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INTRODUCTION

8Y CHRISTOPHER BAMFORD

HE critical situation that human beings face today as

a consequence of the dominance of abstract, calcula-

tive thinking may be traced to the fundamental rift that
places the human subject “inside,” over against a world
that is “outside.” By this ancient wound the world has been
desecrated. Despoiled of all but utilitarian significance,
extinction faces it. The situation is dramatic. The feeling
is that “only a god can save us now.” But who still believes
in gods? We feel that we come too late for the gods or that
we have killed them. We feel ourselves to be alone —and
yet not alone. Discovering the need to rely upon ourselves,
to found the world anew, we sense.a god within, who,
since God is dead, suggests a new order of participation in
reality. “Ineffable is the union of man and God in every act
of the soul” wrote Emerson, who also knew: *“We first
share the life by which things exist and afterwards see
them as appearances in nature and forget that we have
shared their cause.”' On the discovery and realization of
this reality — Emerson calls it “the fountain of action and
the fountain of thought” —depends more than we can say.
More bluntly stated: since egoism is the arrogation of
all meaning and value to oneself, we may say that every-
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thing hangs on the ability of human beings to overcome
their egoism and meet the world in its true being. This
egoism is but nihilism by another name. Egoism/nihilism
has stripped the ‘world of its qualities and rendered -it
meaningless. It has quite simply killed it. And thereby hu-
man life too has become meaningless and dead. For if hu-
man life is not a part of the world, of what is it a part?
Pursuing the unreality and meaninglessness of the sensory
world, human beings have become unreal and meaning-
less to themselves also. Behind this lies the original super-
stition of an autonomous, self-constituted world of
thought, able by its own self-verifying logic to mirror and -
map a vast, unthinking, objective universe. All of this—
that the universe is vast (in this sense), unthinking and -
objective —is nonsense. Nor are we who we think we are.
Yet, in order to maintain itself, this superstition —which
has a philosophical name, but which we may simply term
“egoism” —constantly shores up its illusions by maintain-
ing that, according to its own logic, all alternatives are, if
not false, then as unfalsifiable as dreams. But we forget
that we ourselves are “such stuff as dreams are made on.”
In other words, associated with the rift between inside and
outside is another abyss between what'is “rational,” i.e.,
conscious, ai-d what is “irrational,” i.e., preconscious, We
ta Wach@hh%fi\xed and never consider that what is
preconscious may derive-either_from “below” or from
“above” —i.e., be either “subconscious” or-“supercon- .
scious.” At the same time, we fail to notice that conscious-
ness itself is always a process and never a product.

To overcome this situation of pervasive doubt, paranoia
and unreality, some self-existent ground must be found
out of which the sacramental values of truth, beauty and

»
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goodness may be renewed and embodied in human experi-
ence. Rudolf Steiner dedicated his life to this task: to
showing that human self-knowledge may pass beyond
limited egoical self-consciousness and self-feeling into the
realm of the real. “The destiny of the self is that only in its
separation from the universe can it find contact with the
universe. Man would not be man if as an I he were not sep-
arated from everything else; but he would not be man in
the highest sense if, as such a separated I, he did not en-
large himself out of himself to the All-1. Above all, it is
characteristic of human nature that it should overcome a
contradiction which originally lies within it.” Within this
paradoxical movement of reversal — from “little I” to “big
[”—lies contemporary humanity’s means of self-
transcendence, 1.e., the means whereby human beings to-
day may penetrate ever more deeply and consciously into
the creative foundation of things in order to reveal (and re-
deem) there the heart and divine-human self-identity of all
that is. This is what it means to become a “son of God.”
True self-knowledge reveals the real self as participating
in, and participated by, the creative knowledge— the love
underlying life, matter, consciousness, etc. —who is the
originary being of the universe: the I AM or (solar) Logos.
It is to this Pauline and Anthroposophical (Steiner)
tradition—“Not I, but the Christ in me”—that Georg
Kiihlewind belongs.

This tradition is distinguished by the fact that it begins
with thinking and modern self-consciousness —thinking,

-which we receive everything and are everything but of
which wmfh‘mg,\p cisely because we are mod-
ern, Cartesian-Kantian self-‘:cmgsiymthing
that we are and know, every perception and self-
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perception that enters our consciousness, derives from
thinking and is expressed for us in thoughts which, as
Cartesian-Kantian isolated subjects, we take to be the
only reality accessible to us. Hence we live under the tyr-
anny of habit, captives of the past. Yet thoughts, by which
we know that we have thought without ever knowing that
we are thinking, constitute not only a prison for us but
also the intimation of escape from it. For thoughts are the
. deadened residue, the crystallization, of something that
was once alive and dynamic — a living process that reaches
us in arrested concepts and ideas, which we then passively
allow by force of habit to usurp the living reality of the
world. These ideas and pictures become the apparently
fixed and insurmountable boundaries between ourselves
and the world, and the I-It relationship takes hold. Im-
mured within our representations, hypnotized by them,
we begin to worship them as idols. Yet what was alive,
and is living still, beyond the limited boundaries of our
ego, unites us to the world. As immediacy or intuition, we
sense it as the source of all our thoughts and perceptions.
The I-Thou relationship is primordial. In our heart of
hearts we know that the world medium within which we
live and move and have our being is a thinking or cogniz-
ing one. As Kiihlewind says, taking the exception, the in-
version, to prove the rule, even the fact that the world
seems outside and opposed is a purely mental construct.
Everything in the world bears the signature of thinking —
but thinking as life and love — and is, as we receive it, a res-
idue of that thinking deadened by our habitual doubt, our
dualized, dialectical, comparing consciousness. We are
the world, always. Our tired, suffering, hungry lives —our
alienation, apathy, hopelessness—are its too. There is

R
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only one world. Beyond, behind, before the finished per-
ceptions and thoughts that rudely slice our experience of
the world into two lies a single reality —the true uni-
verse— and we are it. Thinking and perceiving, in fact and
in principle, are direct and unmediated. The mediation
and separation that we experience is only a by-product of
human individuation and can be overcome. There is a sin-
gle reality to which we belong; thinking and perceiving are
but approaches to it. There are not two worlds —inside
and outside, subjective and objective, thought and scen,
spiritual and material—but only one world, “spiritual” in
essence, “cognizing” in nature. The inside of the world is
the inside of humanity. Full reality is the' magical interpen-
etration and cooperation of the one in the other, without
mediation, withotit arrestation. “In truth, the sense world
is also a spiritual world™ _

Because we depend on it, we know nothing about think-
ing. It is the only process that we cannot learn more about
by thinking about it. To think about thinking only delays
the issue, restricting it to an indefinite regression at rhe
level of what has been thought. To uncover the inner na-
ture and secret gift of thinking a new faculty of expericnce

must be developed — a deeper phenomenology or level of

consciousness by the means of which we may observe
thinking non-dualistically, that is, not observe but live it,
think it in the present: to become ourselves the presence of
thinking. A

To reach this awareness, Kiithlewind begins with the dis-
tinction between thoughts and thinking. All that we usu-
ally call thinking is thought: the juxtaposition and
association of finished, past—hence dead—thoughts.
These thoughts must have been living once—indeed,
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every new moment of understanding is a breath from the
. level of what is living and present —but all our conscious
experience is limited to the remnants, to what has dropped
from presence into the rigid framework of the psychologi-
cal time of mutually exclusive passing moments, whose
present moment inevitably escapes us. Our consciousness
is of this past alone, of what we have already thought (we
cannot recall when). The first realization, therefore, is
that what we call thinking is only a kind of exteriorization
or mechanical rearrangement of fragments of another,
more vital process, and that behind our passive, petrified
thoughts must lie an active world of living thinking, of
which we know nothing, precisely because it is concealed
from us by our thoughts. We are imprisoned by our
thoughts, yet our thoughts —and the space, the gaps, be-

