all) revealed Himself
to be closer in spirit to the Tao of Lao Tzu than to God as con-
toived by the Hebrews at that time, even though the Hebrews had
the revelation of Moses. This might be difficult to accept by those

" Here the original Greek word for “power” is dunamis. Like the Chinese
Word Teh, dunamis is translated as both “power” and “virtue.” The King James
Wible, for example, reads: “For there went Virtue our of Him."
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who are accustomed to thinking of Christ as the fulfillment of th
expectation specifically of the Hebrews. Ancient Christian tradi
tion, however, holds that Christ satisfied the longings of all the na
tions,*

Since they viewed God as dwelling in solitude, many of
Hebrew religious leaders of Christ’s time had come to regard Hin
as an inexorable cosmic Judge. He was the Supreme Authority whi
had set up a system of law and punished offenders out of persona
indignation. His justice was exact. For the religious leaders, thes
the law was everything and had to be followed to the letter. '
idea led in later centuries to an endless codification and interpretd
tion of re].iginus laws.

When the Tao became flesh, He did not at all resemble thi
idea of God. He was, as Lao Tzu had said of Him, “like wate
which greatly benefits all things but does not compete with chet
dwelling in lowly places thar all disdain.”® Archimandrite Sophron
writes:

“He came in utter meekness, the poorest of the poor with na
where to lay His head. He had no authority, neither in the Sta
nor even in the Synagogue founded on revelation from on
He did not fight those who spurned Him. And it has been gwcn {
us to identify Him as the Pantocrator (All-powerful) precisely b
cause He ‘made himself of no reputation, and took upon himsel
the form of a servant,”’ submitting finally to duress and executie
As the Creator and true Master of all thar exists, He had no neet
of force, no need to display the power to punish opposition.”*

Christ said of Himself: “The kings of the Gentiles exerei
lordship over them ... bur I am among you as he who serves!
Likewise, Lao Tzu had written of Him before His coming:

* The closeness of Christ to the Chinese mind is attested to by the g
number of people who are turning to Christ in China roday. See Appendix i 0
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The Great Tao clothes and feeds all things,
Yet does not claim them as its own.

All things return to it,

Yet it claims no leadership over them."

The ancient Hebrews knew that their Messiah would come in
e form of 2 man. When He did come, “the common people heard
Him gladly"" and some said, "No man ever spoke like this man.""
Others, however, especially among the leaders, rejected Him be-
cause He did not fir their preconceived image of Him. In spite of

¢ testimony of the Prophet Isaiah who foretold thar the Messiah
would not so much as “break a bruised reed,”” they expected Him
be a worldly authority figure who would raise an army and mer-
essly rout their Roman oppressors. On the contrary, they saw
t Christ was (in His own words) “meek and lowly in heart.”"* Of
Mim, Lao Tzu had “prophesied”:

The Tao does not show greatness,
And is therefore truly grear.

w 5
It does not contend, and yet it overcomes.’

“For the Son of man,” said Christ of Himself, “is not come to

ilestroy men’s lives, bur to save them.” ™

Unlike the Hebrews, Lao Tzu did nor live in expectation of a

Messiah. And yet, as Fr. Seraphim Rose believed, he would have

llowed Christ if he had seen Him, for he would have recognized
Him the humble Tao which he had intuited in purity of mind.

20. CHRIST's REVELATION OF THE TRIAD

In revealing in His Person the selflessness of the Absolute,
hrist opened to mankind the “secret” behind it—the mystery of

the Triad.

If God had revealed Himself to Moses not only as “T AM"bue
as ' AM THREE IN ONE," this would have meant nothing
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to Moses and his people. Only God Himself could contain tk
fullness of this mystery; therefore, only God Himself could brif
the knowledge of it to mankind. By walking among us in the ike
ness of our flesh, He revealed the Triadic One nor as a verbal ¢
written formula, but as a living, personal Reality. Due to the aw
someness of the mystery, however, He did this only gradually.

“The acquisition of knowledge of God is a slow process,” @
plains Fr. Sophrony, “not to be achieved in all its plenitude from el
outset, though God is always and in His every manifestation i
variably One and indivisible. Christ used simple language inrellig
ble to the most ignorant, but what He said was above the hea
even of the wisest of His listeners. ‘Before Abraham was, I A A
and my Facher are one. ‘My Father will love him, and we will con
unto him, and make our abode with him." T will pray the E
and He shall give you another Comforter, that He may abide i
you forever. (So now a Third Person is introduced.) "The Spirie
truth, Who proceeds from the Father, He shall testify of me. "

“We note that Christ only gradually began to speak of the
ther, and it was not until towards the end of His earthly life thatk
spoke of the Holy Spirit. Right to the end the disciples failed ta
derstand Him, and He made no atrempt to explain to them the i
age of Divine Being. T have yet many things to say unto you, but
cannot bear them now.’ Instead, He indicated how we might
perfect knowledge: 'If you continue in my word ... you shall kng
the Truth. The Holy Spirit ... shall teach you all chings, and byl
to your remembrance all things that I said unto you."When He, |
Spirit of Truth, has come, He will guide you into all Truth.” 4

21. Carist's REVELATION OoF THE Gobp or Love

With Christ’s revelation of the Triad, mankind realizes for ¢
first time tha, truly, “God is love.” Now it is seen how, if God wé
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mono-Hypostatic (that is, one Person), He would not be love. Ar-
chimandrite Sophrony writes:

“Moses, who interpreted the revelation of I AM as meaning a
single Person, gave his people the Law. But ‘Grace and truth came
by Jesus Christ.” The Trinity is the God of love.... Jesus, knowing
‘thar His hour was come that He should depart out of this world
unto the Father, having loved His own which were in the world, He
loved them unto the end.”” This is our God. And there is none other
save Him. The man who by the gift of the Holy Spirit has experi-
enced the breath of His love knows with his whole being that such
love is peculiar to the Triune Godhead revealed to us as the perfect
mode of Absolute Being. The mono-Hypostatic God of the Old
Testament and (long after the New Testament) of the Koran does
not know love.

“To love is to live for and in the beloved whose life becomes our
life. Love leads to singleness of being. Thus it is within the Trinicy.
“The Father loves the Son.” He lives in the Son and in the Holy
Spirit. The Son abides in the love of the Father'” and in the Holy
Spirit. And the Holy Spirit we know as love all-perfect. The Holy
Spirit proceeds eternally from the Father and lives in Him and
abides in the Son. This love makes the sum total of Divine Being a
single erernal Act. After the pattern of this uniry, mankind must
ilso become one man.””

Christ said, “T and my Father are one.” And for His disciples
He prayed, “That they all may be one; as You, Father, are in me,
and [ in You, thar they also may be one in us."*' Christ's command-
ment to love is thus a projection of heavenly love on the earthly

plmc. Realized in its true content, it makes the life of mankind
similar to thar of the Divine Triadic One.

267




THE UNFOLDING REVELATION OF THE TAO

22. CHrisT's Law oF LovE

God, in telling the Prophet Jeremiah of the new covenant -_'"
the Messiah would bring, had said, “After those days I will put m _ ;
law in their inward parts, and write it in their hearts” “ Whe
Christ came revealing the love of the Triad, he reminded man ¢
the true purpose of the law, and raised it to a new dimension.
law was not an end in itself, nor was it for the purpose of meetir
the exact requirements of an angry ]udge-God “The [law of keej
ing] the Sabbath was made for man,” Christ explained, “and n
man for the Sabbath."” | _-

As Christ showed, the law had been given ro man by the G ds
love, in order that man would in turn love God and his neighbe
Quoting from the very words of the law, Christ said, “You shall loy
the Lord your God with all your heart, and with all your soul, a n
with all your mind; and you shall love your neighbor as }'ourself O
these two commandments hang all the law and the prophers””

Ultimately, the only law that Christ gave to man was the law @
love. Having this law “in their inward parts,” His followers
obey God’s law naturally, spontaneously, withour always having |
think, to choose, and to worry over legalistic formulas.

Just as Lao Tzu's “superior virtue ... unconscious of its virtue®
rooted in the “nothingness” of spontaneity and self-forgetting, §
too is the love of which Christ spoke: “When you do a mercify
deed, let not your left hand know what your right hand is doing,

The love that Christ raught was not merely the commong ac
love for one’s friends, family and kinsmen. He spoke of Perfet
Love—the reflection of the Divine life of the Triadic God==ii
which a person finds the one human nature and is thus able ro low
all people equally.

Having taken human form, the Tao/Logos made the Person
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hood of God far more tangible than ever before. In so doing, He
also brought the meaning of human personhood into sharper focus
than had been previously known. Just as He had brought new di-
mensions to the archetypes of the Old Testament, so He did to the
teachings of Lao Tzu. He gave a personal dimension to Lao Tzu's
‘nothingness”; and this personal dimension of self-emptying is
what we call Perfect Love.

Lao Tzu understood that a person who asserts himself as an
Individual, far from realizing himself fully, becomes impoverished.
It is only in renouncing its possessiveness, giving itself freely and
teasing to exist for itself (i.e., being reduced to “nothingness”) that
the person finds full expression in the one nature common to all. In
giving up its own particular advantage, it expands infinitely, and is
enriched by everything which belongs to all.” Of such a person
Lao Tzu said, “His hearr is immeasurable.””

Christ, in revealing the mystery of love berween the Persons of
the Triad, at the same time revealed the mystery of what Lao Tzu
had intuited on a human level. He showed that, by acquiring the
perfection of the common human nature, each person acrually ac-
juires the image of the common Divine Narure. Man has been
made in God's image. Thus, when a person experiences spiritual
oneness with all people, he is in the likeness of the Triadic One: the
issence of Perfect Love.

The touchstone of this Perfect Love is love for one’s enemies.
When the Tao/Logos became flesh, He broughr out the full mean-
Ing of Lao Tzu's precept, “Requite injury with kindness,” speaking of
it in terms of love. “Love your enemies,” He taughr, "do good to those
who hate you, bless those who curse you, and pray for those who
spitefully use you. Give to everyone who asks you; and of him who
takes away your goods ask them not again. Judge not, and you shall
not be judged. Condemn not, and you shall not be condemned.
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Forgive, and you will be forgiven. Give, and it will be given to you
good measure, pressed down, and shaken rogether, and runnin

” . w3l
over will be put into your bosom.

23. CHRIST'S REVELATION OF THE SELFLESSNESS OF
THE [AO

Christ’s selflessness or “nothingness,” as we have said, was bases
in His Divine life within the Triad. During His life on earth, -"-3_-
was seen first of all in His total self-renunciation before the Fathel
He renounced His will in order to accomplish the will of the
ther by being obedient to Him.

In speaking of Christ’s obedience to the Father, we must b
careful not to think too much in human terms. For Christ, the rt
nunciation of His own will was not a choice or an act; it was spor
taneous, for renunciation is the very being of the Triad, Who
only one will proper to their common nature. The Divine wd.l
Christ was the will common to the Three. That is why Chris
could say, “He who has seen me has seen the Father.””

Self-emptying is the very mode of existence of the Tao Who w
sent into the world. Christ’s saying, "My Father is greater than i
expresses this emptying of His own will. "My Father has been work
ing until now;" He said, "and I have been working.... The Son can di
nothing of Himself, but what He sees the Father do: for whateve
He does, the Son also does likewise. For the Father loves the
and shows Him all things thar He Himself does.... For as the 4
ther raises up the dead and gives life to them, even so the Son sive
life to whom He will." ™ Here it is seen thar the work accomplishe
on earth by Christ is the common work of the Triad, for He sharg
the same Essence with the Father and the Spirit. The ourpou;
self-emptying of Christ only produces the greater manifcstatio:-l’i
His Divinity to all those who are able to recognize greatness
abasement, wealth in spoliation, and liberty in obedience.”
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The very fact thar Christ the Tao/Logos was “sent into the
world"™ by the Father shows His obedience to Him, when He
mptied Himself into His own crearion by taking on human flesh
subject to death. In doing His Father's will throughout His earthly
ch He endured mockery, opposition, and persecurion at every
turn. This culminated in the ultimate self-emptying of undergoing
the most humiliating and painful death known at the time: being
scourged, stripped naked, and crucified in public view.

The Apostle Paul sums up the whole act of the Taos self-
#mptying in Christ: "He emptied Himself, taking the form of a
servant, being born in the likeness of men. And being found in ap-
pearance as a man, He humbled Himself and became obedient
linto death, even the death of the Cross.””

If Lao Tzu had known thar the Tao, “which dwells in lowly
laces thar all disdain,” would one day take the form of a man, he
tould have conceived of no greater self-emptying, no greater lowli-
e4s, no greater “nothingness” than the incarnate Tao being nailed
10 a Cross and dying in a body thar would rise again.

. Fr. Seraphim Rose once wrote that “nothingness,” in the mean-
) that Lao Tzu gives it, is the "point of convergence” or axis of the
\niverse.” This recalls Lao Tzu's words:

Thircy spokes join in a single hub;
It is the center hole (the space where there is nothing) that makes
the wheel useful.”

If nothingness or self-emptying is the axis of the universe, then
the Cross of Christ, the greatest sign to man of the self-emprying
ol God, now becomes thar axis. Christ the Tao/ Logos stands at the
Akls; and there, in the “space where there is nothing,” we find not an
Ampersonal void, bur the personal heart of the selfless, self-

:'m-grtring God.
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CHAPTER ONE

CHANGING THE EYE
QF THE SOUL

1. New PossieiLiTies

In the foregoing we have discussed whar has been realized and
tevealed of the Tao in human history, culminaring in the incarna-
tion of the Tao and in the revelation of the Triad. By itself, knowl-
tilge of these revelations is useless. They cannot be separated from
life, bur call for a radical transformarion of our whole being,

Christ did much more than reveal who God is. Through His
foming, man not only achieves the self-emptying that Lao Tzu val-
lied so much; now, in a way unknown before, his immortal spirit be-
tomes wholly filled with the Divinizing, Uncreated Energy—Grace
ot Teh—of God. With Christ, man not only returns to the primor-
dlial state which Lao Tzu sought; now he rises beyond even this in
the mystical union with the Personal Absolute thar was originally
intended for man. Through Christ’s self-emptying on the Cross, the
Wity to heaven becomes open to man, and man experiences the Tao
ol Heaven in the plenitude of His Being.

The following chaprers will be devoted to these new possibili-
tiew in che spiritual life of man. Here the experience of Lao Tzu will
Aontinue to provide us with a springboard from which to show
hat has been opened to humanity through the coming of Christ.
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ﬁm a THE SEAL: yian-shen/ shib-shen.
B ll

2. THE SouL AND THE SPIRIT
(SHiH-SHEN AND YUAN-SHEN)

In discussing the spiritual life of man, it is first necessarﬁ
speak of man’s spirit itself. An understanding of the human spirit
not dependent on Divine revelation: it can be arrived ar, ar least’
part, by silently observing one’s inward being. Therefore, it is o |
expected that the teachings of ancient Christians concerning ¢
spirit of man would find exact parallels in the followers of I
Tzu's teaching in China. |

Our spirit is not a portion or particle of the Creator’s Spif
buritisan image of it. It is the most personal part of man, the pr
ciple of his conscience and freedom. It might be said to be the e
of the human person, which contains in itself the whole of
nature.

It is our spirit that constitutes the “image of God” in us. #
God is Light, so also our spirit is light. Having been breathed '
us by God, it seeks God, knows God, and in Him alone finds

As the crearion originally came into being through
Word—the Tao/Logos—so now is it guided and sustained by '-f
ing informed, as it were, by the Word. OQur spirit is the faculey th
can actually “hear” the wordless voice of the Word speaking in us
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Both Christ and Lao Tzu called man’s spirit the “light."” Fol-
lowers of Lao Tzu's teaching in China came to call it the “original
wpirit” (yian-shen 'ﬁ:_.#} while the ancient Christian ascetics
valled it the nous, a Greek word which may be translated as “spirit”

\or “higher mind.™

In thelife of fallen, unregenerate man, the spirit is hidden behind
the lower consciousness of thoughts, fantasies and emorions. In tra-
ditional Christian terminology, this lower consciousness is said to be
f the lower aspect of the “soul.” Followers of Lao Tzu in China called
It the “conscious spirit” or "knowledge spirit” (shih-shen ﬂﬂ)’
Porentially, the spirit (nous or yian-shen) is pure, formless, im-
Ageless awareness, uncondirioned and uncompounded. Its aim and
designation is to draw ever closer and unire itself to its Crearor.
Provided it is puriﬁed, it knows God and the inner essences of cre-
ated things through direct intuitive perception. Among the visible
gtearion, man alone possesses such a spirit.

The lower soul (shih-shen), on the other hand, is shaped by per-
sonal and cultural conditioning, It reacts to its environment based
un this conditioning, just as an animal does. Its concerns rest in
ian’s temporal, earthly needs. Since man’s departure from the
Way, it has become a mass of emotions, memories and com-
pounded thoughts, and seeks to know things through imagination
and abstract deduction. In its lowest part, the lower soul resembles
the soul of an animal, since animals also possess emorion, memory
and imagination.”

* Nous is somerimes rendered as “inrellect,” as in the English translation of
1he Philokalia. Such a rendering can be misleading, since in modern usage
Intellect” carries the connotation of abstract and deductive reason, from
Which the nous is to be carefully distinguished. In the following pages we have
thosen to translate nous as “spirit,” since this captures more of the meaning of
the word for the modern mind.
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St. Theophan the Reclu
(1802-1894) was the most popul
spiritual writer in nineceent
century Russia. Writing from |
own experience of the inner o
of the spirit, he made the wisde
of the ancient Eastern Christi
mystics accessible to the mo
mind. His works are now be
presented in the English langua
and used by serious seekers of -1
Way as a primary guide to the
ner life. '

Ultimartely, the distinction between the spirit and the
soul must be seen as an analogy. It is not that there are two b _
inside of us; rather, the spirit and the lower soul are different &
pects of our one inward being, The spirit might be said to be
hidden side of our inward being and the purest part of the soul
The ancient Christian teachers call the spirit “the eye of the sou
since it is the “organ” which perceives Divinity.

The great mystic writer Maximus the Confessor (TA.p. 68
puts it this way: “The soul has three powers: first, the power |
nourishment and growth; second, that of imagination and insti i
third, thar of the higher intelligence (logikos) and the spirit (nou
Plants share only in the first of these powers; animals share in th
first and second; men share in all three. The first two powers &
perishable; the third is clearly imperishable and immortal"

Man, therefore, is composed of body and soul, and the spirit
the highest part of the soul. We may even call the spirit the "hight
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soul.” Lao Tzu did this in chapter 10 of the Tao Teh Ching, where he
spoke of the “superior soul” and the “inferior” or “animal soul.™

3. THE SpiriT As MASTER

In the inner life of man, the spirit is meant to be the master, and
the lower soul is to be the servant, while the body is to be the servant
of both. “The true ruler,” writes St. Maximus, “is he who rules over
himself and has subjected the soul and the body to the spirit."”’

St. Theophan the Recluse (11894), a modern teacher of ancient
wisdom, likewise states: "According to natural purpose, man must
live in the spirit, subordinate everything to the spirit, be penetrated
by the spirit in all that is of the soul, and even more so in all that is
physical—and beyond these, in the outward things, too, thar is,
family and social life. This is the norm!"’

When this hierarchy is maintained, we will no longer trust our
thoughts, fantasies and reasoning powers. Even amidst our daily ac-
tivities, conditioned by our culture and environment, our soul will
gontinually return to the direct intuitive knowing of our spirit. As
Lao Tzu put it: “Use your light to return to the light of insight.”’
The soul knows the Truth by its unbroken connection with and
subordination to the spirit, while the spirit knows through its con-
nection with and subordination to its Crearor, the Tao/Logos.

St. Theophan writes further: “When the spiritual reigns su-
preme in someone, then although this is his exclusive character and
attitude, he does not err. This is because, in the first place, spiritual-

*Po % (“inferior soul,” "animal soul,” “body soul”) and ying -%" , which
scording ro Gi-ming Shien is to be equated with hun & (“superior soul,”
Mreach soul.” “spirit soul”). In the ancient Chinese conception, it is the hun
which passes to the ather world when the body dies. Similarly, the ancient
Christian eradition teaches that only the nous passes into the furure life ar
eath, while the lower powers of the soul cease ro be. (See Fr. Dumitru
Suniloae, Orthodox Spirituality, pp. 86-87, 96-97.)
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ity is the norm of human life, and so as a resulr, being spiritual, he i
areal person, whereas the intellectual or carnal man is not a real pe

just a little of them, in subordination to the spirit. Let intelle t
be not too broad within him (in scientific knowledge, arts and othe
subjects), and let carnality be firmly restrained—then he is a real
whole person. But the man of intellect (the expert, the connoisseu
the shrewd man)—and even more so the carnal man—is not a red
person, no matter how appealing he seems outwardly”"

With mankind’s departure from the Way, the natural hierz
has been reversed. The body and the lower aspect of the soul are n
the masters. They have taken over the human being, who is now cat
ried about by thoughts, imagination, emotions and bodily concerni

As we have shown in the previous part, the soul of fallen

satisfied with concerning icself wich a man's temporal needs (
clothing, shelrer), bur seeks also means toward a man’s ascendane
and sensual pleasure. Such a soul has become (or, better to say, h
artached itself to) what is today called an “ego.” While the spi
our true self—the true seat of our personhood—the ego is our fals
self, an illusory self-sufficient entity. Because it thinks to achieve ify
ends and overcome obstacles through its own unaided powers, th
ego can also be called our false "problem-solver.”

Having become the master of the man through the illusion o
its autonomy, the ego does what it can to conceal the existence ol
the spirit. In this way the spirit is not allowed to fulfill its designg
tion of rising to God, and thus its light becomes darkened. Its |

from the Creator, this light is darkness. Thar is why Christ
“Take heed thar the light which is in you be not darkness.”"

280



CHANGING THE EYE OF THE SOUL

Since the spirit is now held captive by the ego in the realm of
the senses, it has also become sick. The only cure for this sickness is
1o give the spirit its rightful mastery by stripping the soul of the
form of the ego. When the lower soul is refined in this way, says St.
Theophan, “the soul grows into the spirit and blends with it."
Lao Tzu describes this as follows:

When the superior soul and the inferior soul are held together in
one embrace, they can be kept from separating.”

When the soul takes the position of servant and aligns itself
with the spirir, then the spirit returns to itself and naturally fulfills
Ity true purpose, rising to the Creator. St. Basil the Grear (ta.p.
179) describes this spiritual process as follows: “When the spirit
[nous] is not engaged by external affairs nor diffused through the
senses over the whole world, it retires within itself. Then it ascends
spontaneously to the consideration of God.""

Lao Tzu, in concentrating his spirit and not scartering it in the
‘sensual realm, was able to partake of this experience. He wrote:

The five colors blind men's eyes;

The five tones deafen men's ears;

The five flavors dull men's sense of taste.

Galloping and hunting derange men's mind.

Rare arricles conduct astray.

On this account the sage regards not the eye but the inner things.”

‘And on this account Lao Tzu's spirit was able to rise in contempla-
ton of the qualities of the Tao, aligning itself with the Way of
Meaven.

Now thar the Tao has become flesh, a much closer connection
I8 possible between man’s spiric—the sear of His true person-

* On the union of the soul and the spirit, see also St. Isaiah the Solitary, “On
ﬂunrdmg the Intellect,” in The Philokalia, vol. 1, p. 26.
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hood—and the Person of the Tao. It is a connection that pass
into union, into the very deification of man’s spirit by a special a
tion of Uncreated Teh. Before describing this lofty condition &
the human spirir, however, it is necessary to speak in grearer det
about our present, unregenerate condition, so as to show what i

we must transcend and overcome.

4. Tue Lire oF THE Eco

At the moment of man'’s first act of disobedience to the
there suddenly appeared in him a sense that he had become wro
This fundamental sense of wrongness (“the knowledge of good.
evil”) marked the birth of his ego and thus of his self-consciousne
As we saw in the previous Part, he lost the garment of Unc
Light in which he had been clothed, and thus became aware
was naked (Genesis 3:10).

Since man’s ego was born through his trying to become a g

to become autonomous. Hence the ego shirks from admitting it
wrong; to admit chis would be to admit thar it is nor a god, and
there is a standard higher than itself. This fear of admission w

among the trees of the garden” (Genesis 3:8).

But the ego not only attempts to hide from God; as we have see
it also actempts to hide from the spirit, for the spirit too convicts
ego of its wrongness. Since the spirit, and not the ego, is suppos
be the master of the person, its very presence exposes the ego
false usurper and destroys the very basis for the ego’s existence.

How can the human ego, immersed in its own gracification, hi
from the ever-present reality of God and the spirit? How else
by a constant state of distraction into sensual pleasures, thought
memories and fantasies? Thus, man'’s fall into disobedience was |
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once a fall into distraction, and that was how his consciousness
started to become as compounded and fragmented as it is today.

To distract himself from facing his wrongness, man seeks our
the very things that made him wrong in the first place: self-love and
sensual pleasure. Gratifying himself in this way, he feels “right”
again—Dbur only temporarily. Actually, he has only become more
wrong, so that now he needs even greater distractions, and even
greater shocks, to make him feel thar he is right. In this way he pro-
gresses further along the path of self-destruction, trying o over-
¢ome his predicament by its very cause.

Our ego seeks any reassurance that, in fact, we are all righr, that
we did not make a mistake, and that we are God after all. Our con-
scious selves may not admit that this is happening, but that is the
actual underl}ring aim of our egofliﬂ:: ro find anything thar will en-
able us to forget our true selves and our hideous condition, and will
make us feel, if only for a brief moment of ecstasy, that we are God,
that we are in control, on top of things, and sufficient unto our-
selves. Such is the principle behind man’s constant desire to escape
into the sensual pleasures of food, sex, drugs, alcohol, tobacco, en-
tertainment, etc.; his desire for “love,” popularity, recognition, glory,
power, group status, acceptance, and admiration for his physical ap-
pearance; and his desire to puft himself up through hatred, judg-
ment, and condemnation of others.

The ego or problem-solver works roward its aims through two
powers: 1) the calculating machine of the human brain, with its fac-
Wlties of analysis, contrivance, planning and fantasy; and 2) resent-
ment. With the former, man tries to get something, and thus gives
himself the illusion that he is on top of everything. With the lacter,
he tries—auromatically, through habit, without even thinking—to
get on top of something by resenting or judging (condemning) it.
When it initiall}' enters, resentment is not yet an emotion or even a
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thought. It is a kind of mechanism which the ego uses in order --
immediately exalt itself over something or someone (especia
someone who makes the person feel less like a god), and only
do thoughts and emotions attach themselves to it.

When we are truly humble and in submission to God, it is poss

sible to discern right from wrong without judging or condemning
Bur when we are playing God, we cannot discern; we can -
judge. Even if our judgment is technically correct, it is still essen
tially wrong, because we have made it in order ro feel more ;r-"
than the person whom we have judged. This is judgment on thi
level of the ego, blocking us from God, rather than discernment of
the level of the spirit, which comes from God. “Judge nor accord ';'
to the appearance,” said Christ, “but judge righteous judgment”
Unfortunately, the prideful person will not be able to differentiat
between these two, but will judge according to appearances whet
he thinks he is discerning. The only factor that distinguishes chen
is humiliry. ;

When an injustice occurs to a humble person, he will not re
inwardly; he will discern the injustice withour resenting it. Wheg
the same injustice happens to a person with an ego, he will imm
diately react with resentment. In both cases, this occurs ar first
withour thought. When resentment passes into thought, it b
comes what we call judgment.

If a person’s will is subconsciously inclined ro the desire to gel
on top and play God, his consciousness attracts to itself all kinds o
thoughts through which he can cherish, relish and hopefully
his desire: thoughts of being accepted and admired, judgment '
thoughts, sensual and marerialistic thoughts, etc. If he continues t
play around with these thoughts, then emotions attach to the
“Emotion” literally means “to move away from”; through it a person
moves away from his true self, his spirit.
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Once emotions attach themselves to thoughts, they arouse
more and more thoughts. The person loses himself in his thoughts
and feelings as in a kind of virtual reality, unaware that he can stand
back from them. His thinking has become compulsive, fed by the
powerful combination of thought-desire-emotion which we call
“passion.” Such is the life of the ego. Man’s spirit is directed solely
by the passions, and moves further and further from its Crearor.

5. METANOIA

BEven if we stray far from the Way and lose all awareness of our
spirit, still that spirit longs to fulfill its purpose, and still the word-
less Word speaks to it, calling it back to Himself. This longing and
this calling is felt by the soul as an internal conflict, a gnawing, un-
named suffering.

The Way, however, may not only use internal, moral suffering
to call us back. He may also work through physical pain, or
through emotional pain arising from the loss of a loved one or any
other of our earthly artachments. Ar the time, we may find this to
be rerribly and unnecessarily cruel; but later, if we are able to look
at it objectively, we will see that, considering the seriousness of our
previous condition, the Word in fact acted as gently as possible in
effecting the cure.

Through suffering we are stopped short in our self-worship
and pursuit of earthly grarification. We find thar our old distrac-
tions no longer work as they did before—they no longer stop the
pain. Finally we are forced to face what we had been running from
all our lives: we are forced to face ourselves as we really are, and it is
i gruesome sight. The ego cries our thar, if we truly face our sick-
tess, the end is at hand; and chis is true, for it will mean the end of
the ego’s tyranny. For our true selves, however, it marks the begin-
ning of a new life. As Lao Tzu put it:
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If one is sick of sickness, then one is nor sick.

The sage is not sick because he is sick of sickness.
Therefore he is not sick.”

The full wretchedness of our condirion is nor seen all at one
for our spiritual eyes have only opened partway; but enough of it
seen to make us realize the need to change. Then begins the s
and painful process of whar Christ called "repentance.” Repenta :'-.
means much more than regret. In its original Greek form—ni
tanoia—it literally means to change the spirit (nous), to purify ¢
eye of the soul.

Metanoia begins with the realignment of all our powers
from our former loves—for ourselves and for created things
toward the Tao, the Way of the universe, the wordless Word fro

Tzu, a reversal or return. We are no longer giving the lower sol
mastery, for we are starving to death the ego or false identity th
has made a home in it. Now the spirir is allowed to get out fro
under the ego and resume its rightful place. |

Our human action is the beginning of metanoia; but the con
pletion of it lies in the Divine action of the wordless Word withi
us. This occurs in the following way.

Now that our spirit has begun ro regain mastery, we experieiié
the yearning thar is narural to it—the yearning for our Maki
Along with this comes the yearning for that which separates
from Him to be removed: we yearn to be cleansed from our corruj
tion. And so the spirit in man calls out—perhaps nor with word
perhaps without knowing the name of Him to Whom it calls—an
the wordless Word, having come out to meet man’s spirit, 1
sponds. He completes what man has begun in the process of me
tanoia, for it is He Who renews and purifies man’s spirit thro
the same Power by which He created it in the first place. ly
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Apostle Paul called this “being transformed by the renewing of
your mind [nous].” Christ called it being "born again.” ™

We know that our metanoia is genuine—that is, that a Divine
thange has really occurred in us—when we have a revulsion for
‘What before appeared sweet to us. This is what Lao Tzu meant by
being “sick of sickness.” In the words of St. Isaiah the Solitary
(1 A.D. 490): “"When a man severs himself from evil, he gains an ex-
act understanding of all the sins he has committed against God; for

lie does nort see his sins unless he severs himself from them with a
, fecling of revulsion. Those who have reached this level pray ro God
with tears, and are filled with shame when they recall their evil love
of the passions.””

6. FORGIVENESS

When the purification of our spirit occurs, we experience it as
Jhrg:'t'-:'ncss. We know that we were corrupted, and that we were not
vapable of purifying ourselves. Moreover, we sense intuitively that
we had corrupted ourselves of our own volition, and hence were not
deserving of being purified by some power outside ourselves. And
yet, in a manner surpassing nature, we have been cleansed, and so
this comes to us as a kind of wondrous mystery.

When we e.xperience this mystery, another mystery occurs.
Maving felr that we have received forgiveness undeservedly, we now
become ready to forgive everyone everything—rto shed all the hid-
den resentments that had sepamred us from the Way. These re-
sentments are like chains which bind us to the objects of our
bitterness, and now we are free of them. Thus, in forgiving, we are
no longer bound to this earth, and are at last free to love the word-
less Word Who has forgiven us.

Even before the coming of the Word in the flesh, His forgive-

ness was fele by those who initiated the process of metanoia in
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themselves. Thus, the Prophet David (1973 B.c.) wrote in
Psalms:

You have broken my bonds asunder;
I shall offer a sacrifice of praise unto You.

And again,

You rent my sackeloth and girded me with gladness,
That my glory may chant unto You,
And that I may not be pierced with sorrow.

According to the mystic writer St. Symeon the New Theol
gian (Ta.p. 1022), David’s joy in being loosed from the bonds
spiritual corruption came from Divine Grace or Teh acting on |
spirit from the outside.”

Lao Tzu experienced the same action of the Grace of |

Tao/Logos. He wrote:

Why did the ancients prize the Tao?
Is it not because by virtue of it he who seeks finds,
And the guilty are forgiven?

i A 1
That is why it is such a treasure to the world.

When the Tao became man, His forgiveness too beca
known and witnessed in human history. Those who did not kg
the Tao/Logos, and thus did not see Him in the man Jesus, Wi
baffled when Christ went around forgiving people of their sii
“Who is this who speaks blasphemies?” they asked. “Who can k
give sins, bur God alone?””

With the incarnation, then, the act of forgiveness is seen in
true light as a personal act. It is face to face. Now we call out for |
giveness to the Word as He has become known to us in His hum
incarnation, just as the blind men in the Scriprures called oul
him, “Jesus, Son of David, have mercy on me," and, “Have mergy:

us, O Lord, Son of David.""
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In the same way, the process of metanoia is now seen to be en-
acted, as it were, in human history, in its fully personal dimension.
Before the Way became flesh, His followers such as Lao Tzu con-
tinually put to death the false, corrupted identities of their egos be-
cause they knew that this was necessary in order to live according
to the Way. With the coming of the Way, this death is now seen in
4 personal light, in the form of a Divine-human Person hanging on
‘4 Cross. They ascend the Cross with Him in order to put their
Mfalse selves ro deach. They continue to suffer in this world just as
He did; bur whereas the suffering of their former selves had been
suffering without God—and was in fact due to their separation
from Him—now their suffering is with Him, and is altogether dif-
:flrcnl:, even sweet. As Fr. George Calciu, a priest who endured
fwenty-two years in communist prisons, points out: “Christ did
'not come ro explain human suffering, or to eliminare it. Rather, He
vame to fill human suffering with His presence. g

Dying with Christ on the Cross is the beginning of metanoia,
but its culmination lies in being resurrected with Him. Just as
Christ arose from the grave with a renewed body (so thar even his
tlosest disciples failed to recognize Him), so does our spirit arise in
r.. renewed form through metanoia. Archimandrite Sophrony
Wrires:

~ "When a man weeps with his whole being from the pain caused
h}' the knowledge of his vileness, his torment far exceeds any out-
e suffering, and he sees himself as the worst of men.... Prayer in
this holy pain can sweep man's spirit into another world. Everyday
I. fe is forgotten and the body no longer makes itself felt. The desert
mcetics termed this the hell of repentance that likens us to Christ
escending into His hell of love. However acute the Adamitic tor-
ent, however profound the suffering, it is accompanied by the joy
the Divine summons and the light of new life.””
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Syrian icon of the Resurrection of Christ, ca. A.p. 1216.
Christ is portrayed breaking down the doors of hell and bringing into |
everlasting life those who believed in Him before His coming,
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CHAPTER TWO

NURTURING THE SEED
OF UNCREATED TEH

7. THE OpEN PaTH TO PErRFECT UNION

The incarnation of the Tao brought more than just a personal,

visible manifestation of forgiveness. Along with it came a new level
ul forgiveness, infinite, eternal—a kind of all-encompassing, “cos-
mic” forgiveness, not just of individual human beings but of the
whole of human nature.

As we have seen, with mans primordial departure from the
Way, all of human nature had fallen into corruption. Man, having
vt himself off from God, had been barred from entering the eter-
nil blessedness of union with Him, for an impure human nature
was not worthy of that union. A sentence of death and separation
thus lay on all of human nature, even on the most virtuous souls
“who lived before Christ’s coming, such as the Hebrew prophets,
Socrates and Lao Tzu. That is why the books of the Old Testa-
ment are filled with dark thoughts concerning existence beyond
the grave: “For in death there is none that is mindful of You, and
i hades who will confess You?” (Psalm 6:4). For the ancient He-
brews, such awareness and sorrow were eased only by the hope of
luture deliverance through the coming of Christ: “You will not
abandon my soul in hades, nor will You allow Your Holy One [i.e.,
Chyrist] to see corruption” (Psalm 15:10). For the more virtuous,
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hades was nort a place of torment but of waiting: waiting in -i_i.
promise of unmerited union with Divinity.

By coming in the flesh and dying on the Cross, the Tao took ¢
Himself the sentence of physical death that man had incurred acly
departure from the Way. And yet the Tao, having never in
slighest departed from the Way (for how could the Way depart fro
Himself?), was wholly undeserving of the sentence; and being th
Author of life, He could not be held by death. The Holy One coul
not see corruption. Thus, in dying as a man and then rising fro
dead, the Tao abolished the sentence of spiritual and bodily deat
that had lain on human nature, offering man freedom from all ¢
consequences of the primordial departure.

Through His bodily death the Tao first of all abolished tk
sentence of eternal separation from God—i.e., spiritual deat
opening to man the possibility of eternal union with Him in d
Kingdom of Heaven, in spite of mans unworthiness. In this wi
the Tao's ultimate act of forgiveness. On the Cross He prayed,
ther, forgive them, for they know not what they do.”" Then, to tl
repentant thief who was crucified beside Him, He said, “Tod
you will be with me in Paradise,” thus indicating that even a crit
nal, if he underwent the process of metanoia, could receive th
which no human being (after the primordial departure) was wo
thy of receiving.’ In fact, it was that very thief who was the
human history to receive it.

While Christ’s body lay in the tomb, He descended spiritual
into hades and released the spirits of those who had followed Hif
before His coming, bringing them out of their state of waiting an
into that eternal union for which they had longed.* We cannot by
believe that Lao Tzu was among them.

* Christ’'s Apostles wrote about this in their letrers. See, for example, 1 P '
3:18~19 and 4:6; and Ephesians 4:8-10,
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Finally, when Christ arose from the tomb in an incorruptible
y. He freed mankind even from the chains of physical death,
inaking human nature subject to future bodily resurrection.’

8. IMmPLEMENTS OoF TEH

We today are given much more than those who were born be-
fore Christ, for while the pre-Christian prophets and sages were
unired with the Tao after their death and His descent into hades,
We have the potential of experiencing a foretaste of that eternal
blessedness even during our earthly life. Our union with the Tao in
the Kingdom of Heaven can begin in this life, only to continue for-
‘pver in the life to come. During His time on earth, Christ spoke of
special means—physical “implements” of immaterial, Uncreated
leh—by which He would effect this union.

The first of these means is baptism, which Christ called “being
born of water and the Spirit”;' the second is the mystical transfor-
‘mation of bread and wine into His Body and Blood, into Flesh
Which has been united with Divinity. These two mysteries give
an the power and the portential of being re-creared into the like-
ness of the incarnare Tao Himself.

St. Symeon the New Theologian expresses in a few words the
Whole sum of this new dispensation. After the coming of Christ,
‘people are baprized in water, are immersed in it and taken out
fiom it three times, in the image of the three-day burial of the
Lord, and after they die in it to this whole evil world, in the third
l:-nnging our from it they are already alive, as if resurrected from
the dead, that is, their souls are brought to life and again receive the
Girace of the Holy Spirit as Adam had it before the transgression.
Then they are anointed with Holy Myrrh, and by means of it are
nointed with Jesus Christ, and are fragrant in a way above nature.
Having become in this way worthy of being associates of God, they

293



UNITING ONESELF TO THE INCARNATE TAO

St. Symeon the New Theolo
(A.D. 949-1022) is one of the n

exalted mystical writers of all &
Having been granted visions r.'lf.-
and the frst-creared world, he
raised to the heights of deificat
and roral illumination throug;ﬁ
action of Uncreated Energy (T
See his own accounr of chis on |
395, 402-3.

taste His Flesh and drink His Blood, and by means of the ¢
fied bread and wine become of one Body and Blood with
Who was incarnate and offered Himself as a sacrifice.””’ ‘

In the baprism that Christ institured, His forgiveness and §
metanoia are sealed and perfected. We seal our realignment '. Vi
Him by vowing to wholly unite ourselves to Him,* and He in t
seals His forgiveness of us by washing away all our former wrop
in the purifying warters. Then, when we partake of His de |:
Body and Blood, we receive into ourselves His Energy, which &
tinues to cleanse the spiritual corruption inside us as by fire. |
the bush which Moses saw on Mount Sinai enveloped
Uncreated Light, we are not scorched by the Fire. Only sif
burned up in us, as the Light invisibly perfects us. In the praye
St. Symeon before the reception of this mystery, we say: “Rejoig
and trembling at once, I who am straw partake of fire, and, §

* In the Eastern Orthodox baprism service, the candidate is asked |
times, "Do you unite yourself ro Christ?”—ro which he replies, “I do.”
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wonder! I am ineff-ab]y bedewed, like the bush of old, which burnt

withour being consumed.””

9. THE SEED oF DiviNE ENERGY

From the moment one is truly baptized into Christ, Divine
Energy or Grace no longer acts on one from the outside-in, as it did
‘on Moses, Lao Tzu and other righteous people before the coming
~0f Christ. Now it works from the inside-out. This was the experi-
‘once of Christ's Apostles, and it became the common inheritance
“of all followers of the incarnate Tao.

When Christ breathed on His Apostles after His resurrection
Jund sent down the Holy Spirit upon them at Pentecost, they expe-
tlenced an Uncreated Energy (Teh) that was of a wholly different
‘wrder than the created energy (in Chinese, ch'i ﬁ ) of their bodies
‘nd of the universe. Subsequently, the acquisition of this Uncre-
ated Energy became the overriding aim of the Christian life.

What the early followers of Christ discovered was thar the
Lirace of God's Spirit was like a seed which had been implanted in
their spirits at baptism. “From the instant we are baptized,” says St.
Diadochus of Photiki (1a.p. 486), “Grace is hidden in the depths
ol the :ip—irit."F Likewise, St. Gregﬁry of Sinai teaches: “For when we
Were cleansed through baptism, we received in seed-like form the
luretaste of the Spirir, and what St. James calls the ‘implanted Lo-
Jon' " (James 1:21).”

Moreover, Christ’s followers found they could nurture and cul-
Aivate this seed through self-denial, through the practice of the vir-
Hies and good deeds done in Christ’'s name, and most of all through
Watchfulness and spiritual prayer. In this way the seed would grow
Within them, gradually developing into a great tree.

According to the teaching of St. Seraphim of Sarov (11833),
1en Christ said, “The Kingdom of Heaven is within you,” He was
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St. Gregory of Sinai (1265-1346)
master of watchfulness and inner pray
He wrote abour the true signs of the
tion of Uncreated Energy and descri -'"l
the “eight primary visions” of the srate’
perfect prayer, which he said “are cleat
beheld and known by those who have i
rained by Grace complete purity of mi
His writings are found in the fourth vd
ume of the anthology of ancient writiny
known as The Philokalia.

planted in the human soul. And “the Kingdom of Heaven," s _II
Christ, “is like a mustard seed, which a man rook and sowed in li
field—which indeed is the least of all seeds, but when it is grown
is greater than the herbs, and becomes a tree, so that the birds|
the air come and lodge in its branches.”” N

Christ also said that the Grace of the Spirit “is like treasul
hidden in a field" " In order to acquire it, one must sell all that.
has, buy the field, and then patiently and diligently dig.

10. CULTIVATING THE SEED

St. Gregory of Sinai speaks of the signs of the action of Divil
Energy in one’s inward being; .
“There are several signs that the Energy of the Holy Spirit
beginning to be active in those who genuinely aspire for thig
happen and are not just purting God to the test.... In some it i
pears as awe arising in the heart, in others as a tremulous sense &
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ilation, in others as joy, in others as joy mingled with awe, or as
mulousness mingled with joy, and sometimes it manifests itself
tears and awe. For the soul is joyous at God’s visitation and
ercy, but at the same time is in awe and trepidation at His pres-
nce because it is guilty of so many sins. Again, in some the soul ar
the outset experiences an unutterable sense of contrition and an in-
escribable pain, like the woman in Scripture who labors to give
birth. For the living and acrive Logos—that is to say, Jesus—pene-
Irates, as the Apostle says, to the point ar which soul separates from
-bnd}'. joints from marrow (Hebrews 4:12), so as to expel by force
#very trace of passion from both soul and body. In others it is mani-
st as an unconquerable love and peace, shown towards all, or as a
yousness that the fathers have often called exultation—a spiritual
lorce and an impulsion of the living heart that is also described as a
Wibration and sighing of the Spirit Who makes wordless interces-
‘Mon for us to God” (Romans 8:26)."

In the Eastern Christian tradition, all baptized souls can expe-
‘Hence this action of Divine Energy, and indeed they do experience
A1 according to how much they nurture the seed of the implanted
-I.mgns within them. The Grace does not save them automati-
| ﬂ”y—for there is no such thing as automatic salvation—bur it is
teady to save at the moment the soul turns to God and begins to
tultivare it. St. Seraphim explains the marter this way:

“The Grace of the Holy Spirit which is granted at baptism in
the name of the Father and the Son and the Holy Spirit, in spite of
peoples falls into sin, in spite of the darkness surrounding our soul,
nevertheless shines in the hearr with the Divine Light (which has
wuisted from time immemorial) of the inestimable Grace of Christ.
In the event of the sinner’s impenitence, this Light of Christ cries
‘o the Father: ‘Abba, Father! Be not angry with this impenitence to
the end (of his life). And then, at the sinner’s conversion to the way
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of repentance, it effaces completely all trace of past sin and cloth
the former sinner once more in a robe of incorruption woven fro

the Grace of the Holy Spirit.” i

11. THE CREATED AND THE UNCREATED

and transforms one, manifesting its special signs; that this se
can be buried under layers of ego and desire and then be u «'__f'
ered by the spiritual labor of “digging”; that it can grow in -3‘-:'
through following Christ's commandments, through partakin
His Body and Blood, and through prayer—all this we
through personal experience. When Divine Energy is acqu
and works from within, it transforms one’s vital powers, refir
one’s energies, and purifies one’s spirit, burning away all dross
with fire. Bur infinitely greater than this is the intimare person
union that it brings about between the soul and the Creatur,{
human energy can do this—only Divine Energy can do it, becau
it in fact is che Creator. _
“This is the aim,” says Elder Paisius of Mount Athos (11994

“to submirt the mind fully to Divine Grace. Christ asks of us o
humility. All other things will afterwards be done by Divi
Grace”
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CHAPTER THREE

WATCHFULNESS

12. ConTINUOUS METANOIA

Even after being washed clean in water mingled with Spirit in
holy baptism, we still carry within ourselves the inclination and
habit ro return to our former condition. If we do not preserve,
guard and cultivate the seed of Grace given to us, we will be de-
prived of its vivifying power. Then, as Christ warned us, we will be
worse off than we were before.” In order to preserve the Grace and
not rerurn to our former delusions, we must continuously, day by
day, minute by minute, unite ourselves with the Way in metanoia.

Metanoia—realigning ourselves to the Way, calling on Him,
yearning to be cleansed in spirit, being forgiven by Him and then
lorgiving everyone and everything—this is the very essence and
foundation of the life of His followers. But metanoia is more than
just an act. It is first and foremost a state or condition.

As long as we remain in the condition of metanoia, ever deeper
levels of our corruption will be revealed to us, and we will be con-
tinually purified and re-created by the wordless Word in our
hearts. The end of this is total illumination. As Archimandrite
Sophrony explains: “Whoever tries to follow Christ ‘wherever He
goes' (Revelarion 14:4) will inevitably be rent again and again—at
gvery rise from a lesser to a wider cognition, from a small measure

ol love to a grlﬁ:atlar."1

299




UNITING ONESELF TO THE INCARNATE TAO

In our fast-paced society based on instant grarification, peopl
want spirituality instancly. Caught in a morass of refined sensuality
they seek spirituality in a sensual way. Hypnotized in their false
identities, they seek spirituality which only gets them deeper inte
hypnosis—now with a spiritual veneer. They expect to be com:
forted in their filth. They cannot go deeper, because they will d
anything except face their filth.

For us to advance in the spiritual life, we must realize that W
are among these people, that we too have been conditioned to seek
instant gratification. Facing this is the first step in rising above ol
environment. We must understand that, contrary to what our con:

ditioning leads us to expect, inward purification is a lifelong prox

tance become, since I the more clearly recognize my unworthiness

in His .".ight."4

13. WATCHFULNESS AND METANOIA

For our metanoia to be constant, it must be linked with wh
the ancient Christian ascetics called “watchfulness” (nipsis i
Greek): a starte of inner vigilance, attention and sobriery.

Lao Tzu knew well this virtue. Speaking of the ancients w i
followed the Tao, Lao Tzu called them

Watchtul, like men crossing a winter stream.
. 1
Alerr, like men aware of danger.

When the Tao/Logos became flesh, He spoke much conc
ing watchfulness, as much as His listeners could understand. “Take
heed to yourselves,” He said, “lest at any time your hearts be

weighed down with surfeiting, and drunkenness, and cares of this

life.”
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To further impress upon the people the need for watchfulness,
He told parables about it, such as the story of the five wise virgins
who trimmed and guarded their lamps, or the tale of the unwise
steward who fell asleep when his master was away.” “Let your waist
be girded about,” Christ said, “and your lamp burning; and you
yourselves like men who wait for their lord, when he will return
from the wedding; that when he comes and knocks they may open
to him immediately. Blessed are those servants whom the lord,
when he comes, shall find watching, Verily I say to you, that he
shall gird himself and have them to sit down to eat, and will come
forth and serve them. And if he should come in the second warch,
or come in the third watch, and find them so, blessed are those ser-
vants.””

If continuous metanoia is the foundarion of the life of the fol-
lower of the Way, then watchfulness is the foundation of continuous
metanoia. For this reason, the writers of the greatest collection of
ancient Christian manuscripts on the spiritual life, The Philokalia,
repeatedly underline the necessity of inward attention. In the
words of the Philokalic writer St. Hesychius (eighth century a.p.):
"We will travel the road of metanoia correctly if, as we begin to give
actention to the spirit [nous), we combine humility with watchful-
ness, and prayer with the power to rebur evil thoughts.'”T

Likewise, St. Nicephorus the Monk (thirteenth century a.p.)
writes: “Watchfulness is the sign of true repentance [metanoia]....
It is the unreserved assurance that our sins are forgiven. It is the be-
ginning of contemplation or, rather, its presupposition, for through
it God, descrying its presence in us, reveals Himself to the spirit. It
s serenity of the spirit or, rather, the repose bestowed on the soul
through God's mercy. It is the subjection of our thoughts, the pal-
ace of the mindfulness of God, the stronghold that enables us pa-
tiently to accepr all that befalls.”"
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14. WATCHFULNESS AND PRAYER

Being in a continuous state of watchfulness, Lao Tzu com
muned with the Tao through intuitive knowing in the higher m:
(spirit). He did not address or invoke the Tao, for as we have se:
the mystery of the Personal Absolute was not revealed to him.