.+ tween them —must continually indicate the way out of the
- prison. Where do thoughts come from? Who or what is

their source?
' In this tradition, then, the-task-fsto experience the ac-
—tive nature of thinking: to bring thinking, which is
activity —continuous presence—into conscious experi-
ence, which in a sense is also continuous presence. For the
more fully we experience something, the more we disccver
that we have overcome the dead weight of “pastness” (¢po-
ism) and begin to live in the present, in presence. Ordinar-
ily, with reference to thinking, we call this peak experience
“intuition.” Steiner and Kiithlewind propose a way or
method of inner schooling in that state of consciousness
which we occasionally glimpse as intuition. They would
have us live that state, or at least begin to do so. }
To begin to live in intuition is to begin to Jeave the ego’s
conditioned, relative world of attachments, desires and
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fears, for the real world of self-sustaining spiritual es-
sences or realities. “When we live in thinking we live in the
self-supporting spiritual web of being.”* We experience a
state no longer conditioned by the organism, i.e., it is
brain-free. To live in intuition is to leave the soul’s artifac-
tual, illusionist world, which in terms of its individuated
consciousness is the seed-shadow or premonition of its
real individuation or spiritualization, for the monistic
world of the spirit. Thinking at this stage ceases to be rati-
ocination and becomes “an experience —in pure spirit—of
a purely spiritual content.” This has to do with becoming
inwardly present in an identity. Inner and outer are united
in a higher nature, a higher cognizing activity that unites
feeling and willing in a single deed of Jove. It is as if “or-
gan” and “object” of perception become one in the act of
cognition itself, and the subject becomes the presence of
this act, present to it. Just so, the ancient alchemists spoke

of being present at the creation. No wonder, for in thisact ——— g8

we_encounter—the—umiversal cognitive-ontological pres-
ence, the I AM. Indeed, just as our thoughts construct the
artifactual ego, living thinking which is their womb is the
being and beginning of the true self and true being. The
human being who is called to know himself must endure
the ego’s death in order to raise his consciousness to the
life of the spirit and meet himself there. Itis the ego’s death
iself which is the light of the true selfs birth. The ego, the
soul, even in its highest manifestation, cannot experience
spirit. Only spirit can experience spirit. Therefore the soul
must become spirit, one with its spirit. Hence the soul’s
only task, once it has found itself, is to lose itself: to lay 1t-
self down in surrender. In the soul’s surrender, spirit ap-
pears. But in ovder to surrender, soul must have something
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to surrender. Hence the profound need of separation, indi-
viduation. It was for this reason, perhaps, that Christ said
that He came to save sinners. _

Thinking is unique in that, like light, it is transparent. It
is at once process and product. We cannot think it. We de-
pend upon it, but we are unaware of it. It is our element,
interpenetrating all we do and are. Therefore it seems
closest to us, to who we are. Yet we cannot separate our-
selves from.it. I know that I walk, I can separate myself
from my walking, but in the case of thinking it is different,
more difficult. Who can tell the dancer from the dance?
Yet there must be a thinker. Who thinks? Who am I? All
- spiritual paths return to and hinge upon this riddle. As the
eye and the light of which it is an extension cannot see
themselves but are seeing, the I, which seems to be related
to thinking, seems unable to think itself. I am not body,
not soul—not any “thing” —1 am I. That I, which is not
thinking but the thinker, is then closest to thinking, but
too involved with it. Connected to the task of the soul’s
surrender, therefore, is that other task of the separation of
the subject from thinking.

To achieve this, thinking must be strengthened by the
practice of attention. First, attention to a theme, then at-
tention without an object — pure attention or, as Kiihle-
wind writes, “power, possibility, preparedness.” It is
attention without an object, which is an exclusively psy-
chic “energy” that brings us into the presence of pure activ-
ity. Now the I AM is. We become one with pure spiritual
activity. This is freedom, as God is free. Thus, according
to Jewish tradition, “This is the meaning of the verse ‘] am
that I am’—~1 am named according to my acts.”® Just so
too, in spiritual, brain-free cognition, activity is all.
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Steiner writes: “The soul is only conscious of possessing a
particular organ of spirit to the extent that it is able to
make use of it. For these organs are not something static;
they are in continual movement. And when they are not
employed, it is not possible to be conscious of their pres-
ence. Thus, their apprehension and their use coincide.”

By the purely psychic practice of attention, the true sub-
ject, no longer identified with thinking, is revealed as pure
activity, pure relatedness, invisible, indemonstrable, a no-
thing. But a nothing which is everything. Of this true self,
Kihlewind writes, we can only say that it is. Resting on
nothing, it draws its meaning, which is activity, at once
out of itself and in identity with meaning, the primal activ-
ity. It is a god, a personal-impersonal cosmic being. And,
because it is, it can lay itself down with complete altruism:
it can merge without fear of loss of self in being. It has

- nothing to lose. Hence the possibility of true cognitive

love arises, of which the artifactual ego’s surrender was
but a weak premonition.

Therefore this path of thinking, like all spiritual paths,
is a path of surrender— an activity, a way, a praxis. To be
able to walk this path is to realize in the most fundamental
way possible the human promise of freedom. It is to en-
gage in the unmediated reading of the world —a reading
which is a listening and a playing. By this, the world con-
tinually unveils itself to 1tselfthrough us. W are it and 1ts
transformation.

Because of this, something should be said of Kiihle-
wind’s logic, which is not the closed, linear logic of ordi-
nary philosophical thought and description, but an open,
evocative logic of seeking-and- fmdmg—-the free, herme-
neutical logic of a path laid down in seeking. Logic, of
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course, derives from logos, which means not only “word”

but also, and more generally, ratio or relationship. It isnot
therefore something fixed and rigid but refers rather to a
living network of connections (ratios) that, binding to-
gether and holding apart, create a coherent whole or iden-
tity. From this point of view, Kiihlewind’s logic is above all

_alogic of experience. In order for its truth to be realized, it

must be lived. Testifying to his own experience, Kiihle-
wind seeks to evoke it in another. Calling his readers to ex-
perience what he has experienced, he enjoins them to do as
he has done. In this sense his writing is closer to the injunc-
tive mode of a musical score or a mathematical text than it
is to normal, informational-descriptive discourse. Kiihle-
wind, in fact, gives us very little “objective information,”

and a reader seeking simply to be informed will come .

away disappointed. Stages of Consciousness demands an
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Since writing Stages of Conscicusness—his first book —in the
years 1972-1974, Georg Kiihlewind has published the follow-
ing books in German: ‘

1978 Die Wahrheit Tun, Erfabrungen und Konsequenzen des
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(Doing the Truth, Experiences and Consequences of In-

_ tuitive Thinking)
1979 Das Gewabrwerden des Logos, Die Wissenschafr des
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FOREWORD

Modern humanity’s most difficulr task is to become
aware of, to see and to overcome the threshold of m *-
rored consciousness. The first essay attempts to show how
Rudolf Steiner proposes reaching this goal in his Philoso-
phy of Freedom. Consideration of the threshold lying be-
tween thinking and what has been thought leads the one
making this experiment to “the fundamental experience of
the spirit.” The third essay attempts to develop a method-
ology for the first steps in the realm of concentration and
contemplation. The last éssays set forth the outcome:
how, in the observation of the soul’s boundaries, these
boundaries become transparent and permeable. The form
of the communication is such that the reader, tracing the
lines of the movements of thinking, steps into its fabric.

21
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The Two Stages of
Consciousness

THE BOUNDARIES OF THINKING

IT IS relatively easy for a human being today to bring
the boundaries of his thinking and thereby also those
of his consciousness into the realm of experience. This
may even be done in a variety of ways. One need only
ask, Why is something evident? What constitutes “evi-
dence”? Why is the logical logical? Thinking knows no
answer to these questions—or rather each attempt to an-

swer has to presuppose what is being questioned. Hence
the discomfort caused by such questions and the conse-
quent avoidance of them, resulting involuntarily in pro-
moting the decline of thinking consciousness to a
precritical, naive level, that of the ‘unreflecting use of
thinking. Hence too the half-thought-through attempts
to regulate or schematize thinking in order to make it
«correct” — without ever recognizing that regulation itself
occurs through thinking and must be understood and
evaluated through thinking that itself is not yet “regu-

. lated”” One is often unaware that logic derives from

thinking, not the reverse. First one thinks logically, then
one creates or comprehends logic as a descriptive, not a
normative science. The latter always presupposes logical
thinking.' -

But the approach to the boundary can also take other

23
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forms. Wittgenstein determined that “language” provides
clear-cut forms of expression only for the simplest state-
ments. (He really means not forms of language, but
forms of thinking.) It is easily demonstrated, however,
that the simplest statement — for instance, “Here is the
table” — contains elements which actually can neither be
seen through nor even thought through. In the sentence
quoted, the word and concept “is™ is obviously one
which cannot be gotten to the bottom of, for who could
explain its meaning? The child grasps this concept— like
all others—intuitively and unconsciously, uses it without
error, and continues to do so as an adult. The concept
“here” is just as inexplicable. To elucidate it, at least the
concept “there” is necessary. Each of these concepts is in-
explicable in itself. To understand either one, the intuj-
tion “here-there” is necessary, and although this intuition
can be approached, it cannot be summoned forth or
“made understandable” through other concepts. The
word and concept “table” seems the most accessible to
us. But try to explain or define it: leaving aside the non-
intrinsic characteristics (compositional material, number
of legs, form, etc.), we are left with horizontal surface,
hardness, limited size and height. It is easily demon-
strated, however, that even these are not decisive. A beer
keg can serve as a “table” It i1s considered fashionable at
times to use the floor as a “table,” and at a picnic a cloth
laid on the slope of a hill can serve as a “table.” So the

~ “table” has had to relinquish all properties recognized as

inherent to it. With this complete dematerialization and
stripping of form, only the “function” remains— the
“serving” aspect of the table. What does the function

THE TWO STAGES OF CONSCICUSNESS 25

consist in? To serve for eating, writing, c'ard pla)."ing,
chess playing, etc., all of which can be nexlther de‘flne.d
nor indicated with conceptual exactness. Still, the intui-
tion remains: everyone “knows” what a table is, after all,
or what serves as a table under a given circumstan'ce‘
*Going only a step further, we see ‘that to e§tablx§h the
“meaning” of single words on a ratxoqal baS.IS, wntbout
reference to the faculty of intuition, is simply impossible.
This becomes very clear in the case of concepts that do
not stem from the perceived world. For instance, the
meaning of the socioeconomic word “work is vigor-
ously disputed and can be clarified oqu by calling on
further concepts for help. Should one w1sh. to pursue this
process, perhaps by trying to find a l.);:lSlS in “conven-
tion,” still more concepts must be utlhzed., and it b.e—
comes obvious that this effort to clarify ends in
unmanageable divergence. Finally, it is our mutual trust
that we all understand what that means that makes com-
munication possible. ‘
It is clear from these few examples that the paradoxi-
‘cal situation of having concepts that are easily used but,
as regards their origin, basically unc_l'ear stems from the
fact that consciousness only “experiences” the alrea‘dy~
thought, whereas the process of think_ing lies before
what has been thought. Therefore this proces§~the
coming into being of thought—is preconscigus. erhogr
finished thoughts and finished represcntations, there’ is
no consciousness in the usual sense of the w‘ord‘ To
“empty” one’s consciousness is ordinanl_\i impossible. At-
tempting to achieve it, we drift into a kind of dreaming

or sleep.”