Now thar, with the coming of the Tao/Logos in the flesh, ot
communion with Him becomes a person-to-Person conne
the knowing of the higher mind passes also into the heart. This ¥
call “prayer.” Nevertheless, even with the intimarely personal cof
munion with the Tao that has been made possible for all peopl
through Christ, the basis for that communion remains the same §
it was for Lao Tzu, since prayer, like metanoia, has its foundatlo
watchfulness.

When the Tao/Logos took human form, He did not orlly'
us to pray. Instead, He said, “Watch and pray, that you enter ng
into temptation. The spirit truly is ready, but the flesh is w
First watch, He tells us, then pray while watching.

Lao Tzu sar and warched in preparation, as it were, for Chri
coming, Now that the Tao has been made flesh, His followers sl
must sit and watch in preparation for His coming, for He cor
into their hearts in order to purify their spirits, at a moment wh
He Himself chooses. “For the Son of man,” said Christ, “is like
man going out of the country, who left his house and gave au
ity to his servants, and to each one his work, and commanded th
doorkeeper to warch. Warch, therefore, for you do not know wh :

at the cockcrowing, or in the morning—lest coming suddenly i
find you sleeping. And what I say to you, I say to all: Watch®

Prayer cannot be pure if the mind is actively engaged in folloy
ing thoughts. For prayer to be pure, it must arise from a pure sp
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d this can only occur when one first stands warch and thus rises
ove thoughts and images. Thart is why Christ said, “Watch and
ay": prayer and warchfulness are inseparably bound. As St. Igna-
flus Brianchaninov, a nineteenth-century Russian asceric in the
Philokalic tradition, writes: “The essential, indispensable property

ol prayer is attention. Without attention there is no prayer.” »

The Tao is Spirit; in Jesus Christ that Spirit enters into flesh.
8o too with the inward life of His followers. Before His coming,
followers of the Tao like Lao Tzu sar in open, objective awareness;
Mlter His coming, that spiritual awareness “takes flesh” in the form
ol prayer, bringing it to a new dimension. That is why artention
{¢orresponding, in connection with Lao Tzu, to the pre-Christian
#1a) and prayer (corresponding to the Christian era) are insepara-
bly linked. Prayer cannot exist without the artention that must
yome before it and must work along with it. At the same time,
however, attention is not enough in itself, now that the Tao has
tuken flesh.

St. Symeon the New Theologian, in the fourth volume of The
Philokalia, provides one of the best explanations we have found for
the relacionship between atrention and prayer:

"Watchfulness and prayer should be as closely linked together
i the body to the soul, for the one cannort stand without the other.
Watchfulness first goes on ahead like a scout and engages sin in
‘vombat. Prayer then follows afterwards, and instantly destroys and
_#xterminates all the evil thoughts with which warchfulness has al-
eady been battling, for attentiveness alone cannot exterminate
hiem. This, then, is the gate of life and death. If by means of watch-
.‘ﬁllncss we keep prayer pure, we make progress; but if we leave
Jrayer unguarded and permit it to be defiled, our efforts are null
Ill"ld void." "

One of the best descriptions of exactly how to do this is found
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St. John Climacus (sixch-seventh
ries A.p.) was the abbor of the ang
Monastery of St. Catherine at the base
Mount Sinai, where the Propher Ma
ceived his revelation. His work on in
purification, The Ladder of Divine Asee
has for centuries been considered a spi
tual classic of the first magnitude, ann:l -L.
one of the first books o be printed in &
Western hemisphere. Icon by Phol
Kontoglou.

passage provides the key to understanding our present discussiof
St. John writes: “Close the door of your cell to the body, &
door of your tongue to speech, and your inner gate to evil spiril

the robbers try to break in and steal your grapes. When the
man grows weary he stands up and prays; then he sits down ag
and manfully resumes the same task. Guarding against @
thoughts is one thing, keeping watch over the spirit [nous] is 4
other. The latter differs from the former as much as east from wes
and is far more difficult to arrain. Where thieves see royal weapo
at the ready they do nor attack the place lightly. Similarly, spiriti
robbers do not lightly try to plunder the person who has enshring
prayer within his heart.””

Whar was St. John Climacus doing when he was sicting A
watching? In essence he was doing what Lao Tzu was doing
the incarnation of the Tao. He was pulling his awareness back i
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an objecrive state of observant mind, thus keeping warch over his
spirit or “higher mind.” Again, the difference berween Lao Tzu and
those who follow Christ after His coming is that the latter bring
into this condition of observant mind a personal communion with
the Tao/Logos, usually with the aid of direct invocation. Lao Tzu
said he did not know the name of the Tao. Now we do know it, and
so we invoke it—"Lord Jesus Christ"—all the while remembering
that in order to pray it truly we must pray it in the spirit, and so
must first do whar Lao Tzu did.

The vast majority of people never reach deep levels of interior,
noetic prayer simply because they have not followed the first half of
Christ’s injunction: “Wartch and pray” For this reason, before
speaking specifically about prayer, we will set forth at some length
the principles of watchfulness.

15. Going WITHIN AND SEPARATING FROM THOUGHTS

To explain the absolute necessity of watchfulness, let us go
back to our previous discussion of the primordial fall of man.
\When man fell, he fell into a state of distraction. His ‘eye,” to use
Christ’s words, was no longer "single.”m To return to our original
state, therefore, means to return to singleness of perception, to re-
verse our fall into distraction by achieving its opposite, which is the
vondition of attention.

Through attention we continually rise above all sensory forms
and images, all conditioned thoughts and emotions; we continually
suibmit our soul to the pure knowing of the spirit; we continually
allow our spirit to rise in its yearning to receive purification and
thus to be united to its Creator, to hear the voiceless voice of the
Word; we continually stand guard with the spirit so as not to let in
any thoughts or images that will pull it down to the realm of the
senses; we continually burn away in the light of understanding all
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forms and images of desire, together with all the resentments hig
ing in the recesses of our souls; and in this way we conti
stand watch, waiting for the coming of our Master, the Tao/Logol

Through watchfulness in the mind, we begin to grasp the ana
ogy of the spirit and the “lower” soul. The spirit is immortal b
and thus partakes of time-transcendence; while the lower soul
tied ro earthly time. The spirit, in experiencing eternity, abides
stillness; while the lower soul is involved in action thar is bound ¢
time. _

As we repeatedly catch ourselves descending to the level ¢
thought (the realm of action in time), we can call ourselves back &
the level of the spirit (the realm of stillness in erernity). L
through continual practice, we will be able to watch the though
coming, trying to gain admittance into our minds by stealing ol
attention.

This is one of the abilities thar sets us apart from the ani
world. An animal may have mental images and feel emotions, bug -
cannot catch and observe itself doing this. Thus all its actions
they are not simply instinctual—must ultimately be conditionel
by environmental pressures and the images and feelings thar o
engender. A human being, while still living on an animal level,
acts according ro outward conditioning; but still he has the h
ability, if he will use it, to observe his mind and thus rise above hil
conditioning. In so doing, he ceases to react to environmental pres
sures, but acts instead according to the inward pressure of his spif
as it is guided by God.

In order to gain attention and transcend conditioning, W
must, as the ascetics of The Philokalia teach, go within ourselves, S|
Nicephorus the Monk writes: “We cannor be reconciled with G
and assimilated to Him unless we first return or, rather, enter in
ourselves, insofar as this lies within our power. For the miracle con
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ts in tearing ourselves away from the distraction and vain con-
tns of the world and in this way relentlessly seizing hold of the
ngdom of Heaven within us.""

Let us recall Lao Tzu's words on going within:

Block the passages, shut the doors [of the senses]....
Observe true quiet.”

Shutting our eyes and not focusing on outward sensory im-
ssions, we stand or sit at artention before God. Almost immedi-
t]y we find our ego-consciousness trying to steal away our
ention as it is wont to do, filling our head witch thoughts, images
nd memories. Bur as we continue to realign our will to the Way,
arning to rise above the life of the lower soul, gradually our
awareness will begin to separate itself from our thoughts. St. Theo-
phan the Recluse writes: “Little by little you will separate from your
iﬂmugh.:s.... You will find that you have strayed far away from your
Mist-created image.””

As we continue the practice of going within and separating
m thoughts, gradually we come to know what St. John Climacus
meant by “ascending the watchrower” above the lower mind, where
We can “observe the robbers stealing our grapes”™: that is, the
oughts that are trying to steal our attention away from the intui-
Hlve awareness of our spirit, in which we know God.

’

16. WRONG STRUGGLE AND RIGHT STRUGGLE

Above all, says St. Theophan, our inward attention should be
tlirected at thoughts, for “the passions and desires rarely attack by
themselves—they are most often born of thoughts. From this we
an make a rule: cur off thoughts and you will cut off everything”*

When thoughts come, we should not attempt to get involved or
ie with them, for such struggle only binds us to them. As Fr.
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Archimandrite Sophrony (18968
1993), as a young arcist in Russia an
France, delved deeply into Hindu ang
Buddhist practice. Finding that pug

intellection could advance one only
far in the search for reality, he 1@
turned to his childhood faith, Easte
Orthodoxy, wherein he found illu n
nation through communion with h
Personal God. For many years li
lived as a hermit on Mount Achel
Greece. under the spiritual directiol
of the holy Elder Silouan, whose
and reachings he made known to .
world. See the account of his illumi
nation by the Uncreated Energy (Tel
of Christ on pp. 392-95. b

Sophrony’s Elder, St. Silouan, affirms: “The experience of the
Fathers shows various ways of combating incrusive thoughts but|
is best of all not to argue with them. The spirit thar debates
such a thought will be faced with its steady development, and, b
mused by the exchange, will be distracted from remembrance o
God, which is exactly what the demons are after—having diverted
the spiric from God, they confuse it, and it will not emergt
clean.""
Struggle against thoughts is vain and fucile. It is enough simply
to observe the thoughts as they arise, as St. John Climacus teachesy
then let them go withour reacting to them or following them.
“When someone is in the beginning of his spiritual life,” s "
Elder Paisius of Mount Athos, “he should not study a lot, bur i#
stead warch himself and observe his thoughts."” '

A thought cannor exist for long under the light of direct, objecs
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tive observation. If we do nor align our will with it, it narurally dis-
appears. As the fifth-century ascetic Abba Pimen teaches: “If we do
not do anything about thoughts, in time they are spoiled, that is to
pay, they clisinregral:c."n

Many ancient Christian teachers speak of the struggle with
thoughts. It is vital thar we understand what they mean by this.
Our struggle is not against the thoughts, for as Christ said, “Resist
not evil”™ Rather, our struggle should be to rise toward our source
of knowing, the Tao/Logos Who is beyond thought. In other
words, we do not engage the thoughts, but instead struggle ro keep
our actention lifred above them, in the stillness of the higher mind.

Each time we catch ourselves in a thought, we just return our
Attention to what is above it: to our spirit and to God. We do not
validare the thought by giving it any more attention. This is already
(o repulse or cut off the thought withour directly struggling against
it. It is active, not passive; but the action does not involve move-
ment rowards the distracting thought. Rather, it is like a train that
has been switched to a sidetrack and must simply be switched back
1o the main track, which alone leads to one’s destination.

If, in struggling with thoughts and emotions, we rely on our
own power rather than God's power, then we will have to take our
power from the very emotions that we should be conquering. In
other words, the emortional energy that we employ in the struggle
against negative thoughts and emotions will connect us to the very
things that we are trying to struggle against. We will only wear our-
selves out.

Thus, if we have the wrong idea of struggle, we will be strug-
gling in vain against thoughts, until ac lasc we give up. With the
tight idea of struggle, we struggle in a constructive rather than a
destructive way, and this gives us strength and incentive to
perscvere.
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To raise our attention to the Creator is simply to humbly year
for Him: to look not to our false wisdom but ro what is above it.
is as if we are looking up towards Him with the eye of our
even as we are yearning for Him with our hearts. “Never allow ot
mind to be dragged down,” says St. Macarius of Egypt (14.p. 300
wl5

“but always raise it on high, and God will help you.
Raising our minds to God does not mean rolling up the p

of our eyes in our heads and trying to “see” something. Neith
does it mean thinking about or imagining God, for that is alre: dy
descent to the level of the active consciousness. To deliberately en
are images in the mind is only to creare more distraction.

17. DEFocusiNnGg FrRoOM THOUGHTS

In observing thoughts, we should not focus on them, bur rath
defocus from them. We should nort try to analyze them, for analys
involves us in the very thing from which we are secking to separaf
ourselves. Once again, it means we are trusting in our own po
rather than in God's power. Therefore, we should be simple: jul
watch the thoughts disappear under the light of observation,
we were an objective, disinterested spectaror; they will pass one b
one.

Above all, we should not be agitated by the appearance ¢
thoughts, for this also enables them to “steal our grapes.” As Al
Barsanuphius (sixth century a.p.) says: “If a thought comes, do ng
be alarmed.... The bad thing is not thar a thief enters the hous
bur that he rakes whar he finds in the house”” '

In carching ourselves in thoughts and emotions, already we at

this, we are breaking away from the false identity that has enslav
us. We have begun to return to our true nature, to make our “
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single,” or to use Lao Tzu's phrase, to return to the “uncarved
block.”

We should not try to force our mind to be empty of thoughts.
Instead, as stated above, we are to watch the thoughts arise and dis-
appear under observation; and each time we do this we will “switch”
to the level of the spirit. When Lao Tzu spoke of “emptying the
mind,”” he was not saying that we should try to force ourselves ro
have no thoughts, but rather that we should raise our awareness to
the level above thought. Then, if thoughts do enter to pull us into
the “lower mind,” we will not fasten our attention to them bur will
return to the “higher mind.” We will recognize that the thoughts
are not who we are, and are not even our own, but are a foreign ele-
ment, as it were. Further, since this foreign element is trying ro steal
our attention away from our center in the spirit—the place in
which we know God—we will immediately recognize it to be our
enemy. St. Theophan the Recluse writes: “Having noticed the en-
emy approach—the beginning of a stimulus, thought, passion, or
tendency—first of all hasten to realize that it is the enemy. It is a
grear mistake, and a common one, to honor everything that comes
ip in us as the property of our own blood, for which we take a
stand as for our own selves.” ™

18. THouGgHTS AnD EviL SpiriTs

Although it is wrong to try to determine the source of every
thought, we should realize that the primordial enemy of man—the
devil—is constantly at work to divert us from the Way, and that he
tloes this by making suggestions to us in the form of thoughts. St.
Theophan writes: “The enemy has a law—not to begin suddenly
with a passion but with a thought, and to repeat the thought of-
ten.... Continual thoughts are onerous and murderous. To them
more than others belongs the name tempting. Concerning them it is
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necessary to know that they are not from narure—although they
are similar to it in character—bur are always from the enemy...;
These are temprations such as blasphemy, despair and unbelief
The main thing is to never incline towards them, never adop
them, and ro keep the heart free from them, separating them from
yourself"”

It is also crucial to remember that the fallen spirits—the de
mons—have no power over us, unless we give it to them by con:
senting to their suggestions. As Lao Tzu wrote:

Approach the universe with the Tao,
And demons (kuei % )* will display no powers.
Nor that they are not powerful,

Bur their power will not be used to harm others.”

St. Theophan explains it this way: “When the soul is bright
they [the demons] are unable to look at it, like bats who fear the
light. They look at it only when it begins to darken. They run i
packs everywhere, and as soon as they notice a darkened soul, chej
immediately fall upon it, and begin to twist it to and fro with
thoughts, passionate desires and disturbance of feelings....
even attempt to creep up to bright souls, but are parried and st

down by rays of light, as if by an arrow.” o

19. “DEaL wiTH IT BeErore IT HarpeEns”

In objectively observing thoughts, we will be able to cur them
off before they develop into passions. In The Philokalia, the growth
from a thought into a passion is described with scientific precision,
First comes the provocation of the thought, then the conjunction @
the thoughr with emotion or resentment, then the joining or agres

ment of the will with the thought. If the soul does nor pull back I-
* The ancient Chinese word kuei corresponds to the ancient Greek daemon,
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this point, the thought becomes a habit and the mind is constantly
preoccupied with the object of the passionate urge. Finally the per-
son falls into the captivity of the urge, and rushes gladly and vio-
lently to satisfy it.”

As Lao Tzu writes, the way to stop this process is to ‘deal with
it before it happens. Set things in order before there is confusion.””
St. Hesychius explains: “If the spirit is attentive and watchful, and
at once repulses the provocation ... its consequences remain
Inoperative,”

It is not only obviously evil thoughts that should be passed
over during times of watchfulness and prayer; even seemingly
good thoughts should be left behind. “Impassioned thoughts,” says
Sit. Hesychius, “follow hard upon thoughts that appear to be inno-
cent and dispassionate: the latter open the way for the former.
This we have found through years of experience and observa

. w¥
Hon.

20. FacinGg ONESELF

Continuing this practice of going within and standing apart
from thoughts, we will continue to shed layers of conditioning to-
gether with our compulsive thought patterns. At unexpected mo-
ments of the day, we will suddenly become aware of aspects of our
torrupted condition that had previously been hidden from us. Bur-
led resentments will come to the surface, where we can at last re-
pent and be free of them. Above all, we will begin to realize our
secret rebellion against God, which we reveal each time we con-
demn another person or feel dissatisfaction.

As we become aware of our wretchedness, tears will come to
our eyes, cleansing our inward filch. We know not whence these
tears come, for they are related not to anything in particular, but
tather to who we really are. As Nicetas Stithatos (eleventh century
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A.D.)* writes: “Once you come to know yourself, a kind
suprarational Divine humility suddenly descends upon the sou
bringing contrition and tears of fervent compunction of heart.""

Our aim should not be to have spiritual experiences or to fe
“peacetul,” for that aim is only another egotistic ambition and a#
other way of escaping from ourselves. Nor should our aim be to b
enlightened by profound insights. Watchfulness is not a2 means
getting what we want; it is a means of knowing what is right. I |
not in order to feel better; it is order to be better. We must approa
it with a spirit of humble inquiry, prayerful yearning and a bu
desire to know the truth.”

Knowing the truth comes first of all from knowing the trui
abour ourselves. Therefore, our aim is to know ourselves, to see 2
face our own sin: sin not just as our past actions but as ou
condition.

“To know yourself,” writes Nicetas Stithatos, “means that yol
must guard yourself diligently from everything external ro yo
means respite from worldly concerns and cross-examination of t
conscience. This is true humility, the humility that teaches us to b
inwardly humble and makes our heart contrite. If you do not kng
yourself you cannot know what humility is. To know oneself is th
goal of the practice of the virtues.””

To know ourselves, we must see ourselves in all our wretc
ness. We must finally face the light of understanding which we
been running from; and having faced it, we must not squint.
must simply sit there silently before God, and desire to change. The
is the whole meaning of repentance. It does not matter whether &

. ' '.
not powerful emotions are felt; we may even shed tears withov

* Nicetas Srithatos was a disciple and biographer of St. Symeon the Ney
Theologian. His mystical writings are found in the fourth volume of T
Philokalia.
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such emortions. All that matters is the sincere longing to change,
which automarically replaces the sin-condition with the new con-
dition of metanoia.

21, DisTrUSTING THOUGHTS

When we go within ourselves and truly begin to stand apart
from thought, we begin to distrust the calculating machine of the
lower soul and its problem-solver, the ego. We begin to grow sick of
our stupid judgments and our well-fed egos, and begin to trust
rather the intuitive knowing of our spirit insofar as it knows the
Creator.

Throughout the life of our ego, we have become habituated to
trusting our problem-solver and its thoughts and feelings. To prac-
tice watchfulness is essentially to practice distrusting them.

Once we have become aware of our spirit through entering
within ourselves, the very act of remembering the possibility of
“switching” to a higher source of knowing already places distance
between the spirit and the thought-stuff of the lower mind. And
once we have returned enough times to the true knowing of the
spirir as it rises to God, then we realize how ineffective and faulry is
our own means of knowing—through abstract concepts, deduc-
tion, information, etc. We will realize what a weak tool is the calcu-
lating machine of the human brain, how low its form of knowledge.
When left to its own devices, it only seems to solve pmb[cms tem-
porarily; often it makes them worse, and it never solves the real
problems.

For us who have been conditioned by the modern Western
mentality, it is especially difficult to begin to distrust our
thoughts, since our society has been built precisely on reliance on
human reason. If we regard ourselves as intelligent and well-
educated, having come to believe that outward learning will lead
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us to real knowledge, we face a further handicap. That is why,
Lao Tzu pur it, the truly wise person “learns to be unlearned.”
He wrote:

Learning consists in adding to one’s stock day by day.

Following the Tao consists in subtracting day by day.“

Romanian pastor Richard Wurmbrand* relates that, when h
was in communist prisons, those of the educated class were -_-:'
first to break under torture and betray their friends, and the s ..1;'
narians were the first to deny the existence of God, simply becaus
they trusted their thoughts. In view of this, one can well appre

Lao Tzu's words:

In days of old

Those who practiced the Tao with success did not,

By means of it, enlighten the people,

Bur on the contrary sought to make them unsophisticated.”

The aforementioned Elder Paisius of Mount Athos, a be: '-f,
ful, innocent soul and a much-loved spiritual father of our ti e
gives this advice: “The devil does not hunt after those who are lost
he hunts after those who are aware, those who are close ro God.,
takes from them trust in God and begins to afflict them with self
assurance, logic, thinking, criticism. Therefore we should not trt :
our logical minds. Never believe your thoughts.

“Live simply and without thinking too much, like a child
his father. Faith withour too much thinking works wonders.
logical mind hinders the Grace of God and miracles. Practice pa
tience without judging with the logical mind.”

Often the logical mind will say, “If T just think abour this pro
lem long enough, or think enough about what I should say to thai

* On Richard Wurmbrand, see pp. 490-91.
316



WATCHFULNESS

Elder Paisius the New of Mount
Athos (1924-1994) was one of the
greatest Eastern Christian elders of
tecent times. Overflowing with
self-forgetting love and blessed with
childlike simplicity, he consoled
thousands and worked miracles for
them through his unceasing pray-
ers. His counsels bear the marks of
true spiritual genius, being entirely
traditional and ar the same time ro-
tally unique. See his account of illu-
mination by Uncreated Energy on
pp. 391-92.

person, eventually the answer will come and the problem will be re-
solved.” Thus untold mental energy is wasted on compulsive think-
ing. If an answer does come, it cannot be a true answer, for it comes
Irom a false self and a false god—the ego—laboring under the illu-
sion of its self-suﬂ?lcitncy-

The pracrice of going within reverses this, for the soul begins to
refer to the spirit not for conceprual answers, but for the place of
true knowing, wherein it is informed by the Tao/Logos. If man's
ypiric humbly “listens” and remains above the realm of plans and
valculations, the answer will come not when the ego wants it, but
spontaneously, at the very moment when it is needed.

Whenever we are deliberating over something, we should
know thar we are groping, not in the realm of truth, but in the
tealm of opinion. Whatever ideas we arrive at, no marter how “rea-
sonable,” will not be from God.
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A spiritual son of Elder Paisius of Mount Athos recalls: *
Elder always tried to have good thoughts. He said to us, ho
thar it is not necessary to make this our final aim, namely ha in
good thoughts, because our soul should be purified even of thefs
and be left naked, clothed only in the Divine Grace which we
ceived for free in holy baptism.”
in constant hesitation abour whether things are really as we thin
For when someone is constantly occupied with his thoughts an
trusts in them, the devil will manage things in such a way that
will make the man evil, even if by nature he was good.

“The ancient fathers did nor trust their thoughts ar all, by
even in the smallest things, when they had to give an answer, the
addressed the marter in their prayer, joining to it fasting, in order |
some way to ‘force’ Divine Grace to inform them what was '.
right answer according to God. And when they received the ‘infor
mation, they gave the answer.

“Today I observe that even with great matters, when so con
asks, before he has even had the time to complete his question, w
interrupr him and answer him. This shows that not only do we n
seek enlightenmenr from the Grace of God, but we do not even

Jjudge with the reason God gave us. On the contrary, whatever ¢
thoughts suggest to us, immediately, withour hesitation, we tr
and consent to it, often with disastrous results.

“Almost all of us view thoughts as being something simple an
natural, and that is why we naively trust them, However, we shoul
neither trust them nor accept them.

“Thoughts are like airplanes flying in the air. If you ignos
them, there is no problem. If you pay attention ro them, you creat
an airport inside your head and permit them to land!”"
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22. JupGMENTAL THOUGHTS

Above all, judgmental thoughes block us from God, since in the
very act of harboring them we are arrogating the place of God,
‘Who alone is Judge. We may feel an exhilaration by seeming to
get on top of someone through judgment, but sooner or later this
will lead to inward conflict. If the source of the conflict—the soul
plnying God—is not eradicated, then it can lead to depression, de-
Apair, sickness, and the whole gamut of spiritual and physical
maladies.

The person who is truly following the Way will immediately
fecognize that the indulgence of a single judgment separates him
lrom God. Therefore, when judgmental thoughts intrude upon his
mind, begging to be attended to and promising the exultation of
pride, he immediately cuts them off and lets them pass into obliv-
lon. It does not matter how sagacious, how compelling, how pro-
rtmndly psychological such judgments appear to him. He wants
Liod above all else, and these thoughts deprive him of God, and so
lie rejects them,

The nineteenth-century Russian Elder, St. Ambrose of Op-
Hina, gave this practical advice to his spiritual daughrer: “Look at
sverything simply. Living simply means not judging. Do not judge
anyone. For example, here comes Elikonida. She passed by, and
that is all. This is what thinking simply means.* Otherwise, at see-
Ing Elikonida passing by, you could think about her bad side: she is
sich and such, her character is thus and so. That is not simple.” "

It is not only people thar we can judge. We can pass judgment
N our surrounding circumstances, or even on life itself. In doing

- " That is, having the “one-pointed” thought that primordial man enjoyed
b p. 217). In Lao Tzu's words, this is “returning ro the uncarved block.”
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so, we are, at heart, judging God Himself—often without |
knowing it. Clearly, nothing can separate us from our Crearor 1
than this. Therefore, observed Lao Tzu, “There is no greater ¢
than discontent.”" '

23. “Take No THouGHT"

all of our temporal affairs: with the needs of the body and b
the ego has made a home in the soul—with the demands of
man pride. When the Word was made flesh, He rold us to drej
these concerns and submit ourselves entirely ro the Crearor.

“If any man come to me, and hate not ... his own life, he ca

be my dlsap[c And again: “Therefore I say unto you, T

you shall put on. Consider the ravens, for they neither 5',
reap, which have neither storehouse nor barn; and God feeds | 1
Of how much more value are you than the birds? And whi -'
you by raking thought can add one cubit ro his starure? If ¢
are not able to do as small a thing as that, why take thought for
rest?” "

Here Christ is relling us to not trust our thoughts to ¢
of anything at all—nor only of our ego’s need for ascendancy,
even of the most basic needs of our bodies. This radical me
setting forth an utter lack of self-reliance, corresponds to the ¢
tiness or spontaneity about which Lao Tzu wrote. \Nh n
“switch” and return ro our spirit in order to “hear” the |

* This is a translation of the Greek word merimnao, which comes from &
word meaning to divide, separate or draw in different direcrions. Chg
saying here that we should not allow our mind to be divided and distr
diverse thoughts, which break the one-pointed thought with which
ﬁrst creal:ed.
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Word, we will know whar to do ar the moment we need to know it,
we will see the utter futility of worrying about the future.

For this reason, we should not plan our conversations, deliber-
ing over what we will say and what others might say back. Such

lanning is evidence of our failing, of our separation from God.
hrist said, “Take no thought how or what you will answer, or
:&har you will say, for the Holy Spirit will teach you in the same
hour what you oughr to sa}f."“

Mulling over the past and future, imagining scenarios of what
Might have been or what could be—all this is illusion. The truth is
I the present moment. There alone do we meet our Maker, Who
I Himself Truth, and lies outside our vain imaginings.

We take refuge in our thoughts, fantasies and emotions be-
Huuse they give us a deceprive sense of security. But Christ cells us
0 abandon that security and make ourselves vulnerable, relying
wholly on our Creator. Both Christ and Lao Tzu likened this state
ol self-abandonment to the mind of a little child who has not yet
\leveloped a mature ego, who has not yer become accustomed ro
tusting his problem-solver. “Become as little children,” they said.”
A child, although also rouched by the primordial fall, is closer to
‘the true Source of knowing than an adulr. Simple and spontane-
s, he knows without knowing how he knows. He can be happy
without knowing he is happy. What adults often consider happi-
s is in reality the emotional excitement of the ego; while a little
hild’s happiness consists in the simple, selfless joy of being alive.
When Christ told each person to “deny himself” and “lose his
lile,"" he was not saying to obliterate the conscious mind. Rather,
he was saying to purify it by casting off the ego that has grown on it
like a parasite. Thinking, imagining, dreaming and emotion are not
tlestroyed in the follower of the Way; rather they are wholly sub-
Mitted to a higher Source.
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24. Non-AcTIiON

This state of selflessness and self-abandonment is cl_

linked to Lao Tzu's teaching of non-action (wu-wei E 25). Sa

writes: "INon-action means that one does not act from his own s
ish passion or desire but follows a pattern of objective truth.
objective order of all things, one is not limited to his own &

tion will be limited by the boundaries of self and must find th
failure beyond these limits.

“So, Lao Tzu said: “The Tao is absolute and withour action,
it is the cause of all action. When princes and kings are able to Y
it, all things will be transformed naturally. If we do nor follo Wt
objective truth, then we will act by selfish opinion and end in
ure. So, Lao Tzu said: “There are those who would conque |
world and make of it what they desire. I see they will not succe
The world is like a hollow utensil and cannor be mampularcd. [«
the other hand, if one avoids action by selfish desire then suee
will most certainly come. So, Lao Tzu said: “To make is ro ma
grasp is to lose. The sage practices non-action, hence he never fl
he never grasps, hence he never loses.... The sage desires
desire; in this way he assists the narural development of all thi
even though he does nort venture to interfere,” "

The “selfish opinion” of which Gi-ming speaks arises
trusting our thoughts, imagination and emotions. Our thoughts
we have said, lie in the realm of action and are bound to carl
time. Our immortal spirit, however, transcends earthly time L
abides not in action but in stillness. Therefore, when we raise @
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awareness to the level of our spirit, and there seek the Divine
Bpirit, we begin to find the still Source of the non-action of which
Lao Tzu speaks.

What Gi-ming calls “awareness of objective truth” comes when
we abandon our erroneous trust in our thoughts and feelings and
{nstead trust the Divine Source of truth. When this awareness in-
forms our actions, we will be practicing what Lao Tzu called non-
action, for our actions will not really be ours ar all.

For Lao Tzu, non-action meant following the Tao, which itself
follows the course of non-action. For followers of Christ the incar-
pate Tao, non-action is raised to a personal dimension called “faith.”

Practically speaking, this means that when we catch ourselves
irying to solve our personal problems with our minds, we realize
the furilicy of this enterprise and give up the problems to the Per-
sonal Absolute. We cease trying to be our own savior, and we com-
mend ourselves ro the mercies of our true Savior.

The main reason why people fail in the spiritual life is that they
have not learned the secret of non-action: deep down, they are still
frusting and relying on themselves. “I know of no fall,” says the des-
pit facher Abba Dorotheus, “that does not come from trusting one’s
pwn judgment”™ Even if a self-opinionated person calls upon
L hrist to save him, he is still seeking salvation on his own terms
and in his own time (which usually means immediately). He
makes his petitions or demands in order to feel better and make his
juth easier, rather than to know objective truth and be united with
liis Crearor, which is the very purpose of his existence.

In order to practice personal non-action (ie., true faith), we
must come before our Creator and Savior without any preconceived
ppinions. We must seek salvation on His terms and in His time, even
Il it requires that we endure worse suffering than we knew before!
Having understood on an existential level that of ourselves we can
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do nothing at all, we cease trying, grasping, contriving—for
make is to mar, to grasp is to lose.” We merely acknowledge ours i
ness and our problem, bring it before our Savior the Tao/Log
and blindly trust that He will save us in ways thar only He kna
We do nor expect Him to save us immediately and once-for-
time, but rather we trust that He will continually save us—change
and perfect us—through His Uncreared Energy, as long as we ¢
tinue to give up our free will to Him and abandon ourselves to |
will, which is the Way of the universe.
In our ego-state, we constantly try to protect ourselves by ¢
ing refuge in judgmental thoughts. When we have learned the
cret of non-action, however, we no longer feel the need to proty
ourselves from people or circumstances. Surrendering ourselyes
the Way, we not only trust Him to protect us, but we are no long
even conscious of a “self” (ego) that needs protecting.
When we are in a prideful condition, our actions are fuel I
emotion, which is often based in resentment following on the he
of frustration. Through the personal non-action of faith, we ces
to exert such emotional effort. In letting go of our will to pre
through ambitious striving, we find that the will of our Create
accomplished naturally and spontaneously through us.
Spontaneity, as we have seen, is in the nature of the Tao/L
Since He is supremely selfless and withour ambition, His contii
ous action of creating and upholding the universe is the supr
Non-Action—spontaneous, effortless. Thus, when we do His w
instead of our own, good appears of its own accord, flowing effo
lessly into our life. There is no frustration, no dissatisfaction, "

25. HEALING THROUGH NoON-AcTIiON

Lao Tzu understood that the true healing of our spirits com
not as a result of ourside pressures, that is, of being conscantly ¢
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be kind, good, generous, etc. Rather, it comes from within—from
rning to our true nature by ever returning ro our Creator.
herefore he wrote:

When the grear Tao is forgotren,

Kindness and morality arise....

When there is no peace within the family,

Filial piety and devotion arise....

These are ourward forms alone; they are nor sufficient in
themselves.

It is more important

To see simpliciry,

To realize one’s true nature,

To cast off selfishness

And temper desire.”

[n pracricing non-action, we do not try to heal ourselves; rather,
we allow ourselves to be healed by the Way. We do not ambitiously
rive to get rid of our problems, for when we return to our original
l'llturc by connecting with the Way, we find that our problems find
their own solution, spontaneously.

[n this way we can also lead others to their original nature—to
where they have fallen from. And we will do so without having to
upply pressure; we will allow them to find on their own the true
."ource of the spirit’s healing. As Lao Tzu stared:

The sage brings people back to what they have lost.
He helps the ten thousand things find their own nature,
But does not venture to lead them by the nose.

26. THe TrUE Source oF KNowING

Non-action naturally entails no-thought. But just as non-
gction does not strictly mean doing no action, so also no-thought
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does not mean having no thoughts. As we have seen, it is a
contrivance to attemprt to stop thinking. All that is necessary &
observe our thoughts arising from selfishness and desire, and in
serving end them.

another means of understanding. Using chis means, we
spirit; and it is there, not in the thought-stuff of the lower so

thoughr or idea, we cannot hear Him. So He says to us: Stop la
yourself in thoughts, so that you can hear me.

Here it is important to mention that, in ﬁnding our im
spirit, we must be careful not to rely on that either, for it too is
ated and thus can become an idol to replace God. Our sp
true source of knowing only insofar as it is allowed to
natural designarion of yearning for, connecting wich, and
ping the true God. The spirit is the only faculry of true
not because it is more “spiritual” than the lower soul, but p
because it is the only faculty that can know God.

It is not enough, therefore, for the soul to place itself under
spirit, irs master; the spirit must also be under its Master, the Sg
of God. When one seeks to find the spirit with a prideful mo
one continues as before to prevent the spirit from worship ,
God. But when one's motive is pure, the spirit makes its
connection.

27. THE SpPIrIT AS LiGHT

When Christ and Lao Tzu called man's spirit “the light," th
were speaking literally, for it can be experienced in the m
light. “The light of the body is the eye," said Christ. “If th
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jour eye is single, your whole body will be full of light. Bur if your
is evil, your whole body will be full of darkness.””

Archimandrite Sophrony describes how, as a young man, he
eld the light of his spirit. “The world of mental contemplation
essentially a radiant one,” he explains. “Our mind is created in the
ge and after the likeness of the Primal Mind—God. Light is
patural to it since it was made in the image of Him Who is Light

3 5
“’lglnatc.

28. THE M1suse oF WATCHFULNESS

Here we are treading on dangerous gmund, SO it is necessary to
op lightly. This is where many who have practiced watchfulness
ve fallen into delusion over the centuries. Everything depends on
the purity of ones intention in going within. If one’s intention
{¢onscious or unconscious) is not to face one's sin-condition, re-
pent and thus be reconciled ro God, but instead to “be spiritual”
while continuing to worship oneself, then one can—upon becom-
Ing aware of the light of one’s spirit—begin to worship it as God.
This is the ultimare delusion.

Archimandrite Sophrony writes: "Artaining the bounds where
iy and night come to an end,’ man contemplates the beauty of his
wwh spirit which many identify with Divine Being. They do see a
|lﬂ|1t but it is not the True Light in which there ‘is no darkness ar
all! It is the natural light peculiar to the mind of man created in
Llod's image.

“The mental light, which excels every other light of empirical
hluwlcdgc, mighe still just as well be called darkness, since it is the
Markness of divestiture and God is not in it. And perhaps in this in-
stance more than any other we should listen to the Lord’s warning,
“like heed therefore that the light which is in you be not darkness.’
The first prehistoric, cosmic carastrophe—the fall of Lucifer, son
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of the morning, who became the prince of darkness—was
his enamored contemplation of his own beauty, which ended. uj
his self-deification.””
The darkness of divestiture of which Fr. Sophrony speak

the state of having risen above all thoughts and thought proces
which we have described earlier. If a person’s motive is pride il
will stop a this point, admiring his own brilliance; but that by
liance will still be darkness. He will think he has found God, |
God will not be there. He will find a kind of peace, buc it will |
peace apart from God. |
To go beyond thought is not yet to artain true knowledge. Si
knowledge comes from the Word speaking wordlessly in the sp
that is yearning for Him; it does not come from the spirit it
The Word will come and make His abode with the spirit on I
the person approaches Him in absolure humility, for He Himsel
humility, and like attracts like. :
Fr. Sophrony writes further on those who go within the
selves without humility: “Since those who enter for the firse o
into the sphere of the Silence of the mind’ experience a cerf
mystic awe, they mistake their contemplation for mystical ¢o
munion with the Divine, whereas in reality they are still wi
the confines of created human nature. The mind, it is true,
passes beyond the frontiers of time and space, and it is this
gives it a sense of grasping eternal wisdom. This is as far as
man intelligence can go along the path of narural developme
and self-contemplarion....
“Dwelling in the darkness of divesiture, the mind knows ap
culiar delight and sense of peace.... Clearing the frontiers of tig
such contemplation approaches the mind ro knowledge of the
transitory, thereby possessing man of new but still abstract cog
tion. Woe to him who mistakes this wisdom for knowledge o |
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ue God, and this contemplation for a communion in Divine
Being. Woe to him because the darkness of divestiture on the bor-
ts of true vision becomes an impenetrable pass and a stronger
;hrrier berween himself and God than the darkness due to the up-
Hising of gross passion, or the darkness of obviously demonic insti-
gations, or the darkness which results from loss of Grace and
abandonment by God. Woe to him, for he will have gone astray
and fallen into delusion, since God is not in the darkness of divesti-
fure.””

To experience the darkness of divestiture and the light of the
mind, says Fr. Sophrony, “is naturally accessible to man,” but to ex-
perience the Uncreated Light of the Divinity is given to man by a
special action of God. These two experiences differ qualitatively
from each other. Fr. Sophrony writes: “It has been granted to me to
contemplate different kinds of light and lights—the light the arrist
knows when elated by the beauty of the visible world; the light of
philnsophical contemplation that develops into a mystical experi-
gnce. Let us even include the ‘light of scientific knowledge which is
always and inevitably of very relative value. I have been tempted by
manifestations of light from hostile spirits. Buc in my adult years,
when I returned to Christ as perfect God, the unoriginate Light
shone on me. This wondrous Light, even in the measure vouch-
safed to me from on High, eclipsed all else, just as the rising sun
sclipses the brightest star””

The greatness of Lao Tzu lies in the fact that, in “using the
light” of his spirit.“ he did not mistake it for a Divine manifesta-
tion—he did not identify it with the Tao itself. He went as far as
pure human intuition could take him, he reached what Fr.
Sophrony called “the border of Divine vision,” yet he did not pre-
sime o have reached his final destination; hence the very tentative
nature of his writings.
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With the coming of the Tao in the flesh, we His followers ay
now able to cross that border, as Fr. Sophrony did. Bur in order t
cross it, we have to reach that border along with Lao Tzu. We tol
must enter the darkness of divestiture, in humility and repent
so that God will meer us there.

29. HEarING THE WorbpLESS WoRrD

We do not practice watchfulness so that we can become sil
and peacetul. Rather, we become silent so that we can know the ug
pleasant truch about ourselves, and so that we “hear” the Tao/lL¢
gos speaking directly to our inward being. He does nor speak in a
audible voice; His voice makes no noise even in the mind. “We li
ten for it,” says Lao Tzu, “bur cannot hear it."” Scripture calls |
voice still and small.” We cannot hear it unless we tune in ro lt b
separating from all the static noise in our heads.

As we practice watchfulness and rise to the level of our sp
the Word of God begins to acclimarize us to the silent voice thi
leads us through all the circumstances of life. It is the same voi
that immortal spirits use in the dimension beyond this one, as the|
commune with the Word withour words. As the seventh-cent .
visionary St. Isaac the Syrian said: “Silence is the mystery of the fu
ture age, while words are only implements of this world.” i

“Everyone who is of the truth," says Christ, “hears my voice,"
If we cannot hear thar silent voice speaking to our spirit, we §
never develop a relationship with Him.

In this regard we would do well to recall Christ’s soberin
words: “Not every one who says to me, ‘Lord, Lord, will enter n
the Kingdom of Heaven; but he who does the will of my Fat
Who is in heaven. Many will say to me in that day, ‘Lord, Lord,
we not prophesied in Your name, cast out demons in Your
and done many wonderful works in Your name?’ And then |
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declare to them, ‘T never knew you: depart from me, you who work
iniquity.” a

As the Crearor of the universe, the Word of God of course
knows everything; therefore, when He says. “T never knew you,” He
is clearly implying more than that. In effect, He is saying: “You never
knew me. You and I never developed a relationship because you
were always listening to your thoughts, emotions and desires racher
than to me. You did not learn to distinguish my wordless voice
from all the other voices in your head.”

Through watchfulness we begin to understand, even in the
minute details of our daily lives, how the Word is informing, guid-
ing and helping us. We hear His silent voice directing us. We begin
to discern His will and follow it naturally. We understand, and He
knows we understand, and in thatr mutual recognition we make a
connection with Him. One such connection is then linked to other
ones, and thus we form a relationship with a Being we have never
seen. Then He will not say to us, “I never knew you"—for He did
know us, and we knew Him.”
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CHAPTER FOUR

PRAYER TO THE TAO

30. PErsonaL CoMMUNION

Lao Tzu, it may be said, had a relationship with this Absolure
Being even before He revealed Himself to the world in Jesus
Christ. Because of his spirit of humble yearning, Lao Tzu was
given to intuit the presence of the Tao as he sar ar artention. He
heard the Tao’s silent voice, but he did not know Who it was that
spoke. “I do not know its name,” he said. “"Way' is the byname that
Wwe give ie"!

Now, with the coming of the Tao in the flesh to all the peoples
ol the earth, we do know Who it is that speaks in our spirits. “We
beheld His glory” says the Apostle John, “the glory as of the only
begorten of the Father.”* Thus our relationship with Him, even as
we sit silently and warch, becomes a personal one. It passes into a
gommunion of love.

Earlier we defined prayer as personal communion with the
Tao. Now that, in Christ, we know the Tao as Person, the
warchfulness that Lao Tzu practiced can itself be a form of prayer:
i silent, humble yearning for Him Whom we know. Further, we
ate able to do what Lao Tzu was not: we can directly invoke the
Tao.

In The Philokalia, St. Hesychius identifies the different kinds
ol warchfulness that can be practiced by followers of the incarnate
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Tao. “T shall now rell you,” he says, “in plain, straightforward la
guage what I consider to be the types of watchfulness
gradually cleanse the spirit from impassioned thoughts. In the
times of spiritual warfare I have no wish to conceal beneath wo
whatever in this treatise may be of use, especially to more si mp
people.... .

“One type of watchfulness consists in closely observing
mental image or provocation; for only by means of a mental img
can satan fabricate an evil thought and insinuate this into the spi
in order ro lead it astray.

“A second type of watchfulness consists in freeing the h
from all thoughts, keeping it profoundly silent and still, and |
praying. i

A third type consists in continually and humbly calling upe
the Lord Jesus Christ for help."’ :

We have already described the first of these types in detail. Th
others—which entail prayer to the Tao—will be discussed in th
pages thar follow.

31. Worps Are ONLY A SUPPORT

Addressing the Creator with words is what is commonl
known as prayer. However, it is important to understand that tri
prayer is beyond words, since, ultimately, God does not commuf
with us on the level of language. As St. Theophan the Reclus
teaches, words are only used to help support and deepen the
prayer that should be occurring on the level of the spirit.

When we pray in our own words, it is nor good to make lon
carefully constructed speeches, which only involve us in our logie
minds and thus cause us to remain on the level of the lower sol
God has no need of such speeches, for He beholds our spirit an
knows everything. Our prayers should arise spontaneously frox
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our hearts. “For out of the abundance of the heart,” says Christ,
“the mouth speaks.”’

“Do not try to use many words,” St. John Climacus counsels,
lest your mind become distracted by the search for words. An ex-
gessive multicude of words in prayer disperses the mind in dreams,
while one word or a short sentence helps to collect the mind.” b

St. Theophan tells us how such short prayers should be said
frequently as a means of raising mind and heart to God: “We
ghould turn to God not only when we are standing at prayer, but as
far as possible throughout the day. There should be an unceasing
offering of ourselves ro Him.

“To achieve this, it is necessary to begin—as often as possible
during the day—by calling out to God from the heart in short
words, according to our needs and in ways appropriate to the
gvents around us.”’

Likewise, St. Ignatius Brianchaninov writes: “Before every un-
dertaking, that is to say, before beginning a conversation or starting
any work, we should raise our mind to God and ask Him for en-
lightenment and help.” 4

32. CoNFESSING LAPSES

“You cannot become passionless all at once,” says Elder Am-
brose of Optina, “But every time you feel your sinfulness say:
Lord, forgive me!’ Only the Lord is able to put love into a person’s
heart”"

In the spirit of metanoia, it is especially important that we con-
fess to God our wrongs as soon as we recognize them through the
practice of watchfulness, and that we frequently call upon Him to
grant us the inward purification known as forgiveness. St. Gregory
of Sinai teaches: “The mind is led captive everywhere; and it can-
not regain its stability unless it submits to God and is stilled by
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St. Ignatius Brianchani
(1807-1867) was, along with§
Theophan the Recluse, #
nineteenth century’s forem
interpreter of the the aneld
wisdom of The Philokalia, B
rare insights into the ps "'1.
ogy of modern man and his
fined teachings against dema
deceprion make him a s
guide of spiritual sob#
mindedness for our times,

prayer and through mentally confessing all our lapses to Him e
day. God immediately forgives everything to those who ask forgi
ness in a spirit of humility and contrition and who ceaselessly Il
voke His holy name."”

St. Hesychius writes: “When under the pressure of stupl
thoughts, we will find relief and joy by rebuking ourselves tru
fully and unemotionally, or by confessing everything to the Lord
to 2 human being. In both these ways we will always find cranqui
lity, whatever troubles us.”"

St. Ignatius gives similar advice: “If from weakness or, .
correctly, on account of your fallen nature, you happen to be dif
tracted by alluring thoughes and fancies, do not ger desponde
and do not grow slack. Repent before God of your levity and frivel
ity, confess your fallen nature and your distraction, fall down me#
tally before His mercy, and take precautionary measures againg

seductive dreams and seductive thoughts.” .
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When we are troubled in mind, having through neglect al-
d a passion or resentment to grow in us, we should stop think-
about it, stop trusting our “problem-solver” to pur things right,
d simply call upon our Creator, laying everything before Him. If
pur prayer is from the heart, we will not be hindered by trying to
think up words. Even as we speak with our tongue or in our minds,

wur spiric will be calling upon God silently. The very act of hum-

bling ourselves by calling upon our Creator already places us in
ibmission, and strikes a blow to the proud ego thar gor us into
trouble in the first place.

33. “SELF-FORGETTING IN PRAYER

The virtue of self-forgetting, which Lao Tzu discerned as a
yuality of Divinity and which Christ manifested in Himself, can be
tultivated by us through heartfelt prayer for others. “We must pray
lar others with contrition and pain of soul,” says Elder Paisius of
Mount Achos. “When someone has cancer or some other big prob-
lem, and in spite of this is not concerned about himself, bur suppli-
vutes God for others, then God is ‘moved.’ Then, in some manner,
the man has a cerrain ‘weight.” He says to Christ, T am not con-
prned for myself and do nor ask for anything, but I beg You, help
the others. And so God helps.”

Elder Paisius said that one can pray for others with contrition
‘only if one considers, from humble-mindedness, that one is the
pause of everything thar befalls one’s neighbor.”

At this the Elder was asked, “But how can you consider your-
self ar faulr if, for example, someone in Athens separates from his
Wile?”

The Elder answered, “Well, I say wichin myself: ‘If I were a
suint, like the ancient fathers, I would ask God to grant thar they
‘would agree and love each other, and God, Who has promised to
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hear the saints, would help them. Therefore because I am n
saint, God does not hear me. In consequence, I am ar faulr chaet
family is being broken and for whatever evil happens. And st
this way I do not judge anyone, but accuse only myself for ev
thing. Then God helps.”"” -

Above all, we should pray for those who hate or wrong uss
we have seen, it was Lao Tzu who first raught the doctrine of
turning good for evil. Christ later enunciated this in the commal
ment, "Love your enemies,” and then told us how we are to I
them: by blessing, doing good to, and praying for them. He &
“Pray for those who spitefully use you and persecure you, that
may be sons of your Father Who is in heaven; for He makes |
sun rise on the evil and on the good, and sends rain on the justy
on the unjust.””

Through such prayer we purge our heart of the venom -.‘I
tred. Whenever we catch ourselves judging and condemning S0
one, we should, following Christ’s command, immediately pray
thar person. We will find that the constant practice of this :
most effective means against the spirit of resentment. In the w
of Elder Paisius, God is “moved” by such prayer, and thmugh |
Grace He transforms our anger into love that transcends tha
man and touches the Divine.

34. "‘Non-AcTioN” IN PRAYER

In keeping with the principle of “non-action,” we sho
call upon God from selfish desire or with preconceived opini¢
but rather we should trust His wisdom and timing in meeting}
true needs. This spiritual attitude of surrender and trust is b
fully expressed in a prayer of St. Philaret of Moscow (11867);

“Lord, I do not know what to beg of You; You alone know
is needed for me. You love me more than I know how to love
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) Father, give to Your slave that for which I do not even know how
) beg. I do not dare to ask for either a cross or for consolation; I
only standing before You with my heart open to You. You see
needs which I do not even know; see and deal with me accord-
g to Your mercy. Purge and heal me, humble me and raise me; I
W1 in awe before You and I am silent before Your will and Your un-
omable ways for me. I am bringing myself as a sacrifice to You;
tuch me to pray. Pray Yourself within me. Amen.”
Elder Michael of Valaam (t1962), a great mystic of the
ntieth century, instructed his spiritual children to read this
ayer every day, as an aid to bringing them into a proper attitude
holore their Creator.”

35. THe PoweRr oF DirecT APPEAL

As we have seen, it is futile to try to struggle against thoughts
by our own willpower; rather, our struggle should be to raise our
Winds and hearts to the help of the Most High. This we can do
Wimply and instantaneously though direct appeal to Christ the in-
rnate Tao/Logos. St. Hesychius teaches: “The spirit cannot con-
juer a demonic fantasy by its own unaided powers, and should
r attempt to do so. The demons are a sly lot: they pretend to be
Wvercome and then trip us up by filling us with self-esteem. But
dien we call upon Jesus Christ, they do not dare to play their
Wicks with us even for a second.””

St. Theophan explains further the power of direct appeal in the
hictice of watchfulness: “Whenever we appeal directly to the Lord
th fear, reverence, hope and faith in His complete activity with-
Wit entering into a verbal battle with the passionate thought, the
wsionate thought then moves away from the mind’s eye, which is
ed on the Lord. When it is cut off from the mind through such
fention, the passionate thought departs of its own accord, if it
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has been naturally stimulated. If the enemy is involved, howe
then a discerning ray of light that comes from contemplation
Lord strikes him. It happens that the mind immediately cal
down from passionate violations as soon as it turns to the Lord
calls upon Him. -F

“To make this clearer to you, I will tell you a legend. An el
lived in the desert of silence. The demons visibly attacked him, 4
began dragging him out of his cell so as to completely dri !
out of the desert. The elder himself began fighting back at thi
but they moved him and had already dragged him right up to
very door. Just a bit more, and they would have turned him
Seeing his extreme danger, the elder called out, ‘Lord Jesus Chy
Why have you abandoned me? Help me, Lord! As soon as
called out, the Lord appeared immediately and chased away the.
mons, and said to the elder, T did not abandon you, but becat
you did not call on me and thought you could cope with the
mons yourself, I did not come to your help. Call on me, ar
will always receive ready help.’ After saying this, the Lord ¢ 8
peared. This incident is a lesson not just to the elder, but to al
us: Do nor struggle with passionate thoughts through your of
spiritual altercations with them, but turn immediarely to the 14
with prayers against them."”

There are times—such as after a passion or demonic temp
tion has begun to get a hold on us—when an especially fervent |
peal is in order. St. John Climacus advises: “For those who have |
yet obtained true prayer of the hearr, violence in bodily prayer
great help—I mean stretching out the hands, beating the
sincere raising of the eyes to heaven, deep sighing, frequent pra
tions....

“If possible, go apart for a brief space. Hide for a while in 8¢
secret place. Raise on high the eyes of your soul, if you can;
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t, your bodily eyes. Hold your arms motionless in the form of a
gross, in order to shame and conquer the unclean spirit by this sign.
LCry to Him Who is mighty to save, not with cleverly spun phrases,
.'_but in humble words, preferably making this your prelude: ‘Have
mercy on me, for I am weak. " Then you will know by experience
the power of the Most High, and with invisible hclp you will invisi-

bly drive away the invisible ones (the demons)." g

36. THE JEsus PrRAYER

In the tradition of The Philokalia—the Eastern Orthodox tra-
dition—there is an especially powerful prayer by which to call
lipon the incarnate Tao. It is called the Jesus Prayer. When done
with pure intention, the Jesus Prayer encompasses all that we have
.Ipu]-:cn of thus far: meranoia, bcing forgiven and forgiving, and cul-
tivating Grace through watchfulness and prayer.

The Jesus Prayer is a short, simple prayer, based on the prayer
ol the blind men in the Scriptures (Matthew 20:30-31; Luke 18:38)
“and of the publican in Christ’s parable (Luke 18:13). The full prayer
i "Lord Jesus Christ, Son of God, have mercy on me, a sinner.”
Sometimes it is done in shortened form in order to better maintain
attention on the words: “Lord Jesus Christ, have mercy on me.”

[n the first half of the prayer, we confess that Christ is indeed
the incarnation of the Word by Whom all things were made, and
we invoke Him, the Tao made flesh. Because Jesus is the name that
the Logos took when putting on the raiment of abasement and hu-
mility (i.e., human flesh), there is no more powerful name on earth
10 oppose the proud fallen spirits. In the words of the Apostle Pe-
tor, ‘there is no other name under heaven given to men by which we
must be saved.” "

In the second half of the prayer, we confess our sin-condition
nd wich every breath we call upon the Word to forgive us, to purify
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our spirits. Thus in the Jesus Prayer is contained the whole myst
of continuous metanoia.

According to St. Ignarius Brianchaninov, “the essential pre
ties of this prayer should be: attention, the enclosure of the
the words of the prayer, extreme unhurriedness in pronouncinj
and contrition of spirit. Although these conditions are necess
for all prayer, they are more easily observed and more needed in
practice of the Jesus Prayer. In psalmody the diversity of -.--,_:
which prayer is clothed involuntarily actracts the atrention of |
mind and causes it some diversion. But in the case of the
Prayer, the mind is concentrared on a single thought: the thouy
of the sinner’s forgiveness by Jesus. Outwardly this activity i
most dry, but in practice it proves to be the most fruicful of all|
soul’s activities. Irs power and value derive from the all-
all-holy name of the Lord Jesus Christ.”

“The action of this prayer,” says St. Barsanuphius of Opt

settles there. Through this prayer we enter into relationship w
the Lord Jesus Christ, we become accustomed ro Him, we net
with Him into one whole. This prayer fills the soul with calm a
joy amidst the most difficult trials, in the midst of every oppressi
and human vanity."”

The Jesus Prayer represents the barest essence of the direct |
vocation of the Tao/Logos that Christ made possible thmughf-
coming in the flesh. As St. Ignatius teaches, this prayer was ind
cared by Christ Himself shortly before His crucifixion:

“The use of the all-holy, Divine name Jesus in prayer, and pray
in His name, was appointed by our Lord Jesus Christ Himself,
can be convinced of this from the most sublime and profound ¢
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ersation recorded in the Gospel of St. John which the Lord had
th the holy Apostles after the Mystical Supper, in that momen-
s hour which preceded the Lord’s voluntary departure ro the
ce of His betrayal and agony, for the salvation of mankind. The
aching given by the Lord in that hour has the character of a final,
deathbed instruction in which He gathered and expounded before
is disciples, and in their persons before the whole of Christen-
dom, the most soul-saving and final commandments, sure and in-
lible pledges of eternal life.

"Among other pledges and spiritual gifts, there is given and

futified the command and permission to pray by the name of Jesus.
nd whatsoever you shall ask in my name, that will I do, thar the
Pather may be glorified in the Son. If you shall ask anything in my
name, I will doit. ... So far you have asked for nothing in my name.
Ask and you will receive, that your joy may overflow.
“What is it that will be given to a person who prays in the
nume of the Lord Jesus that can fill him to overflowing with joy?
He will be given—we reply in the words of our Lord—the Holy
Spirit ‘Whom the Father will send in my name.” .

St. Gregory of Sinai affirms that the Jesus Prayer is one of the
primary ways by which one can culrivate the seed of Grace given
At baptism: “The Energy of the Holy Spirit is manifested to those
‘under spiritual guidance through the continuous invocation of the
Lord Jesus, repeated with conscious awareness, that is, through
mindfulness of God." St. Gregory says that this means can be
‘more effective than others “if one diligently and persistently learns
how to dig the ground and locate the gold. Thus if we want to re-
ulize and know the truth ... let our aim be to make the energy of
prayer alone active in our hearts, for it brings warmth and joy to
the spirit, and sets the heart alight with an ineffable love for God

und man. It is on account of chis that humility and contrition flow
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richly from prayer. For prayer in beginners is the unceasing
activity of the Holy Spirit. To start with it rises like a fire
from the heart; in the end it is like light made fragrant by Divi

w13

Energy.

37. PREcauTIiONS IN DOING THE JESus Praver

Since the Jesus Prayer is such a powerful means toward
with the Creator Logos, it is also dangerous when practiced pret
turely or with the wrong intention. Therefore some warnings
order. :

From ancient times unto roday, those who have reache
vanced levels of prayer are unanimous in affirming that the J¢
Prayer should only be practiced by those who have been illumis
in the waters of Orthodox baptism, or are at least preparing the
selves for it. The Jesus Prayer comes from a certain context
Eastern Orthodox transmission—and it should be kept in #
context. Otherwise it loses its effectiveness, and the rraditie
safeguards against error and delusion are absent. Y

Those who take up the Jesus Prayer as in a vacuum often
themselves in a serious predicament. One non-Orthodox man
example, recently wrote about a frightening experience he had rig
after doing the Jesus Prayer: he entered an icy void, he said, §
had “a feeling that could only be described as arcric.” J. D. Saling
book Franny and Zooey, which helped to popularize the Jesus Praj
in the West, provides an accurate description of what can h:
to a person as a result of continuously saying the Jesus Prayer
being outside the Orthodox tradition. Unaccountably, Fran
found herself having hysterical weeping fits.

The Eastern Christian transmission, going back in an unbi
ken lineage to Christ Himself, has raught some form of the Ju
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Prayer for nearly two millennia. To do it freelance, avoiding the
iscipline from which it came, can be an acr of pride. This defeats
the very purpose of the Jesus Prayer, for it is a prayer of repen-
fance.

Being linked to the transmission, however, is not a guarantee
In itself. As with everything else in the spiritual life, one must
gome to the Jesus Prayer with love, humility and rigorous self-
lonesty. One can be Orthodox and pracrice the Jesus Prayer, and
yet, racher than bearing the marks of inward purification, one can
bear the marks of spiritual pride, haughtiness, coldness, knowing
better, judgment of others, and lack of concern for people’s true
feeds and problems.

38. Tue WronG Use anD THE RigHT UsEe
OF THE JESUS PRAYER

The misuse of the Jesus Prayer results not so much from doing
It wrongly—because one can be doing everything correctly, accord-
I to the tradition—as it does from doing it for the wrong reason.
Again, as with watchfulness, ones aim must be metanoia: facing
une’s self and shedding the ego out of a higher love for God. If one
It not repenting while saying the Jesus Prayer, then one is not
Jraying.

In the prideful use of the Jesus Prayer, the following often oc-
urs: A person hears abour how he can become holy by doing it, so
le does it with this in mind. Not truly desiring to face himself as
lie is, he repeats the words of the prayer in order to buttress a false
limage of himself: the image of one who is becoming “spiritual.”
Meanwhile, the passions remain active in him, but he will not be
uhle to see them unless someone comes and disturbs him.

When doing the Jesus Prayer as it should be done, one does not
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merely say the words; one actually prays them from the depths
one's being, speaking person to Person, always returning to |
awareness that one is addressing Someone. “The Name of Ch
says Fr. Sophrony, “must not be detached from the Person of G
lest prayer be reduced to a technical exercise and so contravene §
commandment, "You shall not take the name of the Lord
God in vain.™ ... Invocation of the Name of God the Savior, |
tered in the fear of God, together with a constant effort to live
accordance with the commandments, litcle by little leads t
blessed fusion of all our powers."”

Nikodim of Karoulia, a practitioner of the Jesus Prayer who df
recently on Mount Arhos. “Don't just pronounce the words, ¥

be like angels. Angels gaze unceasingly upon the Lord, and
have to strive for this, to see the Lord in the words with our mig
to look upon Him. Bur if with our mind we only say the
then we will not look upon the Lord, and this is not enou. J
prayer.

“Bur this seeing is without images. It is with the spirit. th#’-
Spirit. As He explained to the Samaritan woman, ‘You will Wi
ship in spirit.™ We pray in spirit to the Lord Himself. How is
When [ turn to the Lord and right then believe and feel thac I &
looking upon the Lord and the Lord is looking upon me. The Lo
is ceaselessly looking upon me. There’s one good little statem: it
The Philokalia—'God always sees us, but a man sees only w
sees nothing besides the Lord. Then he can even hear Him. T '-
liccle expression from Elias the Presbyter in The Philokalia.

“You have to look upon the Lord with faith. Look upon f-
Lord and believe that the Lord is looking upon you. In spirit, pi
in spirit! God demands worshippers who worship Him in s
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(iod is a Spirit and one must worship Him in spirit. We, with our
spirit, pray to God the Spirit. Our spirit is united with God. When
we turn to God the Spirit with faith, then the Lord will look upon
s and the human spirit will be united with the Spirit of the Lord
it the time of prayer.

“You have to pracrice this. As always, when you pray, immedi-
ately rurn ro the Lord. Your spirit must address the Lord, and sense
the Lord. Then there will be an echo; you'll receive a response.
Mercy will come to you. This is all by faith—it's accomplished by
faith—by faith and compulsion. That's what it is! ‘Lo-o0-ord Jesus
Christ, have me-e-ercy on me! This is a very good prayer. From one
litterance of the prayer you already sense the taste of God's mercy.
And the further you go, the greater it gets. If it’s with arrencion.
And at the time of prayer, if you go through the whole prayer rope,
then tears will begin to flow ... contrition will come, and then
warmth of heart will set in””

39. THE JEsus Praver anD INTRUSIVE THOUGHTS

While doing the Jesus Prayer, we are to stand guard against a
mental takeover by thoughts. As Fr. Sophrony writes, a person
laces thoughts and then exterminartes them by “shutting the doors
of his heart and stationing his mind on guard like a sentinel, unfetrered
by imagination and cogitation but armed with prayer and the name
ol Jesus Christ.” S

When one is truly praying with attention, one can cut short the
growth of the passions at the outser with the aid of the words of
the Jesus Prayer itself. The Philokalic writers, quoting a phrase
from the Psalms of David, call this “dashing the infants against a
tock.”” As Elder Nikodim of Karoulia explains: “Thoughts begin
with suggestions. There are even sinless suggestions.... When you
pray, ‘Lord Jesus Christ..., suggestions are like the ‘infants’ that you
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kill against ‘the rock,’ Jesus Christ. As soon as thoughts/sugg
tions appear in the mind, you kill these ‘infants.’ If you allow
to enter in further, and are not attentive to the words of the praj
bur will ponder on them [the thoughts], then this is already &
versing with them. After this is conjunction, joining, and then &
tivity, and they are now passions.” |

40. THE JEsus PRAYER As REPENTANCE

Doing the Jesus Prayer in order to feel spiritual and diste
ourselves from our sin-condition is of course a contradiction
terms. It works against the very aim of asking Christ, “Have me
on me." Unless we have faced the private demons in our mi
how can we know how much we need Christ’s mercy? Unles
know that we are truly perishing, how can we have Christ as @
Savior? '

while watchfulness is the foundation of repentance, since
it we begin to realize all the subtle, hidden passions and es
ments of which we have to repent. .
When we have seen our sin-condition through watchfulng
we are able to bring this condition immediately to mind when &
ing the Jesus Prayer, especially the marks of it thar we have recen
noticed. Then when we say, “Lord, Jesus Christ, have mercy on nj
we can say it and really mean it. It will not just be saying wor
Our inward being, which lies beyond words, will feel it.
Each time we say the Jesus Prayer with feeling, we are humili
ing the proud ego and are placing ourselves under evcrything;--
der the Way of the universe. In this way we are, breath by bre
reversing in ourselves the effects of the primordial fall, when
tried to become God. :

The marks of true watchfulness and prayer are effortless spi
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neity, guilelessness, childlikeness, overflowing inward joy, tender-

hess of heart, unfeigned humility, courage (lack of doubt),
.furthrighmess, abundant love, a nonjudgmental nature, and genu-
Ine, active care for people. Even in Russia today, cthese are regarded
#s the signs of a true elder or eldress. If a person’s “spirituality” is
talculated and forced, then one can be sure that he has not faced
himself and become free of himself, no marter how humble he

may act.
41. No IpoLs

As Elder Nikodim states, the Jesus Prayer—and all other
kinds of prayer, for that matter—should be entirely without the
deliberate formartion of mental irnagts: pictures of Jesus coming,
ste, This pulls one down to the level of the lower soul and the
tealm of che fallen imagination, and is one of the fastest and surest
toutes to delusion. Since the awareness of the spirit is formless, one
tannot be praying in the spirit while harboring images in ones
head. Such an image is an idol.

Also, when saying the Jesus Prayer, one should be careful not to
ilolize the prayer itself, as if one can be saved by words rather than
by the incarnate Logos Himself. St. Theophan warns:

“Hold no intermediate image between the mind and the Lord
when practicing the Jesus Prayer. The words pronounced are
merely a help, and are nor essential. The principal thing is o stand
before the Lord with the mind in the heart. This, and nor the
words, is inner spiritual prayer. The words here are as much or as
little the essential part of the prayer as the words of any other
prayer. The essential part is to dwell in God, and this walking be-
lre God means that you live with the conviction ever before your
tonsciousness that God is in you, as He is in everything: you live in
the firm assurance that He sees all that is within you, knowing you
better than you know yourself. This awareness of the eye of God
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looking at your inner being must not be accompanied by any vis
concept, but must be confined to a simple conviction or feeli
man in a warm room feels how the warmth envelops and
trates him. The same must be the effect on our spiritual na
the all-encompassing presence of God, Who is the fire in the ro
of our being,

“The words Lord Jesus Christ, Son of God, have mercy on
are only the instrument and not the essence of the work; but ch
are an instrument which is very strong and effective, for the
of the Lord Jesus is fearful to the enemies of our salvation and
blessing to all who seek Him. Do nor forget thar this practic
simple, and must not have anything fanciful abour ic."”

42. LEVELS OF THE JEsus PRAYER

Archimandrite Sophrony indicates a certain sequence in &
development of the Jesus Prayer. “First,” he says, “it is a verbal mu
ter: we say the prayer with our lips while trying to concent
attention on the Name and the words. Next, we no longer m
our lips but pronounce the Name of Jesus Christ, and what folle
after, in our minds, mentally. In the third stage mind and he
combine to act together: the attention of the mind is centered
the heart and the prayer is said there. Fourthly, the prayer becon
self-propelling. This happens when the prayer is confirmed in &
heart and, with no especial effort on our part, continues the
where the mind is concentrared. Finally, the prayer, so full of bles
ing, starts to act like a gentle flame within us, as inspiration fg
on High, rejoicing the heart with a sensation of Divine love &
delighting the mind in spiritual contemplation. This last stz

sometimes accompanied by a vision of Light.""
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CHAPTER FIVE

LAYING A FOUNDATION

43. Count THE CosT

In order to reach these deeper levels of warchfulness and
prayer, we must pay a heavy price. Christ tells us to “count the
vost” We will not find success in the spiritual life until we are
first ready to deny ourselves everything in this temporal life in order
10 be united with the incarnate Word. “If any one desires to come
after me," said Christ, “let him deny himself, and take up his cross,
and follow me.”

Once we have taken up the cross, we cannor rurn back. We
must be one hundred percent commirtred. Christ tells us: “No man,
having put his hand to the plow, and looking back, is fit for the
kingdom of God.”’ We cannot betray or doubt Him Whom we
have chosen to follow. We must hold fast; otherwise, as Christ
warns us, “the last state of the man [will be] worse than the firse."*

L.ao Tzu understood this even in his time, for he wrote:

[f I have even just a lirtle sense,
I will go along the Grear Way,
And my only fear will be of turning from ir.”

It is not enough to just “love God.” Christ commands us to

“love the Lord your God with all your heart, with all your soul,
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THE sEAL: "Count the cost” (Luke 14:28).

and with all your mind.”" When practiced aright, watchfulness an
prayer help us to do precisely this, for they unite heart, soul an

mind in ceaselessly yearning for and calling to the Creator Logos
To love God in this way means to love Him above everything el§
to the point of hating our own egos which are attached to th
things of this world. Christ said, “He who loves his life shall
it; and he who hates his life in this world shall keep it unto lif
eternal.”’ '

Likewise, Christ calls us to hate our earthly actachments, H
said, “If any one comes to me and hates not his facher, and mothe
and wife, and children, and brethren, and sisters, yea, and his ow
life also, he cannot be my disciplc."“ This means to hate notiil
people themselves, bur our fleshly dependence on them, whichJ'
places our dependence on God. Clinging to others prevents
from loving not only God, but also the very people to whom we _.
clinging.

When we deny ourselves upon entering the life of watchfu
and prayer, we cut off our former routes of escape into sensu;
pleasure. We root out the most subtle manifestations of pridﬁ:f'
longing for “love,” popularity, recognition, acceptance. Through g
ing within ourselves, we identify our favorite passions, and then W
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begin to quench them, one by one. At every turn we cut off our
own whims, doing instead the will of our Creator.

To do God's will means to follow the commandments which
He revealed to the world through Jesus Christ. “Ler Jesus alone act
within you by His most holy commandments,” says St. Ignatius. “If
you live in this way, the Jesus Prayer will certainly blossom within
you, quite independently of whether you dwell in the deepest soli-
tude or amidst the noise of a community.... Life according to the
commandments of the Gospel is the one true source of spiritual
progress, accessible to everyone who sincerely desires to succeed in
whatever outward situation he may be placed by the inscrutable
providence of God."’

Christ’s commandments are not mere rules, but rather existen-
tial indications of the Way of Heaven. When He said, “Love your
enemies,” or “Whoever would be first among you, let him be your
servant,””” He was revealing to us something of His own nature, so
thar we could be like Him and in harmony with the partern of the
universe. In cutting off our will and our resentments, we will natu-
rally follow this pattern by lowering ourselves beneath everyone, by
serving them and sacrificing ourselves for them.

Serving people does not mean giving them whatever they
want. Through the inner knowing of our spirits, as they are in-
lormed by our Creator, we can distinguish people’s demands from
their true needs, and then we fulfill the true needs, whatever the
tost. Such is the Way of Heaven, and such the true meaning of
love for others.

Without such self-sacrificing love manifested in actions, genu-
ine prayer cannot exist. “None of you should think,” writes St.
ITheophan the Recluse, “thar simply because you labor in prayer,
that is enough. It is not. We must be eager to care for all things—to
perfect ourselves in every good work.”"" As the Apostle John states:
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“He who does not love his brother whom he has seen, how can
love God Whom he has not seen? And this commandment h
we from Him: that he who loves God love his brother also.” "

If our hearts are sincere, we will shun the isolated “spirituall
of self-pleasing and self-opinion. We will see that God provides
constant opportunities to cut off our will before other people. |
longer wanring to do our own will, we will seek our a life thac
countable to others. In the context of marriage, this means voy
accountability and dedication to one’s wife or husband; in a mon
tic context this means the same to one's spiritual facher or motl
and to ones brothers and sisters. We must persevere in this &
cially when it runs contrary to our own desires and opinions. '-
the ancient spiritual writers say this is essential if we are to pr
ress in the life of prayer, because, without cutting off our will b
others, we can think we are doing God's will (according to our @
opinion) while we are really doing our own.

Furthermore, it is imperative that we give up—or at leas
willing to give up—all our resentments before we begin to pt
Christ said, “When you stand praying, forgive, if you have ar
thing against anyone, that your Father also Who is in heaven 1
forgive you your trespasses. But if you do nor forgive, neithe
your Father Who is in heaven forgive your trespasses.” Likew
St. John Climacus writes: “When you are going to stand b |
the Lord, let the garment of your soul be woven throughout w
the thread of obliviousness to wrongs. Otherwise, prayer |
bring you no benefit."

44. CuTTING OFF DISTRACTIONS

Lastly, we must cut off external distractions. These begin wi
the very first distraction—indulgence in food—out of which |
born all other sensual distractions, from love of comfort to sex
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t to tobacco smoking to drug and alcohol abuse. Among these,
the use of marijuana is perhaps the most sinister, for it gives the il-
lusion of being “spiritual” while making one unable to concentrate
and thus to practice watchfulness and face oneself.

Having cur off the grosser forms of sensual distraction, we still
face subtler distractions—this time coming from the hypnotic use
ul entertainment and information—which also dull the mind and
hinder sobriety. Struck by a constant barrage of sounds, words and
Amages in the modern Western world, our conscious minds are
‘much more disjointed and fragmented than those of former times;
‘our thoughts are more disorderly. However, as we continue to
watch and pray, we will naturally begin to avoid these distractions
s well. Activities which before seemed permissible will now con-
Mlict with our prayerful awareness. At first we may recognize televi-
Mon as a distraction, then music (particularly the crude modern
iorms of it), then newspapers and worldly magazines, then gossip
und idle conversations, and so on.

. “Withall your strength,” advises St. Hesychius, “pursue the vir-
e of warchfulness—thar guard and warch of the spirit, that per-
Aoct stillness of heart and blessed state of the soul when free from
Amages, which is all too rarely found in man. This is the path of
Mrue spiritual wisdom. In great watchfulness and fervent desire
ttavel along it with the Jesus Prayer, with humility and concentra-
tlon, keeping both the senses and the spirit silent, self-controlled in
Hood and drink and in all things of a seductive nature; travel along
M with a mind trained in understanding, and with God's help it will
twach you things you had not hoped for; it will give you knowledge,
#ulightenment and instcruction of a kind to which your spirit was
Ampervious while you were still walking in the murk of passions
and dark deeds, sunk in forgetfulness and in the confusion of
thaos.""”
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Fr. Sophrony speaks further on the need to guard against be
caught by worldly impressions: “The pressure exerted by intrus
thoughts is extraordinarily strong, and to subdue it the monk m
all day long force himself to avoid every single ‘interested’ look,:
allowing himself to become atrached to anything. His const
battle is to reduce outside impressions to a strict minimum, Q -'-'-_
wise, when the hour comes for interior noetic prayer eve
that has made an impression will descend on the heart, caus
great confusion.” ad

45. PutTING TO DEATH THE EGo

From all of the above, it can be seen that nothing less than
slow, painful, merciless death of the ego is required of
would enter into watchfulness and prayer in the right spirit, €

ner, where it cries out until ar last it has no more energy, and
pires. With this, true life begins.
St. Theophan puts it this way: “The act of cleansing

conducted by one’s own self, without any self-pity. The rnoti
of this act is efficacious, living zeal. It is both chopper and knl
which always works extremely well when it is sharpened by Gt
and guided by its suggestions. It is ruthless when it establishes |
self in the heart. It cuts, ignoring the cries of its victim. It is for ¢
reason that the work goes on successfully, and soon achie .
purpose. But the cutting is not the only thing. Once everything
been cut off, then zeal is present, but does not function as a
acts as a guard, and turns all its fierceness on the enemies of '
tion, on those annoyances from which no one is free and
shamelessness from which no one is ever left in peace.” .

“Rise up from love of the world and love of pleasure,” sa
John Climacus, “lay aside cares, strip your mind, renounce y¢
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body; because prayer is nothing other than estrangement from the
world. What have I desired on earth beside You? Nothing, bur to
¢ling continually to You in prayer withour distraction. To some,
wealth is pleasant; to others, glory; to others, possessions; but my
wish is to cling to God, and to put the hope of my dispassion in

Him‘nJS
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CHAPTER SIX

THE UNION OF MIND
AND HEART

46. THeE HEART (HsIN)

As prayer grows and deepens in us, it descends into the heart.
In The Philokalia, as in the passage of St. John Climacus quoted
“Mbove, this is called “prayer of the heart” or “noetic prayer”—the lat-
ter term being derived from the word nous.

The heart, say the Philokalic writers, is the “secret place” or “in-
her chamber” of the spirit. This was understood also by the Chi-
fiese in Lao Tzu's time. “In Chinese,” explains historian Mai-mai
Kze, “the 'mind’ is denoted by the character hsin A (heart), and in
LChinese thought the heart was regarded as the seat of spirirual and
Moral intelligence and perception, its function being to control the
#motions.... Here an early Greek concept offers an illuminating
parallel, for the Chinese idea of the heart and its function was simi-
lir to Socrates’ concept of the ‘spirit,’ the work and function of
Which was ‘to know, to apprehend things as they really are and con-
soquently, in particular, to know good and evil, and to direct and
govern man's acts.” The form of the Chinese character ssu F\E‘ (ro
think; also, thought), which is composed of a pictograph of ‘head’
il the form of a skull placed above that of ‘heart, suggests that
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thinking is guided by the heart and originates from it and is mg
important intuitively than intellectually”’

Thus, for both the ancient Chinese and the ancient Greeks,
function of the heart was the same as that of the mind—-and__
mately of the spirir, for the heart was known to be the spirits &
ter. That is why, when Lao Tzu spoke of “emprying the heart/m
(hsin)," he was actually referring to separating one’s spirit fr
thoughts that had intruded upon the heart.

In many places of the Gospels, Christ spoke of the heart
center of spiritual awareness: “Out of the abundance of the
the mouth speaks”; “... And [the people] should understand W
their heart”; “Those things which proceed out of the mouth &
from the heart”; etc.”

This ancient understanding of the heart was passed on to
Greek fathers of The Philokalia, who would at times use the wo
“heart” and “spirit” (nous) interchangeably.” They taught
spirit resides in the head and at the same time is active in the he
The spiri is united to the body, but it is not entirely withir
without the body, for it is bodiless.'

In The Philokalia, the “heart” refers to the physical organ
more specifically to the upper part of it), but it also refers to.
spiritual center of man's being. In watchfulness and prayer,
spirit first finds the physical heart and then the metaphysical, s
tual heart. :

“The ascetic,” says Fr. Sophrony, “learns the grear mysterie
the spirit through pure prayer. He descends into his inmost he
into his natural heart first, and thence to those depths that ar
longer of the flesh. He finds his deep heart—reaches the profoy
spiritual, metaphysical core of his being; and looking into it |
thar the existence of mankind is not something alien and exttd
ous to him but is inextricably bound up with his own being.”
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47. SPIRITUAL FEELING IN THE HEART

Whar we have called the “descent into the heart” is at the same
time a unifying of mind and heart. The spirit, separated from
thought-forms and images, becomes concentrated within itself, and in
this way the head and the heart in which the spirit resides are
brought rogether into one.
In the union of mind and heart, we again see the close connec-
tion between watchfulness and prayer. The mark of watchfulness is
pure awareness in the mind. The mark of prayer is spiritual feeling
In the heart. In noetic prayer, the feeling of the spirit praying in the
heart gives flesh to the awareness of the spirit watching in the mind.
Thus mind and heart are united just as soul is united to body.
By spiritual feeling in the heart we do not mean emotion. It is
a4 far from emortion as watchfulness is from thoughts and logic.
l'or just as emotion in the heart corresponds to thoughts and logic
i) the lower soul, so does spiritual feeling in the hearr correspond
i watchfulness in the spirit.
In Russian, spiritual feeling is called umilente. This word is un-
franslatable. Literally it means reception of mercy (milost) by the
Hous (in Russian, ume). It refers ar once to a tender contrition or
Irokenness of heart, a depth of humility and abasement mixed
With quiet exultation, and spirirual sadness mixed with unearthly
Juy and thanksgiving.

Noetic prayer is prayer of a watchful mind within a heart bro-
ken by umilenie. Wartchfulness must begin in the mind. Through
prayer, it descends into the heart, where it becomes feeling. St.
Aheophan the Recluse writes: “The end of apprenticeship in

tayer can be said to come when in our prayer we move only from
;clmg to feeling. In this, deliberate thought may cease; let there be
snly a dwelling in feeling with specific marks of prayer.
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“When the feeling of prayer reaches the point where it | :
comes continuous, then noetic prayer may be said to begin.
the gift of the Holy Spirit praying for us, the last degree of praj

X . wh
which our minds can grasp.

48. AWARENESS IN THE HEART

From his long experience of praying in the heart, Elder Nik
dim speaks on the heart as a center of spiritual awareness:
“We pray with the heart. We are aware through the heart. |
with the mind we only know thar we're praying. If I'm praying,
[ realize, I sense that I'm praying. I bring myself to an awarent
Then the feelings become manifest. And when the feelings appi
then tears flow. Withour consciousness, withour feeling, not @
little tear will roll out. i
“If you only know (in the mind) thar youre praying to t
Lord, thars one thing, Bur when it's with the heart, then you y
thar it’s the Lord Himself Whom you are addressing. _
“When a person appeals with his heart, he is praying and |
prayer of the heart. But if he does not have the awareness that he
addressing the Lord, then hes only praying with his hcad.}
knows thar there’s a God, and remembers that he’s addressing G
but he doesn't realize it. Bur awareness leads a man to feeling. A
when feeling comes, then he begins to weep. True repentance
then revealed. He becomes aware of his sins and begins to rep
sincerely— Forgive me, forgive me, have mercy on me!' Eve
concludes in the heart. Thar's how the Lord created us. He gave
a heart—our life.
"That which you pronounce (in prayer)—be aware of W
your hearr. It's not only with my mind thar I hear and understa
that I'm pronouncing the words. No! With the awareness. O
awareness is located in the heart. This is the feeling of the he
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When you pronounce the words, be aware—as if you felt them.
You have to practice this.”

49. THE MIND As SENTINEL OvVvER THE HEART

When one fails to practice watchfulness, the heart becomes pol-
uted by the continual influence of thoughts issuing from the mind.

' These thoughts enter into the heart, as it were, and darken our spir-
| its. It is not the temprations coming to us from without that can de-
lile us, but rather our inward reactions to them, which take the form
of thoughts and then make a lair in our heart. “All these evil things
come from within,” said Christ, “and defile a man.”*

St. Theophan elucidates this teaching: “The mind's thoughts are
Al direcred toward this earth, and there is no way to raise them to
heaven. Their object is vain, sensual, sinful. You have seen how fog
drifts along the valley. This is a precise picture of our thoughts.
~ I'hey all crawl and drift along the earth. In addition to this down-
ward drifting, they constantly seethe, not standing still in a single
place; they jostle each other, like a swarm of mosquitoes in the
summer. In addirion, they' are always in motion.

"Beneath these there lies the heart. It is from the thoughts that
blows are continually struck in the heart and corresponding actions
are produced. Whatever the thoughe, there is a corresponding action
of the heart, From this is joy, anger, envy, fear, hope, pride, de-
spair—rthey arise in the heart one after the other. There is no stop-
ping them; just as with the thoughts, there is no order whatsoever.
The heart continually trembles from the emotions like an aspen leaf”’

It follows from this, of course, that if we learn to cuc off
thoughts in our mind, they will not be able to enter into our hearr.
" I'he heart and mind are bound together,” says Elder Nikodim.
"When the mind is pure, then the heart will be pure. And when the
lieart is pure, then the mind will also be pure.”
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The joyful and childlike countenance of a true master of warchfulness and prigl
Elder Nikodim, schemamonk and hermir of Karoulia, Mount Athos (Tiofa)
Fr. Nikodim was an elder of the St. Herman of Alaska Brotherhood; '
his teachings on the Jesus Prayer are to appear in a forthcoming
book of the Brotherhood, Praying in the Heart.

i

Thus, it is only when we are standing watch with our spirit Il
our mind that we can be truly praying with our spirit in our heatt
For it is only then that we can pray with a pure heart; and “the pute
in heart,” says Christ, “shall see God."* Here again it is seen why
frue pra}cr cannot EXISL' Wl[hﬂur at‘tEntlUn [

Speaking of how the mind is to stand guard over the heart, S§
John Climacus writes: “It is one thing frequently to keep watehy
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over the heart, and another to supervise the heart by means of the
mind, that ruler and high-priest that offers spiritual sacrifices to
Christ."”

“Watchfulness,” says St. Hesychius, “is a firm control of the
mind and posting it at the door of the heart, so that it sees marauding
thoughts as they come, hears whar they say, and knows what these
tobbers are doing. and what imagf:s are being prujcctcd and set up
by the demons, so as to seduce the mind by fancasy." "

Fr. Sophrony also speaks of what occurs when the mind is sta-
tioned at the door of the heart in prayerful attention: “The mind
becomes all ears and eyes, and sees and hears every extrinsic
thoughr approaching from without, before it can invade the heart.
Praying the while, the mind not only refuses to admit extraneous
thoughts into the heart bur positively thrusts them aside and pre-

serves itself from association with them.”"

50. THE Un1oN oF MiND AND HEART
THROUGH GRACE

The separation of the mind from the heart, and their opposi-
tion to one another, have resulted from man'’s departure from the
Way. This separation is overcome when our spirit, distribured
throughout our being, unites its power in drawing closer to its
Creator. Then we can truly love God with all our heart, mind and
soul as with a single, unified force. In this as in everything else,
however, we must realize that we are helpless to do it by our own
unaided powers. We must rely wholly on the Power (Grace or Teh)
of God. St. Ignatius explains: “It is natural for Divine Grace, when
it stretches out its finger to heal a man, crushed and broken ro
pieces by his fall, to join together his severed parts and to unite the
mind not only with the heart and soul but even with the body, and
1o give it a single, true ardor for God.
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“With the union of the mind and heart the asceric receives
power to resist all passionate thoughts and passionate feelings. G
this be the result of any technique? No! It is the result of Graj :
is the fruit of the Holy Spirit Who overshadows the unseen al
of the Christian ascetic; and it is incomprehensible to
natural people. 5

51, FiNpING AND Living FROM ONE's CENTER

It is only when the mind and heart are united in warc
and prayer that we can find our spiritual center: what Archima
drite Sophrony calls our “deep” or “metaphysical” heart. Our cei N
cannot be adequately described in words. We experience it a
mysterious union of mind and heart, bur ar the same time itis n
ther the physical brain nor the heart. Although united to ,:{-
not in itself fleshly. Although nor fleshly, it is not wholly imm
rial, for only God is such. It is like an inner temple, uncircu
scribed, with no walls, whose holy of holies is in the region ¢ [
heart. “Strive to enter the temple within yourself says St. Isaac't
Syrian, “and you will see the heavenly temple.” "

St. Theophan speaks of how this center is actually formed i
through Grace. In a letter to his spiritual daughter he writes:

“Inner regulation begins only when you choose the side §
Grace, and make the ways of life in the spirit of Grace the in
ble rule of your life. From that moment, as the decision is fo
inside you, a center will also form within you, a powerful cent
which will begin more and more forcefully to draw you toward |
self. In this center will be Grace, which has taken hold of your ¢oi
sciousness and free will (or, your consciousness and free wi
combined with Grace). This is the same thing which was pr
ously called the resurrection or restoration of the spirit. Then
Grace of God will begin to draw toward this center all of the ot '
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Morces of your nature, both intellectual and spiritual, and govern
their entire action, retaining within them thar which is good, and
-dcsrroying thar which is bad. This drawing of everything to one
venter and directing of all to one goal is the inner rebirth you have
4o fervently desired. Once this rebirth has been accomplished, then
‘gverything both grear and small will proceed from this one center,
and witchin you will be established the most perfect harmony, and
the peace of God, which surpasses all understanding, will over-
shadow the inner temple of your narure.” H

Finding and living from our center is the same as finding and
living from our spirit. When we are living from our center, we are
no longer reacting to outside pressures and temptations. Nor react-
Ing to pressures, we are free from the thoughts, emotions and de-
sires that these reactions engender. We are internally rather than
externally mortivated, and thus we do not have to be constantly fill-
Ing ourselves with that which is outside of us: attention from other
people, marerial things, etc.

Living from our spirit, we see ourselves and people and things
around us as they really are. “The gathered one,” says St. Theo-
phan, “sees everything within himself. Someone in the center of a
tircle sees what is along every radius. He sees everything around
him almost at the same time, while one who steps out of the center
soes only that which is along one radius. It is the same for one who
I gachered within—he sees all the movements of his powers and is
uble to govern them.”"”

When we enter into our center, our spirit enters within itself, as
It were. This is not self-absorption, however, since the spirit, when
separated from outside impressions, will naturally seek out what is
ibove and beyond itself: its Creator. Engaged in noetic prayer, it will
hold wordless conversation with the Word Who made it.
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52. LAo Tzu anp CHRIST ON THE “CENTER"

Personal communion with Christ in our spiritual center is (§
refer to our earlier analogy) the taking flesh of Lao Tzu's in t
observation of the Tao in this same center.

Lao Tzu referred ro man's spiritual center as the “middle®

“belly” ( fu ﬁ] which Gi-ming Shien translates as “inner thi
and Chinese commentator Liu Qi interprets as “inner spa.c:

ness.” In chapter 12 of the Tao Teh Ching we read:

The sage regards not the eye (i.e., viewing and living from
externals), but the belly (i.e., finding and living from one’s
center),

Therefore, he puts aside the one and takes the other.”

Interestingly, Christ used the same metaphor when speaking
man’s spiritual center: “He that believes on me, as the Scriprure
said, out of his belly shall flow rivers of living warer” " '

Here Christ not only spoke of the same reality that Lao T
had alluded to five centuries before, bur He also revealed a new it
ality thar His followers were to experience. For the "living wit
that was to flow out of their center was the Grace of the
Spirit. The Gospel passage continues: “This He spoke concernil
the Spirit, Whom those who believe in Him would receive; for
Holy Spirit was not yet given, because Jesus was not yet glorified!®

When Christ sent down the Grace of the Holy Spirit on K
disciples after His death and resurrection, this Grace no long
acted upon followers of the Tao/Logos from the outside, as it I
in past ages, but now it could fill and flow out from their very cel
ter, their spiritual “belly” or “deep heart.” To this subject we will ¢
turn larer.
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CHAPTER SEVEN H-

PRAYING FROM ONE'S CENTER

53. PERSISTENCE

In order to have a center formed in oneself, and to be able to
pray from that secret place, it is imperative that one put one’s time in
before God, every day withour fail. Specific periods of watchfulness
and prayer must be set aside each day, especially in the morning
and evening,

In the morning it is especially important to establish a founda-
tion of warchfulness in the mind. Evenings and nights are generally
more conducive to contrition of heart, wherein an inward purging
occurs. “Nighe prayer,” says Elder Nikodim, “prepares you for
prayer during the day.... Humility, awareness, repentance. ‘Forgive,
O Lord, me who live in the world, who bear a body, and who am
gnticed by the devil! Do this unceasingly. And, whatever little thing
you do, rurn to God's mercy with humility. Ask forgiveness of the
Lord: ‘Infirm am [.””

Of course, besides the periods set aside for this purpose, one
should strive to remain in a warchful, prayerful stare at all times
during the day.

"Make this your rule”: says St. Theophan, “Always be with the
Lord in mind and heart, never allow the thoughts to wander, but when they
ilo, call them back again and force them to stay at home in the house of the
heart and speak with the most sweet Lord....
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“These are the conditions for success: 1) Uninterrupted continuf
of such undertaking—persistence in it. Do not keep starting and pu
ting it aside over and over; rather, once you have begun, keep at

tience and s:{f-discipﬁnc. Uncertainty will come, desire will weak
and even doubr will arise; you must drive all chis away, and T
yourself to continue in your labors. 3) To make this happen, be-
spired with the hope that the Lord, seeing your labor over p ap
and the diligence with which you seek to make it habitual, wil
last grant you this prayer, and that once it has become consolidated |
the heart, it will flow on its own like a fountain from it. This most blesse;
fruit is the fruit of prayerful labor! The expectation of it has il
spired all those who pray, and the receiving of it has been for the
a source of continual spiritual bliss, joy, and a peaceful heart
God. May the Lord bestow this fruit on you! Bur without per
tent, self-disciplined, patient, and hopeful labor, He will not by

. el
stow it. Have courage! 3

54. WoRDLESS PRAYER oF THE MIND AND HEART

We have seen how words, although they give form to p ,
and are an aid to it, do not in themselves constitute prayer. “Do
ever forget,” St. Theophan says, “that the essence of prayer is the ra
of the heart and mind to God.... If the mind becomes exhausted |
saying the words of the prayer, then pray withour words, bowil

down before the Lord inwardly in your heart and giving yourself}

)
4

Him. This is true prayer. Words are only prayer’s expression af
are always weaker in God's eyes than prayer itself"”

There is a time for words and a time for wordlessness. \
your mind is stationed ar attention and your heart is aware in ";,_
tual prayer, you will know when to speak (either mentally
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cally) and when to be silent. Again St. Theophan writes: “Prayer
may consist only in a standing before God, in an opening of the
heart to Him in reverence and love. It is a state of being irresistibly
drawn within to stand before God in prayer; or it is a visitarion of
the spirit in prayer.... In purely contemplative prayer, words and
thoughts disappear, not by our own wish, but of their own ac-
cord.... Feeling rowards God—even without words—is a prayer.”’

Fr. George Calciu, in speaking about the long years of torture,
isolation and deprivation he endured in communist prisons, often
says that he was sustained through “prayer and contemplation.”
When he was once asked to explain the difference between these
two, he said thar by “prayer” he meant prayer with words, and by
‘contemplation” he meant wordless prayer.

‘I was praying prayers that I had learned during my life,” he
said, “or I was making my own prayers because I had some need:
was oppressed or alone, or I was tempted by desperation, and so
on. But when I was contemplating—this was to forger the words.

“Even when we are thinking, we are using words. Linguists say
that in thinking we are miming words, because we are not able to
think withour words. Burt in contemplation, you don't use words.
To contemplate is to be submerged in the presence of God. Then
the spirir is free.

"During my contemplation, I didn't need words. I cannot ex-
plain it. Ie was like a dialogue without words between me and God,
or berween me and the Mother of God. Contemplating, I left this
world. I was in a world without the presence of marerial things, in
the world of the spiric. I kept my eyes closed. I was in the spirit, and
It gave me spiritual sacisfaction.

“The true meaning of contemplation is to be in touch with
someone—rto communicate with someone—without words. [ was
fommunicating with God or with the angels without any words.
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Fr. George Calciu (1925-2006) was a RS
manian Orthodox priest who endur
twenty-two years in the communist pris
system in his country. After his second il
prisonment ended in 1984, he came to th
United States, where he served at a chur
in Virginia until his repose. For more abol
his life and an account of his illumins

by Uncreared Energy, see the Epilogue. Y

So, based on this experience I make a distinction between p
and mntu:m[::lal:iccnn."‘1

In order to help bring the mind into sympathy with the hea
Fr. George Calciu, St. Theophan and others say that, during time
of contemplarion and prayer (especially the Jesus Prayer), one can
place one’s right hand over the upper left part of the heart.” Thi
practice is beneficial only when humbly undertaken in a spirit
“non-action” and non-contrivance. It should not involve any ag
tempt to force the mind into union with the heart, the dangers @
which will be discussed later.

55. On NaTturaL THoucHTs WHICH ARISE
During PrRAYER

We have shown how all thoughts, even seemingly good onés
should be passed over when practicing watchfulness of mind; th |
is equally important when praying with the mind in the heart, If
the words of St. Ignarius: “Not only does every sinful emotion 4
every sinful thought disrupt the union of the mind with the h

* In the Jesus Prayer, this is generally done while “pulling” the knota of
Othodox prayer rope (chotki) with the left hand. '
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even all natural thoughts and feelings, however subtle and dis-
guised by an appearance of righteousness, destroy this union, and
set the mind and heart in opposition to one another.””

Likewise, Fr. Sophrony writes: “By prayerfully fixing his atren-
tion in his heart, the ascetic strives to preserve his spirit from all
thought. Thoughts may be natural in everyday life but they can
also be consequent on satanic influence. In prayer, the ascetic re-
nounces for the time being, to the degree that he finds possible
(which differs from man to man), the needs of his narure.
Thoughts of demonic origin, he excludes altogether. This means
thar the mind at prayer rejects all thought, both natural and de-
monic....

“Sometimes something occurs in dcep-se: prayer that is
difficult ro explain. Lights appear around the mind, trying to
arcract the mind’s attention to themselves, and if the mind refuses
to pay attention, they, as it were, say to the mind, "We bring you
wisdom and understanding, and if you refuse us now, maybe you
will never see us again.' Bur the experienced mind pays no
artention whatever and they depart, not only unaccepted but even
unacknowledged. The mind does not know for sure if it was an
evil enemy or a good angel; bur it does know by experience tha if
it stops to consider the brilliant thought, it loses prayer, and with
great pains must seek it again. Experience shows that in the hour
of prayer we must not listen even to good thoughts because if we
do, other ideas will occur and, as Elder Silouan said, ‘You will not
continue undistracted.” Nothing can compensate for the loss of
pure pra}rer."ﬁ

Once again, these writers are saying not that we should try to
have no thoughts, but rather thar we should not accept and follow
after the thoughts that do come. If we do get caught in a thought,
we should immediately raise our mind and heart to God again and,

373




UNITING ONESELF TO THE INCARNATE TAO

if we are doing the Jesus Prayer, should return our attention to thy

words of the prayer.

56. BREATHING DURING PRAYER

In the levels of the Jesus Prayer outlined earlier, verbal prayer
followed by prayer pronounced in the mind. The latter pracice
often associated with the hesychastic® method of timing the praye
with one’s breathing. This method can serve as a further aid to -'-';
centration, but it should not be undertaken rashly or pridefully lé
it become another device of the self-justifying ego. “A gradual ascel
into prayer is the most trustworthy,” advises Fr. Sophrony. “The by
ginner who would embark on the struggle is usually recommende
to start with the first step, verbal prayer, until body, rongue, bra
and hearr assimilare ic. The time that this takes varies. The m
earnest the repentance, the shorter the road.”’

Like the verbal practice of the Jesus Prayer, the mental practie
of timing the Jesus Prayer with the breathing should never be s
rated from the spirit of true prayer. The latter practice, writes I
Sophrony, ‘can be genuinely helpful if one does no lose sight of ¢
fact that every invocation of the Name of Christ must be insepa
bly coupled with a consciousness of Christ Himself."

Some of the ascetic fathers of The Philokalia also speak of ha
one is to breathe during prayer: that is, that the breath shouki'
controlled so as to be gentle and unhurried. One finds the sam
counsel in the Tao Teh Ching:

Can you, while controlling (or concentrating) your breath,
Make it soft like that of a litle child?’

Since people over the centuries have been harmed both pay

* Hesychasm: pertaining to inward stillness.
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chologically and physically by misapplying such counsels, a word of
explanation should be given here. It is first necessary to point out
that “controlling” the breathing does not mean forcing it.

Once someone, referring to the Philokalic teachings on breath-
ing, asked the modern-day ascetic, Elder Nikodim, “Is your breath-
ing inhibited thar way?"

“No," replied Fr. Nikodim. “You have to do it smoothly, quietly
and calmly, so that your breathing doesn't excite your nerves.... In
The Philokalia Elder Ignatius writes, ‘Inhale softly and exhale softly’
Otherwise, if you irritate your nerves, your prayer will be hot-
blooded, as Ignarius Brianchaninov says.”

The questioner then asked Fr. Nikodim, “In so doing, don't you
feel a kind of restriction in the chest?”