A
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THINKING ABOUT THINKING

The first half of Rudolf Steiner’s The Philosophy of Free-
dom deals with a stage of consciousness that may be
characterized by the fact that, at this stage, the contents
of consciousness are given through observation. In par-
ticular, this field of consciousness is most suited for the
observation of thinking—or, more accurately, the
already-thought. What is meant by “thinking” in the first
seven chapters of The Philosophy of Freedom is not the

process itself but, as in the ordinary usage of the word,”

the result of this process as it enters consciousness. This
becomes particularly clear when Steiner speaks of the
observation of thinking:

I'am, moreover, in the same position when I enter into

the_exceptional state and_reflect on my own thinking, |
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we have concepts. . . . o
In contrast to the content of the percept which is

given to us from without, the content of thinking ap-
pears inwardly. The form in which this first make§ its
appearance we will call intuition. Intuition is for think-

. . 3
ing what observation is for the percept.

The “form,” the way in which we “shape” concepts, i's
here called intuition. At first, however, we d.o ng:t'_expen-
ence this “shaping,” only the result of the intuition, be-
cause we are not capable of apprehending tht? presence
of spirit in the shaping of concepts. W? experience only
the continual loss of presentness, th'at‘ is, what lgs‘always
falling into pastness, the past, Fhe finished concept. Try
to grasp the present: Now! —it is already gone.

“When someone thinks, he really perceives only th‘e
last phases of his thinking activity, of h%s thinking: experi-
ence.” Following this passage is a detailed description of

can never observe my present thinking; I can only sub-
sequently take my experience of my thinking process as
the object of fresh thinking. If I wanted to watch my
present thinking, I should have to split myself into two

persons, one to think, the other to observe the think- °

ing. But this I cannot do. I can only accomplish it in
two separate acts. The thinking to be observed is never

that in which I am actually engaged, but another

one. . ..
There are two things which are incompatible with
one another: active production and its objective con-
templation, :

The intuitive character of the way in which thoughts
arise is clarified in the following quotation:

What a concept is cannot be expressed in words. Words

can do no more than draw our.attention to the fact that

the various phases of the thinking process.-Examples 9f
similar assertions related to perception are to be found in
the first meditation of the booklet, A Road to Self-
Knowledge. ' N
Before the age of the consciousness soul,"'. th§ possibil-
ity of observing finished thinkmg. or of thinking abqut
what has been thought did not exist. To be sure,'the. in-
tellectual soul” makes the most incisive use of thmkmg,

“For a discussion of the consciousness soul aqd the intellectual soul,
see Il;\?;rdz)lf Steiner, Theosophy, Anthroposophlga] Eress, NCWRY?jrkl%
1971, part one, section four, “Body, Soul and Spirit.” And a.lso I;l o
Steiner, Anthroposophical Leading Tbougl?ts, Rudolf SFef“ch ress,
London, 1973, pp. 69-131. Cf. Owen‘Barﬁeld, Romanticism orggs
of Age, Wesleyan University Press, Middletown, 1966, pp 84-103,
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but this is always the ancilla of another principle — today,
ancilla technicae, ventris (“servant of technology, of the
stomach”), not to mention others—in any case, ancilla
corporis (“servant of the body”). Thinking about think-
ing began during Scholasticism, which was a prelude to
the consciousness soul. Descartes’ dictum Cogito ergo
sum, for all its inadequacies as a statement, is typical of
the consciousness soul’s attitude. Obviously, it is the ca-
pacity for pure, perception-free, abstract thinking that
makes this reflection about thinking possible. But with
this capacity, all the doubts about thinking, about cog-
nizing, also arise: the age of epistemology arrives. Cog-
nition is no longer accepted naively — it is thought about.
Since this reflection is done with the same powers of
cognition that are otherwise at work in the attempt to
cognize, the efforts toward an epistemology quickly lead
to a self-contradictory agnosticism, after which the un-
dertaking is soon abandoned. Thinking realizes—though
this does not happen consciously in thinking—that any
statement it makes about itself can have no more value
than any statement it makes about anything else. Think-
ing does not “see” itself while thinking, but only after
hinking, after what has been thought; for the plane of
thinking, of cognizing, is in no way altered by the fact
that thinking thinks about what has been thought. Two
philosophers are exceptions: Hegel and Gentile. Both
have an intuition of the thinking process and place it in
the center of their investigations, but neither is able to
expertence this process and provide guidance toward this
experience. Rudolf Steiner assumed this task as his
lifework.
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THE CHALLENGE: TO EXPERIENCE
. THE PROCESS OF THINKING
Based on the discussion so far, if we are to achieve an ef-
fective epistemology that does not succumb to these dif-
ficulties, the thinking process itself must be brought into

the realm of experience. It is very clear this can be no

mere speculation or further “reflection™ but rather an
action in its own right: a “doing.”

Actually, every science, and particularly the natural
sciences, should face this necessity. After all, we do
everything, even all research, by means of thinking. But
we really know nothing about the act of thinking.
Should we not then know the tool with which we bring
about everything—even technology? An often uncon-
scious obstacle standing in the way of this challenge is
that a new capability must be acquired, somewhat like
achieving mastery in an artistic pursuit through doing
and practice, rather than through reading, reflecting and
gathering knowledge. Other than in the work of Rudolf
Steiner, it is difficult to find guidance (pedagogy) for
such an activity. Steinér’s work, however, is not easily ac-
cessible for us today and remains unique in its approach
and aim.

The consciousness soul provides the possibility for hu-
man freedom. This is demonstrated, for example, by the
very fact that we can pose the question of freedom,
which would be impossible if we were completely un-
free. In that case we would not be able to grasp the con-
cept of freedom at all, not even in our usual dull.
half-conscious manner, because no authority, no organ
in our being would notice the lack of freedom. To con-

.
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A ceive of freedom it is necessary to be aware of and atten-
) tive to the lack of freedom, as well as to be aware of
freedom itself. The human being must participate in
both. .
The potential for freedom is inherent in the conscious-
ness soul insofar as it can observe its own past thinking.
This past does not compel directly: it is a dead world,
powerless, shadowy, and precisely for that reason ob-
servable. The observing authority is always present but
always enters consciousness only afterwards, in the next
moment: always in the past. For the potential for free-
dom to develop into the actuality of freedom, it is neces-
sary that the authority judging the past take hold of and
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Compared to ordinary conscxousness living thmkmg is
preconscious.

THE EXPERIENCE OF THE ACT OF THINKING

The addendum to the eighth chapter and the beginning
of the ninth chapter of The Philosophy of Freedom con-
cern themselves explicitly with the experience of living
thinking. First, dead thinking is portrayed, then living
thinking and the experience of the latter. I quote the crit-
ical sentences {emphasis is from the original):

The difficulty of grasping the essential hriature of
thinking by observation lies in this, that it has all too
easily eluded the introspecting soul by the time the soul
tries to bring it into the focus of attention. Nothing

!
[

")\ sciousness of the present can be free. The “I” concept we
ordinarily have is in fact only a memory, a shadow,
something already thought: a memory of an intuition. It
follows from this that the second half of The Philosophy
of Freedom describes the step that brings observation
out of its “standing over against” what has been already
thought into experience, the direct participation in
thinking in the present. Observation must be directed to
living thinking a4 the experience of living thinking. Liv-
ing thinking is the process or supersensory power out of
which the already-thought appears. What we usually call
thinking is really the appearance of past thoughts. It is as
if flowing water, during its course, turned into particles
of ice, and the only thing we noticed was the ever-in-
creasing number of ice crystals: past thoughts. It follows
that ordinary consciousness, grounded in what has been
already thought, cannot experience living thinking.