“No. It has to proceed freely. If you breathe forcibly, by this
you'll also excite your nerves. It has to be calmly and gently. This is
what Gregory of Sinai and our Russian Nilus of Sora indicare: as
much as possible, restrain your breathing. What is the meaning
here? Not to restrain the breaching so as not to breathe, or to draw
in a breath and hold it in. No! Breathe freely, softly and calmly.
“This is what restraining the breath is.... The way we do it is
through the nostrils, to the larynx and the lungs”

This, of course, is also very much in che spirit of Lao Tzu, who
taught that “those who contrive (ie., force things through ambi-
tion) mess things up."q

Secondly, we should mention that, when one’s mind is ar watch,
one’s breathing will naturally and spontaneously become soft and si-
lent. St. Gregory Palamas (1A.p. 1359) explains:

“This control of the breathing may, indeed, be regarded as a
spontaneous consequence of paying attention to the spirit; for the
breath is always quietly inhaled and exhaled at moments of intense
concentration, especially in the case of those who pracrice stillness
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both bodily and mentally. Such people keep the Sabbarh in a spi _'
tual fashion and, so far as is possible, they rest from all personal s
tivities; they strip their soul’s powers free from every transien
fleeting and compounded form of knowledge, from every type ¢
sense-perception and, in general, from every bodily act that is ui
der our sway, and, so far as they can, even from those nor entirel
under our sway, such as breathing.” " )

57. RELIANCE ON TECHNIQUES

In The Philokalia one will also find instruction on how,
mentally saying the Jesus Prayer, one can lead the mind into ¢
heart with the aid of one’s breathing. Archimandrite Sop
writes of this method:

“The monk, having suitably settled his body, pronounces ¢
prayer with his head inclined on his chest, breathing in ac ¢
words ‘Lord Jesus Christ (Son of God)," and breathing out at tl
words ‘have mercy on me (a sinner). During inhalation the e
tion at first follows the movement of the air breathed in as f2
the upper part of the heart. In this manner concentration can ¢
be preserved without wandering, and the mind stands side by &
with the heart, or even enters within it. This method eventually ef
ables the mind the see, not the physical heart but thar which is ha
pening within it—the feelings that creep in and the mental imag
that approach from without. With this experience, the monk )
quires the ability to feel his heart, and to continue with his :
tion centered in the heart without further recourse to an
psychosomatic technique.” .

Because the misapplication of this method, without prope
guidance from an Orthodox spiritual facher, can also lead to

consequences, ascetic elders of recent centuries have general

376



PRAYING FROM ONE'S CENTER

steered people (especially lay people) away from the technique and
towards a safer and simpler practice. Thus, Fr. Sophrony writes:

“This procedure [of following one's breath to the upper region
of the heart] can assist the beginner to understand where his inner
attention should be stayed during prayer and, as a rule, at all other
times, too. Nevertheless, true prayer is not to be achieved thus.
True prayer comes exclusively through faith and repentance ac-
cepred as the only foundation. The danger of psychotechnics is
that not a few artrribute too grear significance to method qua
method. In order to avoid such deformation the beginner should
follow another practice which, though considerably slower, is in-
comparably better and more wholesome—to fix the artention on
the Name of Christ and on the words of the [ Jesus] Prayer. When
contrition for sin reaches a certain level the mind narurally heeds
the heart."*

Likewise, St. Ignatius Brianchaninov teaches: “The essence of
the matter consists in the union of the mind with the heart during
prayer, and this is achieved by the Grace of God in its own time,
determined by God. The above mechanism is fully replaced by the
unhurried enunciation of the prayer, by a short rest or pause after
each prayer, by gentle and unhurried breathing, and by the enclo-
sure of the mind in the words of the prayer. By means of these aids
we can easily attain to a certain degree of attention. The attention
of the mind at prayer very soon begins to attract the sympathy of
the heart. Sympathy of the heart and mind little by little begins to
pass into a union of mind with the heart, and then the mechanism
offered by the Fathers appears of its own accord. All the mechani-
val means having a material character are offered by the Fathers
solely as aids to the artainment of attention in prayer as easily and
yuickly as possible, and nor as something essential. The essential,
Indispensable property of prayer is attention.... True Grace-given
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artention comes from the mortification of our hearr to the world
s x . n i3
Aids always remain merely aids.

58. PrEmMATURE DESCENT INTO THE HEART

Until we know what it is to have a spirit thar stands apart fror
thoughr, we will not truly know what it means to pray with th
spirit in the heart. Therefore, we need to be humble, parient.

the elders, we should pracrice keeping our attention on the worg
of the Jesus Prayer, with an abiding awareness of Him Whom \
are invoking. As we have seen, it is not we who ultimarely cause ¢k
union of the mind and the heart. Only God can do it, so we
trust in Him and in His timing, and not become ambitious :
it. In everything concerning the spirirual life and prayer, cthe |
to not trust in and depend on ourselves. We cannot even de
on our own powers to separate our spirit from our ego. We will fa
unless ar all times we depend on God.

As St. Ignartius reaches, in time our heart will enter into
sympathy with our praying mind. At first chis is felr as con
tears come to our eyes. In our heart we feel a certain soreness—
pain which is not unpleasant, and which helps to draw the mind
attention to the heart. About this pain St. Theophan writes: “Ce |
stant effort will achieve this quickly. There is nothing peculiar
this: the appearance of this pain is a natural effect. Ir will help. X
to collect yourself better. But the chief thing is thar the Lord,
sees your effort, will give you help and Grace in prayer. A di
order will then be established in the heare.” "

When the mind, with God's help, naturally establishes irself |
the heart, we may also feel at times a certain spiritual warmth |
the heart. This is a gift of God, which facilitates the unceasing f

membrance of Him.
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59. Do NoT Try To MEASURE Your PROGRESS

When such gifts come, we should not think much of them, or
rather should not think much of ourselves. The ascetic writers tell
us not to try to measure our spiritual state while at prayer. Thus St.
Theophan writes: “When the query arises ‘Ts this it?, make it your
rule once and for all mercilessly to drive away all such questions as
soon as they appear. They originate from the enemy. If you linger
over this question the enemy will pronounce the decision without
delay, ‘Oh yes, certainly it is—you have done very well!’ From then
on you stand on stilts and begin to harbor illusions about yourself
and to think that others are good for nothing. Grace will vanish:
but the enemy will make you think that Grace is still with you.
This will mean that you think you possess something, when really
you have nothing ar all. The Holy Fathers wrote: ‘Do not measure
yourself. If you think you can decide any question about your
progress, it means you are beginning to measure yourself to see
how much you have grown. Please avoid this as you would avoid
fire”"

Conversely, we should not grow discouraged when we do not
seem to reach profound prayerful states. Our aim is not ro attain to
certain states, but to continually raise our minds and hearts to God
out of our love for Him. Even if we have not been able to do this
undistractedly, God honors our effort. As St. John Climacus
writes: "Do not say, after spending a long time ar prayer, that noth-
ing has been gained; for you have already gained something. And
whar higher good is there than to cling to the Lord and persevere in
unceasing union with Him?"*
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60. AT THE EnND oF PrAYER TiMES

If ar the end of prayer times we continue to stand watch, w
will see two things: 1) how our mind has been clarified and illu
mined by prayer established in the heart; and 2) how this clarity @
mind is now being threatened by more intrusive thoughts. Our
ing aware of this can help us, as we rise from prayer, to guard wha
we have gained. St. John Climacus teaches: “When prayer is fin
ished wait soberly, and you will see that swarms of demons, as |
challenged by us, try to invade us after prayer with absurd fantas
Sit and warch; you will see those who are in the habit of snatchin
away the first fruits of the soul.” i r

On rising from prayer, says St. Theophan, “the warriors «
Christ should keep watchful guard over two things in parti
sobriety and discernment. The first is directed within, the s
outward. With sobriety we observe movements which come o -f"_'-
the heart itself; with discernment we foresee movements which ar
about to be roused in it under the impulse of external influene
The rule for sobriety is: after every thought has been banishel
from the soul by the memory of God’s presence, stand at the do¢
of the hearr and watch carefully everything that enters or goes oy
from there. Especially do not let your actions be prejudiced :I.
emotion and desire, for all evil comes from there""

In order to maintain this state of warchfulness, it is ne
to realize that we are perishing every minure. Realizing this, we
continually call out to Him Who saves us. “Let the reme ne
of Jesus be present with each breath,” says St. John Climacus,
then you will know the value of stillness." I
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CHAPTER EIGHT

EMPTINESS

61. SELr-ForGETTING LOVE

According to St. Ignatius Brianchaninov, the effects of true
prayer are twofold: illumination of the mind (through attention),
and contrition of heart (through the mind’s descent into it and the
heart's awareness of God's presence). When contrition seizes the
heart through the action of the wordless Word within i, then
mans spirit begins to experience, in some small measure, the life of
the Word Himself.

The overarching characteristic of the Word, as Lao Tzu saw
even in his time, is a depth of humility which is impossible to ex-
press in human language. The Way, said Lao Tzu, is like water,
which always seeks the lowest place. So too, our spirit, when re-
newed by the Word in the process of metanoia, has an all-
consuming yearning to get under everything. Before, in our unregen-
erare state, we had always been striving to ger above everything,
through pride, judgment and power. Now the opposite occurs. We
are inexpressibly sorry for everything, for now we realize that, all
along, we had been striving to get above, not only our fellow man,
but God Himself. We weep, realizing the full depth of our fall.
Now we seek to get under God again, but we find that we can-

not—and that is the beauty of it, for the Word Himself is the
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Supreme Humility which always lies beneath all things. Still ou
spirit yearns for this lowering, this ultimare abasement, and in th
intensity of this yearning we at last realize what it truly means ¢
love our Maker.

The spirit, praying within the heart, seeks to close itself of
from everything outside, and to cut off from itself our false identig
the “problem-solver.” It seeks to go ever deeper, ever lower, an’_d_;
hide in the wordless Word Who speaks in it.

“The truly humble man,” says St. Isaac the Syrian, "wishes
enter and dwell in stillness, to forsake rotally his former concep
tions together with his senses, and to become as something h
does not exist in creation, that has not come into being in thi
world, that is totally unknown even to his soul and his senses. An
so long as such a man is hidden, locked away and withdrawn
the world, he remains wholly with his Lord.""

This is the perfect self-emptying and self-forgetting which fl'
Tzu foreshadowed and Christ revealed to the world. Paradoxi
now that the Tao has taken flesh, the empriness thar Lao Tzu 'I..:
scribed can be experienced in its fullness. As we have seen in
previous Part, the full, personal dimension of self-emptying /sell
forgetting is known to man's spirit as love, love berween God A
man, and between man and man—just as it is between the
Persons of the Divinity.

In loving his Creator, the follower of the incarnate Tao fin
that his “I" has become uninteresting to him. He wishes to gro
into the likeness of Christ, as a son to his father, to become bon;?
His bone and flesh of His flesh. When he partakes of the mysti
of Christ’s Body and Blood, he wishes to no longer be an “I"; rath
he wishes to be a “He."

In seeking to “become as something thar does not exist in cre
tion,” the follower of the Way does not lose his usefulness and @
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fectiveness in the world. On the contrary, it is in this that he finally
becomes useful, for he is no longer acting from himself but from
the Tao/Logos. Lao Tzu wrote:

Clay is molded into a vessel,

But the ultimate use of the vessel depends upon the part where
nothing exists.

Doors and windows are cut out of the wall of a house,

But the ultimate use of the house depends upon the parts where
nothing exists.’

The follower of Christ the incarnate Tao seeks to become just
. 3
such a useful nothing,

62. THE AByss or HuMmiLiTy

Having cur itself away from all visible things, and having even
become “totally unknown even to his soul and his senses,” the spirit
of the follower of the Way becomes—in the words of St.
Basil—"forgetful of its own nature."' Having been lowered to the
abyss of humility and thus become like the Tao/Logos Himself, it
begins to see things as God sees them, and begins to overflow with
love for all creation.

“Humility,” writes Nicetas Stithatos, “is the greatest of the vir-
tues. If as a result of sincere repentance it is implanted in you, you
will also be given the gift of prayer and self-control, and will be
freed from servitude ro the passions. Peace will suffuse your pow-
ery, tears will cleanse your heart, and through the abiding presence
of the Holy Spirit you will be filled with tranquillity. When you
have attained this stare, your consciousness of the knowledge of
God will grow lucid and you will begin to contemplate the myster-
les of the Kingdom of Heaven and the inner essences of created

utl'lings. The more you descend into the depths of the Spirit, the
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more you plumb the abyss of humility. Correspondingly you gai
greater knowledge of your own limirations and recognize the weak
ness of human character; at the same time your love for God
your fellow beings waxes until you think that sanctification flow
simply from a greeting or from the proximity of those with whon
you live....
“Once you have achieved this lofty state you cannot be con
strained by sensory attachment to things. You are not distracte
by any of the delectations of this life, nor do you regard some peg
ple as holy and others as unholy; bur just as God makes the ral
fall and sun shine equally on the just and on the unjust, on the -;;
and on the good, so you irradiate love and diffuse its rays to d
people. Pregnant though you are with love for everything, yet you
heart feels no distress or, rather, you are distressed and straitenes
because you cannot help others as much as you would wish. A
from Eden, from you flows another spring of compunction, d
vided into the four streams of humility, chastity, dispassion
undistracted prayer; and it waters the face of God's entire spirit
creation.

63. THE BirTH oF THE LoGos

When man’s spirit reaches the supreme point of abasemen
God at last sees fit to make His dwelling place there. The Apost
Paul calls this having Christ “formed” in us (Galatians 4:19). Nig
tas Stithatos calls it “the birth of Christ” or “the birth of the Loga
within us. He writes: :

“Once [Christ] the Bridegroom has led the soul into the sang
tuary of His hidden mysteries, He will initiate it with wisdom inf
the contemplation of the inner essences of created things.... !
while standing outside all things you will dwell within all thiny
and know their origins and ends; for you will have attained a spini
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tual union with the Father through the Logos and will have been
perfected in the Spirit."*

It is the Tao/Logos Who leads us to the Father, the Mind of
God. Man's spirit, writes St. Nicetas, ‘consorts with Christ the Lo-
gos, rising with Him from the earth to heaven, and reigning with
Him in the Kingdom of God the Father, all its desires quenched.”’

The Tao/Logos comes and abides in us just as the Facher's Di-
vine Essence abides in Him. About His followers Christ prayed to
the Father: “That they may be one, even as we are one: I in them,
and You in me, that they may be made perfect in one.... I have de-
clared unto them Your name, and will declare ir, thar the love wich
which You have loved me may be in them, and I in them.""

64. THE DARKkNESS oF DIVESTITURE

When the Divine Logos comes to abide in us, we may behold
Him as Light: the Light of His Uncreated Energy (Teh). “God is
Light,” says St. Symeon, “and those to whom it has been granted to
see Him have all beheld Him as Light. Those who have received
Him have received Him as Light, because the Light of His glory
goes before Him, and it is impossible for Him to appear withour
Light.... Those who have received Grace have received the Light of
God and have received God, even as Christ Himself, Who is the
Light, has said, T will live in them and move among them. e

The Light of Christ is approached through darkness. As Ar-
chimandrite Sophrony explains: “God, being ‘Light in which there
Is no darkness ac all,’ always appears in Light and as Light. How-
ever, in performing prayer in the hesychast manner the soul of the
ascetic meets with darkness of an especial narure, any description
of which will also be contradictory and paradoxical...

"It is this obscurity into which the ascetics soul is plunged
when, voluntarily, employing special ascetic methods, he strips
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himself of all notions and fancies concerning visible
ters—when he ‘stays’ his mind and his imagination. This is wh;
can be termed the darkness of divestiture, and the prayer labe
‘methodical, since it follows the method especially established §
this end.”"

The Tao Teh Ching, as we have seen, says that one is to “empl
the heart (hsin)” by separating from images and conceprs. The ai
cient writers of The Philokalia give the same reaching in speaking
how to prepare the heart to receive the Light of Christ. St. Hes
chius says: “Because every thoughr enters the heart in the form
mental image of some sensible object, the blessed Light of the [}
vinity will illumine the heart only when the heart is completely emp
of everything and so free from all form. Indeed, this Light reveals
self to the pure spirit in the measure to which the spirit is purg
of all concepts.””

65. THE AGONY oF REPENTANCE

Speaking further on the darkness of divestiture, Fr. Sophrol
writes: “If we would ‘situate’ the spiritual whereabouts of this dat
ness we could say that it is to be found on the outskirts of Uners
ated Light. Bur when hesychastic prayer is practiced withour du
repentance, and without the prayer being wholly directed up"
God, the soul, denuded of all imaginings may abide for a bri
while in this darkness of divestiture’ without having beheld God
for God ipso facto is not yet in this darkness.”” :

It is not enough, then, to have entered the darkness of divest
ture. For followers of Christ the incarnate Tao, there must also b
a radical, personal act of self-emprying within the darkness. Invari;
bly this rakes the form of the contrition of heart described earlie
which grows into a searing repentance, seizing and ripping th

heart, burning away all pride and impurity. When we read the
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ings of those who have beheld and been wholly filled with the
Light of the Tao/Logos, we find that this experience has at some
point been preceded by such a hell of repentance. Thus Archiman-
drite Sophrony writes:

“My anguish of soul continued unceasing, day and night. The
torment swelled into the same uninterrupted prayer even in sleep
or when other people were about, although then something kept
me from giving any ourward sign. But as soon as I was back in my
room, almost before I could shur the door, the tears would over-
whelm me. There were moments when the pain of being sepa-
rated from God cast me to the floor, and in the silence of the night
I would weep for hours over my dreadful loss. The whole of
me—mind, heart, even my body—contracted into a single right
knor. And when the weeping exceeded a certain limir, the
carth—the whole visible world—disappeared from my conscious-
ness and I was alone before God. The intangible Light, proceeding
from the Unoriginate, let me see myself, not as I appeared out-
wardly, not in my everyday circumstances, but in some strange
fashion which I cannot describe, standing before my Creator, na-
ked to the bone. And there was nothing in me hid from His
eyes....

"It is presumpruous of me, but I think that St. Paul never for-
got how he had ‘persecuted the church of God' and been a blas-
phemer and a wrongdoer, and in his agony of repentance he was
caught up to the third heaven. I remember that I felt my apostasy
from Christ to have been a vile crime against His love. I had known
this love in my early childhood: He had vouchsafed me to live it.
When I repented of my madness, prayer swept me into another
world. So it is when we recognize our benightedness—when the
infernal essence of our sin is revealed ro us, then we become recep-
tive to the action of Grace, be it as illumination by Uncreated Light
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or some other form of being caught up,’ of knowledge or
tion....
“At first repentance is all bitter raste bur soon we feel the

ergy of new life producing a marvelous change in our mind. Tl
very movement towards repentance appears like a discovery of d
God of love. The inexpressibly splendid image of Primordial M4
is revealed to us more and more. Beholding this beauty, we begin:
realize how terribly distorted the Creator’s primary idea for us h
become. The Light proceeding from the Father gives us the ‘lights
the knowledge of the glory of God in the face of Jesus Christ. ¥
Himself said of this: No man can come to me, except the Father
draw Him.' The Grace of repentance reveals in us the image ol
Son of the Father. Oh, how paintul the process is! Our heart
pierced as with a white-hot sword. How portray the horror:
grips us? And how relate the act of God’s re-creation in us?
image of the only begotten Son of one Essence with the Father;
Logos, kindles a strong desire in us ro become like Him in
things. And once again we find ourselves in a paradoxical situati¢
we suffer but in a hitherto-unknown way. This suffering inspi#
us. It does not destroy. There is uncreated strength in it. We
cast into Divine infinity. We are amazed at what is happening to i
surpassed by the majesty of ir. We shrink into ourselves, know!
ourselves for whar we are, while at the same time God comes fo
ward to embrace us like the father of the prodigal son. Fear af
trembling depart from us, giving place to wonder ar God. I
clothes us in rich garments. He adorns us with great gifts, the n
blest of which is all-embracing love. Our initial suffering of nel_
tance is transformed into the joy and sweetness of love which ne
takes a new form—compassion for every creature deprived of I
vine Light. :

“The age-old experience of Christianity has shown that §
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sooner does one realize with bitterness and sorrow the vileness of
one’s demoniac pretensions to excel—no sooner does one begin to
loathe the dark spirit within—than the heart is led into the
hitherto-unknown sphere of freedom, where the Divine Light daz-
zles and all is contemplation of the goodness of God. Within—si-
lence: the mind can no longer think, nor the heart breathe a sigh of

thank.sgiving.. s

“Sometimes the upsurge of repentance is overpowering. To the
exclusion of aught else mind and heart are filled with the agonizing
sensation of being held fast in evil darkness. And then, unforeseen,
the Light of the Uncreated Sun penetrates the dungeon of the soul:
the Light which fills the whole cosmic expanse. It lovingly em-
braces us. We see Him and dwell in Him, though we are not yet
able ro believe in this marvel of the Goodness of our Father""”
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St. Seraphim of Sarov (1759-1833) is the best-loved Russian saint of
recent centuries. In chis painting he is appearing in Uncreated Light
to N. A. Motovilov, having just explained to him that the main aim
of the follower of Christ should be to acquire the Uncreated Grace
of the Holy Spirit. Motovilov, in his own account of this, wrires:
“Imagine, in the center of the sun, in the dazzling light of its midday
rays, the face of a man ralking ro you. You see the movement of his
]ips and the Changing expression of his eyes, you hear his voice, you
feel someone hc]ding your shoulders; yet you do not see his hands,
you do not even see yourself or his figure, bur only a blinding Light
spreading far around for several yards and illumining with its glar-
ing sheen both the snow blanket which covered the forest glade and
the snowflakes which besprinkled me and the grear Elder.”
See the complete account in Little Russian Philokalia,
vol, L pp. 71-11.
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CHAPTER NINE

ILLUMINATION

66. THE Vision oF UNCREATED LiGHT

True recipients of visions of Uncreated Light are very reticent
to speak of them, much less to write about them. Nevertheless,
¢ven in our own times, such accounts do exist. The above-
mentioned Elder Paisius of Mount Athos, who reposed in 1994, re-
counted the following experience to a monk who came to his
hermitage:

“When I was in Karounakia, one night while I was keeping
vigil in my cell saying the Jesus Prayer, at about three o'clock [in the
morning] I began to be possessed by a heavenly joy. At the same
time my dark cell, lit only by the flickering light of a candle, began
slowly to be filled by a beauriful blue-whire light. At first the light
was very intense. | understood, however, that my eyes were also be-
ing strengthened to endure this brightness. It was the Uncreated
Light. I remained there for many hours, losing awareness of earthly
things and experiencing the other, spiritual world, very different
from this one here, the carnal one.

“Thus, being in this state and receiving various heavenly expe-
tiences within this Uncreared Lighr, the hours passed withour my
toming to myself.
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"At some point the Uncreated Light began gradually to £
and I returned ro my former state. [ began to be hungry; I wental
ate a piece of dried bread. I was thirsty; [ drank a little water. | w
tired and sat down a little ro rest. I felt like an animal and deplot
myself that I am torally likened to the beasts. This humilicy
born naturally from the alteration of my condition. From a sp I-
tual state I was immediarely reduced to the other one, and s ¢
the difference, nothing remained for me but to condemn and loa
myself. i

“A little below me, another brother lived in a cell. It looked
me like it was night outside, wich a full moon. So I went and ask
the brother, ‘Eh, Brother, what happened? It seems as if dawn
late today. What time is it?’

“He was confused and asked me, ‘Fr. Paisius, whar are you &
ing? I don't understand.’

“Only then did I realize what had happened. It was ten o'cl
in the morning and the 'full moon’ was the sun. The Uncreat
Light had been so strong (my eyes had received special strength
endure it) thar the light of day and the sun appeared to me as nig
with a full moon. The sunlight was to the Uncreated nght il
night to the day

In 1988 Archimandrite Sophrony, then ninety-two years &
wrote some of his own experiences of Uncreated Light in his |
book, We Shall See Him as He Is. “Now at the close of my life
writes, ‘T have decided to talk to my brethren of things I would §
have ventured to utter earlier, counting it unseemly....

“At the beginning of my monastic life on Mount Arhos,
Lord granted me unceasing prayer.... I will relate what I remem
well enough, since we are talking of the prayers which marked &
indelibly.

“This is how it often used to be—towards evening, at su
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would shut the window and draw three curtains over it to make my
cell as quier and dark as possible. With my forehead bent to the
floor I would slowly repear words of prayer, one after the other. I
had no feeling of being cooped up, and my mind, oblivious of the
body, lived in the light of the Gospel word. Concentrated on the
fathomless wisdom of Christ’s word, my spirit, freed from all mate-
rial concerns, would feel flooded, as it were, with Light from the
Celestial Sun. At the same time a gentle peace would fill my soul,
unconscious of all the needs and cares of this earth....

“The Lord gave me to live this state, and my spirit yearned to
cling to His feet in gracitude for chis gift. This same experience was
repeated ar intervals for months, perhaps years....

“Early in the 1930s—I was a deacon then—for two weeks
God's tender mercy rested on me. At dusk, when the sun was sink-
ing behind the mountains of Olympia, I would sit on the balcony
near my cell, face turned ro the dying light. In those days I contem-
plated the evening light of the sun and ar the same time another
Light which softly enveloped me and gently invaded my heart, in
some curious fashion making me feel compassionate and loving to-
wards people who treated me harshly. I would also feel a quiet sym-
pathy for all creatures in general. When the sun had set I would
retire to my cell as usual to perform the devotions preparatory to
¢elebrating the Liturgy, and the Light did not leave me while I
prayed....

“Under the influence of this Light prayer for mankind in travail
possessed my whole being. It was clear that the inescapable, count-
less sufferings of the entire universe are the consequence of man’s
lalling away from God, our Creator, Who revealed Himself to us.
If the world loved Christ and His commandments, everything
would be radically transformed and the earth would become a
wonderful paradise.”’
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Elsewhere, Fr. Sophrony attempts to describe the Indescril
able: “The soul feels apprehensive at approaching the subject of th
Light which visits the man who craves to behold the Face of th
Eternal. Its nature is mysterious—in what terms can it be gl
scribed? Incomprehensible, invisible, yet it may sometimes be se@
by the physical eye. Quiet and gentle, it draws heart and mind to |
self, until the earth is forgotten, one’s spirit caught up into ano chi
sphere. It can happen in broad daylight as in the blackness of nigh
It is a soft Light, yet more powerful than all around. In strang
fashion it embraces from without. You see it, but your attention’
drawn deep within the inner man, into the heart burning
love now compassionate, now grateful. It may happen thar one:
not aware of the material world, of external circumstances, and o
sees oneself as Light. Aches and pains disappear. Earthly cares. 1
away. Anxieties are absorbed into a sweet peace. The Light used
first to appear like a thin flame, healing and cleansing, cons
both within and without everything not in harmony with it, b
calmly, hardly making itself felr.

“This holy Light, coming in strength, brings humble love, b
ishes all doubt and fear, obliterates every earthly consid
tion—the whole pyramid of secular grades and hierarchies.
repentant man becomes a nobody, as it were: he no longer s 4
the way of his brothers, seeks no place for himself in the worl
This Light is in itself life imperishable, suffused by the peaces
love. It brings ro our spirit knowledge of another, indescribable I
ing. The mind is stayed, above reflection by the very fact of its en
into a new form of life. Weightless, more finely arruned than |
thing the earth knows, the Light conveys to the soul invulnerabil
making her safe from everything rhar hitherto weighed her ¢
Death flees from this Light....

“Our spirit exults: this Light is God—God Almighry 3
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the same time indescribably gentle. Oh, how discreer its approach!
It will heal the heart broken by despair. The soul bruised by sin, it
will inspire with the hope of victor".r."’

67. ToraL ILLuMINATION

When the Light of the Tao/ Logos comes upon a person, that
person’s spirit may not only behold it in a vision. The spirit, having
completely empried itself and forgotten itself, may be actually in-
fused with the Light. While retaining its own created light, it is
filled with the Uncreated Light to such an extent that it in some
sense actually becomes it. St. Symeon writes of this, speaking of
himself in the third person:

“One day, as he stood and recited, ‘God, have mercy on me, a
sinner, uttering it with his mind rather than his mouth, suddenly a
flood of Divine radiance appeared from above and filled all the
room.... He was wholly in the presence of immaterial Light and
seemed to himself ro have turned into light.”*

“This Light,” says Fr. Sophrony, “penetrates us with the power
of God, and we become ‘without beginning'—not through our ori-
gin bue by the gift of Grace: life without beginning is communi-
cated to us. And there is no limit to the outpouring of the Father's
love: man becomes identical with God—the same by content, not
by primordial Self-Being. God will eternally be GOD for the rea-
gonable l':uz:ing."5

In participating to such an extent in the Light of the Divinity,
man himself becomes a god: a god not by essence or nature, bur by
Cirace and adoption. This—the state of deification or diviniza-
tion—is the closest union with the Tao/Logos that man can attain.
It is the final end of man. “Deification,” writes St. Maximus the
Confessor, “is an enhypostatic and direct illumination which has
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no beginning but appears in those worthy as something excee dis
their comprehension. It is indeed a mystical union with God, b
yond mind and reason in the age when creatures will no long
know mrmp:ion.""

The Divine Essence can never be beheld, known or directly e
perienced by man. What man experiences of God when he is fille
with Divine Light is not God’s Essence, but His Unc '
Energies.

Christ, the incarnate Tao/Logos, had the Divine -.- N
within Him. Thus He is God by nature, and He is the Son &
God by Divine begetting from the Father’s Essence. Man,
other hand, does not contain this Essence within himself, yet|
can participate in God through His Energies. Hence he is _-::'
by Grace, and is a son of God not through birth bur throuf
adoprion.

68. “Gop Became Man THaT MaN MiGHT
Become Gon”

only after the coming of Christ. As we have seen, from man’s pi
mordial departure from the Way until Christ's coming, the Divil
Energy (Grace or Teh) acted on man only from the outside, p .
ducing creared effects in the soul. Holy people who lived bek
Christ, such as Lao Tzu and the Old Testament prophets,
the instruments of Grace. Grace acted upon them, but did non,‘
come their own, as their personal scrength.” They did not ki
perfect union with the Tao through Grace. ;

When the Tao/Logos became flesh, He assumed our h m
nature. In assuming human nature, He, being God, deified it.|
uniting the human essence with the Divine Essence at His i
nation, He gave to all of human narure the potential for deific o

396



ILLUMINATION

St. Gregory Palamas (A.p. 1296-
1359) lived for twenty years as a her-
mir on Mount Arhos, then lefr his
seclusion in order to defend the
Eastern Orthodox hesychast teach-
ing on Uncreared Light. Against ra-
tionalist Westernizing theologians
who claimed thar the Light seen by
hesychasts in prayer was simply a
created and physical radiance, St.
Gregory showed that God Himself
was experienced as Light. Following
from the age-old teaching of East-
ern Christian mystics, he raughe
that Grace is nor a creation of God,

but God's own Energy or Power.

Then, by His death-destroying death on the Cross, which broke
down the final wall of separation berween man and God, He en-
abled mankind to acrualize that potential. Now, through Him,
man can receive the gift of total Divine illuminarion. In the words
of St. Irenaeus and other early Christian teachers: “God became
man in order that man might become god."!

Speaking of those who have received the gift of deification, St.
Symeon asks: “Indeed, who has been such in all the ages? I mean
among the sons of Adam cill the Master of the heavenly and
earthly beings came down from heaven? It is He Who assumed
flesh, our flesh, and gave us the Divine Spirit.... This Spirit, being
God, grants us every blessing.”’
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69. RE-CREATION OF THE SPIRIT
THROUGH CHRIST

As St. Gregory Palamas explains, the deified spirit is not on
infused with Grace, it is actually re-created by it: “The spirit b
comes simple matter in God's hands and is unresistingly re-creat
in the most sublime way, for nothing alien intrudes on it. Inn
Grace translates it to a betrer state and, in an altogether mary
fashion, illumines it with ineffable Light, thus perfecting our inn
being. And when in this manner ‘the day breaks and the morni
star rises in our hearts’ (2 Peter 1:19), then ‘the true man'—#
spirit—will go out to his true work’ (Psalm 104:23), ascend --L,.j_n.
the Light the Way thar leads to the eternal mountains."” A

Again, this re-creation of the spirit by illumining Grace W
made possible only by the coming of the Tao/Logos in the flesh,
His death and resurrection, and by His sending down of the He
Spirit upon His followers. Even Moses—who beheld Uncreats
Light in the Burning Bush and whose face was seen to shine w
it—did not experience the immorral spiritual re-creation that
lowers of the incarnate God were later to experience. His illumim
tion, though glorious, was a transitory miracle. The Apostle Pa
discusses this in detail in his second letter to the Corinthi |
Comparing the time of the Old Testament wich that of the Nj
he writes:

“If the ministry of death, engraved in letters of stone,
companied by such glory that the sons of Israel could not be
gaze at the face of Moses because of the glory, transitory tho
was, that shone from it, then how much greater must the glory
thar accompanies the ministry of the Spirit? If the ministry of ¢
demnation is glorious, the ministry of righteousness must grea
excel it in glory. Indeed, what once seemed full of glory now see!
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St. Macarius of Egypt (ca. A.p. 300-
390), one of the great Desert Fachers
at the dawn of monasticism, was
known for his Grace-filled wisdom as
well as his many miracles. His Fifty
Spiritual Homilies are a basic textbook
of spiritual and ascetical principles.

to have no glory at all, because it is outshone by a glory thar is so
much greater. If what was transitory came with glory, what endures
will be far more glorious.... Having such hope as this, we can pro-
ceed with great confidence....”

St. Macarius of Egypt, commenting on this letter of the Apos-
tle Paul, writes: “St. Paul affirms thar the everlasting and immortal
glory of the Spirit shines even now with immortal and indestructi-
ble power in the immortal inner being of the saints: ‘With unveiled
face we all'—all, chat is to say, who through perfect faith are born
in the Spirit—'reflect as in a mirror the glory of the Lord, and are
transfigured into the same image from glory to glory, through the
Lord Who is the Spirit’ (2 Corinthians 3:18). The words ‘with un-
veiled face’ indicate the [unveiled] soul; St. Paul adds thar when
one turns back to the Lord the veil is taken off, and that cthe Lord is
the Spiric. By this he clearly shows that from the time of Adam's
transgression a veil of darkness has encroached upon mankind and
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has covered the soul. But we believe that through the illuminatios
of the Spirit this veil is now removed from truly faichful and sai el
souls. Tt was for this reason that Christ came; and to those wh
truly believe in Him God has given the Grace to attain to thi
measure of holiness.”"

70. PREREQUISITES FOR DEIFICATION

As the above passage indicates, deification is contingent on b
lief that Christ is incarnate God. Fr. Sophrony affirms this fre
his own experience:

“When I accepted belief withour the faintest shadow of dou
in the Divinity of Christ, I was irradiated by Light not of ¢
world. And to a cerrain extent, like Paul, in His Light I kne
Him. Ar first I believed with a lively faith. Afrerwards Light a
peared to me. Was it not the same with the Apostles Peter, Jam
and John? When they confessed His Divinity, through Peter |
their mouthpiece, He replied, "Verily I say unto you: there §
some standing here who shall not taste of death till they see #

f—

fulfilled on Mount Tabor. Paul, likewise, bore Christ in his he
Whom he had persecuted, and therefore the Light of the Go
head appeared to him in strength. And I make bold to say thae tf
vision of Uncreated Light is indissolubly bound up with belief
the Divinity of Christ—bound up with, though in a curious m
ner one depends on the other. In one Light both Christ ami
Holy Spirit appear. This witnesses to the Divinity of Christ, sii
it is impossible not to recognize God in this Light of which we
speaking. Its action is indescribable. In it lies eternity; in it, thl. |
expressible goodness of love. In it our spiric contemplates imme:
urable horizons and—not all at once bue gradually—discow
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more and more that is new in this luminous breakthrough into
heaven" "

St. Symeon speaks of baptism as also giving us the possibility
of deificarion, of becoming God by Grace and adoption: “If the
Lord became the son of man indeed, then He truly makes of you
a son of God. If He became a body only in appearance, then we
become spirit only in thought. But being baptized, I have put on
Christ, not in a sensory but in a spiritual manner. And how shall
the one who has put on the Son of God not become God by
Grace and adoprion, in awareness, in knowledge and contempla-
tion?”"

71. PErsonar Unron

Deification can never be an “absorption” into the Divine Es-
sence. He who thinks he has experienced such an absorption is de-
luded, having succumbed to the primordial temptation: “You shall
be as gods” (Genesis 3:5). He imagines he has erased the distinction
berween creature and Creator.

The proud ascetic divests himself of all thar is relative in order
to become God; while the humble one does the same in order to be
with God. The latter, seared by repentance, wholly empy, is filled
by God, yet remains who he is.

“Divine absorption” is impersonal; while true deification is a
personal communion with God, face ro Face.

Lao Tzu, humble as he was, rejected the tempration to think
he had been absorbed into the Absolute. Living as he did before
Christ, he could not know the personal union with the Tao
known as deification. He knew self-emptying, but he could not
know the personal act of self-emptying—the searing repentance
that must always precede true deification. “Through repentance is
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our divinization accomplished,” says Fr. Sophrony, “—an ind
scribably momentous event.” : E

As Fr. Sophrony makes clear, beholding Uncreared Lighe dos
not in itself necessarily mean deification; beyond this there must
personal union with Him Who appears as Light: “In the early da
of repentance for one’s sins this holy Light tells of Divine men
and love, bur there is still no encounter face to Face. This only haj
pens when man is reaﬂy in God and God in him; when the pra
ful spirit knows that He Who has appeared to him is indeed |
Eternal Master of all that is, the First and the Last; searchless
so near; invisible and at the same rime tangible, even physically;
1ng the heart with thc fire of [ove, illumining the mmd wu:h
words.” "

In his Hymns of Divine Love, St. Symeon writes of his face
Face encounter with the personal God: “I am sitting on my coud

all the while beyond the world. Being in the middle of my cell, I &

loves me. I nourish myself wich this contemplation alone. Formi
one with Him, I transcend the heavens. Thar is true, I know, ai
yet where my body is I do not know. I know thar the One .
mains unmoved descends. I know that the One Who remaunl. |
visible appears to me. I know that the One Who is separa.ted_
all creatures takes me inside Himself and hides me in His arm
and then I find myself outside the whole world. Yet in turn, I wi
am so insignificant in this world, I contemplate in myself
pletely the Creator of the world. I know that I will not die sings
am inside of life: all of life surges within me. He is in my heart, ¥
He remains in heaven. Here and there, equally dazzling, He reved
Himself to me. How can all of this come about? How can I ac¢
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rately understand it? How would I be able to express all that I un-
derstand and see? In truth, these are indescribable things, utterly
ineffable.”

Similarly, but with even stronger expressions, St. Symeon
speaks of this in another hymn: “He Himself is discovered within
me, resplendent inside my wretched heart, enlightening me from
all sides with His immortal splendor, shining on all of my members
with His rays. Entirely intertwined with me, He embraces me en-
tirely. He gives Himself totally to me, the unworthy one, and I am
filled with His love and beauty. I am sated with pleasure and Di-
vine tenderness. I share in the Light. I participate also in the glory.
My face shines like that of my beloved and all my members become
bearers of the Light" "

72. THE PrRoGRESSION OF ETERNITY

The illumination that Christ offers us does not end with this
life, nor is it static in the life to come. It is only the beginning of a
progress that will never end. "Indeed,” says St. Symeon, “over the
ages the progress will be endless, for a cessation of this growing to-
ward the end without ending would be nothing bur a grasping ar
the ungraspable. The One on Whom no one can be sated would
then become an object of satiety. By contrast, to be filled with Him
and to be glorified in His Light will cause unfathomable progress,
an undefined beginning. Just as those, possessing Christ Who took
form in them, stand near the One Who shines in the inaccessible
Light, so does the end become a principle of glory in them or—to
explain my thought more clearly—in the end they will have the be-
ginning, and in the beginning the end.” .

This eternal progress was originally intended for man, who was
to ever rise in the vision of God; but man lost that possibility when
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he departed from the Way. Through Christ, Who is called the n¢
Adam, this possibility is once more opened to mankind.

In a previous chaprer we showed how Christ opened the way
heaven which before had been closed, raising there all His follo
ers who had died before His coming, from Abraham to Socrares!
Lao Tzu. In heaven all true followers of the Tao eternally ri "":
contemplation of Him, paradoxically rising through the sar
movement that compels them o get under, in the sweetness of s :
forgetring love. “Love,” says John Climacus, “is the progression:
c:rernii:],r."Ili

In his youth, the nineteenth-century Russian elder, St. A
brose of Optina, had a glimpse of this eternal progress of love
heaven, which he recorded in a manuscript published
death:

“I am outside the forest, somewhere far away, in ..._';
world, quite unknown to me, never seen by me, never imagi
me.... Around me there is bright white Light! Its transcendence
so pure and enticing that I am submerged, along with my perce
tion, into limitless depths and cannor satisfy myself with my a
miration for this realm, cannot completely fill myself with its lof
spirituality. Everything is so full of beauty all around. So ende
ing this life ... so endless the way. I am being swept across
limitless, clear space. My sight is directed upwards, does not ¢
scend anymore, does not see anything earthly. The whole of ¢
heavenly firmament has transformed itself before me into @
general bright Light, pleasing to the sight.... But I do nort see #
sun. I can see only its endless shining and bright Light. The wh
space in which I glide without hindrance, withour end, without |
tigue, is filled with white, just as are its light and beautiful b
transparent as a ray of sun. And through them I am admiring el
limitless world. The images of all these beings unknown to
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St. Ambrose (1812-1891) was the pin-
nacle of the long line of clairvoyant
elders at Optina Monastery in
Russia. Because he had arcained the
depths of self-emptying, he was
granted the gift of healing suffering
souls. He could read human hearrs,
know the past and furure of people,
and speak ro them the direct, re-
vealed word of God, Fyodor Dosto-
yevsky was among those who came o
him for counsel, and later used him
us the model for the well-known cha-
racter of Elder Zosima in The Broth-
¢rs Karamazov.

infinitely diverse and full of beauty.... I also am white and bright
as they are. Over me, as over them, there reigns eternal rest. Not a
single thought of mine is any longer enticed by anything earthly;
not a single beat of my heart is any longer moving with human
cares or earthly passion. I am all peace and rapture. Bur I am still
moving in this infinite Light, which surrounds me wichour
change. There is nothing else in the world except for the white,
bright Light and these equally radiant numberless beings. Bu all
these beings do not resemble me, nor are similar to each other;
they are all endlessly varied, and compellingly attractive. Amidst
them, I feel incredibly peaceful. They evoke in me neither fear, nor
amazement, nor trepidation. All that we see here does nor agirate
us, does not amaze us. All of us here are as if we have belonged to
each other for a long time, are used to each other and are not
strangers at all. We do not ask questions, we do nor speak to each
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other about anything. We all feel and understand that there 1
nothing novel for us here. All our questions are solved with on
g[ance, which sees everything and everyone. There is no trace ¢
the wars of passions in anyone. All move in different directior
opposite to each other, not feeling any limitation, any ineq i
or envy, or sorrow, or sadness. One peace reigns in all the imagy
of entities. One Light is endless for all. Oneness of life is compn
hensible to all....”"

In this vision is contained a clear image of the goal of our
Here is what Lao Tzu longed for; here is what Christ opened
us.

In his last talk with His disciples before His crucifixion, Cl
told them: “In my Father's house are many dwelling places; if
were not so, I would have told you. I go to prepare a place for yo
And if I go to prepare a place for you, I will come again and recel
you to myself; that where I am, there you may be also. And wh
go you know, and the way you know.”

When Christ said this, His disciple Thomas asked Hi
“Lord, we do not know where You are going. And how can
know the way?”

Christ replied, “I am the Way”"” And thus the Way of Heave
as He had been called by Lao Tzu, now became the Way '
Heaven. i

The very purpose for which the Tao came to earth was to
heaven to us. He became man so that we could forever dwell
Him, and He in us; so that we could experience throughout et
nity the toral infusion of His Light, His Uncreated Energy, shari
in His Being.

In this Light Lao Tzu now shines, together with inn
other immortal spirits. According to ancient Christian tradit '.
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even after the coming of Christ those followers of the Tao who
never heard of Him and His pure, unadulterated message still have
a chance to know Him after they die. Unlike them and Lao Tzu,
however, we have already been given our chance in this life; we have
already been shown the Way to heaven. Much more has been given
us; therefore much more will be required of us if we are to be
found, with Lao Tzu, ever rising on the endless Way.
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RE-CREATION OF THE SPIRIT
BY TEH

1. A CoONTEMPORARY ACCOUNT oF DEIFICATION

In 1997 one of our monasteries in northern California was vis-
ited by a remarkable man, Fr. George Calciu, who brought home to
us the closeness, not only of God's Uncreared Energy (Teh), but
also of the ultimate manifestation of this Energy: the deification of
man. Fr. George was a Romanian Orthodox priest, then in his sev-
enties. At the age of twenty, he had been incarcerared in a Roma-
nian communist prison, where he stayed for sixteen years. During
that time he underwent the scientific experiment of Pitesti: the
most diabolical system of torture ever devised, which artempred to
dismantle the human personality and replace it with the commu-
nist ‘new man.” As he larer recalled, “There was no torture, moral
and physical, that was not used”

Having had the very foundation of his soul defiled, Fr. George
underwent a long and painful process of metanoia, wherein he
found the inward strength to turn to Christ and received the su-
perhuman power to forgive and love his torturers. When he was
released from prison ar the age of thirty-six, he was aflame with
love for God and all creation, his spirit having been cleansed,
healed and re-created by the Divine Fire in the midst of
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Fr. George Calciu (center) in 1998 with spiritual fathers of contemporary
Romania: Elders Cleopa Ilie (at left. t1998) and loanichie Balan
(at right, 12007).

unimaginable suffering. He became a priest, and soon the
began calling the youth of Romania, raised on the lie of materi
ism, back to the true purpose of life. Despire constant harassmenl
and death-threats from the communist authorities, he contin
to preach publicly. Finally he was arrested again and thrown i
prison for another six years. Those years were the most profound
of his life, for in them he experienced the Divine Energy of Chei
as never bEfDrﬂ.

While he stayed at our monastery, Fr. George radiated a sensd
of otherworldly serenity and childlike joy. He even looked young
which was remarkable not only because of his age but also becausg
he had lived in damp, disease-infested underground prisons,
tiny rations of bread for twenty-two years. Truly, he had done what
both Christ and Lao Tzu taught: he had "become as a lictle child
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Whenever he spoke of the tortures he had undergone, he smiled
and even laughed. He had no hatred or resentment; he had for-
given, and was free.

On the last night he was with us, Fr. George spoke of his visita-
tions of Divine Energy. Before coming to us, he had not planned ro
speak of this, for he had never spoken of it publicly before. Bur
when he heard someone ar our monastery speak of Uncreated
Light during a lecture, Fr. George was moved ro tell us what it was
like for him to be enveloped in this Energy.

2. WHart Is UncreEaTED L1GHT?

“God is one in Essence,” Fr. George told us, “but in Him there
are three Persons. God is nor a closed entity—He is in touch with
us, with the universe. How is He in connection with the universe?
By His Uncreated Energy. From God there is continuous Uncre-
ated Energy going out, reaching all of creation, and coming back
towards Him.

“Dionysius the Areopagite, a very mystical writer of the fifth
century, wrote of the Divine realms and of the Heavenly Hierar-
chies. He said that up and down exist only for man, while for God
there is no space, no time—nothing. In the center is the Holy Trin-
ity. The Holy Trinity spreads the Light—the Uncreared En-
ergy—around.

“In the spiritual creation there are three triads of orders of
heavenly beings. The most near to the Holy Trinity are the Sera-
phim, Cherubim and Thrones; next are Authorities, Dominions
and Powers; and finally there are the Angels, Archangels and Prin-
cipalities. Berween God and the spiritual crearion there is the
Mother of God. She rakes of the Energy and distributes the En-
ergy to the Chief Commander of the Seraphim. This is passed to
the first member of the Cherubim, and so on. The Light goes from
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Icon of the Mother of God “of the Sign,” with the Christ-child depicted
within Her. On either side of Her are the Seraphim, of the chief order of
the angels, to whom She distributes the Uncreated Energy (Teh) of Her

Divine Son. Icon located at St. Paisius Monastery, Safford, Arizona.
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step to step through the Heavenly Hierarchies and reaches after-
wards the visible universe. Everyone can be perfected by it. No one
reaches the absolure perfection of God because God is infinite, but
each being can be continuously perfected by the Light by means of
aspiration towards the Trinity. This Light, which has its source in
the Holy Trinity, can be seen by some people who have undergone
special exercises and have been especially perfected. If God wants
to, however, He can reveal this Light to anyone, withour any merit
on their part. I can prove this by my own experience....”

3. HEsycHAsM

“The Christian monks in the East—they knew this Light.
They were prepared to receive this Light because they had started a
special movement called hesychasm. Hesychasm means peace, si-
lence. The hesychastic monks prayed in their cells, alone in abso-
lute quietness; and the prayer they uttered was, ‘Lord Jesus Christ,
Son of God, have mercy on me, or Jesus, have mercy; Jesus, have
mercy. They uttered the prayer while looking in their heart—not
just in their heart bur above the heart—trying to put their mind in
connection with their heart, to submirt the mind to the heart.

“The monks submitted prayer of the mind to prayer of the
heart, and with time they realized the rhythm of the prayer. Al-
though it is not absolutely necessary, they sometimes timed the
prayer with their breathing, saying ‘Lord Jesus Christ, Son of God'
#s they breathed in, and ‘have mercy on me’ as they breathed out.
By this they inhaled the name of God into their bodies, and the
name of God inspired them, entering through the lungs and
spreading all over the organism. The last cell was rouched by the
name of God, by the name of Jesus. Thus, lictle by little even the
hody was sanctified by the name of Jesus Christ, and the body be-
‘tame the true temple of God.
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“This practice was very common in Orthodox monasteries, e
pecially on Mount Athos. With time the mind submitred to th
heart. The saints were all the time saying, ‘Lord Jesus Christ, Soi
of God, have mercy on me. A monk could be accomplishing hi
obediences; he could be preaching or teaching his disciples, but
this time his heart (and part of his mind which was connected w
his heart) would be repeating, ‘Jesus Christ, Son of God,
mercy on me. I tell you this not from my experience, but becaus
met many monks who told me what I read in books. It is absolute
real; it is not an invention. This practice is so common in C cho
doxy that the monks consider it as nothing special....

“You've read, I believe, The Way of the Pilgrim, abour the ma
who was looking for perpetual prayer. When this book entered R
mania in the nineteenth century, it created a true spiritual re
tion in the life of the monks. The monks and other people wh
practiced this prayer were, after long exercises, able to see Uncry
ated Light. This Light is not visible to the physical eyes—only tf
spiritual eyes can see it. However, in receiving this Uncreared Ligh
the body can start to shine.

4. Fr. BEnepicT GHIUS

“I will tell you of my experience. Before I was arrested, 1 4
ways liked the monasteries. So every time I had the possibility |
go to a monastery, I was there. Very near to Bucharest is a very i
portant monastery called Cernica. The prayer of the heart to Jest
Christ was taken by George, a disciple of Paisius Velichko
and brought to Cernica. From then until now—nearly rwo cent

i
* St. Paisius Velichkovsky (1722-1794) was the man responuibll_:i
rediscovering and compiling the anthology of ancient texts known as ¥

Philokalia.
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ries—in Cernica every monk performs this prayer. Even during
the persecution by Ceausescu, nothing could stop them from
praying.

“One Sunday I was there in the church of Cernica officiating
ac the Holy Liturgy with some monks. At the beginning of the
Liturgy Fr. Benedict Ghius was there, a very spiritual monk. He
had been the spiritual leader of the Burning Bush movement in
the Antim Monastery, which was a group dedicated to prayer,
formed by monks for the sake of the most important intellecruals
in Bucharest during the communist regime. People from the
Burning Bush were arrested until the group was exterminared, q
and many of them died in prison. Fr. Ghius was arrested, oo, but

he was set free at the same time I was—1965. And he gave up eve- i
rything and entered the monastery Cernica, where he practiced !
the Prayer of Jesus. He was perhaps the most loved by God. I ||
never saw him sad or angry. !

“Because he was very old, he didn't serve.* As we started our
Liturgy, he was sitting in a chair in the alcar, withour moving, At a
certain moment [ felt something strange in the altar. I looked to my
lefe and saw that in the corner where Fr. Ghius was—a Light
started to shine. The Light covered Fr. Ghius completely, bur it did
not spread through the alrar. Ir was just around his body. I am sure |
Fr. Ghius was not aware what happened to him. The other monks
saw what I was seeing, but they paid no attention because they
were accustomed to this. They had seen it many times; it was
something very normal to them. I was very shocked. And this
Light persisted until the Liturgy was finished. When Fr. Ghius
came to take Communion, his hands were hands of Light. I bowed
in front of him, and he felt very, very ashamed—TI think because he
fele he was unworthy of such respect. He left the altar without

* Le., he did not celebrare the Liturgy.
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looking ar anybody. As he went out, I saw how the Light di
peared and he became a normal person, a normal man.

“He was sitting on a chair in the alear, withour moving. Bue
you looked ar him, knowing nothing abour the Light of Jes
Christ, about Uncreated Light, you could see his face full of Light

5. A CHiLDHOOD EXPERIENCE

Fr. George went on to tell of other experiences he had had |
Uncreared Light. He recalled how once, as a child of eight ye:
old, he was standing before his parents’ land contemplating he
God had created the world, when all at once he realized the fie
was filled with Lighe. “T could not understand what it was,” he te
us. “This Light had no shadow and no perspective. Perhaps |
cause I was accustomed to the image of natural light on the land,
could see all the derails, bur only in light, not in shadow. I was a8
petrified. I don't know how long I was like that; and when I ﬂ_ﬁ-}
ered the field was normal. I rold norhing abour it to my sister or i
brother. But, later, when I was a student in high school, I told 1
mother about it. She was not astonished. I suppose she kneg
something about it, but she only made the sign of the Cross on m
Then to my surprise she kissed my hand. I did not understand
at thar time; later I understood that she was kissing not my han

but the body of this child who had seen the Light of God.”

6. THE FirsT ExPERIENCE IN PRrISON

During Fr. George's second prison term, he had two other e
periences of this Light. The first was in 1980, when he was in Al
Prison in the north of Transylvania. It was an old prison with vel
bad condirions, and he was isolated in a cell for seven months.
saw no one exceprt the guards, who were instructed to beat him an
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insult him all the time. There was one guard whom Fr. George said
was the most sadistic man he had ever mer in his life; he could not
accomplish his eight-hour shift without beating and torturing the
inmates.

It was the night of Pascha, the radiant Feast of Christ’s Resur-
rection.* At midnight the bells in the nearby churches started to
ring. “The sound of the bells arrived very lightly in my cell,” Fr.
George recalled. "It was so beautiful—ir was like in Paradise. Being
alone in the cell, I realized for the first time how beautiful is the
sound of bells. Thar nighe I did not sleep. I was lying on my bed
and remembering Paschas in the past: a Pascha when I was a child,
a Pascha when I was a student, a previous Pascha in prison. All the
time I was singing, ‘Christ is Risen from the dead, trampling down
death by death, and upon those in the rombs bestowing life.’ I was
80 happy!

"At seven o clock, the shift changed. Coming into the corridor,
the new guards opened the doors. We were obliged to turn our
backs to them, to be against the wall and to nort look ar them unril
we heard the door close. It was a tradirion. But on this day of the
joy of the Resurrection of Jesus Christ I did not turn to face the
wall. The young, especially cruel guard came in—and I looked ar
him directly into his eyes and said, ‘Christ is Risen!' He looked at
me, not with anger, and then he looked ar the others guards, be-
cause it was forbidden not to face the wall. Then he turned to me
and said, “In Truth He is Risen!™* I was very shocked. I was not

* “Pascha”—the traditional name for the Feast of Christ's Resurrecrion—
comes from the Hebrew word for “Passover,” for it is the celebration of
Christ’s passing over from death to life. In the West this Feast is wrongly
called “Easter,” after a Western European pagan festival.

** “Christ is Risen!” is the rraditional Paschal greering and exclamation in
the Christian East. “In Truch He is Risen” is the traditional answer.
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able to move. How could he say to me, “In Truth He is Risen’
understood that it was not him—it was his angel.

“"He shut the door and I was petrified because of what he h
said. And little by lictle, I saw myself full of Light. The bo
against the wall was shining like the sun; everything in my cell W
full of shine. I cannor explain in words the happiness thar invad
me then. I can explain nothing. It simply happened. I have
merit. I was perhaps the biggest sinner in that section, but new
theless God gave me this Light. Perhaps when I was a child |
gave it to me because I was innocent then, but why did God chos
me for this and not another one? In my village there were a hu
dred children, perhaps more innocent than I was. So don't ask
why God chose me and not another one.

“In a short time this Light disappeared, but the happin

lasted many hours.”

7. THE SEconD ExPERIENCE IN PRrISON

“The next experience I had with Uncreared Light was a
and a half later. ]

“Ceausescu was very angry with me, and he wanted to kill
in prison. He could not sentence me to death because my case
well known all over the world, so he ordered that I be put in a ¢
with sadistic criminals. Therefore, I was placed rogether with
such criminals. One of them had killed his own mother. He d
not just kill her; he tortured her—days and days, cutting her |
gers and her body. The other one had killed two young men I"
s4me Sadisti.c manner....

“Right away my two cell-mates began to persecute me, but
so badly. There was something human in them, you know. 'y
ticed thar all these people withour anything in their soul—crig
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nals and thieves and so on—they had something very, very dear
and even holy in them.

“Every day these two men were called by the administration. I
think they were scolded because they had done nothing to me.
think that they asked them to kill me. One day, after three months,
they were called again to the administration. They were very upset
when they came back. Two times a week we were allowed ro go
outside into a small courtyard, fifteen by twenty feet. We went out-
side and they said to me, ‘Stay there. They went into the other cor-
ner and they talked rogether. I was sure it was time for me to be
killed. I stood there facing the wall. I was praying, making confes-
sion to God for my sins. After ten minutes—we had only ten min-
utes to walk—they came to me and said, ‘Father'—this was the
firse time that they called me Father—'Father, we decided not to kill
you. Let the guards kill you.'I started to cry. I had thoughe for sure
I was going to die. We came into the cell and now we talked to-
gether. I told them abour myself and everything. They told me
abour their experience, and that they now noticed that I was a good

man. The next day I got their permission to celebrate the Holy Lit-
urgy in the cell.

“They were very curious to see what was meant by the Liturgy.
For them, the priest was a kind of man who exploited and got
money from the people. Or perhaps they saw a priest as a magician.
They knew nothing about faith. Maybe they knew a few things
about religion and church, but I am sure thar they knew nothing
abour the Liturgy.

“So, on Sunday I began to prepare my bread, my warer, my nap-
kin. They were looking at me. This Sunday, they stopped working,
40 we had a Church holy day. They were looking very fercely at me,
thinking perhaps thac they were the instruments of my magic work.
| started my prayers in a very low voice because the guards did not
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permit to celebrare with a loud voice. My cellmates approached
just to hear what I was saying. With time, with the advance of tl
Liturgy, the fire of my faith and the transporting of my so
touched them—1I am sure. There was no movement. They d idn
move. They didn't talk. They were with me to the end. I didn't eve
turn to them, but after the transformation of the Holy Gifts, af
taking Communion, I turned to them and I was astonished. I sa
them on their knees, praying with me, and surrounded by the Ligh
They were in this Light, visible Light, Uncreated Light but
le.... God just opened my eyes to see this Light, and they were su
rounded by it. I noticed that the whole cell was full of Light. I did
know then and I don't know now when this Light appeared. Pe
haps when I started the Liturgy the Light was around us, but I wi
concentrating only on the holy service. Perhaps the Light appeare
at the moment when I urtered the epiklesis*—and from the Bad
and Blood of Jesus Christ the Light spread into the cell. Or perhap
the Lighr appeared just ar the moment when I turned to them, ¢
perhaps they had been surrounded by this Light all the time.
“This Light transformed their souls! Not my prayers nor m
officiating at the Holy Liturgy. God transformed their souls |
pouring this Uncreated Lighr upon them. By this Light we
able to love one another, to pray and to feel that we had so
in common. It was the presence of God, of Jesus Christ.
“The rest of the day passed in friendship and love,
abour Christ. For the first time I was allowed to tell them abao
Christ, about faith, about love. One of them asked me, ‘Can Chy
love me? I killed my mother. How can Christ love me? The oth
said, ‘Can Jesus Christ love me after I killed two young men? Pet
haps I will go out and kill other ones. Can Jesus Christ pardon m
for the crime I did? I said, ‘He can. Perhaps human justice ¢

) Epikiesis: the prayers for the transformarion of the Holy Gifts.
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pardon you, but Jesus will pardon you, if you repent. He will give
you His Body and His Blood, if you repent and if you decide not to
do other crimes. They believed and didn't believe. It was very diffi-
cult for them to understand, because all their lives they were in
continuous conflict with the society. They tried to kill, to steal, to
deceive the society, and the society tried to catch them. It was a
continual fight, and in this fight there was no space for love. The
first one did not love his mother—he killed his mother. The other
one did not love his friends—he killed them. They didn't have a
moment of love. Perhaps as children they were loved by their
mother and father, bur as they grew up their life left no space for
love. But I realized, they were fascinared by love. They did not un-
derstand exactly what the meaning of love was—]Jesus’ love—but
love was a fascinating word for them. On thar day [ insisted on love
and told them, Jesus said, “Love one another ... by this shall all
men know that you are my disciples, if you have love one to an-
other.... Love your enemies. Bless those who curse you. Do good to
those who persecute you." They said, “This is impossible; it is not
human! “You are right: I said, ‘it is not human. But such love exists
in this world—I am a living example for you." The next day we
were separated. The administration realized thar it could do noth-
ing with me and that these men refused to kill me, so they left me
alone in my cell.

‘I do not know if those two men realized the presence of the
Light that I saw in the cell, but this Light operated in their souls
and transformed them into my brothers. The Energy of Jesus
- Christ made them from criminals into perhaps saints. I cannot be-
lieve that after thar they became criminals again. I am convinced
that they were saved, and I pray for them all the time; even today I
am praying for them. Never in my prayers do I see them as crimi-
nals. I am sure they were saved.”
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8. THe GieT oF LigHT

“What I wanted to say to you is thar God gives His Light n
only as He does to certain monks after they have made long ex
cises, sitring in the loneliness of their cells in concentration, un
ing the mind with the heart, submitting the mind to the he:u't.
also gives His Lighr as a present to someone without merit, §
out asking anything from that person. He gave me this L
without any merit from me, without asking me to do som ethil
for Him.

“The gifts of God are not a reward for us. We receive gifts f
God just our of His love for us. As I said, I was the biggest sini
in that corridor; nevertheless, God chose me. Why? There's no {
planation. Those two guys were criminals, and yet God loved the
in the Light. Why? Because He wanted to transform th
souls—and I am sure He did transform them.” 4

9. THE TRUE MEANING OF SALVATION

In concluding his talk to us, Fr. George reminded us tha u
though we may not be given by God to perceive His Grace w
spiritual eyes, nevertheless this Grace—this Divine Energys
with us. “I assure you,” he said, “that in every good thought &
every good intention there is the love of God for you. And I ass
you that, even if you cannot see it, you are surrounded by the L

is abovc this place, and He will jealously preserve this place :
any devilish matter. I am so sure of this. I don't prophesy buﬂt f
my ultimare conviction thar this place is blessed and you are un
the blessing of Jesus Christ. It's obvious.""
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We need not behold Uncreated Light or experience deification
in order for our spirits to be re-created by the Uncreated Teh of
Christ. Re-creation begins in baprism when the seed of Grace is
planted in our spirit; and then, if we cultivate the seed, re-creation
continues, step by step. It is a process of dying and being reborn,
dying and being reborn. With each step, painful for the ego, we are
re-created in part. Our spirits are transformed by the Light; they
become chalices to receive the Energy of God.

God is not a Being Whom we can only contemplate and con-
verse with. With the coming of the Tao in the flesh, we can par-
ticipate in His very life through His Energies. For God does not
exist apart from His Energies, nor His Energies apart from Him.
Where His Energies are, there is His Person.

For the follower of Christ the incarnate Tao, God's indwelling
is not merely menral. I is living and enlivening. Through God's
Energy abiding in us as our personal strength and power, we are
made cruly alive. Now we possess a life not our own. It is His life
that we live, for it is His Energy that enlivens us.

As we have seen, Christ called His Grace “living water.” He
said, “Whoever drinks of the warer that I shall give him will never
thirst. But the water thar I shall give him will become in him a well
of water springing up into everlasring life.” “When it is Christ’s En-
ergy that enlivens us, our life must be everlasting, for thar Grace,
being uncreated, can never die.

In order ro dwell forever in the Kingdom of Heaven that
Christ speaks of, we must—spiritually speaking—be in the like-
ness of Christ. And in order to be in that likeness, we must be filled
with His Spirit, His Grace. We must be already living His everlast-
ing life.

In His parable of the wedding feast, Christ makes it clear that
we shall not enter into eternal union with Him if we have not
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acquired for ourselves a “wedding garment.”” This wedding gar
ment is precisely the indwelling Grace that we have made ourselve:
fit to receive and called down into our spirits. _

Modern, man-made versions of Christian doctrine give the im
pression that, in order to be “saved,” it is necessary only to come 1
the wedding feast; bur this is not true. Salvation is not automati ﬁ-
Christ’s invitation to the wedding feast is free, and the gift of Hi
Grace is free, but we must be made fit to enter in and receive it. |
we have made the chalice of our soul dirty, the pure Grace of (
will not abide there, and we will be found without a wedding gar
ment. Thus, although we have come to the feast, we will not be abl
to remain there. We will not be “saved.”

True salvation is a process: a process of being re-created ov
and over again, growing ever closer into the likeness of Christ,__
quiring more and more of His Grace. It is a process of being pre
pared to dwell forever in the Light of God's Energy, which w
infuse our spirits as we rise ever higher in the vision of Him.

Christ has told us that the way to life—His life—is a narrol
way, and few there are who find it." It is hoped that this book
find those who want to find it: those who are not sarisfied with th
false promises of automaric salvation, but who, when they tang
expenence the sccd of Dwme Energy p]anl:ed in their souls at bay

tention; who will “dig for the gold” and uncover the pearl of . -‘_
price, knowing that, in Lao Tzu's words, “The Tao is the g
treasure of the universe.”

May this book find all true followers of the Tao. Through'
may they discover, if they did not know it already, thar ar the dee
est level they are longing for Christ, in Whom we live and have oy
being.
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Icon of St. Mitrofan Chang, the first native Chinese Orthodox priest,
Painted in the ancient Georgian style of iconography by Nana Quparada

of the Holy Resurrection Orthodox Church in Singapore.
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APPENDIX ONE ﬁ

EASTERN ORTHODOXY
IN CHINA

1. THE FirsT OrRTHODOX MissioN

Eastern Orthodox Christianity was first brought into China
via China’s neighbor, Russia. In 1685 the Chinese conquered Alba-
zin, which lay in Russia on the northern Chinese border, and took
caprive a large number of Cossacks and Orthodox Albazinians.
Forty-five of these entered the service of the Chinese Emperor and
were taken to Beijing together with their priest, Fr. Maximus. The
Emperor K'ang-hsi graciously received them, and granted Fr.
Maximus an old Buddhist temple to convert into a Christian
church for the spiritual needs of his people. Houses for priests
were built, and the church, dedicared ro the Holy Wisdom of God,
was consecrared in 1698,

In 1712 Fr. Maximus reposed, and Emperor K'ang-hsi gave per-
mission for another priest to come from Russia to Beijing in order
to replace him. In Beijing the Orthodox priests were called lamas,
and an Orthodox archimanderite was called ta lama (great lama).

As time went on the Albazinians intermarried with the Chi-
nese, and their descendants soon became indistinguishable from
the Chinese populace. These descendants remained firm in their
Orthodoxy.
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In succeeding decades the Orthodox mission in China was hi
dered owing to political problems which arose between Russia ai
China. Preaching to the Chinese was restricted. Nevertheless, fi¢
ten to forty Chinese converted to Orthodoxy each year in Beijir
Some of these early converts became iconographers, adorning ¢
church in Beijing with Orthodox icons painted in Chinese stylés

In 1858 the political climate changed. With the treaty of Tie
sin the right of residence was granted to Christian missionari
This began a new period for the Chinese Orthodox mission. A
chimandrites and priests who came from Russia translated ai
printed the New Testament, Psalter and Orthodox services in f
nese, thus laying the foundations for a native Chinese --;-'r-_--
Preaching of the Gospel extended beyond Beijing, to
an, where a church was built and many Chinese villagers beca
fervent Orthodox Christians. Churches were also opened in F H
kow and Kalgan

2. Priest MiTroran CHANG

In 1880 the first native Chinese Orthodox priest, Fr. Mitro!
Chang (Chang Tzi-tzung), was ordained by Sc. Nicholas Kasath
Bishop of Tokyo. Fr. Mitrofans acceptance of the priesthood wa

act of heroism, for at that time it was more dangerous and difh al

anti-Christian sentiments had grown strong in China in r
the colonial expansionism of European powers during the seca
half of the nineteenth century. Outbreaks of violence would o
resulting in the deaths of foreigners and Chinese Christian conver

When he became a priest, Fr. Mitrofan said that he knew |
end “would not be pleasant” He and his people were being
stantly put to the test, being branded “devils second class,” b

only than the “foreign devils.” Though he was rcgarded as
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Bishop Innocent Figorovsky (center) with Russian clergy and Chinese stu-
dents of the Beijing Mission. Several of these studens later became priests.

betrayed his Chinese culture by becoming a Christian, he knew
that he had embraced a faith that transcended culture, and that the
revelation of Christ was as much the property of China as it was of
any other country. Looking above all political and cultural con-
cerns, he perceived in his spirit that he was training his Chinese
Orthodox flock to join the ranks of the martyrs in heaven.

[n 1897 the Chinese Orthodox Church received a great blessing
with the arrival in Beijing of Archimandrite Innocent Figorovksy
(later bishop), who proved to be the most far-sighted Russian
priest to have ever come to China. Among other rhings he estab-
lished a monastery, ensured that daily services were conducted in
the Chinese language, sent out people from Beijing to spread the
message of Christ, and established works of charity. This helped to
strengthen the Chinese Church and prepare her for the severest
trial of her existence.
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Icon of the Chinese Orthodox Martyrs. First row: Martyrs Paul Wan,
Priest Mirrofan Chang, Fr. Mitrofan's wife Tatiana, his son John, and
his son’s flancée Maria. Second and third rows: Martyrs Clement Kui
Kin, Vit Hai Tsuan, Marthew Hai Tsuan, Fr. Mitrofan’s son
Isaiah, Ia Wen and Anna Chui.
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3. THE FirsT CHINEsSE ORTHODOX MARTYRS

In 1900 there occurred the infamous outbreak known as the
Boxer Rebellion. The rebellion was carried out by a secret society
of marrial artists/occultists called the “Spirit Boxers,” who vowed
to rid China of foreigners and Christians. On being initiated into
the sect, they claimed to be inhabited by a god who endowed them
with superhuman powers. When they began laying siege on Bei-
jing, they hunted down Chinese Christians and ordered them to
worship their gods or be tortured and killed. Thousands of Chris-
tians were slain through butchery, beheading and immolation.

During the Boxer Rebellion, the Orthodox churches in Beijing,
Tung-ting-an and Kalgan were destroyed, together with the Or-
thodox printshop with its unpublished translations and immense
collection of movable type in Chinese characrers.

On the night of June 11, 1900, the Boxers atracked the church in
Beijing. According to the testimony of eyewitnesses, the Chinese
Orthodox Christians there met death with tremendous courage.
Paul Wan, an Orthodox teacher, died with prayer on his lips. Ia
Wen, another teacher, was tortured twice. The first time, the Box-
ers hacked at her and cast her to the ground half dead. When she
regained consciousness, the Boxers again laid hold of her and this
time torrured her to death. Both times Ia Wen confessed Christ
joyfully before her tormentors.

The Boxers burned down the buildings of the Beijing Ortho-
dox mission on the evening of June 14. Many of the believers, hid-
ing themselves from the perils, gathered ar Fr. Mitrofan's home.
Among these were several who had formerly been ill-disposed to-
wards the priest, and yet he did not turn them away. Perceiving that
some were fainthearted, he encouraged them.

At ten o'clock in the evening on June 23, soldiers and Boxers
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surrounded Fr. Mitrofan’s residence. At that time there were more
than seventy Christians there. The stronger fled, while Fr. Mitro
fan and many others, mostly women and children, remained an
were slaughtered. Fr. Mitrofan sat in the yard before his home, an
the Boxers stabbed his chest repeatedly; he fell beneath a date tre

Fr. Mitrofan's wife and three sons were ar the site of the mui
der. After the Boxers had killed Fr. Mitrofan, they grabbed
seven-year-old son John and severed his arms at the shoulder an
cut off his toes, nose and ears. Deep gashes were cut into his ches
The next morning he sat naked and unshod in the doorway. S -
urchins mocked him, calling him a “follower of devils,” but the be
retorted, “I am a believer in God, and not a follower of devil
When people asked him if he was in pain, he said that he was ng
With a smile the little boy said, “It is not hard to suffer for Chrisi

Later that day the Boxers returned and took away Fr. Mitrofar
wife Tatiana and his sons John and Isaiah, together with Is
nineteen-year-old fiancée Maria and fifteen other believers. Prota
Chan and Rodion Hsiu, who had not yet been baptized, bore
ness that little John, still feeling no pain from the mutilation, wel
quietly with the Boxers and showed not a trace of fear.

All of the prisoners were beheaded. Of Fr. Mitrofan’s fami
only his second son, Sergei, survived. He later became an archprie

The Boxers killed 30,000 Chinese Christians in the sum:
1900, 222 of whom were Chinese Orthodox Christians. Among |
Chinese Orthodox martyrs were descendants of the original All
zinian Orthodox in Beijing: Clement Kui Kin, Matthew
Tsuan, his brother Vit, Anna Chui, and many others.

The Church in Russia immediately proclaimed the Chi
Orthodox martyrs as saints, and institured special church servi@
in their honor to be performed every year on June 11, the day th

martyrdom began.:
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4. Tae CHiNneseE OrRTHODOX CHURCH AFTER 1900

In the second century A.p., during the first era of Christian
martyrdom, the Christian writer Tertullian wrote thar “the blood
of the martyrs is the seed of the Church.” Such was the case with
the Chinese Orthodox Church. After the martyrdoms in 1900, the
Church began to flourish as never before. With indemnities paid
by the Chinese government, the mission in Beijing was restored.
On the site where the martyrs had been slain, 2 new church was
built in their honor in 1903, called “The Church of All the Holy
Martyrs,” in which were placed the relics of many of them, includ-
ing St. Mitrofan.

Between 1900 and 1915 the number of Chinese Christians in
general grew more than threefold. During the same period the
number of Chinese Orthodox Christians increased fivefold, reach-
ing 5,587 baptized Chinese.

Centers for preaching the Orthodox Gospel of Christ were
opened throughout much of China. In Chihli (later known as
Hebei) province, in central Yung-ping-fu, a church and school were
erected, and a native Chinese priest opened about twenty new places
for preaching the Gospel. In Henan province, a Chinese official gave
land in the city of Wei-hui, where he built a church and a school.
This became a center for missionary work throughout Henan.

By 1916 the Chinese Orthodox mission included:

the Monastery of the Dormition in Beijing;

the Hermitage of the Exaltation of the Cross in the hills west of
Beijing;

a convent in Beijing

nineteen churches, including four in Beijing;

thirty-two mission churches, including fourteen in Chihli
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Chinese and Russian nuns of the Holy Protection Women's
Monastery in Beijing.

ftff to right: Fr. Elias Wen, Archpriest Basil Du and

Hieromonk Innocent Jao. Beijing, 1932.
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province, twelve in Hubei, four in Henan, one in Tsian-fu,
and one in Mongolia;

seventeen schools for boys and three for girls;

thirty-eight teachers, nearly all of whom were native Chinese;

680 Chinese boys and girls enrolled in school;

a theological seminary in Beijing;

a meteorological station, library, printing house (which pub-
lished one hundred Chinese Orthodox books), painting
studio, carpenter’s shop, flour mill, candle factory, soap fac-
tory, weaver's workshop, bechives, sewing house and brick-
yard.g

Until the communists gained control of China in 1949, such
cities as Beijing, Harbin and Shanghai were centers for Russian
refugees of the Bolshevik Revolution of 1917. From 1934 to 1949
there lived in Shanghai one of the greatest Orthodox saints of the
twentieth century, the miracle-worker Archbishop John Maximo-
vitch, now known as St. John of Shanghai and San Francisco. He
ordained Chinese priests and deacons, and established an orphan-
age for both Russian and Chinese children whom he rescued from
poverty, neglect and abandonment. Even the non-Christian Chi-
nese venerated him as a holy man. Also in China were St. Jonah of
Manchuria, another miracle-working bishop; Abbess Rufina, a
clairvoyant eldress; and Elder Ignatius of Harbin, a great man of
prayer who after the Bolshevik Revolution prophesied: “What be-
gan in Russia will end in America.”

With the communist takeover of China, many Orthodox be-
lievers left the country under the leadership of Archbishop John.
However, many remained: at that time there were 25,000 believers
in the Chinese Orthodox Church, and 103 churches.

In 1950, a righteous native Chinese priest, Symeon Du (Du
Run-chen), was consecrated as the new bishop of Shanghai. In
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1957 another native Chinese, Basil Yao (Yao Fu-an’), was made the
Bishop of Beijing, and the Chinese Orthodox Church was pro-
claimed completely autonomous (self-governing) by the Orthodox
Church in Russia.

5. THE CHURCH UNDER PERSEcUTION

Under the communist government, a wave of reﬁgious persecu-
tion began. All the Orthodox monasteries in China were closed,
their monastics exiled or driven our; and many Orthodox churches
were closed or destroyed. During the Cultural Revolution of
1966-1976 the persecution was greatly intensified, causing Ortho-
dox Christianity in China to go underground. Orthodox believers
and clergy began to be martyred for their faith.” Among them was
the Chinese priest Fr. Stefan Wu (Wu Zhi-quan), who on May 17,
1970, was beaten to death by the Red Guards in an Orthodox
church in Harbin.

By the end of the Cultural Revolution, most of the Orthodox
churches in China were destroyed, and those that remained stand-
ing had been confiscated by the government to be used for other
purposes. A small number of Orthodox clergymen remained alive,
and no bishops remained to ordain new clergy.

Beginning in the 1980s, the last Chinese clergymen asked the
government to give back the remaining Orthodox churches. In
1985, the government allowed only one church to be reopened: the
Holy Protection Orthodox Church in Harbin. Its priest, Fr. Greg-
ory Zhu (Zhu Shi-pu), reposed there in September of 2000. The
church building remains tightly controlled by the government.

[n 1998, something unexpected happened in Harbin. The citi-
zens of the city, most of them non-Christians, petitioned the gov-

ernment to restore the great Orthodox Church of the Holy
Wisdom of God (Hagia Sophia), which had been closed in the
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Fr. Alexander Du of Beijing,
shortly before his repose in Wisdom of God, locared in Harbin,
2003. as it looks mday.

The restored Church of the Holy

1960s. There were so many requests that the government liste
and the church was restored largely through donations fi
Harbin citizens. To this day, however, the church has not been alt
lowed to reopen for public worship.

The last active Orthodox priest in China, Fr. Alexander D
(Du Li-fu), reposed in Beijing in December of 2003. His cousl
had been among those martyred for their Orthodox faith d
the Cultural Revolution. A direct descendant of the Albazi
Fr. Alexander pastored a group of believers in the capital and ."
cretly baptized their children and grandchildren. He had repeas
edly applied to the authorities to open a church in Beijing, but
always been refused.
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6. Hore For THE FuTuRE

A few weeks before his repose, Fr. Alexander Du sent his greet-
ings to Orthodox Christians all over the world, especially those who
care for the Chinese Orthodox Church, and asked them to “beseech
God for a good future for our Church in China.” According to his
niece, Wang Lin-ru, Fr. Alexander believed that the Orthodox
Church would be resurrected in China, although he had lost hope
that this would happen during his lifetime.” There are indeed signs
that the tide will change.

In the autonomous regions of Xinjiang Uygur and Inner Mon-
golia, Chinese Orthodox Christians have been given more freedom.
Today there are 3,000 Chinese Orthodox in Xinjiang Uygur and
8,000 in Inner Mongolia. During the last decade, Orthodox
churches have been built in the cities of Uriimqi and Yining in
Xinjiang Uygur, and in the year 2000 a large and beautiful Orthodox
church was built in the town of Erguna (formerly Labdarin) in Inner
Mongolia.’

Since 1996 a Greek Orthodox Metropolitanate (bishop's see) has
been centered in Hong Kong, which in turn has led ro the establish-
ment of Orthodox missions in Taiwan and Singapore. Through the
work of the Metropolitanate, more Chinese are now discovering and
embracing the Orthodox faith.

The Russian Orthodox Church has also made its presence
known in China after a long forced absence. Russian bishops and
clergy have made several visits to cities in mainland China during
the last decade, baptizing people in their homes and giving Holy
Communion to Orthodox believers.

But the greatest hope for Orthodoxy in mainland China lies in
the fact thar, ar the present time, native Chinese Orthodox Chris-
tians are preparing for the priesthood. Some of these have been
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raised in the clandestine Orthodox communities in China, wi
others have newly converted to the Orthodox faith, having dis
ered it on their own through a study of Church history. Ther l

now smdying in Greece, Russia and America in preparation for ¢

their own soil.

7. TowarD A NEw PHAsE ofF CHINESE ORTHODOXY

The communist government, while actively trying to stas
out the free expression of Christian faith in China, has ar
same time, in a reverse manner, done a service to the f:uth
“the blood of the martyrs is the seed of the Church,” the very pi
secution of Christians has caused a phenomenal number of
ple in China to seek out the faith of Christ. When the con

munists came to power in 1949, there was in China a roral of @
million Christians of various confessions. Today, there are eigl

house churches. A great number of the latter—especially the lea
ers—have endured persecution from the communist govern
loss of public standing, fines, beatings, imprisonment and deathy

For now, the Orthodox faith is all but unknown to the
ple—including the Christians—of China. However, the mi !
of fervent believers throughout China, who follow Christ o
the cost of great personal sacrifice, can provide a foundation foy
new phase of Orthodox Christianity in China. This can ocg
when Chinese Christians discover the most ancient, traditie

and Orthodox expression of the faith of Christ. One Chinese
vert to Orthodoxy, who is now preparing for the priesthood, i

442



EASTERN ORTHODOXY IN CHINA

recently observed: “It’s good that many people in China have heard
of the Lord Jesus Christ already, but I am sorry that not many peo-
ple have heard of Orthodox Christianity. Orthodoxy and Jesus
Christ are not two separate things. Jesus Christ is Orthodoxy. The
word of God, the Scripture, is Orthodoxy. I feel that if someone
deeply believes in Jesus Christ, this belief will bring him ro Ortho-
doxy’

There are two reasons why an embracing of Eastern Ortho-
doxy can be a natural development in the providential unfolding of
Chinese Christianity. First of all, Chinese civilization and culture is
built upon a love for orthodoxy and adherence to tradition stem-
ming from ancient times. As Fr. Seraphim Rose has pointed out:
“There is a very strong idea in the Chinese mind of orthodoxy, with
a small 0 that there is a right teaching, and that the whole of soci-
ety depends upon that right teaching.... The Chinese are one of
the most tradition-conscious peoples. Up until the coming of com-
munism, the Chinese were doing things that they had been doing
all the way back ro Confucius; and Confucius said they were doing
these things all the way back to the third millennium B.c. The
whole outlook on life remained basically the same, and whenever
there was a dispute, they would appeal to antiquity. “This is the way
it was done in ancient times; we can't change it."" Eastern Ortho-
doxy, with its uncompromising adherence to the original, unadul-
terared Christian path and its unbroken, unchanged transmission
of Christ’s teaching from apostolic times, thus resonates with the
Chinese mind.

Secondly, Eastern Orthodoxy's depth of teachings on the inner
spiritual life, drawn from two millennia of mystical experience of
the saints, can meet the ancient Chinese spiritual teachings on their
own ground. Modern Western Christianity cannot do this. Ortho-

dox Christianity alone can understand, appreciate and embrace the
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profound realizations of the genuine Chinese sages of the past, by
ginning with Lao Tzu, and separate these from what Lao Tzu call
“sidetracks from the Way” in Chinese religion and philosoplh
Moreover, Orthodox Christianity alone can open to the Chine
the greatest mysteries and the final end of the life in Christ: dei ?L_
tion through rotal infusion of the Light of Uncreated Teh.
In 1981 Fr. Seraphim, speaking of the ancient orthodox trad
tion of China, said, “If Christianity could have managed to get i
side this tradition somehow and become a part of it, it would ha
worked, for the soul of the Chinese people would have been v
well disposed to it.”” With people coming to Christ as never
in the history of China, ar a rate of more than ten million per ye
we see today the fulfillment of Fr. Seraphim's wish. While love §
Christ is evaporating from decadent Western civilizarion, it is blg
soming in China. The Far East is far outpacing the West not on
in the number of new Christians, bur also in its sacrificial witne
of Christ before the modern world.
The Chinese people, who speak the oldest surviving lang
in the world, are connected to a noble and profound ancient ¢y
ture. Now that so many are finding Christ the incarnate Tao, the
next step is to connect themselves with the ancient cradition pi
served in the Christian East, where they will find the most
image of Christ and the most powerful means of acquiring
Grace. When this occurs, the noetic Jesus Prayer, enshrined
inner temples of many Chinese hearts, will rise like incense
Christ. May the present book serve as a stepping-stone in thu
cess of discovering, connecting and ascending.
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A LETTER OF HIEROMONK
SERAPHIM ROSE TO A
SPIRITUAL SEEKER

Fr. Seraphim wrote the following letter toward the end of his
life. He was addressing a young man whom he had never met, but
whom he had heard was interested in the writings of the French
metaphysician René Guénon. As stated earlier, it was Guénon who
had first taught Fr. Seraphim the necessity of orthodoxy and of tra-
dition. This understanding had led him to value the Chinese tradi-
tion, with its strong sense of orthodoxy, and Gi-ming Shien as an
authentic transmitter of thar tradition; and had finally led him ro
embrace the traditional expression of Christ’s revelation in Ortho-
doxy. In an unusual turn of ideas, Fr. Seraphim shows in this letter
how his path to tradition and orthodoxy enabled him to find Truth
that is ultimately not a tradition at all. He acknowledges his iden-
tity as a Westerner and affirms the Christian roots of the West,
then explains that the path of Christ is not specifically Western or
culture-bound.

[n this letrer it will be seen how Fr. Seraphim falls into neither
“fundamentalism” nor syncretism. Religious fundamentalism (be-
lieving that traditions outside one’s own are all wrong) is intellectu-
ally satisfying to narrow minds, while religious syncretism
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(believing that all traditions are equal) is satisfying to broad min
In avoiding both extremes, Fr. Seraphim followed a pach that w
not intellectually satisfying ar all, for such is the path of Truth./
he himself wrote, “When I became a Christian I voluntag
crucified my mind, and all the crosses that I bear have only been
source of joy for me. I have lost nothing, and gained everything"

DEAR KEn,

Solomonia (Rhonda) has shared with me your recent |
her, and in reading it I sense in you a kindred spirit to whom
word from me might not be in vain.

It so happens that René Guénon was the chief influence in t
formation of my own intellectual outlook (quite apart from |
question of Orthodox Christianity). I read and studied with eags
ness all his books that I could get hold of; through his influer
studied the ancient Chinese language and resolved to do for
Chinese spiritual tradition whart he had done for the Hindu; 1'
even able to meet and study with a genuine representative of |
Chinese tradition [Gi-ming Shien] and understood full well wi
he [Guénon] means by the difference between such authes
teachers and the mere “professors” who teach in the universities,

It was René Guénon who raught me to seek and love the T
above all else, and to be unsatisfied with anything else; this is wi
finally brought me to the Orthodox Church. Perhaps a word of |
experience will be of help for you to know. i

For years in my studies I was satisfied with being "above 4
ditions” but somehow faithful to them; I only went deeper into §
Chinese tradition because no one had presented it in the West
the fully traditional point of view. When I visited an O
Church, it was only in order to view another “tradition”—|
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that Guénon (or one of his disciples) had described Orthodoxy as
the most authentic of the Christian traditions.

However, when I entered an Orthodox Church for the firsc
time (a Russian Church in San Francisco), something happened to
me that I had not experienced in any Buddhist or other Eastern
temple; something in my heart said that this was "home,” that all
my search was over. I didn't really know what this meant, because
the service was quite strange to me, and in a foreign language. I be-
gan to artend Orthodox services more frequently, gradually learn-
ing the language and customs, bur still keeping all my basic
Guénonian ideas about all the authentic spiritual traditions.

With my exposure to Orthodoxy and to Orthodox people,
however, a new idea began to enter my awareness: that truch was
not just an abstract idea sought and known by the mind, but was
something personal—even a Person—sought and loved by the
heart. And that is how I met Christ. I am now grateful that my
approach to Orthodoxy took several years and had nothing of
emortional excitement about it—thar was Guénon’s influence
again, and it helped me to go deeper into Orthodoxy without the
ups and downs that some converts encounter when they are not
too ready for something as deep as Orthodoxy. My entrance into
the Orthodox Church occurred at the very time I lefr the aca-
demic world and gave up the attempt to communicate the Chinese
tradition to the Western world. My Chinese teacher also left San
Francisco shortly before this—my only real contact with the Chi-
nese tradition—and in Guénonian fashion he disappeared utterly,
leaving no address. I remember him fondly, bur after becoming
Orthodox I saw how limited was his teaching: the Chinese spiri-
tual teaching, he said, would disappear if communism endures in
China. So fragile was this tradition—but the Orthodox Christi-
anity I had found would survive everything and endure to the end
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of the world—because it was not merely handed down from ge
eration to generation, as all tradicions are; bur was ar the sa
time given from God to man.

I look back fondly now on René Guénon as my first real il
structor in Truth, and I only pray thar you will take whar is got
from him and not let his limitations chain you. Even psychola
cally, “Eastern wisdom” is not for us who are flesh and blood of th
West; Orthodox Christianity is clearly the tradition thar was giv
us—and it can be clearly seen in the Western Europe of the fi
ten centuries, before the falling away of Rome from Orthod ON
But it also happens that Orthodoxy is not merely a “tradition” li
any other, a “handing down” of spiritual wisdom from the past; it
God's Truth here and now—it gives us immediate contact wi
God such as no other tradition can do. There are many truth
the other traditions, both those handed down from a past whi
men were closer to God, and those discovered by gifred men
reaches of the mind; but the full Truth is only in Christiani
God's revelation of Himself to mankind. I will take only one exay
ple: there are teachings on spiritual deception in other tradiciol
but none so thoroughly refined as those taught by the O _
Holy Fathers; and more importantly, these deceptions of rhe e
one and our fallen nature are so omnipresent and so I:hnrough\
no one could escape them unless the loving God revealed by CE ]
tianity were close at hand to deliver us from them. Simil
Hindu tradition teaches many true things about the end of the
Yuga; but one who merely knows these truths in the mind I
helpless to resist the temptations of those times, and many
recognize the Antichrist (Chakravarti) when he comes will no
theless worship him—only the power of Christ given to the hea
will have strength to resist him. '

It is my prayer for you thar God will open your hearr, an&
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Hieromonk Seraphim Rose at the St. Herman of Alaska

Monastery, Platina, California.

yourself will do what you can to meet Him. You will find there
happiness you never dreamed possible before; your heart will join
your head in recognizing the true God, and no real truth you have
ever known will be lost. May God grant it!

Feel free to write whatever is in your mind or heart.

With love, Fr. Seraphim
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Icon of the Mother of God, “The Mountain Unhewn by Hand of
Man." The icon's title and symbolism refer to Nebuchadnezzar's vision,
described in Daniel 2:35-35, of “the stone cur our of 2 mounrain by no
human hand,” which the ancient Christians saw as a prophecy of
Christ’s birth from a Virgin (i, withour human seed). In Nebud-
chadnezzar's dream—which occurred around 600 B.c., the time of
Lao Tzu—the stone (Christ) “became a grear mountain and filled all
the earth.” This image is referred to in chapter 15 of Part I: “Christ
the Eternal Tao." Painted in Russia in the sixteenth century,
the icon shows the artistic influence of Russia’s neighbor,
China—especially in the clouds which are woven into
the Virgin's clothing, symbolizing the heavens.
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COMMENTARY
ON THE NINE ENNEADS

of Part I: “CurisT THE ETERNAL TAO"

Chapter 1
Line 3:
The Primal Essence

As shown in Parts [ and 111, God can be known through his Uncre-
ated Energies, which can be perceived by the spiritual eyes as Light and
can be experienced as Divine Grace (in Chinese, Téh); bur in His Essence
God is wholly unknowable. This teaching was expressed most elo-
quently in the fourth century a.p. by St. Gregory Nazianzen, whose
spirit ascended ro heavenly mysteries. Taking up the image of Moses on
Mount Sinai, St. Gregory describes what was revealed to him:

“What is this that has happened to me, O friends, and initiates, and
fellow-lovers of the truth? I was running to lay hold on God, and thus I
went up into the mount, and drew aside the curtain of the cloud, and en-
tered away from matter and from material things, and as far as [ could |
withdrew within myself. And then when I looked up, I scarce saw the
back parts of God; although I was sheltered by the Rock, the Word that
was made flesh for us. And when I looked a little closer, I saw, not the
Primal and unmingled Essence, known to Itself—to the Trinity, I mean;
not that which abides within the first veil, and is hidden by the Cheru-
bim; but only that which ar last even reaches to us. And tharis, as far as |
can learn, the Majesty, or as holy David calls it, the Glory, which is mani-
fested amongst creatures, which It has produced and governs. For these
are the Back Parts of God, which He leaves behind Him, as rokens of
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Himself like the shadows and reflection of the sun in the water, whi
show the sun to our weak eyes, because we cannot look at the sun i
for by its unmixed light it is roo strong for our power of pcrceptioﬁ..
Lao Tzu also spoke of the Essence of the Word (Tao) as being 1
knowable, beyond the darkness of incomprehensibility: i
Dark and dim, within is the Essence. ‘

(Tao Teh Ching, ch. 21, Gi-ming Shien, trans.)

Commenting on this passage of Lao Tzu, the eleventh-cenrurf._
nese writer Su Ch'e says: “The Tao has no form. Only when it ¢
into Teh does it have an expression. Hence Teh is the Taos visual aspy
The Tao ... remains in the dark unseen.”’

Line g:
the Ancient Sage
“Lao Tzu'" literally means “Old Master” or “Old Sage.”

Lines 12-13:

There is no name whereby the Primal Essence can be named,
Neither in this age nor in the age to come.

This statement of the grear mystical writer St. Gregory
(ta..1359) defines the way of apophatic or negative theology.
phatic or positive theology proceeds by affirmations, apophaic theol
proceeds by negarions. A primary source of apophatic teaching i
in the Areopagitica—mystical works written in the tradition of St )
nysius the Areopagite and dated to the fifth century a.p. Basing his
on these works, Vladimir Lossky explains the way of apophaticis
follows: {
“All knowledge has as its object that which is. Now God is ey
all thar exists. In order to approach Him it is necessary to deny all ¢ )
inferior to Him, tha is to say, all thar which is. If in seeing God ong
know whart one sees, then one has not seen God in Himself but &
thing intelligible, something which is inferior to Him. It is by unkng
(agnosia) that one may know Him Who is above every possible abjes
knowledge. Proceeding by negations one ascends from the inferie
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grees of being to the highest, by progressively setting aside all chat can be
known, in order to draw near to the Unknown in the darkness of abso-
' lute ignorance.””’

Hence the ancient Christian writers say that, although we can apply
to God such terms as Essence, Being, Mind or Thought, we must under-
stand that, ultimarely, He is beyond all these. St. John Damascene (+4.p.
750) writes: "All that we can state affirmatively aboutr God does not show
His Essence, but only what relates to His Essence. And, if you should
ever speak of good, or justice, or wisdom, or something else of the sorr,
you will not be describing the Essence of God, but only things relaring to
His Essence.”’

Line 31:
Finally, we call Him Mind or Thoughe ...
When referring to God the Father, some ancient Christian writers

use the term Mind, others use Thought. In the present work, we have
usually referred to Him as “Mind."

Lines 45-48

Thus the essence that can be conceived of as essence is not the Primal
Essence, etc.

An echo of the first line of the Tao Teh Ching, which is an expression
of apophatic theology: “The Tao that can be spoken of literally, the Tao

that can be “Taoed'] is not the eternal Tao.”

Chapter 2
Line 2:
So did the Primal Mind utter the Primal Word (Logos).
The concept or name “Word” we find in its exalted significance
Many times in the books of the Old Testament. Such are the expres-
sons of the Psalter: “Forever, O Lord, Your Word abides in heaven”

(Psalm 118:89); “He sent forth His Word and He healed them” (Psalm
106:20)—a verse which refers to the Exodus of the Hebrews from
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Egypt; “By the Word of the Lord were the heavens established” ( D
32:6). The author of the Wisdom of Solomon writes: “Your
powerful Word leaped from heaven, from the royal throne” (
18:15-16).”

With the help of this Divine name, the ancient Christian tea :
attempted to explain the mystery of the relationship of God the “
God the Father, as in the teaching of St. Dionysius of Alexandria wi

is set forth larer in this chaprer.

Line 8:

“From the Womb ... before the morning star have I begotten Yo
(Psalm 109:4—Sepruagint)

The existence of the Son rests in the very Essence of God the
King David the Prophet uses the expression regarding the Son: I
the womb ... have I begotren You"—from the Womb, thar is, fron
Essence of the Father. Similarly, the Apostle John writes: “The only
gotten Son, Who is in the bosom of the Father” (John 1:18), here &
ring to the Father’s Essence as a bosom. !

By means of the word “begotten,” the existence of the Son is sh
to be above any kind of creatureliness, above everything created, Anl
tence which comes from the Essence of God can only be Divine ..
nal. Thar which is begotten is always of the same essence as the ong
begets. Bur that which is creared and made is of another, lower e
and is external with relation to the Creartor.

-

Line 11:

Born before heaven and earth ...
(Tao Teh Ching, ch. 25)

In using the word “born” (sén ZE ) rather than “made;” Lao T
like the Prophet David, foreshadowing the Christian revelation o
Divine begetting of God the Son. 4
The Son was begotten before the creation of heaven and earthy!
ated things are made ar a certain rime. Bur the Son, coming di ~'-.':.
the Essence of the Father, was begotten outside rime, in eternity: Iné
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words, there was a time when created things did not exist, but there was
never a time when the only begorten Son did not exist.

Christ Himself referred to His eternal begetting when He called
Himself “the only begotren Son of Ged” (John 3:18); and He spoke of
His eternal existence when He said, “Before Abraham was, [ AM,” and,
“Father ... You loved me before the foundation of the world” ( John 8:58;
17:24).

Lines 14-29:

Mind does nor exist withour word,
Nor word without Mind, etc.

St. John Damascene, in speaking of the relation of the Son to the Fa-
ther, contemplates various ways in which a word is related to a mind:

“A word is the natural movement of the mind, by which the mind
moves and thinks and reasons, as if it were the light and radiance of the
mind. And again, a word is that integral thought which is spoken in the

heart. Still again, there is the spoken word which is the messenger of the
mind."*

Chapter 3
Line 2:
So does the Primal Action proceed from the Primal Mind.

The revelation of the procession of the Holy Spirit (“Primal Ac-
tion”) from God the Father (“Primal Mind") comes from the words of
Chrise: "Whom I will send unto you from the Father, even the Spirit of
truth, Who proceeds from the Father” ( John 15:26). Like the Divine be-
getting of the Son, the Divine procession of the Holy Spirit occurs from
all erernity, ourside rime.

Line 8:
So does the Primal Breath rest in the Primal Word.
This line points to the mystical relationship between the Holy Spirit
("Primal Breatch”) and the Son (“Primal Word"). God the Father told St.
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John the Baptist: “The one on Whom you see the Spirit descend 4
main, this is He Who baprizes with the Holy Spirit” (John 1:33).
baptizing Christ, St. John saw thar “the Spirit descended from
like a dove and abode upon Him." According to St. Gregory Palamas,

temporal event is a reflection of an eternal relationship; for the Spi

says: “We believe ... in the Holy Spirit Who proceeds from the
and rests in the Son.”

Applying this teaching to the contemporary Christian world,
is often characterized by either wild emotions or dry theories, the
nian writer Fr. Dumitru Staniloae (11993) writes:

“The presence of Christ is always marked by the Spirit resting ups
Him, and the presence of the Spirit means the presence of Christ upe
Whom He rests.... Therefore, there is no knowledge or experien ce
Christ apart from the Spirit, nor is there any experience of the Spitit
Himself in isolation.... The Spirit is the means and the intensity of
knowledge of the transcendent Godhead, and Christ as the Logos i
structured content of that knowledge. Where the content is wanti '
soul becomes lost in its own structures, in an inconsistent and dis@
dered enthusiasm, and this has indeed happened with so many !

Christianity, which cannor be said ever ro have possessed the Holy Spij
truly if it is crue that the Holy Spirit is not present apart from Chl
Moreover, where the Spirit is absent as the means by which we come |
the living knowledge of Christ, Christ becomes the object of a f
theoretical science, of definitions put together from memorized citatie
and formulae”’

Line 16:
The Breath of the Primal Mind is like a wind.

In John 3:8, Christ compares the Holy Spirit to the wind.
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Chapter 4
Line 2:
The Mind, Word and Breath were One ...

The analogy of the Holy Trinity as Mind (or Thought), Word and
Breath (or Action) has been used by reachers of the authentic Christian
tradition throughout history, and notably in recent times by the
nineteenth-century Russian visionary St. John of Kronstad.