3

experience ltseff in the pre T‘Gther~daaﬂ—this—ther£_ls;,\
no subiect “present” which could be free. Onl n then-remains_to_be_inspected but the lifeless abstraction,
- ! . _\Q——_‘-———'——.
J “present” which cou ¢ free. LUnly <o ,=’ the corpse of living thinking. [Note that mention is

again made of the difficulties in experiencing thmkmg
in the present, but it is not set aside as impossible, as in
the quotation from the third chapter.] If we only look at
this abstraction, we may easily find ourselves com-
pelled to enter into the mysticism of feeling-or perhaps
metaphysics of will, which, by contrast, appear so “full
of life” We should then find it strange that-anyone
should expect to grasp the essence of reality in “mere
thoughts” But if we once succeed in finding life in -
thinking, we shall know that swimming in mere feel- -
ings, or being intuitively aware of the will element, can-
not even be compared with the inner wealth and
self-contained yet ever active experience of this life of
thinking, let alone ranked above it. . . . Will and feel-
ing still fill the soul with warmth even when we live
through the original event again in retrospect, Thinking
all too readily leaves us cold in recollection; it is as if



32 STAGES OF CONSCIOUSNESS

fhe life of the soul had dried out. Yet this is really noth-
ing but the strongly marked shadow of its real nature —
warm, luminous and immersed deeply in the
phenomena of the world. This immersion is brought
ab.out by a power that flows through the activity of
thinking itself—~ this power is love in its spiritual form,
There are no grounds here for the objection that to dis-
cern love in the activity of thinking is to project into
thinking a feeling, namely love. In fact, this objection is
but a confirmation of what we have been saying. If we
turn towards thinking i its essence [i.e., the living, not
the past thinking], we find in it both feeling and will,
an_d these in the depths of their reality [feeling that per-
ceives, will that perceives]; if we turn away from think-
ing towards “mere” feeling and will, we lose from these
Fheir true reality. If we are ready to experience thinking
intuitively, we can also do justice to the experience of
feeling and will. . . .7

The attentive reader will realize that these sentences
do not deal with the observation of past thinking
(.th.oughts), but rather speak of the experience of present
living thinking. This is also described in the beginning o;
Chapter Nine, from another point of view: ;

A.propc.er understanding of this ob.ervation {of the
relgnonshxp oft cognizing man to the world] leads to the
insight that thinking can be directly discerned as a self-

contained entity [obviously, here also, we are dealing -

witl_m a new form of experience, not a “standing over
agafnst”]. ... When we observe our thinking, we live
during this observation directly within a  self-
supporting, spiritual web of being. Indeed, we can even
say that if we would grasp the essential nature of spirit
in the form in which it presents itself #osz mmediately
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to man, we need only look at the self-sustaining activity

of thinking. . . .
We [who penetrate and behold the essence of think-

ing) shall see in this element that appears in our con-
sciousness as thinking, not a shadowy copy of some
reality, but a self-sustaining spiritual essence. And of
this we shall be able to say that it is brought into con-
sciousness for us through intuition. Intuition is the con-
scious experience —in pure spirit—of a purely spiritual
content. Only through an intuition can the essence of
thinking be grasped.®

In contrast to what was said about it in the fifth chap-
ter of The Philosophy of Freedom, intuition is here char-
acterized as an “experience—in pure spirit—of a purely
spiritual content.” With this, the challenge to expericnce
thinking in the present receives a more tangible form: it
is to experience the process of intuition, of which, oidi-
narily, only the result enters our consciousness.

But intuition means being inwardly present, in an
identity, and not “standing over against.” This undJer-
standing from within can be grasped clearly in the intui-
tion of the “I," as it can also be grasped in every original
intuitional experience. In apparently stark contrast to
the quotation from the third chapter, Rudolf Steiner de-
scribes this experience in the second addendum to the
chapter called “The Consequences of Monism”:

For although on the one hand intuitively experienced
thinking is an active process taking place in the human
spirit, on the other hand it is also a spiritual percept
grasped without a physical sense organ. It is a percept
in which the perceiver is himself active, and a self-activ-
ity which is at the same time perceived. In intuitively
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experienced thinking, man is carried into a spiritual
world also. as a perceiver.’

The contrast with the assertion that “active produc-
tion and its objective contemplation™ are mutually exclu-

sive could not be more decisive. In reality there is no -

contradiction here at all, since intuitive experience is nei-
ther objective contemplation (“standing over against”)
nor “observation” in the usual sense, but rather is pres-
ence, presentress in the activity, the unmediated experi-
ence from within. This presence, presentness in the
activity, is practiced in every artistic pursuit. The singer
does not wait until the sounds have died away to observe
and judge what has been sung. It would be much too late
then to notice a false note. He or she “hears” it in the
process, even before the sound is produced, from within.

(This is why one says, aptly, when someone cannot sing,

. that he has no ear, although obviously one does not sing

with the ear.) To be present in the moment, in the act of
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think, therefore . . .). For who would substantiate it? [t
is itself the ground of all grounding, of all proof and

support.

. $
THE SPIRIT-SELF

For ordinary consciousness, thinking is a phenomenon
whose sources and origin lie before the thinking con-
sciousness. In order to cognize thinking, one miust first
produce it, and this one can do without first consciously
(by thinking) learning how to. Logic is an a posteriori,
descriptive (not normative) discipline, which describes
how I think. I could not produce or understand logic if |
were unable to think logically to begin with. As obvious
as this seems, it is always forgotten by logicians.

Man does not determine beforehand the kind .of cor-
relations that will come about between his thoughts—
this determination would in itself be a train of
thought — he only provides the place where the connec-
tion_between_them_can_occur arrnrding 0 {}‘.CIT con

)

cognition, and not merely to wake up to what has been
already thought, is to experience intuition, not merely its
result. This transparency of the act of cognition itself,
this not-forgetting of the cognizing behind the cognized,
this not-remaining-hidden of the wellspring of cogniticn,
is at once the experience of living thinking and of tize
true | which alone is capable of this experience.
Ego-consciousness, the everyday I, lives by grace of
thinking. It needs finished thoughts (finished percep-

tions) to exist as consciousness at all. It rests on what

has been represented, remembered, already thought and;’

perceived.
The true I-am needs no support, no groundmg (no I

tent, which inherently contains their essence.'"

Where and by what means do the finished thoughts of
ordinary consciousness arise? The lifework of Rudolf
Steiner serves to-answer this question. In his Theosophy,
the answer can be found in elementary form. ’

The organ for intellectual intuition is the core of man’s
being, called the spirit-self.

In the same sense in which the revelation of the corpo-
real is called sensation, let the revelation of the spiritual
be called intuition. Even the most simple thought con-
tains intuition, because one cannot touch the thought
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with the hands or see it with the eyes. Its revelation
must be received from the spirit through the “1.”, . .

[As] there could be no color sensation without physi-
cal eyes, [so] there could be no intuitions without the
higher thinking of the spirit-self. As little as sensation
creates the plant in which color appears, does intuition
create the spiritual realities about which it is merely giv-
ing knowledge. !

“Higher thinking” means life in living, cosmic think-
ing, in which intuition (literally, “inner presence,” Da-
sein} allows us to participate. Yet in the reflection of our
ordinary consciousness this participation turns into a
dead and therefore untrue mirror image of the living
idea. :

The following remark shows that in experiencing intu-
ition a suprarational stage of consciousness is in play:
“And actually, no one should confuse this world concep-
tion with thar based on the direct experience of thinking
with mere rationalism.”"

So it is not a question of thinking about thinking. This
is simply a step in the direction of the metamorphosis of
consciousness: a metamorphosis of a consciousness of
the past into a consciousness of the present,

One might ask why the third chapter of The Philoso-
phy of Freedom so emphatically asserts the impossibility
of observing thinking in the present, while the second
half of that work presupposes the experience of the
thinking process. The answer lies in the above explana-
tion that the experience of thinking is no ordinary obser-
vation from withour, bur an inner experience, an
intuition experienced in its making. This distinction has
pedagogical value. It is 1 matter of emphasis. The soul,
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even if it is the “highest manifestation’f of the I—ngmely,
the consciousness-soul —cannot experience the §p1mgal.
At best, it can behold the spirit's undxgtorted' mirror im-
age. For only spirit can experience spirit—a fmgfer point-
ing at the moon is not the moon. The .hum.zm bel‘ng 'm;;St
rise to his spirit-self, to the center of h.xs bc?mg, his hngd er
i, in order to discern the play of spirituality in every ﬁy
consciousness and to recognize the. source of the
thoughts he has thought: i.e., living thmkxqg. Hhe' must
consequently actualize—at least momt.anta'rx.ly—— is Eo-
tential idensity with the “organ” 9f intuition: higher
thinking. In this way one can experience what one }15111-
ally receives preconsciously through this organ. Precisely
this, this being veiled and yet attainable through un.com;
pelled inner deeds, is the secret of the human promise o

freedom. .