Lines 4-5:

The Oneness of these Persons is a mystery
Whose vastness cannor be comprehended by even the highest spiris.

The mystery of the Holy Trinity, since it has to do with the Essence
of God, is ultimately incomprehensible not only to human beings, bur to
angels as well. St. Gregory Nazianzen says that it would be impossible to
speak of God's Essence "even if you were a Moses and a god to Pharaoh,
even if you were caught up like Paul to the third heaven and heard un-
speakable words, even if you were raised above them both and exalted o
angelic or archangelic place and dignity. For though a thing be all heav-
enly, or above heaven, and far higher in narure and nearer to God than
we, yet it is farther distant from God, and from the complete compre-
hension of His Essence, than it is lifred above our complex and lowly and
earthward-sinking composition.” *

Lines 11-12;

Nor only did They have this love,
They are this love.

For, as the Apostle John says, “God is love” (1 John 4:8).

Line zo:
Sent by the Mind as the Messenger to the world ...
Just as the spoken word is a messenger of the mind, so is the Son the

Messenger of the Father (see the commentary on chapter 2, lines 14-29).
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Chapter 5

Line 24:

This is the perfect love, the original unity, the original harmony, thi
final mystery

To which no human thoughrt has ever succeeded in rising.

Cur off from the world, alone with God in the forest, St.
Nazianzen was one who went beyond all human thought in beholg
the Light of the One Triadic God. In one of his mystical poems
writes: “From the day whereon I renounced the things of the worlg
consecrate my soul to luminous and heavenly contemplarion, whe
supreme intelligence carried me hence to set me down far from 2
pertains to the flesh, to hide me in the secret places of the huvcnly-' al
nacle; from that day my eyes have been blinded by the Light of the ]
ity, Whose br:ghtn:ss surpasses all thar the mind can cencewc, fo ¢ '-

common to the Three. This is the source of all rhat is here belo f
rated by time from the things on high.... From that day forth I was

to the world and the world was dead to me.””

Chapter 6
Line 4:
They dwelr in the Darkness that was before darkness ...
The former Darkness is that of the Divine Incomprehensibiliy

in apophatic theology; the latter darkness is the physical darkne

came into being when light was crearted.

Line 7: |
By Thinking which is beyond thoughr, the Primal Essence createss
“God," says St. John Damascene, “contemplated all things be

their existence, formulating them in His Mind; and each being rece
its existence at a particular moment, according ro His eternal

and will”"”
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Lines 1o-11:

with these rwo hands of the Mind,
Thought becomes deed.

St. Basil the Great (1A.p. 379), when speaking of the creation of the
angels, traces the manifestation of the Three Persons in the work of the
creation in the following way: “In the creation, consider first the primor-
dial cause of all that has been made—rthis is the Father; then the operat-
ing cause—which is the Son; and the perfecting cause—the Holy Spirit:
so that it is by the will of the Father that the heavenly spirits are, by the
operation of the Son that they come into existence, and by the presence

of the Spirit that they are made perfect.

Chapter 7
Line 8:
the Pre-erernal Word

St. Isidore of Pelusium (ta.D. 435) defines eternity as follows: “Eter-
nity is ever-existent life, and this concepr is applied usually to the one
unoriginate nature, in which everything is always one and the same. The
concept of immortality, on the other hand, can be ascribed to one who has
been broughr into being and does not die, as, for example, an angel or a
soul. Eternal in its precise meaning belongs to the Divine Essence, which
is why it is applied usually only to the Worshipful and Reigning Trinity."

In this regard even more expressive is the phrase “the Pre-eternal
God," which is used in Eastern Orthodox liturgical poetry.”

Lines g-10:

All things, then, were made by the Word,
And without Him was not anything made thar was made ...

These lines from the Gospel of John refer to the Word as being the
‘operating cause” in the act of creation (see the commentary on chapter 6).
The Apostle Paul gives the same teaching. Referring to Christ, he writes:
"For by Him were all things created that are in heaven and thar are on
earth, visible and invisible, whether Thrones, or Dominions, or Principal-
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ities, or Powers. All things were created by Him, and for Him. And Hei
before all things, and in Him all things subsist” (Colossians 1:16-17).
Following from this teaching, in traditional iconography it is alway
Jesus Christ—the Word and Son of God—Who is shown performit
the act of creation. Michelangelo’s Sistine Chapel ceiling, which s _‘
God the Father as the “operating cause” of the creation, is thus a dep

ture from traditional iconography and teaching.

Lines 13-14:

Of numbers so vast thar if their names should be written every ang:
Even the world itself could not contain the books that should be '

written.

(cf. John 21:25)
According to a tradition handed down from the Apostle John's dis

ple Prochorus, these lines at the end of John's Gospel refer not mere y
the deeds which Jesus Christ performed while on earth in the ﬂe.sh,‘ b
to all the deeds that He—as the Pre-eternal Word of God, the Creats

and Sustainer of the universe—performed since time began.

Lines 19-20:

The Mind spoke, calling upon the Pre-eternal Counsel—the Word
and the Breath—
Saying, “Let us make man."

In the creation of man, the Father, Son and Spirit are represen '
Scripture as saying, "Let us make man,” whereas in all the other aces .'.-
creation God only says, “Let there be light,” “Let the earth bring forth i

ing creatures,” etc. (Genesis 1:3-26). It is as if, in the creation of manki

dicartes thar the human race was to be a special creation, distinct frof
the others, having a higher purpose in the world. The “consulration K
the Holy Trinity is called by St. John Damascene the “eternal and 4
changing Counsel of God.”

Lines 21-22:

And through the Breath of Heaven entering into man’s nostrils,
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Man became a living soul,
(cf. Genesis 2:7)

Physical breath is an expression of the soul. According to the ancient
Christian teachers, only those beings which have breath have souls; and
only man, having received the breath of life from the mouth of God
Himself (in the figurative expression of Genesis 2:7), has an immortal
spirit, meant to dwell with God forever.

Chapter o
Line 1:
“T am the Way," said the Pre-eternal Word.
(John 14:6)

Following from these words of Christ, St. John Damascene calls
God “the Way and the outstretched guiding Hand to them thar are
drawn to Him."" Likewise, St. Maximus the Confessor writes: “The Lo-
gos of God called Himself the Way; and those who travel on this way
He presents, purified from every stain, to God the Father.”"

Line 5-6:

“The movement of the Way consists in returning,
Returning to the Source.”
(Tao Teb Ching ch. 40)

Only the first of these lines is acrually from the Tao Teh Ching. The
words “to the Source” were added in brackets by Gi-ming Shien in his
translation, in order to bring out the metaphysical meaning behind Lao
Tzu's words.

Line o:

For "no one goes ro the Mind except through the Word."
(cf. John 14:6)

The Son or Word of God, being the “operating cause” by which all
things come forth from the will of the Father in the act of creation, is
also the operating cause by which the creation is to rerurn to the Father

461




COMMENTARY ON THE NINE ENNEADS

in the act of redemption. In the words of St. Athanasius the Grear (A,
373): “The renewal of creation has been wrought by the Self-same Word Whe
made it in the beginning. There is thus no inconsistency berween creat on
and salvation; for the One Father has employed the same Agent for boi h
works, effecting the salvation of the world through the same Word he

made it ar the first” "

Chaprer 10
Lines 4-6:
They found Him in living beings, in mountain crags and flowing

streams, in seas and winds. |
He was not these things,
But He spoke in these things, guiding them.

St. John Damascene explains: “Through nature the knowledg
the existence of God has been revealed ta all people. The very creation
its harmony and ordering proclaims the majesty of the Divine Nature,”

Chapter 11
Line 4:
Not having seen Him, but only His traces ...
Wang P'ang, in his eleventh-century commentary on the Tao __
Ching, says of the Tao: "All we see are its traces.... It cant be described?-
Lines 16-17:

If the seed is preserved whole, nothing will come from it.
Only if it dies will it give life. i
Foretelling His own crucifixion and resurrection, Christ said: "L

less a grain of wheat falls into the ground and dies, it abides alone; buf
it dies, it brings forth much fruit” ( John 12:24).

Chapter 12
Lines 1g-25: P
For the Sage, the Way dwelt in the Darkness of Incomprehensibility
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Yer He was not that Darkness;
The Way dwelt beyond all being.
Yet He was not non-being;

The Way empried Himself,

Yer He was not empriness.

He was not an eternal void ...

In Part II (see pp. 240-41) we have quoted Gi-ming Shien to show
that, in the Tao Teh Ching "nothingness” refers to spontaneity and self-
forgetting, not to nihilism and non-being. “The Tao remains in the realm
of existence,” says Gi-ming, and thus is not to be equared with non-
being. This reaching is echoed by the eighth-century Chinese sage Lii
Yen: “Those obstructed by nothingness, clinging one-sidedly to this
principle, sit blankly to clear away sense objects and think that the Way
is therein. Though they speak of nothingness, this is really not the Way.
Those obstructed by empriness cling to this partial principle.... They
vainly ralk of empty empriness, and emptiness is not voided, so it be-
comes nihilistic emptiness.” "

By going deeply into oneself, one can have an experience of eternal
non-being, but it is a grave error to regard this as the Absolute, as God or
the Tao. Archimandrite Sophrony writes:

“He is deluded who endeavors to divest himself mentally of all thac
is transitory and relative in order to cross some invisible threshold, to re-
alize his eternal origin, his identity with the Source of all that exists; in
order to return and merge with Him, the nameless, trans-personal Abso-
lure. Such exercises have enabled many ro rise to supra-rational contem-
plation of being; to experience a certain mystical trepidartion; to know
the state of silence of the mind, when the mind goes beyond the bounda-
ries of time and space. In suchlike states man may feel the peacefulness
of being withdrawn from continually changing phenomena of the visible
world; may even have a certain experience of eternity, But the God of
Truth, the Living God, is not in all this. It is man’s own beauty, created in
the image of God, that is being contemplated and seen as Divinity,
whereas he himself still continues within the confines of his crearureli-
ness. This is a vastly important concern. The tragedy of the marter lies in
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the fact that man sees a mirage which, in his longing for eternal life,
mistakes for a genuine oasis.... This movement into the depths
own being is nothing else but attraction towards the non-being froi
which we were called by the will of the Creator” "

The error of raking this as a true experience of God is seen in th
fact that the same experience can be had through hallucinogenic drug
For further teachings of Archimandrite Sophrony on mistaking th
“darkness of divestiture” or the light of one's spirit for God or the Tao, &
Parc I1, pp. 327-29.

Line 43:

“Is the Way a Child of something else?” the Sage asked ...
(Tao Teh Ching, ch. 4)

It is interesting that Lao Tzu should ask this question, since the W
is indeed the Child of the Facher-Mind.

Certain teachers of Christian antiquity have used the followmﬁ‘ " _.
mula when speaking of the Father, Son and Spirit: The Spirit is G
within us, the Son is God with us, and the Father is God above and beyt
us. In order for us to know the Father/Mind beyond us, we must fiest
shown Him by the Son/Word with us—for, as Christ said, “No my
comes to the Father but by Me" ( John 14:6). Lao Tzu had glimpsed
Word as the principle of order and purpose which permeates all thin
bur the Word, not having taken flesh, had not yer revealed Himsel
Personal Absolute, nor had He “shown us the Father” (¢f. John 14:9) 4
Personal Absolute. Even the ancient Hebrews had not dared to ¢
God by the intimate, personal name of Father; bur this was precis
the name that Christ told His disciples to use when addressing God,

Judging from his rhetorical question, “Is the Way a Child of s
thing else?” it seems that Lao Tzu, in intuiting the presence of the W
in nature, had also come to ponder the possibility of the existence of
Mind. Christ said, “He who has seen me has seen the Father” (6
14:9), for the Word and the Mind are of one Essence.
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Chapter 14
Lines 5-6:

Before the Way came into the world,
The restless world groaned for His coming.

According to St. Maximus the Confessor, it was the Divinely ap-
pointed function of the first man to unite in himself the whole of crea-
tion. Having atrained to perfcct union with God, he was to grant this
state of union to the creation. After man’s fall from his original appoint-
ment, the creation fell with him into a state marked by corruption; and
yet still it longed to fulfill its original designation—to be united with
God through man. Thus, the Apostle Paul bears witness thart “the whole
creation groans and travails together until now” (Romans 8:22).

Since the task which was given to man was not fulfilled by Adam, it
is in the work of Christ, the second Adam, that we can see what was

originally meant to be.

Lines 25-29:
Therefore did the various forms that were made groan for their Maker

To restore the lost one to the Way ...

And thus regain the Original Harmony.

Through the coming of the Word, it is possible for man to fulfill his
Divine appointment: to be united with God and to gather together in his
love the whole cosmos, regaining the original harmony that had been lost
at the fall.

The Russian term for a monastic saint, prepodobny, literally means
“in the original likeness"; that is, one who has attained the likeness of
Adam in Paradise, The Lives of Orthodox Christian monastic saints of
all lands tell of ascerics who have fulfilled man'’s original designarion, be-
ing a link between God and the cosmos, and gathering the creation to-
gether in their love. One story is found in the Life of St. Paul of Obnora
(tA.D.1429), who lived in the remote forests of the Russian North, pray-

ing ceaselessly and purifying his mind. One day another hermit who was
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living in the same area went to him and saw in the forest a wondro
sight. According to the saint’s Life: "A flock of birds surrounded the m4
velous anchorite; litle birds perched on the Elder's head and should
and he fed them by hand. Nearby stood a bear, awaiting his food froi
the saint; foxes, rabbits and other beasts ran about, without any en
among themselves and not fearing the bear. Behold the life of innoce
Adam in Eden, the lordship of man over creation, which rogether wi
us groans because of our fall and thirsts to be delivered into ‘the lik '
of the children of God' (Romans 8:21).""

Line 52:
The Way always seeks the lowest place.

For a discussion of the meaning of “the lowest place,” see the cof
mentary on chaprer 36. y

Chapter 15
Line 1:
“The Valley and the Spirit do not die” ...
(Tao Teh Ching, ch. 6)

The “Valley” is an image often employed by Lao Tzu to s _
state of self-emptying that remains ever full. As water empties itsclﬁ.
the lowest place, the nadir of the valley, so do the Tao and its folloy
seek the lowest place of humility and voluntary weakness, wherei
their scrength.”

Lines 4-6:
“this gate shall be shut,” said the Ancient Prophet.
“It shall not be opened, and no one shall pass through it;
For the Lord shall enter by it.”

The Prophet Ezekiel writes of his vision: ‘And the said Lord ta
This gate shall be shug; it shall not be opened, and no one shall
through it; for the Lord God of Israel shall enter by it, and it shall
shut” (Ezekiel 44:2— Septuagint).

466



COMMENTARY ON THE NINE ENNEADS

The ancient Holy Fathers have regarded this as a prophecy of the
birth of God from a virgin, and also of the ever-virginity of Mary. Thus
the liturgical poetry of the Eastern Church often refers to “the closed
gateway of the Virgin.'

Line 14:

Who had lived, unknown, in silence and purity in the Grear

Temple ...

This account of the Virgin Mary's childhood is found in the Prote-
vangelion of James from the Apocryphal New Testament (published in
English in The Lost Books of the Bible), which serves as a basis for Eastern
Orthodox Church services to the Virgin Mary throughout the year.”

According to the Protevangelion, Mary was consecrated to the Lord
by her parents at the age of three, ar which time she went to live in the
temple of Jerusalem. The High Priest Zachariah—future father of St.
John the Baprist—received her and set her to dwell in the Holy of Ho-
lies: the high place of the temple where only priests were allowed ro go,
and that at only certain times of the year. In the Holy of Holies she was
fed by the hand of an angel. She remained in the temple until the age of
twelve, when Zachariah betrothed her to the aged Joseph.

Lines 35-36:
Because she had returned ro the state of the uncarved block,
the pristine simplicity,
She became the “mountain unhewn b:{ the hand of man,”

Whom the Ancient Prophet had foretold.

The “uncarved block™ is Lao Tzu's symbol for the state of simplicity
and oneness with the Creator and the creation, which man possessed in
the beginning. The “mountain unhewn by the hand of man” refers to the
Old Testament image (Daniel 2:34-35) of “the stone curt our of 2 moun-
tain by no human hand,” which the ancient Christian reachers saw as an-
other prophecy of Christs birth from a Virgin, i.e., a birth withour
human seed. This symbol forms the basis of the icon of the Mother of
God on p. 450 of this book.
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Chapter 16

Lines 1-2:
“Water ... dwells in lowly places thar all disdain, and so it is like

Way!"

(Tao Teh Ching, ch. 8—Gi-ming Shien, trans.) =

Wu Ch'eng, a thirteenth-century commentator on the Tao Teh Chi
writes: "Among those who follow the Tao, the best are like water: conte
to be on the botrom and, thus, free from blame, Most people hate by |
on the bottom and compete to be on the top. And when people comp

someone is maligned."”

Chapter 17
Lines 3, 5:

The Way creates, bur does not demand for itself ...
Controls, but without compulsion.

given to each created thing its own indwelling logos, its own inner esset
or principle, which makes that thing distinctively itself, and which
same time directs that thing rowards its end—God. The Creator-Le¢
drawing all things into unity, makes of the universe a harmonio "
integrated “cosmos.” He draws all things to Himself (cf. John 12:32 i
He controls withour compulsion, directing each thing naturally, acee
ing to its own logos. As St. Maximus the Confessor writes: “The
and Cause of created beings has, as Truth, conquered all things natura
and has drawn their activity to Himself" "

As followers of the Creator-Logos, it is our task to discern :he{‘
dwelling in each thing and to bring it out. If we are to guide we must|
so naturally, withour compelling, not acting according to appearances
opinions, but according to the inner essence of each thing. This is ¢
cially true of our dealings with other human beings, who, despite : ;
ten misleading outer covering, have within themselves this ing
principle which tends roward God.
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St. Maximus the Confessor
(A.D. 580-662), whose writings
occupy more space than any
other in The Philokalia, is one
of the greatest fountainheads
of Eastern Orthodox mystical
theology. His meraphysical in-
sights have been referred o ex-
tensively in the nine enneads

of Part I.

Line 16:

He called Himself rather “the least in the Kingdom of Heaven”and
“the Son of Man."

According to St. Theophan the Recluse and the ancient Holy Fa-
thers, when Christ speaks of "he who is least in the Kingdom of Heaven,’
He is referring, in His humility and self-abasement, to Himself.

Christ calls Himself “Son of Man" about eighty times in the four
Gospels.

Chapter 19

This chaprer describes the Sermon on the Mount. If one goes to
the Holy Land today, one can still see the place on the Sea of Galilee
where this sermon was given, looking much the same as it did in
Christ’s time. On one side of the hill is a sloping meadow where the
people gathered to hear the words that Christ spoke at the beginning of
His public ministry.
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Line 10:
“Blessed are the meek” ...

(Marthew 5:5)
In the Old Testament it is said that Moses “was very meek, abx
all the men who were upon the face of the earth” (Numbers 12:3). T
fact thar this powerful prophet and deliverer should be called meek
dicates that godly meekness does not in any way mean spinelessn
Rather, it is the quality of being emptied of selfishness, which
one to be filled with the power of God and thereby remain invincibl

spiril:.

Chapter 20
Lines 6-13:

“Superior virtue is unconscious of its virtue,
Hence it is virtuous.
Inferior virtue is conscious of its virtue,
Hence it is not virtuous.”
(Tao Teb Ching, ch. 38—Gi-ming Shien, trans:)
Once a monk asked the great desert father, St. Macarius of iR
(ta.p. 390), “How can one be poor in spirit, especially when on.q» A
wardly conscious that he is a changed man, and has made progress;
has come to a knowledge and understanding which he did not pe
before:" A b
Macarius answered: “Until 2 man acquires these things and m
progress, he is not poor in spirit, but thinks highly of himself; but
he comes to this understanding and point of progress, Grace |
teaches him to be poor in spirit, which means that a man being righ
and chosen of God does nor esteem himself to be anything, bur hold
soul in abasement and disregard, as if he knew nothing and had notl
even though he knows and has. And such a thought becomes as it Vi
part of nature and rooted in a man's mind. Do you not see how our|
father Abraham, elect as he was, described himself as ‘dust and |
(Genesis 18:27); and David, anointed to be king, had God with him
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yet whar does he say? T am a worm and not a man, a very scorn of men, |
and the outcast of the people’ (Psalm 21:6)."” I
In teaching His disciples this “superior virtue that is unconscious of [
its virtue,” Christ rold His disciples: “When you have done all those |
things which you are commanded, say, "We are unprofitable servants. We {:.
have done that which was our duty to do'” (Luke 17:10). |

Chapter 21 If
Line 13:
He came not to the healthy, but to the sick ... ‘

When the Pharisees were scandalized by Christ eating with publi-
cans and sinners, Christ said to them, “Those who are well have no need
of a physician, but those who are sick” (Marthew 9:12). Here, of course, i
he meant not physical, but spiritual and moral sickness. |

Lines 15-16:
Therefore the good, the righteous, the beautiful, the healthy and the
rich
Railed at Him, smore Him, and cast Him our as evil.
The Wisdom of Solomon lays bare the thoughts of the seemingly I
righteous who are jealous of the truly righteous person: “The ungodly,
reasoning within themselves not aright, said: let us oppress the righteous

man.... He was made ro reprove our thoughts; he is grievous for us even
to behold, for his life is not like other men's, his ways are of another fash-
ion. We are esteemed of him as counterfeits. He abstains from our ways
as from filthiness; he pronounces the end of the just to be blessed” (Wis-

dom 2:1, 10, 14-17).

Lines 17—-18:

For He was a reproach to their seeming goodness,

Turning it on its head.

In apostolic times, Christians were accused of “rurning the world
upside down” with the revolutionary teachings of Christ (Acts 17:6).
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Line 20:
to raise them to the true goodness of their original nature.

St. Maximus the Confessor writes about how we have corrupred ¢ .
true human nature, made in the image of God, and about what it n
to be restored to it:

“The self-love and cleverness of people, alienating them from each
other, have cut our single human nature into many fragments. They ha v
so extended the insensibility which they introduced into our narure a
which now dominates it, that our nature, divided in will and purp
fights against itself. Thus anyone who has succeeded by sound judg
and nobility of intelligence in resolving this anomalous state of our na
ture has shown mercy to himself prior to showing it to others; for he ha
molded his will and purpose in conformity to nature, and through ther
he has advanced toward God by means of nature; he has revealed in ir
self what it means to be ‘in the image [of God]' and shown how excel:
lently in the beginning God created our nature in His likeness and
pure copy of His own goodness, and how He made our nature one it
itself in every way—peacable, free from strife and faction, bound to Gax
and to itself by love, making us cleave to God with desire and ro each
other with mutual affection.”” 1

Lines 22-25: .

“Why do you call me good? K
There is none good, save one™ !

Thar is, His Father—the Mind— )

Who existed with Him from pre-eternity. I

(cf. Luke 18:19) :

According to St. Gregory Nazianzen, Christ said this ro the rid

young ruler who called him “Good Master” because the ruler was testily

ing ro His goodness while viewing Him as a mere man. Perfect goo

ness, Christ is saying, belongs to God alone, while human good

only relative.

This same teaching is found in Lao Tzu. Gi-ming Shien
“Objective universal value is to be preferred in judgment to the relatiy
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value of private opinion. Absolure value can only be judged in relation to
the One or Being.... Lao Tzu denies the particular value as illusory fan-
tasy and seeks racher the value of the absolute or the whole One. He
said: "When all the world recognizes the beauty of the beauriful then it
turns to ugliness. When they recognize the good of the good, it ceases to
be good’ (Tao Teh Ching, ch. 2). The particular recognition destroys the
universal state in which objective value was held.” (See the complete
quote of Gi-ming on pp. 500-501.)

Chapter 22
Line 6:
And the poor fishermen caughr the universe in their nets.

This line is inspired by the Eastern Orthodox troparion hymn for

the Feast of Penrecost:

Blessed art Thou, O Christ our God, Who hast made the fishermen
[i.e., the Apostles| most wise, by sending down upon them the Holy
Spirit, and thereby having caught the universe. O Lover of mankind,
glory to Thee!

Chapter 24

Although the Logos, as Lao Tzu says, has no beginning or end (Tao
Teb Ching ch. 14), He is both the Beginning (or “Original Princi-
ple”"—Tao Teh Ching, ch. 52) and the End of all created things.

The teaching of Christ the Logos as the End of all things is pro-
found and mysterious. As stated in the commentary on chaprer 17 above,
each created thing has its own logos: its own inner essence or principle.
The logos of each thing is an “idea” of God, according to which it comes
into existence at a certain time and place, and in a certain form, and ac-
cording to which it develops. It is each thing’s point of contact with God,
and at the same time the end toward which it tends. God has produced in
His creatures the love that makes them tend rowards Himself, drawing
them to their fulfillment.
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The ideas or logoi of individual things are contained within the
higher or more general ideas, as are species within a genus. The whole
contained in the Creator-Logos, the unifying Cosmic Principls
Therefore, when we seek to penetrate into the inner essences @
principles (logoi or “words”) of created things, we are led finally &
knowledge of the Word, the “operating cause” and at the same time t
End of all things. :

The Logos is the Beginning of all things because from Him flow
creative outpourings, the particular logoi of creatures. He is the End
things because He is the center toward which all created beings !
This is the mystical meaning behind His words: “I am the Alpha an:
Omega, the Beginning and the Ending” (Revelation 1:8).

This understanding also sheds light on the nature of Lao Tz
teaching, The Ancient Sage, in contemplating the inner essences of er
ated beings and seeking to penetrate into their end—their logoi—w
led naturally to intuitive knowledge of the Logos. In chapter 52
Tao Teh Ching, he writes: ]

Having found the mother, we know the child;
Knowing the child, we then observe the mother.
(Gi-ming Shien, trans.)

St. Maximus the Confessor explains it this way: “He who does 1
limit his perception of the nature of visible things to what his se -:"
alone can observe, but wisely with his spirit searches after the esser
which lies within every creature, also finds God; for from the mani
magnificence of created beings he learns Who is the Cause of their
P B

l]'lg.

Line 24:
For at the End, where [ am ...
Before His final passion, Christ prayed for his disciples: “Fath
will that they also, whom You have given me, may be with me
am, that they may behold my glory which You have given me” (
17:24).
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Chapter 26
Lines 2—-g:

"The multitude are joyful and merry ...
[ alone seem ro have lost everything.”

(Tao Teh Ching, ch. 20)

Some modern scholars claim that Lao Tzu wrote these lines only as
a figurative device—if indeed he existed at all! The Chinese tradition,
however, maintains thac the lines are both literal and autobiographical.
We prefer to adhere to the living tradition, since it comes from human
experience and the common suffering of a people, whereas the theories
of modern scholars often come from abstract speculation. Anyone who
has at least a little experience of following the Way cannot doubt that the
author of the Tao Teh Ching must have experienced exactly what he de-
scribed in these lines: out of place in worldly society, and cur off from
fleeting earthly happiness by virtue of his being ‘different.” Lao Tzu con-
cludes the lines, however, by saying that his very ‘difference” from others
is at the same time the source of his consolation; for he draws his suste-
nance, not from outward things as do others, but from the Source of all

things, the Tao.

Chapter 28

This chaprer describes Christ's triumphal entry into Jerusalem
(Palm Sunday).

Lines 2-3:

"He who is conscious of honor and glory,
Yer keeps to disgrace,
Resembles the Valley of the World.”
(Tao Teh Ching, ch. 28— Gi-ming Shien, trans.)

“Everyone wants to be first,” says Chuang Tzu, “while I alone want to
be last: which means to endure the world’s disgrace.”
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Chapter 29
Line 5: 14
The Way left the City and descended into the Valley of the World.

That is, Christ leaves Jerusalem and descends into the Kedron Val
ley, which lies berween Jerusalem and the Mount of Olives. Here the it
eral valley is compared with Lao Tzu's symbolic Valley of self-emp
for Christ, leaving Jerusalem after His triumphal entry into it, descent
on the path to His final abasement and humiliation. \

Lines g-10:
And now the duplicitous one, pretending to return His love,
Betrays Him with a kiss. :
Betrayal by a hypocritical friend is much more dangerous than an at
tack by an enemy, as Bishop Augustinos of Florina, Greece, writes: ¥
hypocrite is a person who appears to be someone’s best friend, gains
confidence, and then deceives and uses him terribly. Thar kind of
cannot be done by an enemy. You can see and protect yourself from §
enemy, but not a hypocril:e."ﬁ

Line 15:
The duplicitous one delivered the Simple One to death ...
Judas was a hypocrite, and therefore his eye was not “single” (M4
thew 6:22). He was divided in soul; hence, he is here called "duplicitons
which comes from the Latin duplex, meaning “twofold.” Christ, on th
other hand, was wholly simple, for in God there is no division (see cha
ter 79).

Lines 19—20:

He being Himself the Way on which He trod,
The Way of return to pristine Simpliciry. S
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When Lao Tzu spoke of returning to pristine Simplicity (line 4), he
was referring to the logoi of created beings drawing closer to their End,

the simple and undivided Logos.

Chapter 30
Lines g-10:
Long ago, in the beginning,
He had been abandoned by man in the Garden ...

Thar is, when man cut himself off from God through eating of the
tree of the knowledge of good and evil in the Garden of Eden.

Line 20:
Not willing to watch with Him one hour.

Even Christ's Apostles could not stay awake for one hour in the Gar-
den of Gethsemane, to keep watch with Him in his time of tempration
when He was about to be delivered to death (Matthew 26:40).

Chapter 31
Line 10:

The darkness has no power of itself ...
St. Diadochus of Photiki, a fifth-century Father of The Philokalia, ex-

plains: “Evil does nor exist by nature, nor is any man naturally evil, for
God made nothing that was not good. When in the desire of his heart
someone conceives and gives form rto what in reality has no existence,
then what he desires begins to exist. We should therefore turn our atten-
tion away from the inclination to evil and concentrae it on the remem-
brance of God; for good, which exists by nature, is more powerful than
our inclination to evil. The one has existence while the other does nor,
except when we give it existence through our actions.””

Chapter 32

The revelation of Christ presents itself to us in the form of antino-
mies, which form, as it were, a cross for human thoughe. As the End or
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point of convergence of the universe, the Logos stands at the midpoint o
the contraries, uniting and overcoming them in Himself, just as a cross
intersects two lines. Thus, the balancing or uniting of opposites forms a
constant theme of both the theology and liturgical poetry of the ancient
Christian tradition. It is also a constant theme of the Tao Teb Ching,

which foreshadows thar tradition, as in

Every thing carries the Yin at its back and the Yang in front;
Through the union of the pervading principles it reaches harmony.
(Tao Teh Ching, ch. 42—Gi-ming Shien, trans.)
In the present chapter, the antinomic form of Christian liturgic
poetry is employed in order to show how the strife of the contraries is
overcome by Christ’s law of love.

Lines 3-4:
He took the sentence of death
In order to abolish the sentence of death.

St. Maximus the Confessor expresses this as follows: “The Lord
demonstrated His equity and justice when in His self-abasement H
submitted deliberately to the sentence to which what is passible in hu
man nature is subject, and made that sentence a weapon for the des
tion of sin and death.”

Chaprer 34
Lines 12-13:
“If it were not laughed at,” said the Ancient Sage,
“It would not be the Way."
(Tao Teb Ching, ch. 41—Gi-ming Shien, trans.)
“The message of the Cross,” writes the Apostle Paul, “is foolishne
to those who are perishing; but to us who are being saved it is the powe
of God.... If anyone among you seems to be wise in this world, let
become a fool, that he may be wise. For the wisdom of this world is fol
ishness with God.... We are fools for Christ’s sake” (1 Corinthians 11

3:18-19; 4:10). From early Christian times there have been many

478



COMMENTARY ON THE NINE ENNEADS

“fools for Christ” who have kept their virtue and otherworldly wisdom
hidden in God. Bishop Nikodim of Belgorod, a twentieth-century mar-
tyr, writes: “ There are people who are mocked by all, despised by all, who
are sometimes abhorred by even the most lost person. Homeless, desti-
tute, wretched in appearance, rormented by hunger and thirst, they wan-
der amidst cold and self-satisfied people. Cold, hunger, eternal
mockeries, contempt and complete loneliness—this is the lot of these
people. The world considers them mad, stupid, pathetic people who have
neither reason nor shame. Only the simple soul of the believers among
the people regards them with compassion and calls them fittle blessed
ones, God's people; and the rare, tender and noble heart will feel the
greatness of spirit in them and the unearthly beauty of their souls. These
are the fools for Christ””

Though nor usually as striking as the “fools for Christ,” the ancient
Chinese sages were known to hide their virtue in the same way. Lao Tzu
writes of himself:

Others have more than they need, but I alone have nothing.
I am a fool. Oh, yes! I am confused.
Other men are clear and brighr,
Bur I alone am dim and weak.
Other men are sharp and clever,
But I alone am dull and stupid.
(Tao Teh Ching, ch. 20—Feng and English, trans.)

The Chinese commentator Lu Hui-ch'ing (eleventh century a.p.)
says further, “The sage wears an embarrassed, foolish expression and sel-
dom shows anyone his grear and noble virtue.”

Chapter 35
Lines 11-13:

I thirst for the one lost sheep
Who has departed from the Way,
For I have loved him.

By “one lost sheep” is meant mankind as a whole. This image is de-
rived from Christ’s parable: “If a man has a hundred sheep, and one of
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them goes astray, does he nor leave the ninety-nine and go to the
tains to seek the one that is straying?” (Matthew 18:12).
According to the teaching of the ancient Holy Fathers, the "
nine” sheep are the angelic hosts, while the one sheep is mankind. T
Son of God came from heaven to earth to seek our and save che o
sheep that had gone astray (‘departed from the Way").

Lines 14-17:
He who had once been my friend,
With whom I had once held sweet converse in the Garden,

Has nailed me to a Tree,
Like unto the Tree of the Garden from which he plucked the fn.u:. '

By “my friend” is again meant the whole of mankind. Each hum
being, possessing the quality of personhood and being made in the ima
of God, contains within himself the whole universe. Therefore, wh
Adam fell into corruption, he brought all of crearion into corrup!
with Him. And when Christ, Who is called the Second Adam, suffer
and died innocently, He did so for the whole human race, and uld
for all of creation,

Interestingly, the vehicle of the fall and that of the redemprion
the same: a tree. St. John Damascene writes: “Since death came by ati
it was necessary for life and the resurrection ro be bestowed by a tree
Eastern Orthodox liturgical poetry the Cross is frequently {:alled
Tree.”

Lines 18-19:
Bur greater love has no man than this:
That a man lay down his life for his friend.
(ef. John 15:13)

When Christ said this (the original reads “friends”), He was spef
ing of laying down His life for His disciples. “No longer do I call yo
vants,” He rold them, “for a servant does not know what his mast
doing; but I have called you friends, for all things that T have heard -'

my Father I have made known to you” (John 15:15). :
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Chapter 36
Line 6:

the humble and weak shall be exalred.
(Tao Teh Ching, ch. 66)

Su Ch'e (eleventh century a.p.) comments on this teaching of Lao
Tzu: “The sage doesn’t try to be above or in front of others. But when he
finds himself below or behind others, the Tao can't help bu lift him up
and push him forward.” -

Line 11:
Lower me to the lowest point, says the Way.

“The lowest point” or “lowest place,” to which we have referred fre-
quently in this text, corresponds to the Chinese word wu ﬁ . This
term occurs countless times in the Tao Teh Ching, and always in a highly
charged context. Usually it is translated as "nothingness” or “emptiness.”

This "emptiness” was discussed at length by the young Fr. Seraphim
Rose (then known as Eugene Rose) in an essay he wrote for his master’s
degree in Oriental languages, “Emptiness and Fullness in the Lao Tzu."
Following from the teaching of Gi-ming Shien, Fr. Seraphim explains

that the "nothingness” or “emptiness” thar Lao Tzu values is not a lack or a
“blank,” nor does it represent an extreme or an exhaustion. In the words of
Lu Hui-ch'ing, the above-mentioned commentator on the Tao Teh Ching,
“What is meant here by empriness is not total emptiness but the absence
of fullness. And what is meant by stillness is not complete stillness but
everything returning unconsciously [spontaneously] to its roots” ™ Fr.
Seraphim indicates thar, for Lao Tzu, “nothingness” (wu) is the “point of
convergence,” the “midpoint” where the minimum or “minim point” has
been attained in humility and self-forgetting, “This understanding of wi.”
he wrires, “allows us to approach another celebrated passage [of the Tao
Teh Ching] from a new angle. The usual understanding of the opening
lines of chapter 11 is, as in Waley,

We pur thirty spokes together and call it a wheel;
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But it is on the space where there is nothing that the utility of the wh

depends. -

But we might now translate this more concretely as
Thirty spokes join in a single hub,

And it is just in this, its minim point, that the use of the carriage lies,

“Here wu is the smgle.. smallest point, the point of convergence of the

spokes, which is the ‘axis’ upon which the wheel turns and the carri;

wis
moves.

vessel (the space inside) is what is most “useful”in it, and similarly the w
of a house (its doors and windows). Here wu is used to denote e
space, but it is not nonexistent, it is not a “nothing,’ for it is "used.” .Pu
Seraphim writes: “It is what exists on the very 'tip of existence, a ‘some
thing just verging on ‘nothing. It is the very ‘least’ thing that can be sp@
ken of at all” )

Christ, it will be remembered, called Himself “the least in the King
dom of Heaven,” and in His parables He likened the Kingdom ¢
Heaven to the “least” thing that can be spoken of: "a grain of musta
seed which ... is less than all the seeds thar are upon the earth” (1
4:31), and “leaven, which a woman took and hid in three meas
meal” (Luke 13:21).

Christ, as the Way, occupies the wu of the universe: not in the staj
dard meaning of “nothingness” as “blankness,” bur in the meaning th

Himself, empties Himself, in poverty of spirit and unlimited self-gi

In this, as we have said, lies His unlimited power.

If Lao Tzu's wheel of thirty spokes can be seen as a metaphor ef i
universe, then Christ the Tao or Logos can be seen as being at the huby
that universe. This corresponds with the Christian understanding of ¢
Logos as the center or midpoint to which all of the logoi of creatu

tend. Being at the midpoint, He is also at the lowest point. (See P
p- 271.)
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Chapter 39
Lines 3-4:
When desire is curtailed at the nadir of the Valley,

One sees all thar is and moves beneath the surface.

The nadir of the Valley refers to wu as it appears in the Tao Teh Ching
(see the commentary on chapter 36). This is the “minim point” or “mid-
point” that the Tao occupies.

As we have seen in the commentary on chaprer 15, Lao Tzu uses the
image of the Valley to represent self-emptying; and hence it conveys the
idea of wu. The Valley, of course, converges at its nadir, its minim point.

Another image that Lao Tzu uses to convey the same idea is that of
the ridgepole of a roof. The ridgepole is the roof’s point of convergence,
its minim point; and the roof itself can be seen as a kind of inverted val-
ley. In chapter 58 of the Tao Teh Ching we read:

Calamity is what good fortune leans against;
Good forrune is whar calamity rests upon.
Who knows their ridgepole?

(Fr. Seraphim Rose, trans.)

When one attains to the minim point or ridgepole through curtail-
ing selfish desires, one no longer fears calamity or craves for good for-
tune, but now for the first time one understands them both.

Commenting on Lao Tzu’s image of the ridgepole, Fr. Seraphim
Rose writes: “There could scarcely be a more vivid image than this for
expressing the relationship berween the contraries in Lao Tzu's thought:
they cannot be conceived apart from each other, and the key to under-
standing them lies in neither extreme, but in their juncrure”*

Line 5:
Dead men see everything,

Those who have overcome their passions, curtailing their desire for
created things, are given to see beyond sensible realities and into the in-
ner essences (logoi) of things, including their fellow human beings. “Only
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a soul which has been delivered from the passions,” wrires St. Maximus
“can without error contemplate created beings."” &

Lines 22-23:
And ar last, in this sorrow,
There is perfect freedom.
Mother Teresa of Calcurta expresses it this way: “This is the s
der: to accept to be cut to pieces, and yer every piece belongs to God. Yoi
are free then.” 4

Chapter 41
Lines g-10:

Follow me, says the Way,
Down into the deep pools of the Valley ...

Once more we have used Lao Tzu's symbol of the Valley. The ‘de
pools” represent the lowest place or minim point of the Valley, the poi
of complete self-abandonment to the Way. The image of deep pools.
employs Lao Tzu’s symbol of warer, which “is like the Tao" (see chap

16).

Lines 11-12:

Where the water ever empties itself,

Is ever empried, yet ever full.
In chapter 4 of the Tao Teh Ching we read:

The Tao appears to be emptiness, so its function seems insufficient;
But, fathomless, it seems to be the source of all things.
(Gi-ming Shien, trans.)
And in chaprer 45:

Grear fullness is as if deplete;
Yer in its use it is not exhausred.
(Fr. Seraphim Raose, trans.)

Line 16:
Emptied, you will be ever full.
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Discussing the relationship between emptiness and fullness in the
Tao Teh Ching, Fr. Seraphim Rose writes:

“We must ask what happens once one has reached the point of con-
vergence, the ‘minim.’ The answer has already been given: one proceeds
to the ‘maximal’; when one has ‘expired, it remains only for him to ‘in-
spire’; the end of empriness' is ‘fullness.

“Yer ‘fullness’ is of two kinds for Lao Tzu; there is the true fullness
arrived at through the ‘minim,’ and there is the fullness of excess, which
leads to exhaustion. “Those who possess this Tao do not try to fill them-
selves to the brim’ (Tao Teh Ching, ch. 15)....

“Lao Tzu takes a dim view of excessive ‘filling, but he approves of the
right sort. “The valley, by obtaining the One, is filled’ (Tao Teh Ching, ch.
39). For, ‘if a thing is hollow, it will be filled’ (ch. 22). The righr kind of
‘filling is the great filling’ thar Lao Tzu praises in chapter 4s...."

Finally, Fr. Seraphim asks how it is possible to attain a state of being
"ever full™:

“Is the ‘sage’—the man who, through artaining the ‘minim,’ has
gained everything—beyond all change? Does he, having become ‘full,
never again become empty”? This could not be, for the world Lao Tzu
describes is one of constant change. But since his ‘fullness,’ unlike that of
the ‘multitudes,’ is not an extreme, bur a moderare one—it seems, in-
deed, as though empty’ (ch. 45)—he will not come to carastrophe. He

will ‘turn back’ before the exrreme and converge' in the 'minim.” o

Chapter 43
Line 3:
Because you cannor see the end.

On the metaphysical meaning of “the end,” see the commentary on
chapter 24.

Chapter 44
Lines 18-19:
up the valley path:
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We reach the fladland ...

Once we have found the Way in the “deep pools of the Valley," w
seek to share the water with the chirsty ones on the “flatland.” For *h
who believes on me;” says the Way, “out of his belly shall flow rivers of li¥
ing water” ( John 7:38). L

Line 31-32:
I have opened the mysterious gate to you.

In the first chaprer of the Tao Teh Ching, the Tao is called the ‘gz
all mystery” With His self-emptying on the Cross, the Word of t
opened to mankind this mysterious gate—the gate to Paradise and thy
heavenly realm—for the first time since the primordial fall.

Lines 33-34:

Enter into my joy,
You who have rasted my pain. \

St. Maximus the Confessor teaches on the mystery of suffering wi
God: “If God suffers in the flesh when He is made man, should we n
rejoice when we suffer, for we have God to share our sufferings? il
shared suffering confers the kingdom on us. For he spoke truly who sal
‘I we suffer with Him, then we shall also be glorified with Him' E _

mans 8:17).""

Lines 41—42:

Taste incorruprion,

You who have lain in the grave with me.

“He who knows the mystery of the Cross and Tomb," says St.
mus, “knows also the essential principles of all things.”

Chaprer 45

Lines 14, 16:
A licele child does nor calculare.... '
Soft and yielding like water, his mind is therefore boundless. '
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One of Lao Tzu's favorite images is that of the “infant.” As Fr. Sera-
phim explains: “The Tao, and he who is in accord with it, are pliant, sup-
ple, fluent, like an infan, like water."

Line 17:

Spontaneous, he acceprs without thought the Course thar all things
follow.

Gi-ming Shien identifies Lao Tzu's goal of wu (the minim point of
self-emprying) with spontaneity. Just as our internal organs function
withour our thinking about them, and just as we breathe without being
aware of it, so does the person in accord with the Tao act withour calcu-
lation and without desire ("non-action”). Gi-ming calls this a kind of
transcendent “forgetfulness”’

Such is the spontaneity of which Christ spoke: “The kingdom of
God is as if a man should cast seed upon the ground; and should sleep
and rise night and day, and the seed should spring and grow up, he
knows not how. For the earth brings forth fruit of itself; fiest the blade,
then the ear, after that the full corn in the ear. But when the fruir is
brought forth, immediately he purs in the sickle, because the harvest has
come” (Mark 4:26-29).

Spontaneity is characterized by not prying into unnecessary ques-
tions and seeking useless knowledge. Lao Tzu says, “When spiritual in-
telligence is apprehended then human wisdom may be discarded” (ch.
10); and elsewhere he says that “the sage ... causes people to be without
knowledge and desire” (ch. 3). St. Macarius of Egyprt expresses a similar
idea, using—Ilike Lao Tzu—the image of an infant:

“Eat as much bread as you find, and leave the wide earth to pursue ics
way; go to the brink of the river, and drink as much as you need, and pass
on, and seck not to know whence it comes, or how it flows. Do your best
to have your foor cured, or the disease of your eye, that you may see the
light of the sun, but do not inquire how much light the sun has, or in what
sign it rises. Take thar which is given for your use. Why do you go off to
the hills and try to discover how many wild asses and other beasts dwell
there? The babe, when it comes to its mother’s breas, rakes the milk and
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thrives; it does not search for the root and wellspring from which it

so. It sucks the milk, and empties the whole measure; and another hot

passes—the breasts fill up. The babe knows nothing of it, nor the m

wil

either, although the supply proceeds from all her members.

Chapter 47

Lines 3-7:
“The stiff and unbending is the disciple of death,” said the Ancient

Sage.
“The gentle and yielding is the disciple of life.
A tree that is unbending is easily broken. i
The hard and the strong will fall -
The soft and weak will overcome.” i
(Tao Teh Ching, ch. 76) o
Commenting on this passage of Lao Tzu, Fr. Seraphim Rose wi

“The ‘strong,’ the ‘firm, and the ‘stiff : chree attributes of the powe
thar are yet overcome by the ‘weak’ and ‘soft. The reason is clear: they
tense and unyielding; powerful for a while, they cannor stay thus aly A
They have reached their extreme. Their contraversion’ [rurning ab
from one opposite to another] is near at hand."*

Lines 8-9:

If a painful experience comes upon a humble soul,
She bends and thus remains whole.

Fr. Seraphim further points out that the image of “bending" hax:
do, once more, with the “point of convergence” or minim point of
emprying that is Lao Tzu's goal—for the act of bending, while it s
in duality, springs from a single point. For example, when a piece of pay
is folded in half, its fold becomes its point of convergence. And if wa
were to fall on that paper, it would flow down into the fold, which |
become its minim point: a point or abyss of humility.

Lines 13-15:

Thus she goes on her way,
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Untroubled, undepressed, in complete peace of mind,
Having NO cause to get angry or to anger anyone.

The sixth-century desert father, Abba Dorotheus, whose teachings
form the basis of this chapter, tells the following story ro illustrate:

“Once the holy elder, Abba Naum, was ill and his brother, instead of
honey, poured linseed oil over his food—pernicious stuff thar it is. Nev-
ertheless the elder said nothing but ate it in silence and even took a sec-
ond helping to satisfy his need, without blaming his brother or saying
that he had done it maliciously. Not only did he say nothing, he was not
annoyed with him even in thought. And then the brother learned whar
he had done and began to lament over it saying, ‘O Father, I have mur-
dered you! And you have put this sin upon me because you said nothing!
How meekly he replied, ‘Don't be troubled, my son. If the Lord wished
me to eat honey He would have made you put honey on it, and he im-
mediarely confided the matter to God. What has it to do with God, ven-
erable elder? The brother made a mistake and you say, 1f God wished.
What has it to do with God? And he insists, ‘Yes! If God had wanted me
to eat honey, the brother would have put honey on. The fact that the
elder was so sick that day that he could take no food did not make him
angry with his brother, bur he referred the whole thing to God; and the
elder was quite right ro say, ‘If God had wanted me to eat honey He
would even have changed the oil into honey.

“But we, for each little thing, go and accuse our neighbor and blame
him as if he were maliciously going against his conscience. And if we
hear a word we straightaway distort its meaning and say, Tf he did not in-
tend to annoy me he would not have said it...." We leave God Who
grants us occasions of this kind to purify us from our sins and we run af-
ter our neighbor crying, "Why did you say this to me? Why did you do
this to me? And whereas we would be able o reap great profic from
things of this kind, we bring just the opposite on ourselves, being un-
aware thar everything happens by the foreknowledge of God for the
benefir of each of us""

The spiritual artitude of the elder of this story—that of accepting
everything as God's providence—has its parallel in the Tao Teh Ching, in
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the images of pliancy, yielding and bending that Lao Tzu freq
employs.

Line 26:
For nothing is more powerful than lowliness.

This teaching of Abba Dorotheus finds expression in the writings of
Dostoyevsky, here speaking through the character of Elder Zosima: :

“At some thoughts a man stands perplexed, above all a the sight ¢
human sin, and he wonders whether to combar it by force or by hun |
love. Always decide: ‘T will combat it by humble love. If you resolve s
that once for all, you can conquer the whole world. Loving humility. s
terrible force: it is the strongest of all things, and there is nothing s
like it

Chapter s1
Line 19:
The spirit of forgiveness is the spirit of the Way.

Richard Wurmbrand (t2001), a Romanian-Jewish Christian pas
who endured fourteen years of torture in communist prisons, told m
stories of the superhuman power of forgiveness exhibited by fellow pi
oners who were followers of the Way:

“I have seen Christians in communist prisons with fifty pout
chains on their feet, tortured with red-hot iron pokers, in whose thie
spoonsful of salt had been forced, being kepr afterward withour wa
starving, whipped, suffering from cold, and praying with fervor for |
communists. This is humanly inexplicable! It is the love of Christ, whi
was shed into our hearts.

“Afterward, the communists who had tortured us came o pris
too. Under communism, communists, and even communist
put in prison almost as often as their adversaries. Now the to
the torturer were in the same cell. And while the non-Christians sh
hatred toward their former inquisitors and beat them, Christians ¢
their defense, even ar the risk of being bearen themselves and ac 186¢
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being accomplices with communism. I have seen Christians giving away
their last slice of bread (we had at that time one slice a week) and the
medicine which could save their lives to a sick communist torturer, who
was now a fellow-prisoner....

“A Christian was sentenced to death. Before being executed, he was
allowed o see his wife. His last words to his wife were, ‘You must know
that I die loving those who kill me. They don't know what they do and
my last request of you is to love them, too. Don't have bitterness in your
heart because they kill your beloved one. We will meet in heaven.” "

Chapter 52
Lines 1-2:

When one blames others, there is conrention;
When one finds one’s own faulrs, there is peace.

The Prayer of St. Ephraim the Syrian (ta.p. 372), which is read re-
peatedly during Great Lent in the Eastern Orthodox tradition, expresses
this truth: “Grant me to see my own sins and not to judge my brother.”

Abba Dorotheus relates an incident from his monastery to show
what perpetual agitarion arises when we ser about blaming others. It is
not difficult to see ourselves in the two brothers he describes:

“There came to me once two brothers who were always rowing, and
the elder was saying about the younger, ‘I arrange for him to do some-
thing and he gets distressed, and so I ger distressed, thinking that if he
had faith and love towards me he would accept what I tell him with com-
plete confidence.’ And the younger was saying, ‘Excuse me, reverend fa-
ther, but he does not speak to me with the fear of God, bur rather as
someone who wants to give orders. I reckon that this is why my heart has
not full confidence.’ Impress on your minds that each blames the other
and neither blames himself, but both of them are getting upset with one
another, and although they are begging each other’s pardon, they both re-
main unconvinced. One says, ‘He does not show me deference and,
therefore, I am not convinced'; and the other says, ‘Since he will not have
complete confidence in my love until I show him deference, 1, for my
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part, do not have complete confidence in him.' My God, do you see how
ridiculous it is? Do you see their perverse way of thinking? God knows
how sorry I am about this.... Each of them had to throw the blame on
the other, bur whar they really ought to do is just the opposite. The firs
ought to say: I speak with presumption and therefore God does nor give
my brother confidence in me. And the other oughr to be thinking: My
brother gives me commands with humility and love but I am unruly ané |
have not the fear of God. Neither of them found that way and b
himself, but each of them vexed the other.

“Don't you see that this is why we make no progress, why we ﬁnd. Wi
have not been helped towards it? We remain all the time against one ans
other, grinding one another down. But each considers himself right and
excuses himself, as I was saying, all the while keeping none of the com
mandments yet expecting his neighbor to keep the lot!” "

Chapter 53

This chapter is based on the teaching of Elder Sampson Sieve
(+1979), 2 man well equipped o speak on the subject of forgiveness.

In 1917 Elder Sampson became a novice monk in a monastery nei
St. Petersburg, and in 1919 he was arrested by the communist secret pos
lice. That same year he was shor in a mass execurion. “Firing squads were
executing prisoners,” he related several years later. "A commissar led us
into some kind of building, and from there we were loaded onto wagoni
with window grates. It wasn't frightening to me ar all, I was not
Someone was with me, some kind of power. A certain ray of joy. ]
they placed me against the wall, I was absolutely peaceful—this meai
that it must happen this way, because He was watching over me. He al
lowed this to take place, which means that it was necessary. For I wil
born not unto destruction but for eternal salvation. Never throughout
my whole life did I judge anyone, even those who did the shooting, bug
excused them and justified what they did. They were fulfilling orders
their obligations. What they were ordered to do, they did. They did ne
have the courage to say, '‘No, I will not!’ That is their only fault. Bur ¢ h
Lord will cake away their guilt because no one had enlightened them
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“They fired their guns ten to fifreen paces away from me. There were
six or seven men. I became hor. The bullets hit me in the arm, in the
chest”

Elder Sampson was then thrown into a common grave. His fellow
monks came to take away his body, and, in pulling it out from under the
mass of corpses, they discovered that he was still breathing. They brought
him to his mother, who nursed him back to health. In 1929 he was arrested
again and sent to the Gulag. Altogether, he spent nearly twenty years in
the concentration camp system. In his later years he served as a spiritual
father to countless people, being loving yet demanding with his spiritual
children, digging deeply in order to root out enmity and egoism.

The Elder became especially tough when one of his spiritual children
would refuse to forgive someone, even for some petty annoyance. “I think,”
he said, “I've always concluded: this means that they still have not gotten
the point, that the whole secret, thar all the salt of Christianity lies in this:
to forgive, to excuse, to justify, not to know, not to remember evil.

“He who does not want to forgive, to excuse, to justify consciously,
intentionally ... that person closes himself to eternal life before God, and
even more 5o in the present life. He is turned away and not heard by
God."”

Chapter 55
Line 17:
Finding the one wounded narure common to all ...

Wang Pi (third century a.n.) teaches: “The sage penetrates the na-
ture and condition of others. Hence he responds ro them without force
and follows them withour effort. He eliminares whatever misleads or
confuses them. Hence their minds become clear, and each realizes his

CEL)
own narture.

Chapter 60
Lines 7-9:
“And who is my neighbor?” the Way was asked.
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Our neighbor is whomever the Way puts before us:

Insider or outcast ...

When confronted with the commandment, “Love your neighbe
lawyer tried to justify himself by asking Christ, "Who is my neighbor
He thought that “neighbor” signified his immediate relarions, kinsmen
ethnic brothers or co-religionists, which meant that he would not hay
to love those outside his own circle. Christ answered the lawyers ques
tion with the parable of the Good Samaritan. A certain man, He said
lay dying, but the most respected leaders of his own religion passed hi i
by. Only a Samaritan—who was considered a heretic and an o
cast—had compassion on him and helped him. Thus it was an ~"‘-'- c
who proved to be the man’s neighbor, showing love even on one who con
sidered him an enemy. “Go," said Christ to the lawyer, “and do thou li
wise” (Luke 10:29-37). '

Lines 19-21:

Love for neighbor, then, is love for all equally,
And equally with ourselves.

If our love is selective and conditional, we have not yet prepared ou
selves for eternity, for among the spirits of heaven there abides one loy
love for all equally. (See Elder Ambrose’s vision of eternity on py

404-6.) A4

Chapter 61

In this chaprer we have once more drawn from the reaching of Abb
Dorotheus. Here is indicated the crucial difference between “prelimina
fear” and “perfect fear” of God, which explains such seemingly contradi
tory Scriptural passages as “By fear of the Lord every man turns aw
from evil” (Proverbs 16:6) and “Perfect love casts our fear” (1 John 4
Setring forth this teaching in more detail, Abba Dorotheus writes:

“There are, as St. Basil says, three states through which we can I
pleasing to God. The first, that of fearing punishment; this makes us
ceptable and we are in the state of slaves. The second, the state of &
vants working for wages, fulfilling orders for our own advantage A
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doing so, earning our wages. The third is the state of sons, where we
strive for the highest good. For a son, when he comes to maturity, does
his father's will nor for fear of being beaten, nor to receive a reward from
him, but because he knows he is loved. He loves and honors his father,
and is convinced that all his father possesses is his own. Such a man is
worthy to hear, ‘You are no longer a slave, bur a son, an heir of God
through Christ. As we said, he no longer fears God with that prelimi-
nary fear, bur really loves Him.""

Chapter 64
Lines 25-2¢g:

There are two kinds of pain:

Pain of the senses—

An absence of the object of the body's desire;
And pain of the soul—

An absence of the object of the soul’s desire.

In speaking here of the soul, we mean the one inward being of man,
the highest part of which is the spirit (see Part I1, pp. 276-79). The soul,
since it contains man'’s eternal spirit, has an innate desire for its Creator.
When man is cut off from his Creator, his soul's desire is not met, and
thus he experiences spiritual pain—an internal, moral suffering, a gnaw-
ing emptiness. This pain manifests itself in anxiety, worry, fear, depres-
sion, anger, rage, etc.

Chaprer 65
Line 21:
“Control of the passions by will is called strength.”
(Tao Teh Ching, ch. s5s—Gi-ming Shien, trans.)

Through control of the passions, we are given insight into the es-
sence of things; and, conversely, this insight helps us to control our pas-
sions. Such was the experience of Lao Tzu, Socrates, and other
pre-Christian sages, and such is the experience of followers of the Way
after His coming in the flesh. St. Maximus the Confessor writes:
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“Every spirit caught up by God cuts off simultaneously both the en'
ergy of the passions and the uncouth jostle of thoughts. In addition to
this it also puts an end to the licentious misuse of the senses. For the
passions, brought triumphantly into subjection by the higher forms of
contemplation, are destroyed by the sublime vision of nature.””

Line 35:
The true End and fulfillment of desire.

Since man is meant for nothing less than union with God, desire for
the Uncreated is the only desire that he should have. Desire for crea { :
things is unworthy of man and his exalted calling, and therefore it mus

end in discontent.

Chapter 66
The ideas in this chapter come from a manuscripe of Fr. Seraphin
Rose, written shortly after he became a Christian, and discovered ar d
published only after his death. Fr. Seraphim wrote these ideas in the
form of an “Answer” to the character of Ivan in Dostoyevsky's The Broth
ers Karamazov. In Ivan, Fr. Seraphim saw the man that he himself had
once been: an overly intellecrual Western man who tries to underst:
everything with his mind, and therefore ends in doubring, in a
Ivan tried vainly to find an intelligible explanation by which to reco
himself to suffering; bur, as Fr. Seraphim tells him, one’s suffering
only be reconciled by loving surrender to Him Who voluntarily surren
dered Himself on the Cross, Who suffered for us and wich us, bur Whi

. £ 51 i
unlike us, suffered as an absolure innocent. i

Chapter 67

Even after fourteen years of unspeakable tortures, Richard Wurm
brand could write: “The prison years did not seem too long for me, for
discovered, alone in my cell, that beyond belief and love there is a deligl
in God: a deep and extraordinary ecstasy of happiness that is like noth
ing in this world. And when I came out of jail I was like someone wi
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comes down from a mountaintop where he has seen for miles around the
peace and beauty of the countryside, and now returns to the plain."”

Chapter 70
Lines 1o-12:

Withour offenses, humility has nor been tested.
Without adversities, true love has not been tested.
Withour afflictions, virtue has not been rested.

Lin Xian-gao (1924-), a Chinese Christian pastor who endured
twenty-one years in communist prisons for his faith, says the following:
‘A Christian who has not suffered is a child withour training. Such
Christians cannot receive or understand the fullness of God's blessing.
They know the Lord only as an acquaintance rather than as an intimate
heavenly Father"”

Chapter 72
Lines 1-2:

His concern is not with the ideas of men;
Nor with their classes, or states, ar nations, or warring factions

Classes and states are man-made entities, not ontological realiries.
This was realized by Alexander Solzhenitsyn in the Gulag slave-labor
camps, where sorrow and suffering forced him to penetrate into the core
of his existence. “Gradually,” he wrote, “it was disclosed to me thar the
line separaring good and evil passes not through states, nor between
classes, nor between polirical parties—bur right through every human
heart—and then through all human hearts.... And even within hearts
overwhelmed by evil, one small bridgehead of good is retained. And even
in the best of all hearts, there remains ... an unuprooted small corner of

evil"™

Line 17:

this warer we call joy ...
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That is, the water which is “like the Way"in that it is yielding anda
ways seeks the lowest place. In the underground recesses of humility and
self-abandonment, into which Christ the Way empties Himself, we fing
the source of all joy, and out of us shall flow “rivers of living water” ( Johs
7:38).

This image is continued in the succeeding chaprer.

Chapter 73
Line 21:
Unless you change your mind.

The Greek word for “repentance,’ metanoia, means “ro change th
mind” (i.e., higher mind or spirit). About this, see pp. 286-87.

Line 22:

Unless you abandon the path of avarice, sensual pleasure, and
self-exaltation.

In The Philokalia, St. Mark the Asceric (fifth century a.p.) write
“All vice is caused by self-esteem and sensual pleasure; you cannot ovel
come passion without hating them. ‘Avarice is the roor of all
Timothy 6:10); but avarice is clearly a product of these two component

“The spirit is made blind by these three passions: avarice, self-esteer
and sensual pleasure. These three passions on their own dull spiritual
knowledge and faith, the foster-brothers of our nature. It is bec
them that wrath, anger, war, murder and all other evils have such pe
over mankind. Because of them we are commanded nort to love th
world’ and ‘the things that are in the world’ (1 John 2:15); not so :
should hate God's creation through lack of discernment, bur so
should eliminate the occasions for these three passions."”

Chapter 75
Lines 32-33:

Having the freedom of choice,
One chooses freedom from choice.
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The fact thar we are always faced with the necessity of choice, says
St. Maximus, is evidence of our imperfection, for if we were perfect we
would do, immediately and naturally, thar which accords with the Way.
We go forward gropingly, and often do whar is against our true nature.
The closer we align ourselves with the Way, however, the less our “free
will” will have to be employed, for we will act spontaneously from our
true nature which was created to follow the Way.”

Lu Hui-ch'ing, commenting on chapter 38 of the Tao Teh Ching,
writes: “Higher Kindness is kindness withour effort to be kind. Kind-

ness is simply a gift.””

Chapter 77
Line 3:
The Way is not found by those who seek after wonders ...

Fr. Seraphim Rose said: “Ir is not first of all miracles which reveal
God to men, but something about God that is revealed to a heart that is
ready for it. This is what is meant by a ‘burning heart, by which the two
disciples [on the road ro Emmaus] had contact with God Who came in
the flesh (Luke ch.24)."™

The modern-day miracle-worker Archbishop John Maximovitch
(11966) once healed a dying woman for whom the doctors had given up
hope. When she came to his church later to be baprized because of the
healing, he refused to do it. He believed that one should follow Christ

not because of miracles, but because of love, our of a “burning heart.””

Line s:
The Way is not found among those who seek after communion with
spirits ...

The Russian ascetic and prophet St. Ignarius Brianchaninov (11867)
writes: “The idea that there is anything especially important in the sen-
suous perception of spirits is a mistaken one. Sensuous perception with-
out spiritual perception does not provide a proper understanding of
spirits; it provides only a superficial understanding of them. Very easily it
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can provide the most mistaken conceptions, and this indeed is wha
most often provided to the inexperienced and to those infected th
vainglory and self-esteem.... _

“Those who see spirits, even holy angels, sensuously should not have
any fancies abour themselves: this perceprion alone, in itself, is no test
mony whatever of the merit of the perceivers. Not only depraved
are capable of this, but even irrational animals.”

Chapter 79 \
Lines 1-5: i
“The essence of the Way,” said the Ancient Sage,
“Is supremely true:
Within is the evidence.
From the beginning until now its name has remained,

And it contains all Truch.”
(Tao Teh Ching, ch. 21—Gi-ming Shien, trans.)

Some Western spokesmen of ancient Chinese philosophy, strivify
to justify their own moral and intellectual dilerrantism, have given Wes
erners the impression that this philosophy is, at its core, relativistic.
takes a genuine transmitter of the Chinese tradition like Gi-ming Shi¢
to cut through this false representation and reveal the tradition in i
simplicity and practicality, founded on clear belief in Absolute Truth. |
Gi-mings elucidarion of it, the philosophy of ancient China closely
sembles that of ancient Greece, especially of Plato. In upholding a
dard of Absolute Truth, both the ancient Greeks and the anciet
Chinese prepared mankind for the incarnation of Truth in the
Jesus Christ.

In Chinese philosophy, Gi-ming affirms, “objective universal value
to be preferred in judgment to the relative value of private opinion. Al
solute value can only be judged in relation to the One or Being, The '!-__'
embraces and comprehends all things; its relation gives to each its teu
value. Only in this absolute view can objective value be measured.

“When we leave the absolute and become entangled in the privas
judgment of subjective value then we are in relative value. Here we com
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into the sense of Protagoras' measure when he said, A thing seems green
to one and blue to another, large to one and small to another, good to me
and harmful to him. Consequently there is no objective truth and only the
individual is the measure of cruth. How many individuals are there? That
is how many truths there will be. There is no objective truth at all. That is
the limitation of understanding which encompasses particular judgment.

“Lao Tzu denies the particular value as illusory fantasy and seeks
rather the value of the absolute or the whole One. He said: “When all the
world recognizes the beauty of the beautiful then it turns to ugliness.
When they recognize the good of the good, it ceases to be good' (Tac Teh
Ching, ch. 2). The particular recognition destroys the universal state in
which objective value was held.

“We catch a similar view in Plaro: ‘The beauriful which is manifest
in the sensible world is only relative beauty—thar is, when compared
with ugly things; they are not beautiful when we compare them with
more beauriful things. They are fair today, foul tomorrow; fair ar one
place, or in one relation, or in one point of view, or to one person, foul
under different circumstances and in the judgment of other persons.
Hence everything in the world of phenomenal beauty is relative, fleeting
and uncertain. But the idea of beaury is everlasting, withour beginning
and without end; withour diminurion and withour decay; invariable, im-
mutable and absolute. It is beautiful at all times, in all its relations, and
from all points of view. It is not merely a notion, neither is it purely indi-
vidual knowledge, bur it is an eternal reality’ (Symposium).

“Here is distinguished real objective value from the fantasy. The real
wisdom which philosophy professes to love must of course base itself
upon the objective universe and not upon private limitations of a uni-
verse of discourse. The merely relative is for entertainment, not for un-
derstanding.” 3
Line 27:

For He said, “I am Truth”

In seeking the Truth, St. Augustine once asked, “Is Truth therefore
nothing because it is not diffused through space finite and infinite?"—and
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the Truth answered him from afar, “Yet verily, | AM thar | AM." Beho --'-,"
ing the glory of Him Who is Truth, Augustine could only utter: "O Tr 1
Who art Erernity! and Love Who art Truth! and Eternity Who ag

L
!

Love

Chapter 80

Lines 7-8:
In the Way, there is a reversal,
A circle of return ...

As Fr. Seraphim Rose points out in his essay “Empriness and Full
ness in the Lao Tzu," there are three words in the Tao Teh Ching which ag
usually translated as “return”: 1) fan (pran in the Old Chinese pronuncia
tion) B, which means to “rurn about” from one opposite to another;
fu (byok) 48 , which means to “turn back” to a lower, eatlier or mo
primitive state; and 3) kwei (kwyed) §% . which means to “converge” in
place of rest, to "come home." The motion of kwei can be depicted a8 |
tending toward a single point at the center of a circle: toward a stat
simplicity and stillness in which the tension of the contraries is harmy
nized. In this final “circle of return,” one no longer “turns about” endless)
from one extreme to the other, but rather “turns back” from the extren
in order to “converge” in the center. Fr. Seraphim identifies this center
wu: the “minim point” of self-emprying which we have discussed earlier.”

Line 10:
And each person, a universe.

“You are a world within a world," says St. Nilus of Ancyra (ta.0.430
“Look within yourself, and see there the whole creation. Do not look at e
terior things bur turn all your attention to thar which lies within. Gar
together your whole mind within the noetic treasure-house of your 86
and make ready for the Lord a shrine free from all images.” .

St. Nicodemus of Mount Athos (T1809) elucidares this teaching
more detail: “God has placed man to be a sort of macrocosmos—a ‘grea :
world’ within the small one. He is indeed a greater world by virn
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the multitude of powers thar he possesses, especially the powers of rea-
son, of spirit, and of will, which this grear and visible world does not
have. This is why St. Gregory Nazianzen again stated thar ‘God has
placed this second cosmos (i.e., man) to be upon earth as a grear world
within a small one. Even when man is compared with the invisible
world of the angels, again he is called a grear world,’ while the invisible
world is by comparison small. Man includes in his world both the visi-
ble and the invisible, while the angelic world does not include the ele-
ments of the visible world.... Man as cosmos draws the two ends of the
upper and lower world together and thus reveals thar the Creartor of
both is one."™

Chapter 81
Line 13:
The sole Bridegroom.

In his parables, Christ calls Himself the Bridegroom, meaning the
Bridegroom of the human soul.

Richard Wurmbrand tells a moving story of how, when in a Roma-
nian prison, he prayed to Christ as the Bridegroom of his soul. One
day—it was Good Friday—he was pur in the carcer for having written
“Jesus” on the cell wall. The carcer was a cupboard built into a wall, just
high enough to stand in and twenty inches square, with a few small air-
holes and one hole for food to be pushed through. All the sides of the
cupboard were scudded with steel spikes, so that only by standing rigidly
upright could one avoid impalement.

When Wurmbrand would collapse from muscle fatigue, lacerating
himself on the spikes, the guards would let him out for a rest, then put
him back in. In that suffocating darkness, he began to repear a short
prayer which he composed at that moment: “Jesus, dear Bridegroom of
my soul, I love you.”

“The quiet beating of a loving heart is a music that carries far’
Wurmbrand writes, "so [ said this phrase to the same rhythm. Ac firse I
seemed to hear the devil sneering, “You love Him, and He lets you suffer.
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If He's all-powerful, why doesn't He take you out of the carcer?' I contin :
ued to say quietly, Jesus, dear Bridegroom of my soul, I love you."In 3
short time ... [ had ceased to think.

“Later I was often to practice this detachment in bad moments. Jesus
says in the Gospel according to St. Marthew, ‘For in such an hour as yo
think not the Son of Man comes.’ This has been my experience of Himy
Don't think, and Christ will come, taking you by surprise.””

504




NOTES

Note numbers for Part I: “Christ the Eternal Tao” refer to lines
of the text. Note numbers for all other sections refer to numbers in

the text.

Foreword

L. Akarhist to Our Sweetest Lord Je-
sus Christ, Konrakion 10.
2. Cf. Revelarion 1:8 and John 10:9.

Introduction: Lao Tzu AND THE
AncieENT GREEKS

L. Reginald E. Allen, ed., Greek Philoso-
phy: Thales to Aristotle, pp.9-10.

2. Tao Teh Ching, ch. 25 (Gi-ming
Shien, trans.).

3. See Thomas Cleary, The Essential
Tao, p. 1.

4. Tao Teh Ching, ch. 51 (Gia-fu Feng
and Jane English, rrans.).

5.John 1:1-5, 10, 14.

6. St. Justin Martyr, “Second Apology,
in The Ate-Nicene Fatbers, vol. 1, p. 193.

7.Ibid,, “First Apology,” p. 272.

8. Lacranrius, " The Divine Institutes,”
in The Ante-Nicene Fathers, vol. 7, p. 15.

9. Ibid., p. 107.

10. Plato, Timaeus. Quored in St.
Justin Martyr, "Second Apology.” p. 191,
and in Clement of Alexandria, “Exhorta-
tion to the Greeks,” in The Ante-Nigene Fa-
thers, vol. 2, p. 191, See also Lacrantius, p.
91.

11. St. Justin Martyr, “Second Apol-
ogy!'p. 191,

12.On the Sibyls, see St. Justin Martyr,
"Hortatory Address to the Greeks,"in The
Ante-Nicene Fathers, vol. 1, pp. 288-89;
Clement of Alexandria, op. cit., pp. 192,
194; and Lactantius, op. cit., pp. 15-18,
26-27, 61, 105, 210, 215. For a discussion
of the Sibylline prophecies of Christ con-
tained in the fourth Eclogue of Virgil, see
“The Oration of Constantine,” in The Ni-
cene and Post-Niceme Fathers, vol. 1, pp.
575-77.

13. St. Justin Martyr, “Second Apol-

ogy. p. 191.
14. Lactantius, "Divine Insritutes,” p.

15.
15. St. Justin Martyr, “Second Apol-

ogy, p. 193,

16. St. Nekearios of Penrapolis, Christo-
logia, pp. 14, 18. 20. Quoted in Constantine
Cavarnos, Meetings with Kontoglou, p. 53.

PART I
CHRIST THE ETERNAL
TAO

A Note on the Illustrations

1. P. Ivanov, "Orthodox Translations of
the New Testament into the Chinese Lan-

505




NOTES TO PAGES 52-66

guage.” Zhurnal Moskovskot Patriarkhii
( Journal of the Moscow Patriarchare) (in
Russian}, no. 3 (1998}, p. 62.

2. The Life of Christ by Chinese Artists, 3d
ed., pp. 1-2,

Chaprer 1

6. Psalm 17:11 (Sepruagint).

7. St. Maximus the Confessor, in The
Philokalia, vol. 2, p. 144,

10-11. Tae Teh Ching, ch. 1 (Gia-fu
Feng and English, trans.).

12-13. St. Gregory Palamas, “Theo-
phanes.” Quored in Vladimir Lossky, The
Mystical Theology of the Eastern Church, p.
37.

15-17. St. Gregory Nazianzen, Ora-
tion 38. Quoted in Lossky, Mystical Theol-
ogy. p. 36.

18-20. St. Maximus the Confessor, Se-
lected Writings, p. 144.

22.C¥.John 8:58.

23-25. St. John Damascene, “Exact
Exposition of the Orthodox Faith," 1:4, in
Saint John of Damascus: Writings, p. 172.

30. St. Dionysius the Areopagire, " The
Mystical »' ch. 5, and “The Di-
vine Names," 13:3, in Pseudo-Dionysius: The
Complete Works, pp. 129-30, 141.

35-40. St. Maximus the Confessor, Se-
lected Writings, pp. 143-44, 148,

44.Tbid., 2:2,p. 148,

45-48, Cf. Tao Teb Ching, ch. 1.

49-51. St. Maximus the Confessor, Se
lected Whritings, p. 144.

Chapter 2

8. Psalm 109:4 (Sepruagine).
10-13. Tao Teh Ching ch. 25 (Gi-ming

Shien, Gia-fu Feng and English, trans.).
14-29, St. Dionysius of Alexandria.
Quored in St. Athanasius the Grear, "De-

fense of Dionysius, Bishop of Alexandria,”

p- 185,

506

Chapter 3

9-16. St. John of Kronstade, My Life in
Christ, pp. 38-39. |
17-21.CF John 3:8.

Chaptcr 4

4-5. St. Gregory Nazianzen, “The
Second Theological Oration,” in The Ni
cene and Post-Nicene Fathers, 2d series, vol, 7,
p-289. '
14-16. Protopresbyter Michael Po:
mazansky, Orthodox Dogmatic
78,

Chapter 5

1. The reaching of Pythagoras.

1-5. These lines are raken from G
ming Shien’s commentary on ch. 42 of th
Tao Teh Ching, as recorded by Eugene (Fy
Seraphim) Rose.

5-7. Tao Teh Ching ch. 42 (Gi-m
Shien, trans.).

8-9. 5t. Gregory Nazianzen, Oratii
22, Quored in Lossky, Mystical Thealogy,
46.

13-17. Lossky, Mystical Theology, p, 4%

20-22. St. John Damascene, "Orth
dox Faith" 1:8, p. 187. '

Chapter 6

7-9. 5t. John Damascene, "Orth X
Faith," 2:2, p. 205.

10. St. Irenacus of Lyons, "A
Heresies,"” 5:6. Quoted in Pomaza
111,

Chaprer 7

4-5.CF. Psalm 148:5 (Sepruagint).
6. Cf. Psalm 32:6 (Sepruagint).
8. Tao Teh Ching, ch. 4 (Gi-ming Shig

Gia-fu Feng and English, trans.).
9-10. John 1:3.



NOTES TO PAGES 66-86

13-14. John 21:25.

16. St. John of Kronstadt, My Life in
Christ, pp. 38-39.

18. Cf. Psalm 32:6 (Sepruagint).

20. Genesis 1:26.

21-22. Genesis 2:7.

27-28. Cf. Genesis 1:2,

Chapter 8

1-10. Tao Teh Ching, ch. 39 (Gi-ming
Shien, trans.).

11. Ibid., ch. 42 (Gi-ming Shien,
trans.).

Chapter 9

1. John 14:6.

5-6. Tao Teh Ching, ch. 40 (Gi-ming
Shien, rrans.).

9. Cf. John 14:6.

15 John 2:19-21,

17-19. St. Maximus the Confessor, in
The Philokalia, vol. 2, p. 281.

Chaprer 11

14-17. John 12:24.

23-26. Tao Teh Ching, ch. 52 (Gi-ming
Shien, trans.).

54.Cf. John 13:23.

56. CK. John 6:53.

57.CK. Matthew 28:20,

Chapter 12

9. Tao Teh Ching, ch. 14 (Gi-ming
Shien, trans.).

10-17. Ibid., ch. 35 (Gi-ming Shien,
trans.).

18. Ibid., ch. 1 (Gia-fu Feng and Eng-
lish, trans.).

28-33. Ibid., ch. 21 (Gi-ming Shien,
trans. ).

38-42. Ibid., ch. 51 (Gia-fu Feng and
English, trans.).

43.1bid., ch. 4 (Arthur Waley, rrans.).

46. CK. John 14:9.

47. St. Dionysius of Alexandria.
Quoted in Pomazansky, Orthodox Dog-
matic Theology, p. 88.

Chapter 13

3. Tao Teb Ching, ch. 28 (Gi-ming
Shien, trans.).

4. Ibid. (Gi-ming Shien, Gia-fu Feng
and English, trans.).

5-6. Ibid., ch. 14 (Gi-ming Shien,
trans,).

7-28. St. Athanasius the Grear,
“Against the Heathen,"p. 5.

32. Tae Teh Ching, ch. 21 (Gi-ming
Shien, trans.).

33-38. Ibid., ch. 14 (Gi-ming Shien,
trans.).

Chapter 14

1-4. Tao Teh Ching ch. 16 (Gi-ming
Shien, trans.).

6. Ct. Romans 8:22.

17-20. St. Maximus the Confessor, in
The Philokalia, vol. 2, p. 173.

Chaprer 15

1-3. Tao Teh Ching, ch. 6 (Ch'u Ta-kao,
trans.).

4-6. Ezekiel 44:2 (Sepruagint).

10.CE. 1 Kings 19:12.

16-21. This image is drawn from the
reachings of St. Philarer, Metropolitan of
Moscow.

22, Luke 1:38,

29. Cf. Philippians 2:7.

36. Cf. Daniel 2:34-35,

Chapter 16

1-2. Tao Teh Ching, ch. 8 (Gi-ming
Shien, rrans.).

507




NOTES TO PAGES 87-101

Chaprer 17

1-8. Tao Teh Ching, ch. 51 (Gi-ming
Shien, Waley, Gia-fu Feng and English,
trans.).

14. Marthew 16:16.

16. Marthew 11:11: Luke 7:28.

Chaprer 18
1-4. Tao Teh Ching ch. 34 (Gi-ming

Shien, trans.).

5-8. Isaiah 42:2-3 and Marthew
12:19-20.

12-15. Tao Teh Ching ch. 34 (Gi-ming
Shien, trans.).

19. Luke 22:27.

20-25. Isaiah 53:7 (Septuagint).

26-27. Tao Teh Ching, ch. 25 ( John C.
H. Wu, trans.).

Chapter 19

10-12. Marthew 5:5, 3; Luke 6:21.
14. Matthew 5:11.

Chaprer 20
6-7. Tao Teh Ching ch. 22 (Gi-ming

Shien, trans.).

9-12. Luke 6:20-21, 24-25.

14-17. Tae Teh Ching, ch. 38 (Gi-ming
Shien, rrans.).

19-20. Matthew 6:3,

22-24. Tao Teb Ching ch. 66 (Waley,
Gia-fu Feng and English, trans.).

26. Mark 9:35.

28-29. Tao Teh Ching, ch. 77 (Gia-fu
Feng and English, trans.).

30. Cf. Marthew 23:13.

31. Matthew 21:43.

34-35. Tao Teh Ching ch. 9 (Lin Yu-
rang, trans. ).

37-38. Marchew 6:19.

40-41. Tao Teh Ching, ch. 44 (Lin Yu-

tang, trans. ).

508

43, Matthew 16:26.

45-46. Tao Teh Ching, ch. 78 (Thomas
Cleary, rrans.).

47.1bid., ch. 22 (Lin Yurang, trans.),

49-53. Matthew 5:39-40, _

55-56. Tao Teh Chiﬂx. ch.42 (Gw:-mm‘,
Shien and Lin Yurang, trans.).

58. Marthew 26:52.

60-62. Tao Teh Ching, ch. 64 (Clearyy
trans.).

64-69. Macthew 13:31-32,

71-72. Tao Teh Ching ch. 63 (Giasfti
Feng, English, Ch'u Ta-kao and Ren Jiyus
trans.).

74-76. Matthew 13:33. |

78. Tao Teh Ching, ch. 78 (Lin Yutang,
trans.).

80-81, Marthew 13:47.

83. Tao Teh Ching ch. 78 (Lin Yt
trans.).

85. Cf. Macthew 10:29.

87. Tao Teh Ching, ch. 34 (Lin Yuw,
trans.). o

89-92, Marthew 6:28-29.

94-95, Tao Teh Ching, ch. 40 (Gi
Shien, trans.).

97.2 Corinthians 12:9.

99-101. Tao Teh Ching ch. 25 (
trans. ).

103. John 4:26.

Chaprer 21

2-5. Tao Teb Ching ch. 2 (Gi-
Shien, trans.).

6-7. Ibid., ch. 64 ( Waley, trans.).

22-23. Luke 18:19.

28. Marthew 11:5.

31. John 7:46.

Chaprer 22
M.juhn 3:5.



NOTES TO PAGES 102-120

Chaprer 23

1-3. Tao Teh Ching ch. 34 (Gi-ming
Shien, trans.).

Chaprer 24

3. Tao Teb Ching, ch. 14 (Gi-ming
Shien, trans.).

10. Revelation 1:8, 1:11, 21:6, 22:13.

18. 1 Corinchians 15:28.

25-26. Mark 13:31, Luke 21:33.

Chapter 25

1-2. Tao Teh Ching, ch. 23 (Gia-fu Feng
and English, trans.).

7.CF. Matthew 19:14.

11. Cf. Luke 17:20-21.

14. Cf. John 21:20.

Chapter 26

2-9. Tao Teh Ching ch. 20 (Gi-ming
Shien, Gia-fu Feng, English and Waley,
trans.).

12-14. Luke 9:58,

Chapter 27

2-3. Tao Teh Ching ch. 78 (Lin Yurang,
Ch'u Ta-kao, Gia-fu Feng and English,
trans.).

5-17. Isaiah, ch. 53 (Septuagint).

18-21. Tao Teh Ching ch. 62 (Wu,
Gia-fu Feng and English, trans.).

23-24. Tao Teh Ching, ch. 78 (Lin Yu-
tang, Ch'u Ta-kao, Gia-fu Feng and Eng-
lish, rrans.).

26. John 1:29.

Chaprer 28
2-4, Tao Teh Ching, ch. 28 (Gi-ming

Shien, rrans.).
6-8. Luke 19:35-36.
13-15. Isaiah 53:3.

Chapter 29

2-4. Tao Teh Ching ch. 28 (Gi-ming
Shien, trans.).

Chaprer 30

1-7. John 16:32.

13. St. Maximus the Confessor, in The
Philokalia, vol. 2, p. 173.

18. Luke 22:44,

27. Cf. Marthew 26:43

Chaprer 31

1-5.CF. Luke 22:53.
10-11.CF. John 19:11.

Chapter 32
7.Cf John 13:34.

Chapter 33
2-7. Tae Teh Ching ch. 22 (Gi-ming

Shien, trans.).

11-14. John 18:36.

17-18. Cf. Marthew 27:12.

19. John 18:38.

21-22. Marthew 27:13-14.

23-26. From the African American
Spiritual “They Crucified My Lord (And
He Never Said a Mumbalin’ Word)."

28. Marthew 27:46.

29-30. Tao Teh Ching ch. 34 (Gia-fu
Feng and English, trans.).

31-33. Ibid., ch. 73 (Gia-fu Feng, Eng-
lish and Waley, trans.).

35-37. John 16:33.

Chapter 34

1-11. Marthew 27:28-31.
12-13. Tao Teh Ching, ch. 41 (Gi-ming
Shien, trans.).

509



NOTES TO PAGES 121-137

Chapter 35
1-2. Tao Teh Ching, ch. 41 (Gi-ming

Sh]{.'n.tl—-lﬂ.5~)-

10. John 19:28.

11-12. CF. Marchew 18:12.

18-19. John 15:13.

20-21. Tao Teh Ching, ch. 13 (Gi-ming
Shien, trans.).

23-24.CF. John 12:32,

Chapter 36

1-3. (.':E'._E-:-hn 3:13.

5-6. Tio Teh Ching ch. 76 (Wu and
Waley, trans. ).

8-9. Luke 18:14.

24. CF. John 12:24.

30. Cf. Marthew 26:38; Mark 14:34.

Chapter 37

7-8. St. Nicodemus of the Holy
Mountain, A Handbook of Spiritual Counsel,
pp-73-74.

9-13. Sr. Athanasius the Great,
“Against the Heathen," p. 5.

15-17. Tao Teh Ching, ch. 13 (Gi-ming
Shien and Ren [iyu, rrans.).

19-23. Luke 12:22, 28.

29-34. Tao Teh Ching, ch. 12 (Gi-ming
Shien, trans.).

35. Ibid., ch. 38 (Gi-ming Shien,
trans.).

36. Ibid., ch. 12 (Gi-ming Shien,
trans.).

38-42. Ibid., ch. 52 (Gi-ming Shien,
trans.).

44-46. Marcthew 6:6.

47-58. St. Gregory Palamas, Greek
Philokalia, vol. 5, p. 111.

59. Luke 12:29.

60-61. Marthew 6:34.

62-63. Luke 12:31-32.

64-65. Luke 17:20-21.

66-68. Marthew 6:6.

Chaprer 38

1. Tao Teb Ching, ch. 34 (Gi-ming
Shien, trans.).

4-10. From Gi-ming Shien’s commei-
tary on ch. 55 of the Tao Teh Ching, res
corded by Eugene (Fr. Seraphim) Rose,

14. Tao Teh Ching ch. 19 (Ren [iyu,
trans.).

15-16. Thid., ch. 64 (Gi-ming Shien,
trans.).

17. Ibid., ch. 15 (Gi-ming Shien and
Eugene [Fr. Seraphim] Rose, trans.).

24-28. Ibid.. ch. 48 (Gia-fu Feng, Engs
lish, Ch'u Ta-kao and Cleary, trans.).

Chaprer 39

1. Taa Teh Ching. ch. 19 (Ch'u Ta-kag,
Gia-fu Feng and English, trans.).

2. Ibid., ch. 22 (Gi-ming Shien,
trans. ).

7-8. Ibid., ch. 1 (Gia-fu Feng and

English, trans. ).

(llmptcr 40

2-3. Tao Teh Ching, ch. 50 (Waley and
Vicror H. Mair, trans.).

4-5, Ibid., ch. 7 (Gi-ming Shign,
trans.).

7-8. Luke 17:33.

20-21, Tae Teh E,'J?mg. ch. 10 ((.}l-rnmﬁ
Shien, rrans.).

Chapter 41

2-8. Marthew 11:28-30.

14. Tao Teh Ching ch.
Shien, trans.).

24, Luke 14:28.

27-28. Tao Teh Ching. ch. 16 (Gi-ming
Shien and Waley, trans.).

8 (Gi-ming

510



NOTES TO PAGES 138-155

Chaprer 42

1-2. Tao Teh Ching, ch.46 (Gia-fu Feng
and English, trans.).

3. Ibid., ch. 3 (Gia-fu Feng and Eng-
lish, rrans.).

4.Ibid., ch. 64 (Gi-ming Shien, trans.).

5.1bid., ch. 37 (Cleary, trans.).

Chaprer 43
13. Marthew 24:13,

Chaprer 44

1-2. Tao Teh Ching, ch, 22 (Gi-ming
Shien, Gia-fu Feng and English, trans.).

14-15.John 15:4.

27. Luke 10:21.

Chaprer 45

8-10. Tao Teh Ching, ch. 43 (Rose,
trans.).

15-17. From Gi-ming Shien’s com-
mentary on ch. 55 of the Tao Teh Ching, re-
corded by Eugene (Fr. Seraphim) Rose.

19-20. Tao Teh Ching, ch. 55 (Gi-ming
Shien, trans.).

22-23. Marchew 184,

25-26. Tao Teh Ching, ch. 10 (Gi-ming
Shien, trans.).

27-29.1bid,, ch. 37 (Ren Jiyu, trans.).

Chaprer 46

3-6. St. Maximus the Confessor, in
The Philokalia, vol. 2, p. 262.

9-12. Ibid., pp. 226-27.

14-20. Tao Teh Ching, ch. 24 (Gi-ming
Shien and W, trans.).

Chapter 47

1-2. Tao Teh Ching, ch. 43 (Gia-fu Feng
and English, trans.).

3-7. Ibid,, ch. 76 (Gia-fu Feng and
English, trans.).

8-15. Sr. Abba Dorotheus of Gaza,
Discourses and Sayings, p. 96.

17-22. Tao Teh CFJng. ch. 56 (Ch'u Ta-
kao and Waley, trans.).

24, 26, St. Abba Dorotheus, Discourses
and Sayings, pp. 95-96.

Chapter 48

1. Tao Teh Ching, ch.4 (Ren Jiyu, trans.).

5. St. John Climacus, The Ladder of Di-
vine Ascent, 25:41, p. 156.

6-20, 25-30. Sr. Isaac the Syrian,
Ascetical Homilies, homily 77, pp. 381-83,

13-14. C£. 3 Kings 19:11-12 (Seprua-

gine).

16-17. Psalm 71:6 (Sepruagin).

21. Tao Teh Ching, ch. 39 (Gi-ming
Shien, trans.).

22.Ibid. (Cleary, trans.).

23-24. Ibid., ch. 70 (Gi-ming Shien,
trans.).

Chapter 49
1-3. Tao Teh Ching, ch. 66 (Gia-fu Feng

and English, trans.).

4-6. St. John Climacus, The Ladder of
Divine Ascent, 25:58, p. 159.

7-8. See John 13:5.

9-17. 5t. John Climacus, The Ladder of
Divine Ascent, 25:3, p. 150. Cf. Matthew
11:29.

14. CE. Marthew 11:29,

18-27. St. Isaac the Syrian, Ascetical
Homilies, homily 71, p. 348,

Chapter 50

2-5, Tao Teh Ching, ch. 79 (Gia-fu Feng
and English, trans.).

7-9. Luke 6:30, 35,

13-24. St. Isaac the Syrian, Ascetical
Homilies, homily 64, p. 314.

511



NOTES TO PAGES 154—175

14-15. Cf. Psalm 130:3-4.
25-29. Cf. Luke 4:18 and Isaiah 61:1.

Chaprer 51

1-2. Tao Teh Ching ch. 62 (Gia-fu
Feng, English and Cleary, rrans.).

14-17, Luke 7:47.

19-22. From the reaching of Elder
Sampson Seivers, In The Orthodox Word,
no. 177 (1994), p. 216,

Chaprer 52

7.CF. John 14:27,
9. Marthew 10:34.

Chapter 53

1-2. Tao Teh Ching ch. 81 (Ch'u Ta-
kao, trans.).

3-4. St. Isaac the Syrian, Ascetical
Homilies, homily 48, p. 230.

5-28. From the teaching of Elder
Sampson Seivers. In The Orthodox Word,
no. 177 (1994), pp. 222-23.

Chaprter 54

24-25. Cf. Marthew 26:26-28,
30. Philipians 4:7.

Chaprer 55

1-5. Tao Teh Ching. ch. 8 (Gi-ming
Shien and Rose, trans. ).

9-14, St. Ignarius Brianchaninov, The
Arena, p. 65.

Chapter 56

1-10.CE. 1 John, ch.4.

11-16. St. Maximus the Confessor, in
The Philokalia, vol. 2, p. 174.

24-35. John, ch. 17.

512

Chapter 57 d

1-2. Tao Teh Ching ch. 25
trans.).

8-9, CF. 1 Corinthians 13:8,

16-23. John 14:18-20,

24. Luke 24:49.

25-26. Marthew 28:20.

—ae

Chaprer 58
1-6. Tao Teh Ching ch. 49 (Main,

trans.).
8-13. Luke 6:32-34.
14-22. St. Maximus the Canfmon "
Selected Writings, p. 47, ]

Chapter 59
1. Tao Teh Ching, ch. 79 (Ch'u Ta-ka

trans. ), i
2. Ibid., ch. 63 (Gia-fu Feng :mi
lish, trans.).
3. Ibid. (Cleary, trans.).
4. Ibid. (Wu, trans.).
6-9. Luke 6:27-28.
10-27. St. Maximus the Confessor Ii
Selected Writings, pp.42-43.

Chaprter 60

1. Mark 12:31. i

2-6. St. Ignatius Brianchaninoy, Ty
Arena, p.63.

7. Luke 10:29. 1

16. Tao Teh Ching, ch. 67 (Ch'u Ta<kuy
trans.).

17-18. Ibid., ch. 27 (Gi-ming
Gia-fu Feng and English, trans.).

21-23. St. Maximus the Confessor,
Selected Writings, p. 51. Cf. Galacians 328

25-26. St. Ignatius Brianchaninos, T
Arena, p. 63. |

29. CF. Ephesians 1:23; 1 Corint
15:28,




NOTES TO PAGES 175-190

31-34. St. John Climacus, The Ladder
of Divine Ascent, 30:35, p. 228.

Chapter 61
1-3. Tao Teh Ching, ch. 53 (Mair,

trans. ).

4-16. St. Abba Dorotheus, Discourses
and Sayings. pp. 109-10.

14. 1 John 4:18.

17-24, 27. Cf. St. Maximus the Con-
tessor, in Selected Writings, p. 131.

25-27. St. Nicetas Stitharos, in The
Philokalia, vol. 4, pp. 120-21.

29-30. Lossky, Mystical Theology, p. 63.

Chapter 62

6-7. Cf. Song of Solomon 5:2.

1-9. 5. John Climacus, The Ladder of
Divine Ascent, 30:12-13, p. 226.

13-19. St, Maximus the Confessor, in
The Philokalia, vol. 2, pp. 276-77.

20-27. St. John Climacus, The Ladder
of Divine Ascent, 30:16, pp. 226-27.

Chapter 63

1-8. St. John Climacus, The Ladder of
Divine Ascent, 30:28, 30-31, 33, pp.
228-29.

Chaprer 64

1-8. St. Maximus the Confessor, in
The Philokalia, vol. 2, pp. 198-99, 277.

9-14. Tbid., pp. 175, 246,

16-17. Tao Teh Ching, ch. 58 (Ren Jiyu,
trans.),

20-21. St. Maximus the Confessor, in
The Philokalia, vol. 2, p. 244.

25-29. Ibid., p. 232.

35-36. Tao Teh Ching ch.45 (Ren Jiyu,

trans.)

Chapter 65

1-2. St. Maximus the Confessor, in
The Philokalia, vol. 2, p. 236.

3-4. Ibid., p. 240.

5-9.Ibid., pp. 198-99.

11-12. Tao Teh Ching, ch. 4 (Gi-ming
Shien and Mair, rrans.).

13-19. St. Maximus the Confessor, in
The Philokalia, vol. 2, pp. 174, 277.

21. Tao Teh Ching ch. 55 (Gi-ming
Shien, trans.).

24-25. Sr. Maximus the Confessor, in
The Philokalia, vol. 2, pp. 277-78.

29-30. Tao Teb Ching, ch. 1 (Gi-ming
Shien and Rose, trans.).

31-35. Sr. Maximus the Confessor, in
The Philokalia, vol. 2, pp. 175, 277-78.

Chapter 66

5-9. Fr. Seraphim Rose. Quoted in
Hieromonk Damascene, Father Seraphim
Rose: His Life and Works, p. 103.

10. St. Maximus the Confessor, in The
Philokalia, vol. 2, p. 245.

11-14. Fr. Scr.l.phirn Rose. Quored in
Father Seraphim Rose: His Life and Works, p.
103.

15-21. St. Maximus the Confessor, in
The Philokalia, vol. 2, pp- 199, 245-47.

23-25. Tao Teb Ching, ch. 37 (Ren Jiyu
and Waley, trans.}.

Chapter 67

1-4. Tao Teh Ching ch. 50 (Gi-ming
Shien, rrans.).

14. Cf. Luke 17:33.

15-19. CF. Macthew 5:3-12,

20-30. Archimandrite Seraphim Alek-
siev, The Meaning of Suffering, p. 23.

32-33. Tao Teh Ching ch. 42 (Gi-ming
Shien, trans.).

34-37. Aleksiev, The Meaning of Suffer-
ing, p. 22

39-43. John 16:20,22.

513



NOTES TO PAGES 191-209

Chapter 68

1-7. St. Nicetas Sritharos, in The Phi-
lokalia, vol. 4, p. 144.

10. Marthew 27:51.

11-19. Abbess Thaisia of Leushino,
An Autobiography, p. 169.

20-26. St. Nicetas Srithatos, in The
Philokalia, vol. 4, p. 144.

27. Tae Teb Ching, ch. 56 (Ren Jiyu,
Gia-fu Feng:nd English, trans.).

Chaprer 69

2-6. St. Ignatius Brianchaninov, The
Arena, p.99.

8-9. Tao Teh Ching, ch. 23 (Gia-fu Feng
and English, trans.).

10-17. St. Ignatius Brianchaninov,
The Arena, p.99.

Chapter 70

1.St. Mark the Ascetic, in The Philoka-
lia, vol. 1, p. 136.

1-2.CE James 1:2-4.

7-9. Tao Teh Ching, ch. 69 (Ren Jiyu,
trans.).

10-12. St. Mark the Asceric, in The
Philokalia, vol. 1, p. 114.

13-21. St. Isaac the Syrian, Ascetical
Homilies, homily 72, p. 355.

Chapter 71
29. Marthew 25:21.

Chaprer 73
2-5. Tao Teh Ching ch. 4 (Waley,

trans. ).
7-8. John 4:14.
21.Cf. Romans 12:2.

24-27. Mother Teresa of Calcurra.
Quored in Malcolm Muggeridge, Some-

thing Bﬂil-tliﬁlifw God, p. 48.

514

Chapter 75

1-5. Tae Teb Ching ch. 29 (Gi-n
Shien, trans.).
6. Ibid., ch. 55 (Gi-ming Shien,
trans.). )
7-8. Ibid., ch. 64 (Gi-ming Shien,
trans.). Y
9-12. St. Mark the Asceric, in The Phis
lokalia, vol. 1, p. 142. '
17-22. Str. Achanasius the
“Against the Heathen,” p.6.

Chapter 76
1-4. Tao Teh Ching, ch. 9 (Gi-ming

Shien, trans.).

5-11. “Saint John Maximovitch o
Tobolsk” In The Orthodox Word, no, '_
(1966), pp- 162-63.

Chapter 77

1, See Marthew 16:4.
7-8.2 Thessalonians 2:9.
9, See 2 Corinthians 11:14.

Chaprer 78

1-6. St. John Climacus, The Ladder
Divine Ascent, 24:14, 17-18, 26, p
146-48. )

7-10. St. Isaac che Syrian,
Homilies, homily 37, p. 177; homily | 7 ‘.
353.

12. Tao Teh Ching, ch. 16 (Gia-fu
and English, trans.).

13. Ibid. (Rose, trans.).

14. Ibid. (Gia-fu Feng and E
trans.).

16-17.John 14:27.

18-21. Marthew 6:27; Luke 12:25 3
23-26. See St. Isaac the Syrian, 4
cal Homilies, homily 37, p. 177; homily §
p. 353,



NOTES TO PAGES 200-236

28. Tao Teh Ching, ch. 28 (Gia-fu Feng
and English, rrans.),

30-31. Marthew 18:3.

32. St. Isaac the Syrian, Ascetical Homi-
lies, homily 72, p. 353.

36-37. Luke 10:21.

38. Matthew 5:8; 1 John 3:2-3.

Chapter 79

1-5. Tao Teh Ching, ch. 21 (Gi-ming
Shien, trans.).

15-16. Cf. Macthew 24:30; Luke
21:27.

21-22. CF. Marthew 6:22.