The Fu.ndarhental
Experience of The Spirit

F observations are to be made on common human in-
terests, on the meaning of human life and the world
process, or on the developmental needs .of humanity and
individuals, then we must and can proceed only from the
§tandpoint and perspective of today’s average human be-
ing, and everything worth saying must be formulated in

the language of everyday people. Otherwise there is no

possibility of the ordinary person approaching and fol-
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perceptual process the content represented in the percep-
tion arises only through thinking, even if the thinking is
unobserved. Without conceptual determinations that run
their course quickly and lightly, and therefore without be-
ing noticed, one would simply not be able to perceive
anything determinate. oo
Whoever observes the content of his consciousness can
note that this consists exclusively only of elements which
cither are of a purely conceptual nature or are bound up

with conceptual elements. Human consciousness is a .

thought-consciousness.

That the above holds true for sensory knowledge. is im-
mediately clear. But what about knowledge that is not di-
rected toward sense objects? What happens to thinking in
the striving after a supersensible knowledge?

The inability of objective thinking to grasp supersensi-
ble realities is obvious from humanity’s historical experi-
ence. From the Scholastics to Kant to the appearance of
the first epistemological works of Rudolf Steiner, an ever-
wider cleft appeared between the world of the senses and

lowing what is said. On the other hand, we are all;" more
or less, ordinary people.
In this sense we can immediately establish that if a per-

son exercises a minimum of sobriety or epistemological

self-awareness, he will certainly discover a most basic
truth which can be summed up concisely in the sentence:
All our knowledge and information result from and are
geﬁerated by our activity of thinking and can only be re-
tained, expressed and communicated in the form of
thoughts.

One could perhaps counter that surely a “simple” per-

ception can also provide information, and that in this "

case no thinking activity accompanies its occurrence. Yet
only a shghtly deeper observation shows that in every

38

the wotld of the-spirit;-between-cognition which was di-
| 4 S

rected merely at the sense world and faith which aimed at
supersensible reality. German Idealism, including Baader
and Stirner, was unable to bridge this gap. Indeed, it can
be established as a fact that human thinking as it has de-
veloped is not in a position to penetrate into regions of
the supersensible.

That cognition of the sensible world, in the form in
which it exists today, is insufficient for human beings can
be attested to and proven in many ways. One need only
think of che global dangers, of the threat to the whole of
humanity and of the individual’s anxiety in the face of
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life. Given this, each individual must pose for himself the
question of the sufficiency of his cognition, and in each
case it is the individual himself who must answer. Indeed,
one could also say that whoever poses the question has
already answered it. This holds also for the possibility of
leaving the area of the supersensible to something other
than cognition. Anyone who wishes can do so. What is
said here is intended for those who have found that they
cannot do this. It could also Be pointed out that cognition
of the sensible world is izsélf very incomplete, despite
technical advances. The phenomena of life completely
elude knowledge, and fundamental concepts of physics
like mass, force, energy and force field still await clear
conceptual interpretation.

Thus human beings today find themselves, quite sim-
ply, compelled to enhance their faculties for knowledge —
a venture which would be undertaken in a conscious and

self-determined form for the first time in history. Until the
present, the development of cognitive faculties occurred
without the conscious decision of humanity, as if by a
process of natural growth.

The kind of cognition we aspire to cannot be less
clearly conscious than thinking: it must involve an in-
crease, not a decrease, a conscious enhancement of clar-
ity, not a return to a more dreamlike form of
consciousness.

How can a person change himself? At what point can
he take his being in hand in order to advance himself?

Everything that enters human consciousness is an end-
product, finished, completed —the last phase of the pro-
cess from which it arose. This holds for perceptions of
the sensible world as well as for perceptions of the inner

.
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world, the phenomena of the life of feeling and will. In-
deed, if we carefully observe our conceptual life, we no-
tice that thoughts and concepts usually become conscious
only when they are finished, when they are already crys-
tallized. Yet there is a basic difference between thoughts
and all other contents of consciousness. While these other
contents are given to me as if from outside, without any
contribution on my part, I feel myself to be the producer
of my thoughts. In my thought world, I feel as if I were
free in my activity. When a feeling or an impulse of will
emerges, | can no longer change it; at most, I can direct
its manner of expression. In its emerging I have no part. |
cannot feel whatever | want. Thinking is different. I can
behold it completely; the content of thinking is for me
completely transparent, filled with light, while everything
else has by comparison a dark, opaque side. I understand
everything else with the aid of thinking. Thinking is the
element of understanding.

[ feel at home in this element.. To say “I think™ is funda-
mentally different from other assertions, such as “I walk,”
or "I eat,” for if [ do something other than thinking I can
follow this act with my thinking: I know simultaneously
that I am doing something. But with thinking, to begin
with at least, that is not possible. A certain practice, culti-
vation or maturity is necessary for a’ person to be con-
scious of himself, that is, to maintain his thinking intact
while experiencing a feeling. In the case of thinking, how-
ever, we are identified, completely one, with this activiry,
as a naive person is completely one with his joy or pain.
This implies that in his emotional experiences the human
being today is more or less present as a conscious subject.
But in thinking he is much less so; he is identical with it.
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There was a time in the history of humanity when the hu-
man being was one with his feeling life while he felt his
thoughts to be coming from outside. '

It is clear from all this that today’s human being is clos-
est to his center in thinking —hence the transparent clar-
ity of this thinking. This sheds some light-on the nature of
this center — it must be of the same kind as thinking.

Everything that approaches me is finished, already-
become, dead —since this is all that my consciousness can
grasp. | perceive nothing living; life is imperceptible to me.
That a flower lives is no perception; it is a judgment, a

conclusion. I cannot distinguish artificial flowers, plants.

or fruits made of wax or paper, if skillfully made, from

their living counterparts. Likewise, I would have to inves-

tigate a mechanically driven replica of an animal form in

order to ascertain that it is not alive. I am even less able to
istinguish a living seed from one that is not.

| d
’\Mdmin'smﬂ#ph@nomena; I find myself out-

side them. They are objects for me; hence, I call my con-
sciousness objective. This is not so’ with thinking.
Without my contribution, it does not happen. I feel that |
stand immediately behind my thinking, as subject. With
regard to thinking ' am not outside; thinking is not some-
thing over against me. Everything else I suffer. Of think-
ing, | am the source. ‘ ’

At this point, two questions arise: (1) Who am | really;
that I feel and designate myself as the subject of thinking?:
(2) Could I also behold my thinking as I can behold my
life of feelings? If so, then my I-feeling would have to
struggle to free itself from thinking, to release itself from
identification with thinking. In what would this I-feeling
consist? I shall now pursue the first question,
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The human being lives, acts and thinks, whether con-
sciously expressed or felt in silence, as if he were saying: |
am body, soul, sensation, action and thinking.

When a person speaks in this way, when he experiences
himself in this way, he lives a contradiction. For I can
only be 1, not the one who feels himself to be all this, but
the one who knows, thinks and utters all these assertions.
[ cannot point to something outside myself —be it spirit,
body or soul—and say: [ am that. For I can only be the
one who says this. Speaking thus, I express and live a
contradiction. But that is precisely what I do, wittingly or
unwittingly, as a modern human being. | have no experi-
ence of my innermost being. This being is not conscious
of itself; it takes itself to be something else, to be body, to

’ be soul, but not to be an “I.” For my current ego cannot at

all imagine that something could exist without appearing
to me as something currently perceptible. But all that 1
hold in this way to be my being are things; they are the
: not-1, the other. I identify myself with these. They func-
tion in such a way that the subject may identify itself with
r‘\me—itselfﬁs-objccx_, since to begin with
: it cannot view or cognize itself otherwise. In order to'sée
itself, the subject at first needs a mirror. It views itself in
this mirror, sees the image, and says: I am that. The
sheaths of being— body, soul, thinking —are such mirror
images. | take myself to be the image so long as I do not
experience the contradiction of this view.

b From the suffering that stems from this contradiction, I
5 learn my lesson sooner or later. Then I know that I am
not the mirror image, but the one who sees the mirror im-
age, the one who knows himself in the mirror. Indeed, |
am the one who places himself in contradiction and takes
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himself for the mirror image.

If my body consisted only of a single eye, I could not
see “myself” (the supposed “me”) without a real mirror.
Then in order to reach self-conscioustiess, I really would
need a mirror. In this mirror I would come to know my-
self as an image. Indeed, I could become convinced that |
am the image, particularly if a demon continually held a
mirror before me. I need no real mirror for this process
because I already find the mitrors within myself in the
form of sheaths. Our continually present mirror, which
we always carry with us, is our body, our soul. In that
mirror I perceive myself: in it is my self. I live accordingly,
because my education and the level of development of to-
day’s humanity lead me to identify myself with these
sheaths. After all, they belong to me much more inti-
mately than any external mirror.

I am body, I am soul: these are thoughts. As long as |
live in accordance with such thoughts without grasping
them consciously within myself and expressing them, [
live without obvious contradiction. I really am soul; I re-
ally am body. However, as soon as I think and express
this, contradiction is born in me and becomes manifest.
And this manifest contradiction sends me on the search.

I seek the true subject. An initial observation along the
way is the following. I cannot in truth be a body, since a
body does not speak, nor think, nor can it say, “I am.” |
cannot be soul or feeling life because feelings come and
go; and they are as incapable as a body of saying, “I am.”
No more can a perception speak or think, or become of
itself a thought—that is, lift itself into consciousness. It is
I who make perceptions into thoughts and so lift them
into consciousness.
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I am not body, but the one who thinks this identity; |
am not the mirror image, but the one who sees it.

The eye is necessary for seeing, yet the eye does not see.
It is [ who see what the eye mediates. The eye is an almost
purely optical apparatus, lens and darkroom, that deliv-
ets an image, a reversed image. But someone in the dark-
room must see this image.

Hence, pure thinking teaches me that behind all my ac-
tivities, as their subject, I find my I. I can, however, point
to nothing that would be the I, nothing that would be I-
myself. For anything to which I could point would be
something outside me—even if I were to point to s»ine-
thing that was not sensible. The I, the center, is indemun-
strable, is invisible in the higher sense. It cannot be seen;
it is nothing that has been seen, because it is the seeng.
Only the I itself can see.

I am not body; I am not feeling. Thinking stands <'os-
est to me, for I somehow bring it forth and it is “transp.ar-
ent” for me (as well as for other thinking beings). But 45 1
look at thoughts, they are before me; they stand « .er
against me, and what I can observe in them initiall. is
completed, dead, past, like everything that is perceir.d.
Therefore, it is Not-I. For I must recognize myself as the
subject standing behind all my activities, as a persist.nt

and continuing presence.
Thus, through pure thinking, observing thinkin; 1

Aseparate content after content from my real 1. I shad

sheath after sheath. And what remains is a nothing. [ c.un
at first neither give content to my I, nor find content i 1t,
for everything seéms to be outside it. The only thing I c.uin
say of it is.that it is. It is the true subject, the point-shapsd
source of my actions and especially of my thoughts. Yet
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_this source can at first only say of itself: I am.

The great spectrum of the world in which I have lived
until now draws itself together into this single, extension-

less point that is myself. This point has no volume or con-
tent aside from itself. Thus I discover that I can know
nothipg of my true subject through pure thinking. I can
experience nothing of my center except one thing: that it
1s. This existing point is the source of my being and my
consciousness. This nothing is my living core. But per-
haps this seed may sprout. Perhaps the rays of the world-
spectrum, which draw together and cross in this seed
may somewhere and somehow —certainly not througf;
pure thinking —break forth from this center onto the
other side of space, into the inner space of the world.

~ After] haye made it clear to myself by‘pure thinking
that my ordinary I-feeling is not really legitimate —one
could_even_say it is_a_deception—and_that 1 can legiti-
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my thinking observes something else I am identical with
this thinking, or at least I feel it to be so.

The thoughts and the concepts which I have formed,
created and- finished are one aspect; another is the pro-
cess, the power, by which thoughts, concepts and ideas
occur in me. Ordinary consciousness lives in thoughts,
concepts and ideas, but the process by which these ap-
pear is as unclear and unconscious to consciousness as
the emergence of other contents. Since we have discov-
ered that thinking is the activity of which we may most
rightfully- consider ourselves the originator, it is natural
that we should attempt to observe not merely the end
product, but also the development, the process leading to
the product. From concepts and ideas, therefore, we turn
to the power that brings them forth and to the process of
bringing them forth. Our center is the persistent pres-
ence. But in our consciousness only the past (the dead)
appears. In observing the process of thinking we never-
theless approach something that is present, i.e., living.

It is clear that with the observation of thinking we

maFely find only a point of which I know nothing, for
which I can find no content, as my center, I turn to, the
task of finding a content for it after all. Finding this cen-
ter through pure thinking does not mean that I am in this
center. I only know that this center exists. Now I would
like to seek it itself. Until now I have felt myself as body,
as soul and as thought: now I would like to experience
myself as pure I, and not merely know about it. Simply
‘knowing about it leaves me the same as I was.

Behind all my activities stands my center. 1 observe

these activities with the help of thinking, which lies clos-

est to me and also closest to the center. This is the reason
thmkmg is so transparent for that center. I can observe
everything with thinking— except thinking itself. When

touch upon the above-mentioned second task; mamely; re=
Jeasing our identification with thinking, and thereby
making the center, which at first supported itself by
thinking and which experienced its existence in thinking,
self-supporting. In this way the center emerges as the sub-
ject also of thinking. e

But this step toward the observation of thinking itself
shakes the foundation of our consciousness. For to ob-
serve something with which one is at first identified
means to loosen this identity: Indeed, to see or feel oneself
as something different from the object to be observed is
already to have accomplished the most important prepa-
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ration for this step. In a complete identificat.io.n. with the
object one would not be aware qf the possxbllhty of de-
taching oneself from this foundation: guch an ldea could
not arise. This is the form of everyday consciousness.
Either we stand completely outside the event, in which
case we as mere spectators can obser've.it well, or we
completely submerge in the event, in which case we are
carried along by the world-stream; we are the event; we
ourselves become joy or sorrow and do not observe. I.n
the one instance we are indifferent, abstract observers; in
the other, naive, natural experiencers of the events.
Viewed in this light, observation of one’s own thinking
creates significant difficulties. At first we can observe
thinking only after the fact. That is7 we can observe only
past thinking, the footprints of thinking, the produced
thoughts. It seems hopeless to undertake to p1.'odu.ce and
to observe at the same time— all the more as in this case
the means of observation would be the same as its ob)e:cF,
namely thinking. Furthermore, the subject of both activi-

ties would have to be the same. The possibility of an ac-
tivity being simultaneously followed through observation E

may be illustrared with an analogy. When we go to the
theater and see a drama that affects us deeply, stirring our
innermost being, we are in a situation that corresponds to
neither of the above-mentioned extremes. We are, to be
ciire, only spectators, but we are in no way left mdxffer-
ent; otherwise there could be no effect (such as catharsis).
(in the other hand, although we are not detacbed specta-
tors, we do not wholly submerge ourselves in the dra-
matic events; we remain spectators thFogghout. An
1ction which exercises, for example, a pupfymg- effef:t on
the empathetic spectator would affect him quite differ-
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ently if he had to experience it in reality. The stage takes
upon itself the weight of the events which the subject
would otherwise have to bear in life. Thus he retains the
strength to remain conscious of his own identity in the
events. He is the spectator and, to a certain extent, also
the experiencer at the same time. Is not the cathartic ef-
fect attributable specifically to this situation? If one pur-
sues this peculiarity of the theater further, one comes to
philosophy and reaches a deeper understanding of artistic
activity in general.

To be both a spectator and an experiencer at the same
time 1s, so to soeak, given to us in the theater and made
easier through its external arrangements. With the obser-
vation of the thinking process the challenge is more diffi-
cult, for here one is not only the one who experiences,
but also, simultaneously, the spectator and producer.

We shall not go now into the techniques of observing

thinking, but shall only point out the most important

characteristics and results of such exercises.

The observation of thinking occurs through no organ
other than thinking itself. Thinking must become so
strong and independent that it appears to the subject with
the same character of reality as does any outward percep-
tion. This is achieved through exercises.in.congentration,
as far as this is necessary (and for the majority of people
today it is necessary). At the end of concentration there
always stands a pure idea that has no immediate relation-
ship to the world of perception. The purer (in the philo-
sophical sense) and the more dematerialized the idea
becomes, the more easily seen through. the more trans-
parent it becomes to the subjest and the fewer the éle-
ments of perception it carries. It is the latter that hide the
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- process of thinking from thinking itself. They stand be-
.z.fore thinking as impenetrable surfaces, although they are
. erected by thinking —by a thinking, of course, which ex-

presses itself in the (sensory) world of perception. Impen-
etrability is a fundamental law of the sensory, material
world. A thought (that is to say, something spiritual) is
penetrable by thinking. It is precisely the transparency of
the pure idea that does 7ot conceal the process of idea-
tion, and thereby allows the process itself to become ac-
cessible and observable for the subject.

This process of observation is fundamental from two
points of view. First, through such efforts, which often
take a long time, a subject is molded that does not iden-
tify itself with thinking. Hence it needs neither to disap-
pear in thinking nor to support itself in thinking in order

- to be or to know about itself. Since this subject knows
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nizes itself and thus creates itself. It sees its_elf as spirit
which is of and through itself a conscious entity, for Fhere
is no unconscious spirit. Nature is sleeping (unconscious)
spirit; hence it is not spirit, as we om‘x_rselves' are not, so
long as our center is unillumined. With the }llummatx()h
of the central point in the circle of: psychic processes
arises the first seed of our higher, i.e., our true, I. Its dis-
torted mirror image is our everyday I, our ego. What
comes into appearance in this lightning flash neec_is no
mirror in order to see and to know about itself. It is the

spiritual self, the spirit-self.