27. John 14:6.

Chapter 80
1-2. Tao Teb Ching ch. 41 (Waley,

trans.).

PART IIL:

THE UNFOLDING
REVELATION OF THE
TAO IN HUMAN
HISTORY

Chapter 1: DEPARTURE FROM
THE WAy

1. St. Gregory of Sinai, in The Philoka-
lia, vol. 4, p. 222. Fr. Seraphim Rose, Gene-
sis, Creation, and Early Man, pp. 396-98.

2. 5t. Gregory Palamas, in The Philoka-
lia, vol. 4, p. 377.

3. Cf. Genesis 1:26.

4. St. Macarius of Egypt, in The
Philokalia, vol. 3, p. 300. St. Gregory
Palamas, in The Philokalia, vol. 4, p. 296.
Cf. Romans 5:12.

5. St. Macarius of Egypt, in The
Philokalia, vol. 3, p. 300.

6. Genesis 3:5.

7.5t Mark the Ascetic, in The Philoka-
lia, val. 1, p. 117.

8. Mircea Eliade, A History of Religious
Ideas, vol. 1, p. 8.

9. John Ross, D.D., The Original Religion
of China, pp. 23, 25.

10. Karlgren, tr., The Book of Dacuments
(Shu Ching), pp. 59, 73.

11. Karlgren, tr.,, The Book of Odes (Shib
Ching), p. 151; Ross, pp. 91-94.

12. Karlgren, tr., The Book of Documents,
p-59.

13. Laurence G. Thompson, The Chi-
nese Way in Religion, pp. 1-6.

Chaprer 2: SeekiNG THE Way oF
RETURN

1. Tao Teh Ching, ch. 15 (Gi-ming
Shien, trans.).

2. Eliade, A History of Religious Ideas, p.
22,

3. Analects of Confucius 3:10-11
(James Legge and Waley, trans. ).

4. Tao Teb Ching, ch. 14 (Gi-ming
Shien, trans.).

5. Ibid., chs. 52 and 56 (Waley, trans.);
ch. 16 (Rose, trans.).

6. Ibid., ch. 49 (Ren Jiyu, trans.).

7. Ibid., ch. 78 (Lin Yutang, Ch'u Ta-
kao, Gia-fu Feng and Eng{is.h, trans.).

8. Ibid., ch. 8 (Gi-ming Shien and
Rose, trans.).

9.1bid., ch. 67 (Wu and Legge, trans.).

10. Ibid., ch. 49 (Mair, trans.).

11, Ibid., ch. 63 (Wu and Red Pine,
trans., italics added).

12. James Legge, The Religions of China,
Pp- 143, 223-24,

13.1bid,, p. 137.

14, Tao Teb Ching ch. 38 (Gi-ming
Shien, trans.).

15.1bid., ch.52 (Rose and Mair, trans.).

16.1bid., ch. 27 (Rose and Mair, trans.).

17. Quoted in Holmes Welch, Taoism:
The Parting of the Way, p. 77.

18. See Lossky, Mystical Theology. pp.
98-99,

515




NOTES TO PAGES 236-257

19, Tao Teh Ching, ch. 52 (Rose, Waley
and Mair, trans.).

20. Gi-ming Shien, “Being and Noth-
ingness in Greek and Ancient Chinese
Philosophy," pp. 18-19.

21.1bid., ch. 51 (Gia-fu Feng and Eng-
lish, trans.); ch. 65 (Gi-ming Shien and
W, trans.).

22. From the notes of Eugene (Fr.
Seraphim) Rose, taken during Gi-ming
Shien's classes on the Tao Teh Ching.

23. Red Pine, Lao Tzu's Taoteching, pp.
42, 102.

24.St. Seraphim of Sarov, Little Russian
Philokalia, vol. 1, p. 92.

25, Tae Teh Ching, ch. 54 (Wu, trans.);
ch. 23 (Gia-fu Feng, English and Wu,
trans.); ch. 28 (Gi-ming Shien and Tam
C. Gibbs, trans.).

26. Ibid., ch. 39 (Gi-ming Shien,
trans.).

27. Gi-ming Shien, “Being and Noth-
ingness in Greek and Ancient Chinese
Philosophy.”p. 23.

28, Gi-ming Shien, “Nothingness in
the Philosophy of Lao Tzu," p. 63.

29. Gi-ming Shien, “Being and Noth-
ingness in Greek and Ancient Chinese
Philosophy” p. 23.

30. Gi-ming Shien, “Nothingness in
the Phﬂasophy of Lao Tzu, p.63.

31. Gi-ming Shien, “Being and Noth-
ingness in Greek and Ancient Chinese
Philosophy,"p. 23

32. Tao Teh Ching, ch. 34 (Gi-ming
Shien, trans.).

33.Ibid., ch. 51 (Gia-fu Feng and Eng-
lish, rrans.).

34, Ibid., ch. 81 (W, rrans.).

35, Ibid., ch. 79 (Fu Huisheng and
Legge, trans.).

36. Ping-ti Ho, The Cradle of the East, p.
336.

37. Tao Teh Ching chs. 47, 73 (W,
Gia-fu Feng and English, trans.).

516

38. Quored in Ross, 'I'l:cOrl:gim! Relig-
ion of China, p. 92 '

40 Ibid., chs. 59, 6? 68,73 (Wu, Gia-
fu Feng and English, trans.). '
41. Exodus 3:14.
42. Archimandrite Sophrony (Ss
rov), His Life [s Mine, p. 18,
43. Exodus 34:29-35, _
44. The Philokalia, vol. 3, pp. 3314
347-48, See also 2 Corinthians, ch. 3.
45, See Lossky, Mystical Theology, pps
123-24. 3
46. Eva Wong, The Shambhala Gu@c T
Taoism, pp. 27-28.
47. Liu I-Ming, Awakening to the Tao,
B85, iy
48. Tao Teh Ching, ch. 53 {G'la-Fu
and English, erans.). Y
49, Karlgren, tr., The Book of Docun
(Shu Ching), pp. 55-56. _
50. Fr. Dumitru Staniloae, Theology and
the Church, p.79.
51. Ibid., p. 88 (italics added).
52. Ibid., p.93-94. y
53. St. Maximus the Confessor, in T
Philokalia, vol. 2, p. 137. Quoted in Loss
Mystical Theology, p. 63.
54. Sophrony, His Life Is Mine, p. 28
55. Lossky, Mystical Theology, p. 64,
56. St. Gregory Nazianzen, Orais
40. Quored in Lossky, Mystical Th
46.
57. Exodus 33:19, 22-23.
58. Genesis 1:26.
59. Genesis 3:22. y
60. Cf. Genesis 18:2ff. Sophrony, N
Life is Mine, pp. 19-24.
61, Lossky, Mystical Theology, p.!ﬁ.
62. From Gi-ming Shien’s commet
on ch. 42 of the Tao Teh Ching, record
Eugene (Fr. Seraphim) Rose,
63. Deuteronomy 18:15, 18.
64. John 5:46; 1:45.
65. John 1:21.



NOTES TO PAGES 257-280

66. John 4:25.

67. Isaiah 7:14; Marchew 1:23.

68. Exodus 20:21.

69. Sophrony, His Life Is Mine, pp.
19-20.

Chapter 3: WHeN THE Way
Was Mape Fresu

L Ibid., p. 19.

2. John 8:56-58.

3. Luke 6:19; 8:46.

4, Matthew 17:2.

5. Fr. George Calciu, “Divine Light in
the Devil's Lair." In Father George Calciu: In-
terviews, Homilies, and Talks, p. 266.

6. Tao Teh Ching, ch. 8 (Gi-ming Shien,
trans.).

7. Philipians 2.7,

8. Sophrony, His Life Is Mine, pp.
20-21.

9. Luke 22:25,27.

10. Tao Teh Ching, ch. 34 (Gi-ming
Shien, trans.).

11. Mark 12:37.

12, John 7:46.

13. Isaiah 42:3,

14. Matthew 11:29.

15. Tao Teh Ching, chs. 34 and 73 (Gia-
fu Feng, English and Waley, trans.).

16. Luke 9:56.

17. John 8:58; 10:30; 14:16; 14:23;
15:26.

18. John 16:12; 8:31-32; 14:26; 16:13.

19. John 1:17.

20.John 13:1.

21. John 3:35.

22, John 15:10.

23. Sophrony, His Life Is Mine, pp.
28-29,

24. John 10:30; 17:21.

25, Jeremiah 31:33,

26. Mark 2:27.

27. Marthew 22:37, 39-40. Cf. Deu-
reronomy 6:5; Leviticus 19:18,

28. Marthew 6:3.

29. Lossky, Mystical Theology. pp.
123-24.

30. Tao Teh Ching, ch. 8 (Gi-ming Shien
and Rose, trans.).

31. Luke 6:27-28, 30, 37-38.

32, John 14:9.

33. John 14:28.

34. John 5:17, 19-21.

35. Lossky, Mystical Theology, pp.
144-45.

36.1 John 4:9.

37. Philippians 2:7-8,

38. Eugene (Fr. Seraphim) Rose,
“Empriness and Fullness in the Lao Tzu,
pp- 50-51.

39. Tao Teh Ching, ch. 11 (Gia-fu Feng,
English and Waley, trans.),

PART III:
UNITING ONESELF TO
THE INCARNATE TAO

Chapter 1: CuancinGg THE Eve
OF THE SouL

1. Lossky, Mystical Theology, p. 201; St.
Theophan the Recluse, The Spiritual Life,
pp.61-62,

2. Luke 11:35; Tao Teh Ching, ch. 52.

3. Lii Tung-pin [Li Yen], The Secret of
the Golden Flower, Thomas Cleary, trans., p.
13-15,138-139,

4.St. Theophan, The Spiritual Life, p.61.

5. Pomazansky, Orthodox Dogmatic The-
ology, p. 136. St. John Damascene, "Ortho-
dox Faith," p. 236,

6. The Philokalia, vol. 2, p. 88.

7. Ibid., p. 308.

8.5t. Theophan, The Spiritual Life, p.75.

9. Tao Teb Ching, ch. 52 (Rose and Mair,

10. St. Theophan, The Spiritual Life. pp.
74-75.

11. Luke 11:35.

517




NOTES TO PAGES 281-313

12.St. Theophan, The Path to Salvation,
p- 260.

13. Tao Teh Ching, ch. 10 (Rose, trans.).

14, Sr. Basil, letrer 2, p. 7.

15. Tae Teb Ching, ch. 12 (Gi-ming
Shien, trans.),

16. John 7:24.

17. Tao Teh Ching, ch. 71 (Gia-fu Feng
and English, trans.).

18. Romans 12:2; John 3:3.

19, The Philokalia, vol. 4, p. 201.

20. Psalms 115:7-8; 29:11-12
(Septuagint).

21. St. Symeon the New Theologian,
The First-Created Man, pp. 81-82.

22. Tao Teh Ching, ch. 62 (W, trans.).

23, Luke 5:21.

24, Mark 10:47; Macthew 20:31.

25, Fr. George was here paraphrasinga
statement of French author Paul Claudel.

26. Archimandrite Sophrony (Sakha-
rov), We Shall See Him as He Is, p. 154.

Chapter 2: NURTURING THE
Seep oF UncreaTED TEH

1. Luke 23:34

2. Luke 23:43.

3. Cf. John 5:21-29; 1 Corinthians ch.
15.

4. John 3:5.

5. St. Symeon the New Theologian,
The First-Created Man, p. 47.

6. Prayer Book, pp. 341-42, 346 .

7. St. Diodochus of Phoriki, in The
Philokalia, vol. 1, p. 279.

8. Ibid., vol. 4, p. 265.

9, Luke 17:21; Matthew 13:31-32.

10. Marthew 13:44.

11, The Philokalia, vol. 4, p. 259-260.

12. St. Seraphim of Sarow, Little Russian
Philokalia, vol. 1, p. 97.

Chapter 3: WaTcHFULNESS

1. See The Philakalia, vol. 4, p. 40.
2. Marthew 12:45.

518

3. Sophrony, We Shall See Him as He It
p- 102.

4. Ibid., p. 152.

5. Tao Teh Ching, ch. 15 (Gia-fu Feny
and English, trans.).

6. Luke 21:34.

7. Marthew 25:1-13; Luke 12:39.

8. Luke 12:35-38.

9. The Philokalia, vol. 1, p. 189.

10. Ibid., vol. 4, p. 204,

11. Mark 14:38.

12, Mark 13:34-37.

13. St. Ignatius Brianchaninov, The
Arena, p. 85. f

14. The Philokalia, vol. 4, p. 67.

15. Ibid., p. 200.

16. Macthew 6:22.

17. The Philokalia, vol. 4. p. 194.

18. Tuo Teh Ching, ch. 52 (
trans.); ch. 16 (Rose, trans.). .

19. St. Theophan, The Path to Salvatie
pp. 136-37. !

20. Tbid., p. 289. _

21. Archimandrite Sophrony (Sak
rov), 8t. Silouan the Athonite, p.66.

22. Hieromonk Christodoulos (/Agg
loglou), Elder Paisios of the Holy Mo ..
(English version), p. 131.

23, Benedicta Ward, The Sayings ; :
Desert Fathers, p. 142,

24, Marthew 5:39.

25.Quoted in Death to the World,
(1997), p. 9. ]

26. Barsanuphius and John, Sts., Ques
tions and Answers (in Greek), p. 223,

27. Tao Teh Ching, ch. 3 (Cleary, trana.)

28. St. Theophan, The Path to Salvath
p- 293.

29. Ibid., p. 299. . |

30. Tao Teh Ching, ch. 60 (W, Giali
Feng, English, and Red Pine, trans. ),

31. St. Theophan, The Spiritual Lifé,

82,
32. See The Philokalia, vol. 1, p. 171 il



NOTES TO PAGES 3I3-343

L. M. Kontzevitch, The Acquisition of the
Holy Spirit, pp. 39-43.

33. Tao Teh Ching, ch. 64 (Gia-fu Feng
and English, trans.).

34. The Philokalia, vol. 1, p. 191.

35. Ibid., vol. 4, p. 117.

36. Roy Masters, How to Conquer Nega-
tive Emotions, p, 2,

37. The Philokalia, vol. 4, pp. 116-17,

38. Tao Teh Ching, ch. 64.

39. Ibid., ch. 48 (Waley, trans.).

40. Tao Teh Ching, ch. 65 (Fu Huisheng
and Cleary, trans.).

41, Hieromonk Christodulos (Agge-
loglou), Elder Paisios (in Greek), pp. 73-74,
95.

42, Fr, Sergius Chetverikov, Elder Am-
brose of Optina, p. 235.

43. Tao Teh Ching, ch. 46 (Gia-fu Feng
and English, trans.).

44. Luke 14:26; 12:22, 24-26.

45 Luke 12:11-12.

46. Matthew 18:3; Tao Teh Ching, ch. 28
(Gia-fu Feng and English, trans.).

47. Marthew 16:24-25.

48. Gi-ming Shien, "The Basic Teach-
ings of Taoism,” pp. 2-3.

49. St. Abba Dorotheus, Discourses and
Sayings, p. 126.

50. Roy Masters, Secrets of a Parallel
Universe, pp. 41,43,

51. Tao Teh Ching, chs. 18-19 (Gia-fu
Feng and English, trans.).

52. Ibid., ch. 64 (Wu, Gia-fu Feng and
English, rrans.).

53. Marthew 6:22-23.

54, Sophrony, We Shall See Him as He
Is, p. 155.

55. Sophrony, St. Silowan the Athonite, p.
162.

56. Ibid., pp. 161-62, 179.

57. Sophrony, We Shall See Him as He
Is, pp. 155-56.

58. Tao Teh Ching ch. 52. See p. 236
above.

59. Ibid., ch. 14, (Fu Huisheng, trans.)

60. 1 Kings 19:12.

61. John 18:37.

62. Marthew 7:21-23.

63. From a talk by Emanuel McLittle,
psy:ho]ogis:, December 1995,

Chaprer 4: Praver To THE Tao

1. Tao Teh Ching, ch. 25 (Cleary and Fu
Huisheng, trans.).

2. John 1:14.

3. The Philokalia, vol. 1, p. 164.

4. Luke 6:45.

5. 5t. John Climacus, The Ladder of Di-
vine Ascent. Quoted in Abbot Chariton,
The Art of Prayer, p. 49,

6. St. Theophan, The Path of Prayer, p.
11.

7. St. Ignatius Brianchaninov, The
Arena, p. 131,

8. Chetverikov, Elder Ambrose of Optina,
p-251.

9. The Philokalia, vol. 4, p. 276.

10. Ibid., vol. 1, p. 186.

11. St. Ignatius Brianchaninov, The
Arena, p. 83.

12, Hieromonk Christodoulos (Agge-
loglou), Elder Paisios (in Greek), pp. 55.
158.

13. Matthew 5:44-45.

14. Nun Maria Stakhovich and Ser-
gius Bolshakoff, Interior Silence, p. 99

15. The Philokalia, vol. 1, p- 166.

16. St. Theophan, The Spiritual Life, p.
246.

17. Psalm 6:2.

18.5¢. John Climacus, The Ladder of Di-
vine Ascent, p. 118,

19. Acts 4:12,

20. Sr, Ignartius Brianchaninov, The
Arena, pp. 78-79.

21. Vicror Afanasiev, Elder Barsanuphius
of Optina, p. 457.

22. John 14:26; St. Ignarius Brian-
chaninov, The Arena, pp. 79-80.

519




NOTES TO PAGES 344-372

23. The Philokalia, vol. 4, p. 259,

24, Exodus 20:7; Deuteronomy 5:11.

25. Sophrony, His Life Is Mine, p. 114.

26. John 4:23-24.

27. Archbishop Mark of Berlin and
Germany, “A Conversation with Elder
Nikodim on the Jesus Prayer In The Or-
thodox Word, no. 27 (2011), pp. 142-43.

28. Sophrony, St. Silowan the Athonite, p.
135 (iralics added).

29. Psalm 136:9 (Sepruagint).

30. Abbot Chariton, The Art of Prayer,
pp. 100-101.

31. Sophrony, His Life Is Mine, p. 113.

Chapter 5: Laving o Founpa-
TION

1. Luke 14:28.

2. Matthew 16:24.

3. Luke 9:62.

4, Marthew 12:45.

5. Tao Teh Ching, ch. 53 (Waley, Ren
Jiyu, Gia-fu Feng and English, trans.),

6. Marthew 22:37.

7. John 12:25,

8. Luke 14:26.

9. St. Ignarius Brianchaninov, On the
Prayer of Jesus, pp. 108-9.

10. Marthew 5:44, 20:27,

11. St. Theophan, The Path of Prayer. p.
28.

12. 1 John 4:20-21.

13. Mark 11:25-26,

14. St. John Climacus, The Ladder of
Divine Ascent, p. 213,

15. The Philokalia, vol. 1, p. 182.

16. Sophrony, St. Silouan the Athonite, p.
139.

17. St. Theophan, The Spiritual Life. p.
121,

18. St. John Climacus, The Ladder of
Divine Ascent, p. 216. See Psalm 77:26-28

(Sepruagine).

520

Chapter 6: Tue Union oF MIND
aND HearT '

1. Mai-mai Sze, The Way of
Painting, pp. 34-35.
2. Marthew 12:34, 13:15, 15:18
3. See, for example, The Philokalia, vol.
3,p. 269
4,1bid., vol. 4, p. 421,
5. Chariton, The Art of Prayer, p. 52:
6. Mark 7:23.
7. St. Theophan, The Spiritual Life, ppe
189-90.
8. Matthew 5:8, )
9. 5t. John Climacus, The Ladder qf ﬂ;': '
vine Ascent, p. 218. ;
10. Quored in St. Ignatius Bri
chaninov, The Arena, p. 129 (emphasi
added).
11. Sophrony, St. Silowan the Athonite, p
133
12. St. Ignatius Brianchaninov, The
Arena, p. 85. Y
13. Quorted in St. Theophan, The Path
to Salvation, p. 226.
14. St. Theophan, The Spiritual Lj&.
130.
15. St. Theophan, The Path to Salvation,
p. 225,
16. Tao Teh Ching, ch. 12 (Gi-ming
Shien and Cleary, trans.). '
17. John 7:38.
18. John 7:39.

Chapter 7: PRAYING FROM On '*
CENTER

1. St. Theophan, The Spiritual Life, pf
199-200.

2. Ibid,, p. 198; Chariton, The Al'l X
Prayer, p. 125. Y

3. Ch:.m:on. The Art of Prayer, pp.
60.

4. From a ralk by Fr. chlgtm '
the St. Paisius Monastery, February 199!



NOTES TO PAGES 373—-423

5. St. Ignatius Brianchaninov, The
Arena, p. 87.

6. Sophrony, St. Silouan the Athonite, p.
136-137, 149.

7. Sophrony, His Life Is Mine, p. 114,

8. Tao Teh Ching, ch. 10 (Fu Huisheng,
trans.).

9. Ibid., ch. 64 (Cleary and Ren Jiyu,
trans.),

10. The Philokalia, vol. 4, p. 337.

11. Sophrony, His Life Is Mine, p.
112-13.

12.1bid., p. 113.

13. St. Ignatius Brianchaninov, The
Arena, pp. 84-85.

14. Chariton, The Art of Prayer, p. 127.

15. Ibid., pp. 158-59.

16. St. John Climacus, The Ladder of
Divine Ascent, p. 216.

17. Ibid., pp. 129-30.

18. Chariton, The Art of Prayer, p. 129.

19. St. John Climacus, The Ladder of
Duvine Ascent, p. 207,

Chapter 8: EmpTINESS

1. St. Isaac the Syrian, Ascetical Homi-
lies, p. 348.

2. Tao Teh Ching ch. 11. Quorted in
Voice of the Martyrs Newsletter, March 1997,
p-2

3. Voice of the Martyrs Newsletter, March
1997, p. 2.

4. St. Basil, letter 2, p. 7.

5. The Philokalia, vol. 4, pp. 117-19.

6. Ibid., pp. 120, 174,

7.Tbid,, p. 137.

8.John 17:22-23, 26.

9. St. Symeon the New Theologian,
The Discourses, p. 298,

10. Sophrony, St. Silowan the Athonite,
pp- 178-79.

11. The Philokalia, vol. 1, p. 177 (iralics
added).

12, Sophrony, St. Silouan the Athonite, p.
179.

13.Sophrony, We Shall See Him as He Is,
Pp- 26, 46-47, 162, 164-66.

Chaprer 9: ILLumINATION

1. Chrisrodoulos, Elder Paisios (in
Greek), pp. 265-66.

2. Sophrony, We Shall See Him as He Is,
pp. 178, 183-84.

3. Ibid., pp. 166-67.

4. St, Symeon, The Discourses, pp.
28-29.

5. Sophrony, We Shall See Him as He Is,
p.172.

6. Gregory Palamas, St., Triads in De-
fense of the Holy Hesychasts, p. 84.

7. Lossky, Mystical Theology. p- 133.

8. Thid., p. 134.

9. Archbishop Basil Krivocheine, In the
Light of Christ, p. 388.

10. The Philokalia, vol. 4, pp. 316-17.

11. Ibid., vol. 3, pp. 347-48.

12.Sophrony, We Shall See Him as He Is,
pp. 157-58.

13. Quoted in Krivocheine, In the Light
of Christ, p. 388.

14. Sophrony, We Shall See Him as He I,
p- 30.

15. Ibid., p. 189.

16. Quoted in Krivocheine, In the Light
of Christ, pp. 364-65.

17. Ibid., p. 386.

18. 5t. John Climacus, The Ladder of Di-
vine Ascent, p. 228.

19. Chetverikov, Elder Ambrose of Opt-
ina, pp. 27-28.

20. John 14:2-6.

Epilogue: Re-creaTiON OF THE
Seirrt BY TEH
1."Divine Light in the Devil’s Lair,” lec-
tures of Fr. George Calciu, delivered ar the
St. Paisius Monastery, Foresville, Califor-

nia, July 1997 (the monastery has since
moved to Safford, Arizona). Additional

521




NOTES TO PAGES 423-474

narrative taken from an interview with Fr.
George by Nun Nina, Los Angeles, Cali-
fornia, November 1996. In Father George
Caleiu: Interviews, Homilies. and Talks, pp.
75-83, 247-56, 263-77.

2, John 4:13-14.

3. Marthew 22:11-12,

4. Marthew 7:14.

Appendix 1: Eastern OrTHo-
poxy 1N CHINA

1. From unpublished notes of Fr. Sera-
phim Rose for an article on Eastern Or-
thodoxy in China.

2. Holy Transfiguration Monastery,
“The Holy Orthodox Martyrs of China:
An Historical Background”; "The First
Chinese Orthodox Martyrs.” In The True
Vine, no. 8 (Winter 1991), pp. 13-40,
42-49. This issue also contains a com-
plete Service to the Chinese Orthodox
Martyrs.

3. From the unpublished notes of Fr.

him Rose.

4, “The Orthodox Church in China’”
In Tserkownaya Zhizn' (Church Life) (in
Russian) nos. 5-8 (1986), p. 110.
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84-85, 96, 142, 239, 338, 340-41,
354, 363, 385, 397, 401-2, 404, 406,
429, 453-54, 456-57, 459, 480, 486,
491,494

and earth, 98, 104 (see also T en-t1)
third heaven, 387, 457

Heaven (T'ien: early Chinese name for
God), 97, 222, 224-25,229, 231, 236,
244, 250, 275

in the Tao Teh Ching, 243

mandare of, 222

mercy of, 244

unity with, 244

Way of, 31,95, 106, 119, 121, 123, 134,
150, 156, 178-79, 208, 222, 225,
242-44, 281, 353, 406

Heavenly Hierarchies, 411, 413, See also
Angels; Cherubim

Heavens, the, 66, 68, 402, 454
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Hebrews, 11, 40, 224, 227, 245, 247, 250,
261-65,291,453, 464

Hell, 290

Hebei province, China, 433

Henan province, China, 433, 437

Heraclirus of Ephesus, 29, 30 ill,, 31-32,
35,41

Hermes Trismegistus, 42

Hesiod, 42

Hesycha.sm 374, 386, 397,413

Hcsythius, St., 301, 313, 333, 336, 339,
355, 365, 386

Hinduism, 308, 446, 448

Ho Shuo Kuo, Prince, 230

Holy Land. 469

Holy Protection Orthodox Church, Har-
bin, 439

Holy Protection Women's Monastery,
Beijing, 435 ill.

Holy Resurrection Orthodox Church,
Singapore, 426

Hoiy Spil'it, 11, 85, 239, 256, 266-67, 270,
293, 295-97, 343, 366, 368, 383, 390,
398, 400, 456, 460, 464. See also
Breath of Heaven

as perfecting cause, 259, 459
proceeds from the Father, 455
rests in the Son, 456

Holy Trinity. Se¢ Triad, Divine

Holy Wisdom of God Church, Beijing,
427

Holy Wisdom of God Church, Harbin,
439-40, 440 ill.

Hong Kong, Orthodox Metropolitanare
of. See Orthodox Metropolitanate of
Hong Kong and Southeast Asia

Hape, 180, 190, 194-95, 363, 370

Hsia dynasty, 221

Hiin (heart), 359, 386. See also Heart

Hsiu, Rodion, Martyr, St., 432

Hubei province, China, 437

HI.ll'nITl[}ﬁ 85, 123, 144, 148-49, 151-52,
159, 165, 176, 194, 314, 328, 330,
336-37, 339, 343, 349, 355, 369, 378,
181-84, 466, 481, 488, 490, 497-98,

See also Christ, humiliry of; lowliness;
Tao, humility of
Hypostasis (personal essence), 248

Ignatius Brianchaninov, St., 303, 335, 336
ill., 342, 353, 365, 372, 375, 377-78,
381,499

Ignatius of Harbin, Elder, 437

Ignatius, Elder (of The Philokalia), 375

Nlumination, 152, 175, 177, 308, 372,
386-87, 395, 397-98, 400, 402-3. See
also Deificarion; Energy, Uncreated;
Grace; Power, Uncreated; Light, Un-
created; Teh

Image of God, 217-18, 242, 255, 269, 276,
307, 327,463,472, 480

Imagts. 129, 209, 233, 303, 305-7, 310.
349, 355, 361, 386

Imaginarion, 152, 178-79, 278, 280, 310,
321-22, 347, 349, 386

Inner Mongolia, 441

Instinet, 278, 306

Inruirion, 236-37, 253,277,279, 307, 368

Irenaeus, St., 397

Isaac the Syrian, St., 330, 366, 382

Isaiah the Solitary, Sc., 287

Isaiah, Propher, 89, 107, 111, 265

Isidore of Pelusium, St., 459

Islam, 250, 267

Israel, 398, 466

James, Apostle, 295, 400
Jao, Hieromonk Innocent, 435 ill. 1
Jeremiah, Propher, 268 }
Jerusalem, 110-11, 141, 467, 475-76
Jesus Prayer, 341-43, 347, 353, 372, 374,
376, 378, 391, 413-15, 444 |
and intrusive thoughts, 347
and warchfulness, 355 i
as repentance, 348
in the heart, 350
levels of, 350
misuse of, 345
no images in, 349

precautions in doing, 344 i

'
I
{
8
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words of, 350

John Climacus, St., 304 ill., 307, 308, 333,
335, 340, 354, 356, 359, 364, 379-80,
404

John Damascene, St., 453, 455-56, 458,
460-62, 480

John Maximovitch of Shanghai and San
Francisco, Archbishop, St., 436-37,
438ill., 499

John of Kronstadr, St., 457

lohn the Baprist, St., 108, 456, 467

John, Apostle, 32, 333, 353, 400, 454, 457,
460

Gospel of, 8, 35, 343, 459-60

Jonah of Manchuria, Bishop, St., 437

Joseph the Betrothed, St., 467

Joy. 138-40, 142, 161, 189-90, 197, 221,
289,297, 336, 342-43, 349, 361, 363,
370, 388, 391, 486, 492

“Joy of All Who Sorrow” Cathedral, San
Francisco, 438

Judaism, 250

Judas, 476

judgment, 269, 283-84, 315-16, 319,
323-24, 338, 345, 381, 500

Justin Martyr, the Philosopher, St., 41, 42
ill., 43-44

Ju-yang Ching-wu, 37

K'ang-hsi, Emperor, 427

Kalgan, China, 428, 431

Kali Yuga, 448

Karounakia, Mount Athos, 391

Kedron Valley, Jerusalem, 112, 476

Kingdom of Heaven, 96-97, 101, 129,
144, 196-97, 209, 292-96, 307, 330,
383, 385,423,469,482, 486-87

Konroglou, Photios, 45, 304

Ku K'ai Tshi, 230

Kuei (evil spirits), 312. See also Evil spirits

Kui Kin, Clement, Martyr, Sc., 430 ill.,
432

Labdarin (Erguna), Inner Mongolia, 441
Lacranrius, 41-44

Ladder of Divine Ascent, The, 304
Lao Tzu, 22, 24, 26, 28-29, 31-32, 37,
39-44,51,55,233, 254, 263,275,279,
281, 289, 292, 295, 305, 313, 316,
319-20, 325, 329-30, 351, 368, 375,
381, 396,404, 406,424, 444,450,452,
461, 464, 472-73, 476-77, 481,
483-85, 487-88, 490
“foolishness” of, 479
“relationship” with the Tao of, 244, 333
aloneness of, 106, 475
harkens back to antiquiry, 229, 231
humility of, 401
in a state of warchfulness, 302, 333
intuition of, 237,251, 253, 265, 333, 368,
474
meaning of name of, 452
on Absolute Truch, 501
on childlikeness, 321, 410, 487
on empriness, nothingness, 240, 320
on non-action, 322-23, 375
on spiritual sickness, 285, 287
on the benevolence of the Tao, 242
on the oneness of the Tao, 239, 247-48
on the selflessness of the Tao, 242,
247-48, 264
on the Triad, 257
on Uncreared Teb, 237
regards all people equally, 234
returns good for evil, 234, 338
selflessness of, 233, 251, 382
Last Supper, 35, 164 ill.
Legge, James, 222, 225, 227-28, 235
Lieh Tzu, 249
Life of Christ by Chinese Artists, The, 52
Lighr, Uncreated, 150, 217, 219, 237,
246-47, 254, 263, 276, 282, 294, 297,
327, 328, 350, 385-98, 400, 4024,
406, 411, 413-16, 418, 420-23, 444,
451, 458. See also Energy, Uncrearted;
Grace; [llumination; Power, Uncre-
ated; Teh
Lin Xian-gao, 497
Ling (Spirit), 259, See also Spirit, Uncre-
ated; Holy Spirit
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Liturgy, Divine, 393, 415, 419-20, 442
Liu I-ming, 249
Liu Qi, 368
Logoi of created things, 468, 473-74, 477,
482-83
Logos, 26, 29, 31-32, 41, 44, 221, 295-97,
341, 344, 349, 352, 384-85, 388, 396,
453, 456, 461, 468, 473, 482. Sec also
Christ; Son of God; Tao; Word of
God
as Creator, 468, 474
as the Beginning and Ending, 474,
477-78
communion witch, 217
equated with Tao, 31, 35, 37-38
incarnation of, 396
Lossky, Vladimir, 452
Lou Shibai, 12
Love, 15,69, 117, 121, 131, 133, 156, 162,
166-67, 170, 175-76, 178, 180,
194-95, 203, 219, 268, 297, 299, 335,
337, 343, 349-50, 371, 382, 388,403,
420,422, 476, 490, 497, 502
berween the Persons of the Godhead,
61-63, 68, 168, 251, 253, 256, 266,
269, 457
Christ's commandment of, 267-68, 338
eternal, 404
for all creation, 383-84, 409
for enemies, 172, 174, 269, 338, 421,
491,494
for God, 268, 351, 354, 365, 379, 402,
409, 495
for neighbor, 174-75, 35354, 494
law of, 268, 478
perfect, 61, 64, 76, 130, 138, 156-57,
165-66, 172, 176, 183, 194, 268-69,
A
self-forgerting, 381
Lowliness, 85-86, 93, 95, 141, 149, 151,
490. See alse Christ, humility of; hu-
mility; Tao, humility of
Lu Hui-ch'ing, 479, 499
Lu Hung-nien ( John Lu), 52,70,72
Lii Yen, 463

Ma Lin, 223
Ma Yei-fu, 37
Ma Yiian, 54
Macarius of Egypt, St., 219, 247, 310, 399
ill., 470, 487
Mai-mai Sze, 359
Manchus, 225
Mark the Asceric, St., 498
Maximus the Confessor, St., 254, 278-79,
395, 461, 465, 468, 469 ill., 472, 474,
478, 484, 486, 495, 499
Maximus of Beijing, Fr., 427
Meekness, 75, 93, 189, 264, 470. See also
Tao, meekness of
Memories, 217, 282, 307
Menander, 41
Mencius, 236
Mcn:y. 159, 180, 244, 297, 301, 347-48,
369, 374, 395,402, 414,472
Metanoia, 202, 285-87, 289, 292-93,
299-302, 315, 335, 341-42, 345, 381,
409, 498. See also Repentance
Michael of Valaam, Elder, 339
Michelangelo, 460
Mind, created (mind of man), 129, 196,
219, 221, 254, 268, 287, 298, 306,
310-11, 313, 319, 321, 323, 328, 330,
335, 337, 342, 345-50, 352, 35556,
361-63, 365, 369-70, 372-74,
377-78, 386-89, 393-96, 455, 465,
493, 496 |
"higf‘ler," 33, 277, 302, 305, 309, 311
“lower,” 307,311, 315
as sentinel over the hearr, 363-64
a prayer, 373, 377-78
atrention in, 339, 377-78
Chinese character for, 359
emptying of, 311
illumination of, 380-81, 402
in the hearr, 349-50, 364, 372, 376-T7,
413
light of, 326-27, 373
logical, 316, 334
observant, 305-6
purity of, 265
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raised ro God, 310, 335, 339, 370, 373,
379
union with the hearr, 361, 365, 372,
376-78
Mind, Uncreated (Primal Mind; God the
Fal‘her). 56-61, 65-67, 69, 84, 87,
114, 116, 128, 157, 166, 168, 186,
256, 259, 327, 385, 453, 457-58,
460-61, 464, 472. See also Fatcher,
God the
Mindfulness of Ged, 301, 343
Ming (light of insight), 236
Miracles, 316, 499
Mongolia, 437, 441
Moses, Propher, 245, 246 ill., 247, 255,
257-58, 261, 262 ill., 263, 266-67,
294-95, 398, 451, 457. 470
Mother of God (Virgin Mary), 84-85,
150, 187, 371,411, 436, 467
as "The Mountain Unhewn by Hand
of Man,” 85,450, 467
Moartovilov, N. A., 390 ill.
Mount of Olives, 476

Native Americans, 23, 26, 224

Nature. See Original nature of man

Naum, Abba, 489

Nebuchadnezzar, 450

Nekearios of Pentapolis, St., 44

New Testament, 255, 267, 398, 428, 467

Nicephorus the Monk, St., 301, 306

Nicetas Srtitharos, 313, 383-84

Nicholas Kasarkin, Bishop of Tokyo, St.,
428

Nicodemus of Mount Athos, St., 502

Nikodim of Belgorod, Bishop, 479

Nikodim of Karoulia, Elder, 346-47,
362-63, 364 ill., 369, 375

Nilus of Ancyra, St., 502

Nilus of Sora, St., 375

Nipsis. See Warchfulness

Non-action, See Wu-wei

Non-being, 240-41

Noncontention, 158

Nothingness, see Wu

Nous, 277-78, 281, 286-87, 301, 304,
359-61. See also Spirit, created
(spirit of man); Yiian-shen

Ohiyesa, 23
Old Testament, 255, 257, 267, 269, 291,
398,453, 467,470
prophets of, 396
Olympia, Greece, 393
Oneness of God, 61-64, 68, 138, 166-67,
183, 192, 239, 248, 250, 252-53, 266,
457
Oprina Monastery, Russia, 405
Original nature of man, 79-80, 82, 154,
172,192, 218, 233, 235-136, 251, 325,
397,465, 472,493
fragmentarion of, 472
Orpheus, 41
Orthodox Metropolitanate of Hong Kong
and Southeast Asia, 426, 441
Ousia (common essence), 248
Ovid, 42

Pain, 132-33, 142, 148, 161-62, 183-85,
187-88, 195-97, 285, 289, 297, 388,
409, 486, 495.

of soul, 337, 495

Pain of Hearr. Sce Heart, pain of

Paisius the New of Mount Athos, Elder,
298, 308, 316, 317 ill.,, 318, 337,
391-92

Paisius Velichkovsky, St., 414

Paradise, 23, 292, 465, 486

Parmenides, 240

Pascha, 417. See also Christ, resurrection
of

Passions, 144, 185, 188-89, 253, 285, 287,
297, 307, 311-12, 322, 337, 340, 345,
347-48, 352, 355, 383, 483-84, 495,
498

Partience, 316, 370, 378

Paul of Obnora, St., 465

Paul, Apostle, 271, 286, 297, 384, 387, 398,
400, 457, 459, 465, 478

Peace, 127, 129, 133, 138, 148, 158, 162,
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Peace (continued)
192, 208, 297, 325, 367, 383, 393-94,
405, 489,491-92
and hesychasm, 413
false peace apart from God, 328, 377,
463
Pentecost, 295,473
Persecurion, 189-90
Personhood
of God, 245-47, 250, 252, 255, 258,
267-68, 275, 302, 308, 323, 346,
401-2, 423, 447, 464, 500
of man, 217-18, 247, 269, 276, 280,
480
of the Tao, 77-78, 242, 245
Peter, Apostle, 341, 400
Philarer of Moscow, St., 338
Philemon, 41
Philokalia, 277, 296, 301, 303, 306, 312,
314, 333, 336, 341, 346-47, 359-60,
374-76, 386,414, 469,477, 498
Little Russian Philokalia, 390
Pimen, Abba, 309
Pitesti Prison, Romania, 409
Plaro, 41, 44, 45 ill., 500-501
Pleasure. See Sensual pleasure.
Polytheism, 227, 250
Power, Uncreated, 87, 191, 194, 263, 365,
397. See also Energy, Uncreared;
Grace; Light, Uncreated; Teh
Pm}*tr, 295-96, 301-3, 318, 333-34, 342,
344, 346, 351-53, 355-56, 360-61,
369-70, 379, 383, 386-87, 392. See
also Jesus Prayer
beyond words, 334
breathing during, 374-75,413
confessing lapses, 336
for enemies, 338
for others, 337
in hearr, 371
in spirit, 346
in the heart, 304, 337, 349-50, 359, 362,
372,378,380, 382,413-14
no images in, 349
noetic, 359, 362, 367
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pure, 303, 373, 384
self-forgetting in, 337
short, 335
wordless, 370-71
words of, 334, 346, 348, 374, 377
Pride, 144, 152, 319, 324, 328, 337, 345,
352, 363, 374, 381, 386
Prochorus (disciple of Apostle John), 32,
460

Protagoras, 501

Protevangelion of James, 467

Psalms, 288, 291, 347, 398, 428, 453-54,
471

Pu Sueh-tzi, 52

Purification, inward, 299-300, 335, 345

Pythagoras, 41, 45 ill.

Quparadze, Nana, 426

Repentance, 286, 289, 298, 300-301, 314,
330, 348, 362, 369, 374, 376, 383,
386-89, 401, 421, 498. See also Me-
tanoia; Prayer, confessing lapses

Resentment, 144, 283, 306, 312, 324, 337,
348, 353-54, 411

Resurrection, 293, See also Christ, resur-
rection of

Rerurn, 123, 142, 212

in the philosophy of Lao Tzu, 236, 286,
461, 502

Revelation, 15, 245, 255, 266

Roman Catholicism, 448

Romania, 44, 409-10

Romans, 229, 265

Rose, Hieromonk Seraphim (Eugene), 6,
29,36,371ll,, 391ll., 51, 231, 265, 271,
443-46, 449 ill., 481-84, 485,
487-88, 496,499, 502

Ross, John, 222

Rufina, Abbess, 437

Russia, 39, 278, 390, 405, 427-29, 432,
437-38, 441-42, 447, 450, 465

Saint Catherine Monastery, Mount Sinal,
246, 304
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Saint Herman of Alaska Brotherhood,
364

Saint Herman of Alaska Monastery, 39,
4449

Sainr Paisius Monastery, 412

Saint Petersburg, Russia, 492

Salinger, . D, 344

Sampson Sievers, Elder, 492-93

San Francisco, 438, 447

satan (the enemy), 239,311, 316, 318,327,
334, 340, 350, 356, 369, 373, 379

See, Priest Nikolai, 27

Self-exaltation, 127, 194, 202

Self-forgetting, 175, 251, 256, 268,
382-83, 463, 481. See also Christ,
self-forgetting of; Tao, self-forgetting
af

Selflessness, 141, 218, 242, 251. See also
Tao, selflessness of

Self-love, 130, 132, 147, 185, 220-21, 252,
283,472

Sén (born), 454

Seneca, 42

Senses, 128-29, 147, 153, 183, 185, 248,
281, 305, 355, 376, 382, 384, 496

Sensual pleasure, 130, 171, 183, 185, 187,
202, 220-21, 280, 282-83, 354, 498

Seraphim (angels), 411, 412 ill. Sec also
Angels

S-:raphjm of Sarov, St,, 10-11, 41, 239,
297, 390 ill.

Sermon on the Mount, 469

Shang Ti, 216, 222-25, 227, 259

Shmghaj, 20,27, 436 ll., 437, 438 ill.

Shang-Yin dynasty, 46-47, 222, 224, 226,
250

Shen (Spirir), 259

Shén Chou, 274

Shien, Gi-ming, 6, 29-30, 36 ill, 37-39,
51, 236, 238, 240, 253, 257, 279,
322-23, 445-46, 452, 461, 463, 468,
470,472,478,481,484,487,495, 500

Shib Ching (Book of Odes), 224, 243

Shih Huang Ti, 47

Shih-shen, 277, 320. See also Soul, “lower”

Shu Ching (Book of Documents), 221-23
Shun, Emperor, 223
Sibyls, virgin prophetesses, 11,43, 45 ill.
Silouan the Athonite, St., 308
Simon of Beijing, Archimandrite, 429 ill.
Simplicity, 56-57,79, 81, 85, 112-14, 127,
144, 147, 154, 166, 188, 192, 208, 213,
217-21, 224, 231, 235, 319, 325, 467,
476-77,502
Singapore, 426, 441
Sinai, Mount, 245, 246 ill., 261, 294, 304,
451
Sobriety; spiritual, 300, 355, 380
Socrares, 41, 43-44, 291, 359, 404, 495
Solomon, 97
Solzhenitsyn, Aleksandr, 497
Sen of God, 59,87, 252, 256, 267, 297, 343,
374, 388, 396,401,412, 414, 454, 460,
464,480, See also Christ; Logos; Word
of God; Tao
as Messenger of the Father, 457
as operating cause, 259, 459, 461
begorten of the Father, 454-55
Son of Man. See Christ, called Son of Man
Sophocles, 41
Sophrony (Sakharov), Archimandrire,
245, 25455, 257, 261, 264, 266-67,
289, 299-300, 308 ill., 327-29,
346-47, 350, 356, 360, 366, 373-74,
376, 385-87, 392, 394-95, 400, 402,
463-64
Sorrow, 132, 138, 140, 162, 187, 189-90,
198, 201, 291, 389
Soul, 95, 129, 136, 148-49, 152, 159, 165,
175-76, 178-79, 184-85, 194-95,
268, 279-80, 296-98, 301-3, 305,
310, 312, 314, 317, 319, 351-52, 355,
365, 376, 380, 382, 386, 396, 399, 409,
418,422,461, 488, 495, 504
“lower,” 277-79, 281, 286, 306-7, 315,
320, 326, 334, 349, 361
Spiri, created (spirit of man), 82, 189, 193,
217,233, 236,276,281, 284, 289, 295,
298-99, 301-6, 308-9, 311, 315, 317,
320, 322, 330, 343, 345-46, 349, 355,
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Spirit, created (continued)
360-61, 365, 367, 371, 373, 375, 382,
38486, 393-95, 402, 424, 495, 498.
See alse Nous; Yiian-shen
as “the eye of the soul,” 278, 286
as lighl:, 276-77, 280, 326-27, 464
as master, 279-80, 282, 286
as seat of personhood, 276, 28081, 310
darkening of, 280, 328
healing of, 324-25
inner knowing of, 353
purification of, 286-87, 302, 305, 334,
342, 409
re-creation of, 293, 388, 398, 409, 423
renewal of, 381
resurrection of, 366
Spirit, Uncreated (Spirit of God), 101,
276, 295, 297, 303, 346, 383, 385,
397-99, 423
Spontaneiry, 144, 220, 235, 242, 251, 268,
270,281,320, 324, 334, 348, 375,463,
481, 487,499. See also Christ, sponta-
neity of; Tao, spontanciry of
Ssu (to think), 359
Ssu-ma Chien, 228
Staniloae, Fr. Dumitru, 251-52, 456
Stillness, 152, 188, 195, 202, 306, 309, 322,
334-35, 355, 376, 382, 389,481, 502
Su Ch'e, 452, 481
Sufrcrin.g. 172,183,185, 187, 189-90,193,
221, 285, 289, 388, 486, 496-97
Sui Tzi-hua, 52, 164
Sung dynasty, 232, 524
“Surery of Sinners” Cathedral, Shanghai,
436l
Symeon the New Theologian, St., 288,
293,294 ll., 303, 385, 395-97,401-3
Syncretism, 13, 40, 445

T'ien. See Heaven (T'ien: early Chinese
name for God)

Tien-ti (heaven and earth), 243

Tabor, Mount, 258, 262 ill., 263, 400

Taiwan, 225,441

Tao, 32,44,50, 316-17, 382,407,424, 444,

452"53‘; 46’49 4‘68; 4?5r 481_84! 43?'
See also Christ; Logos; Son of God;
Word of God

“weakness” of, 97

ancient character for, 47

as ordering principle, 21819, 236-37

as the Beginning and Ending, 103-4,
177, 186, 213,402

benevolence of, 242-43, 245, 249

communion with, 217, 302, 305, 333

emptying of, 131, 463, 484

equated with “Heaven” (ancient Chi-
nese name for God), 243

equated with Logos, 31-32, 37

forgiveness by, 108, 155-56, 158, 288,
291-92

gentleness of, 105

humility of, 85-87, 90, 107, 111,
150-51, 271

incarnarion of, 275, 288, 291-93, 406,
423

invocation of, 302, 305

meekness of, 75, 136, 264

non-action of, 324

not to be equared with nothingness or
non-being, 240-41, 463

oneness of, 239, 247

patience of, 75

Person of, 77-78, 242, 245, 248, 282,
333

self-emprying of, 69, 78, 85-86, 186,
251, 270-71

self-forgetting of, 241, 251, 256, 271

selflessness of, 75, 79, 242, 247-48, 250,
270

siderracks from, 249,444

silent voice of, 333

simplicity of, 208, 211

spontaneity of, 241, 251, 324, 463

taking flesh of, 261-62

union with, 293, 396, 401

Tao Teh C.l:-inx. 28, 31, 35, 37-38, 40, 51,

279, 368, 374, 386, 462, 468, 473-75,
478-79, 481, 483, 485-86, 488-89,
495, 500, 502
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Taoism, philosophical, 236, 249
Taoism, popular, 225, 249
Tears, 313-14, 347, 362, 378, 387
Teh, 87, 282, 408. See alio Energy, Uncre-
ared; Grace; Light, Uncreared:
Power, Uncreated
and Christ, 263, 275
as Grace, 239, 275, 288, 365, 396,451
as realizing principle of the Tao, 238,
452
as the Power of the Tao, 237, 263
as Uncreated Energy, 246-47, 263,
294-95, 308, 385, 409,412
as Uncreated Light, 246, 385, 444
illumnination by, 10, 294
implements of, 293
Teresa of Calcurra, Mother, 484
Terrullian, 433
Thales, 30,42
Theophan the Recluse, St., 278-79, 281,
307,311, 334-306, 339, 349, 353, 356,
361, 363, 366, 369-72, 378-80
Thomas, Apostle, 406
Thol.l.ghrs, 129, 138, 152, 197, 208-9,
217-19, 233, 248, 277, 280, 282,
284-85, 301-3, 305-6, 321-22, 324,
328, 336, 345, 347, 361, 367, 369,
371-73, 378, 386,471, 496
and evil spirits, 311, 373
compulsive, 233, 313, 317
cutting off, 307, 309, 339, 348, 363,
365
defocusing from, 310
disrrusting, 315-16, 318
enter into the heart, 363
evil, 301, 304, 313
gmd, 318, 372-73
impassioned, 334, 339, 366
intrusive, 308, 347, 356, 380
observarion of, 306, 308, 310-12, 326
seductive, 336
separarion from, 307, 312
struggle with, 307-9, 340, 377
Tientsin, treary of, 428
Transylvania, 416

Triad, Divine (Holy Trinity), 51, 62-64,
68, 250, 252-57, 259, 266, 268-70,
275,382,411,413,451,457-60

Trurh, 210-11, 213, 247, 463, 468, 500

objective, 322-23, 500

Tseng Tzu (disciple of Confucius), 228
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