The second point of view which distinguishes the fun-

damental character of this event lies in the facF that, \fvxth
the observation of thinking, something living is perceived
for the first time — life itself, not just its sgnsxble‘ effecn:s.
Concepts and thoughts are dead, crystallized spirit, end

products. In (philosophical) intuition [ experience the liv-
S

- how to observe thinking, it is independent of thinking

and thus has laid aside its last crutch, its last sheath. It
supports itself on nothing; it is. It has existence in and for
itself. It is a being. It is an I that knows about itself inde-
pendent of body, soul or thinking, and hence is indepen-
dent of these also. Even thinking is something external
for this I. This I is not outside itself: it is an absolute be-
ingness, a primal spirit-being, that draws its meaning out
of itself. But because it is a living spirit-being (that is,
wholly transparent to itself) it can call forth the dead, fro-
zen spirituality of thoughts, concepts and ideas. Spirit is
the element of understanding, of transparency. Already-

formed thoughts are petrified spirit. Living spirit, the I, .

calls these forth and is the source and the gate out of
which thoughts flow and coagulate. So, by observing
thinking, our I celebrates the primal deed of spirit: it cog-

ing, timeless lightning flash of life; from-which-coneept
stem. This intuition is also the primal image (ar.che‘typcf)
of all higher intuitions. The living element in thinking, is
not the concept, but the relationship between two con-
cepts, the still-fluid state prior to thoughts (Yo;lg;3(z~
danklichkeit) that gives birth to the thoughts. It s that
supraconceptuality whose living totality breaks up and
crystallizes into individual concepts. '

| think—1 know that I have thought—I think the
knowledge that I have thought. .

These thoughts, this sequence of thqught§, is brpkcn
up by minute intervals. This separation and binding is che
essence of thinking because it makes up the; unnotiv«d,
unspoken relatedness of concepts: their hidden bick-
ground. | ordinarily experience this only as a gap, an

~
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Abstract thoughts are cold, and awaken no feeling.
Having purified themselves of natural feelings, they
become the preliminary stage of pure thinking. Experi-
enced thoughts are, conversely, at the same time feeling-
experiences. Yet thought is not produced out of and
through feeling. On the contrary, one has thoughts and
these evoke a feeling through their inner content. Think-
ing, however, is experienced when it can observe itself. It
is the perception of thinking that saves it from the ab-
stractness into which it fell as a result of shedding sensual
perceptions. ' ,

To have the world before it as an object was given natu-

rally to humanity. Humanity felt the I set over against the
not-l, the not-I which is the world. From this, humanity
could learn to have a certain free relationship to the ob-
ject, and so the cognizing subject was born. This experi-
ence occurred without individual initiative on the part of
human beings. They were led to it by their own nature.
because everything in and about them that was not
formed in their consciousness was nature. The meaning
of this process was to teach humanity a relationship, to
teach it a certain movement in relation to the object—a
free relationship, a mental, purely mental, relationship;
an independence from the object, an active standing over
against.

The true object, however, is thinking. But it is not a
matter of thinking about thinking. One can also do that,
of course, but one does not get anywhere that way, sim-
ply because one continues to think the same thinking on
the same level. Under certain circumstances one can paint
painting, yet it remains only painting. What we are
speaking of is an observation, a perception, but not a sen-
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ing over against is appropriate only when dealing with
objects, even inner sense objects. We cannot stand over
against the spirit—it immediately becomes non-spiric. It
is not outside us; if it were, it would be non-gpirit
(Ungeist). ‘ ‘ ‘

From this it follows immediately that spiritual scirice
is no thing, no object, no knowledge towards which :ne
can set a course in order, perhaps, one day to reach ir. If
one believes this, one forgets the role one’s own th.nk-
ing, one’s own spirit, plays in the matter. It is I, through
my thinking, who choose spiritual science for myselt. It
is I, through my thinking, through my judgment, who
find 1ts assertions to be true—for who else would? Sp:rit-
ual science is, or should be, pure activity, and moreover,
experienced activity. It is no teaching, no doctrine. It 15 a
possibility of modern humanity, which originates in fiv-
ing thinking, in the awakened, experienced core of be-
ing. Whoever studies or-practices spifitual science must
move from dialectical thinking—however subtle that
may be—to spiritual experience. Otherwise everything
remains pseudo knowledge, dogma or belief, which
however fails to recognize itself as such, and therefore is
unbelief: superstition. We are no mere spectators in the
cognition of the spirit; we along can dis-cover (ent-
decken) our own activity as spirit.. Then, we can experi-
ence the objective spirituality of the world in this
activity. Even today the writings of the spiritual re-
searcher are (despite the greatest publicity) occult writ-
ings; one must possess the key to them.

This key is given through the observation of thinking
as just described. That is, at least, a safe and sure way to
get it. Normal thinking takes its cue from sensory percep-

¥
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Concentration and Contemplation

T HE final goal of concentration is contemplation, the
realization of a self that experiences its own think-
ing, i.e., that looks on its own thinking while producing
it. This goal can be approached only in a roundabout
way, because “thinking in itself” cannor initially appear
since it is bound to a theme, and because the self is
present initially only in its mirror image: in the represen-
tation of the I which, identified with its sheaths, is expe-

rienced as ego. The ego must think something. It cannot .

do so directly, however; it can only think around some-
thing. To be able to do that without becoming distracted
is the first step of the following exercise.

We should choose a time for the exercise when we are
most alert, rested, quiet and relaxed. This will be differ-
ent for each individual. One ought therefore to take
great care to find the best time during the course of the
day or week. Sitting (not lying), uncramped, consciously
relaxing tight muscles, matter-of-factly, without “a halo
around the head,” one should begin one’s exercise, as if,
for example, one were seating oneself at the piano to
practice. (Only for the dilettante is art “holy.” Because of
his excessive awe, he achieves nothing of it.)

57
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CONCENTRATION-ON AN OBJECT

The object should be man-made, a simple thing, not a
natural object (such as a plant), for one cannot at first
penetrate the latter. Therefore only the created aspect of
the object should be thought, not its materiality, which is
nature. The object should be uninteresting and aestheti-
cally indifferent, releasing no emotions, such as pleasure
or displeasure. One should not look art it, but think
about it. It is recommended that the eyes be closed.
Looking at the object hinders concentration. The exer-
cise is to be accomplished exclusively in thought.

Thoughts circle the object: form, color, construction, A

function, etc., are thought. The representation of the ob-
ject is formed and described from memory. Thinking

ture should not cast its shadow before it; what has been—

thought once (yesterday) should not be repeated accord-
ing to memory, for that would no longer be thinking.
Thinking should proceed absolutely in the present and
where possible (but this is almost unattainable) by con-
stant willing from moment to moment with uniform in-
tensity. Drawing on yesterday’s thinking distracts and
makes the exercise boring, so that after a few days one is
inclined to change the theme. Recollecting what was
once thought is not thinking. What was once thought is
as much a distraction, when it returns, as anything else
that does not stem from thinking willed in the present.
One can think the same thing every day, without ever
noting that it is the same. For everything else besides
present thinking.is forgotten; it does not exist.

The willing should not-become cramped, since this im-
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mediately extinguishes thinking. Cramping occurs
mostly when we try to fight off distractions. Therefore it
is important initially to think a short, firmly contoured
train .of thought: “The spoon is silver. It has a handle
and . .. it serves to. . .. It has been cast or pressed.
.. ” Whenever distractions arise, one should try, with-
out fighting them, to look straight through them at the
theme. To struggle with distractions only places them di-
rectly in the center of consciousness, suppressing the
chosen theme. ' ‘ .

Distraction may also consist of “straying thoughts”
when one digresses too far from the theme. If one notices
this, one should stop and try to find the series of associi-
tions by which one strayed. If these can no longer be
found, one simply returns to the theme. Distractions,
disturbing thoughts and representations may appear
; alongside the desired train of thought. At first one
: should not try to ward them off but simply turn one’s at-
m}ﬁfﬁe.‘fﬁha{—dmsmgx work, one should
look “over the shoulder of the disturbance” at the theme:
If that still does not help, then one should look for a mo-
.~ ment directly at the disturbing representation, and then
return to the theme. '

It is left up to each person’s own discretion what tech-
niques to use in mastering the disturbance. It is best,
however, to continue, unconcerned, with one’s thinking.
If further distracting thoughts or representations arise in
the mind, it does not matter. They diminish in time.
(Every pianist can hit a false key. That is not so impor-
tant! It is play in the noble sense.) ‘

When one has come this far, the compass of the theme
grows constantly smaller of its own ‘accord. Thinking
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becomes more intensive. One no longer needs so much
“stuff” in order to stay with the theme. This happc;ns as
if by itself. Thinking begins to live: the Will, wh}ch at
first willed thinking from without, begins to live in
thinking as spontaneity and, by becom%ng. one Y‘vxth
thinking, transforms itself so as to allow thinking to “un-
roll” from within. From this moment on, the exercise i1s a
JOY, independently of whether it “succeeds” or not. 'An
interrupted exercise can be of much valu.e, for gmﬁca-'
tion of thinking with willing occurs in single, t1m§les§
moments. Gradually, one no longer wills: one does it. I.t’
becomes a game. One does not wish to play; one plays.
A “blissfulness” arises; everything becomes natural and
unforced. This blissfulness, however, cannot be hel'd on
to; it is not a permanent condition that fills conscious-
ness. That would distract one again. Only the theme ex-
ists—that is the ideal. The theme and only the theme is
thought, and not, for example, the success or nonsuccess
of the exercise. Even the instructions are not thought.
“The more I notice what I do, the less I do it.” Concen-
tration achieves its own momentum. }

Success in the exercise is really not as important as the
exercise itself. A person with a “playful” attitude is more

likely to succeed. If the disturbances which arise with,

thinking are intense and cannot be eliminated in. any of
the above ways, then one may reduce the exercise to 2
minimal duration—for example, to one minute or even
half of a minute. As it gradually be‘come§ possxblg to
carry out the exercise with full‘ concentration, the tlm}c;
may be expanded. All these indlcat}ons are general; ea}::.

person must glean his individual instructions from his

own experience.
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If the distractions consist of digressing from the theme
and will not diminish, then one must take even smaller
steps, shorter thoughts, thinking one thought, for exam-
ple, twice. But one must think —not repeat.

“The circle in which thinking moves around the theme
grows ever smaller of its own accord; at the same time,
thinking becomes more and more intensive, indeed,
slower. This slowing-down proceeds correctly when one
gives up verbal thinking. At first one thinks in words and
representations. Then, as the exercise intensifies, one be-
gins more 2nd more to think the theme itself, not just the
words and images. One must have a great deal of mate-
rial for verbal thinking; otherwise it stops, because such
thinking lasts only as long as one inwardly says or repre-
sents the words. The more abstract these are, the more
quickly thinking stops. Therefore, to begin with, one
should take not a concept (goodness, a triangle, etc.) as
a theme, but a definite object (a spoon, for example,
with a monogram). This object is described, represented
and, where possible, inwardly seen; the same with all
further thoughts that belong to it. In direct proportion to
the intensification of the activity, the words fall away
more and more. Thinking becomes more intensive, be-
cause it bases itself on less and less. "

The discussion concerning the first stage can be ex-
tended almost.infinitely. As.a supplement, it is useful to
retain in writing any new insights, referring to the tech-
nique, gained during the exercises. Thus, for example, a
person may discover that he is inclined to think intermit-
tently, rather than continucusly; he thinks a “sentence”
(that is, a motif), pauses and rests, and only then thinks
a second. The danger is that one will be distracted dur-
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ing t}'{e “resting period.” One must attempt to concen-
trate in a continuous movement; otherwise one easily
drifts into a more or less disconnected series of images
thus, into nonthinking. ’

Some pegple are more inclined to think in pictures and
representations, while others are inclined to think more
abstragtly. It is advisable to practice both sorts of con-
centration, switching daily; for example, one day more
abstractly, the next more pictorially. The pictorial thus
serves as a preliminary stage to Imagination, while the
abstract (nonpictorial) comes into its own in the second
stage of concentration.

When the exercise goes well, and one has already
taken pleasure in it, is no longer bored and can hold the
representation without thinking too many words, one
can proceed to the second-hatf-or-second-stage-of the_ex-
ercise. The first stage is quite complete in itself, and with
intense practice one advances spontaneously. ‘

BEHOLDING THE IDEA

The second stage of concentration grows in uninter-
rgp_ned progression out of the first. Namely, if the possi-
bility of reducing the circle of thoughts presents itself
then one can consciously help it along. Out of the objec;
of concentration one makes a pure idea or a pure con-
cept. This means a concept which contains no elements
of representation or perception, but is rather the “com-
mon” element wherein and whereby we “know” that all
corresponding individual sensible objects belong to this
concept. If we take, for example, a drinking glass as a
theme for the first stage of concentration, then the sec-
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ond stage would begin when, by thinking or represent-
ing, we produce many possible versions of the glass
before us, from chalice to liqueur glass perhaps, in order
to grasp the common element of all these individual
specimens. Only this “common element” gives us the
, right to designate each of the different examples, despite
. their differences, as a “glass” All of us have actually at
one time unconsciously experienced this concept or idea
in our childhood. Now, however, this can take place
consciously. This idea contains no elements of percep-
tion, for these belong to the individual glasses.

From now on, this pure idea becomes the theme of
concentration. Obviously it is formed initially through
verbal thinking, but as an idea it is no longer something
; verbal. It is more nearly a picture, though not one that
would resemble a sensory perception. Idea and picture
‘ are one at this stage, as they originally were, namely, at
the firstproduction, the first creation of a glass. As intui-
. tion, concept and picture, idea and representation weit
undivided. It is the same with all original, fundamental
“inventions.” as well as with children’s (and sometimes
adults’) cognitive intuitions.

As the theme of concentration, the idea won in this
way- has two ‘important properties. One is that it is
“transparent” to thinking, like a mathematical formula
or a geometric figure. A perceptual representation (the
individual glass) is never wholly transparent to thinking,
and therefore is a perception, not a concept or an idea. A
representation ‘“covers up™ the thinking process. Bu! a
pure idea “is” this thinking process itself. The second
property of an idea is that it'is never “finished”: it leav¢s
nothing dead behind it. Only because an idea-picturc 15
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continuously produced is it present in consciousness.
The idea exists only in the process of its original beget-

ting. Representation happens quite differently. It is called

into consciousness as a memaory picture, where it can be
observed. The intensive activity required for the genera-

tion and production of an idea is not needed for this.’

The pure idea is always a flow, a stream of thinking. Itis
a streaming, like light or music. Therefore, one can say;
theme and thinking have become one. Theme does not
exist outside thinking. Insofarras one concentrates on the
theme, one beholds simultaneously one’s own thinking
acuivity. ' ‘
One should concentrate throughout only on the
theme. The thought, “Now 1 am observing my thought
activity” should not arise, for that is no longer thinking
the theme. Consequently, there could be nothing there
for one to observe. In time, the realization dawns by it-
self that this concentration is at the same time the experi-
encing, the living of the thinking process. It is
«observation” only in a figurative sense; it is not observa-
tion from outside, not standing over against. Neither the
theme .~or the thinking itself is an “object.” It is the living
experience of thinking in the present and at the same
time the birth of one’s true I or spiritual self: the spirit-
self. For whoever is capable of experiencing his own
thinking process is present independent of this thinking.
This consciousness does not support itself on thinking,
on the already thought (“I think, therefore I am”), but
can exist alongside thinking. ‘Ordinary consciousness
(ego, everyday 1) lives by the grace of thinking, but the
consciousness that is now attained is the source of think-

ing, the true I-am.

ey
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In the practice of the second stage, one may take a
new theme, for example, the pure concept of triangle or
circle. Nevertheless, in the beginning it is better if one
rakes the theme that was the basis of the first stage, ren-
dering it “sense-free.” For in this way the power with
which one built the representation and thoughts of the
first stage can live on, metamorphosed, in the second.

The living experience of thinking leads to the experi-
ence of so-called living thinking. This is the element
prior to thought, the sphere from which thoughts stem.
It may be compared to the fluid that still contains in sus-
pended form the solid particles which will later crystal-
lize. To experience this sphere, at least to approach it, is
of fundamental importance, fof it is the first experience
of the supersensible: the sphere of the Etheric. One sees
chat this is nothing spatial, material or substantial. It is a
sphere of being, previously unknown to consciousness,
but which now bestows on the latter an inner, absolute
certainty —a living experience that shatters and blesses.
Therefore one does well not to live the shattering and
blessing during the exercise, nor to want to enjoy or even
take notice of it, but to continue steadfastly with the
exercise.

From the beginning of the first stage until the end of
the second stage, the task is always one and the'same: to
concentrate oneself. Everything else, even the possibility -
of continuing beyond the second stage of concentration,
really happens of its own accord. ‘ .

The second stage is clearly even more susceptible to.
distraction and digression than the first, because in it the
theme exists only through one’s own activity. Depen-
dence on any concrete existing thing ceases. Therefore,
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concentration and the avoidance of distractions must be

" practiced and strengtheried in_the-first stage.

The second stage works indirectly on the whole soul-
life. With the birth.(awakening into consciousness) of
the true self, ego-feeling becomes more and more supet-
fluous. Feeling becomes free. Feeling becomes cognizing
once more. It begins to feel as seeing sees. The w'i'l'l,'al-
ready strongly involved in the first stage of the exercise,
now experiences a further purification. Self-will becomes
superfluous, because the | gce‘d_s nothing in order to as-
sert itself. It is, i.e., “I am,” whereas the ego asserts its
existence, its consciousness, ‘only out of its self-will, its
self-feeling. The | does not assert jtself, indeed, it does
not cognize itself (who is to cognize whom?); it is, abso-
lutely. Cognizing and being come together in it. It is ab-
solute tranquility, and at the same moment it 1s greatest
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perception. In the final analysis, however, all cognition
rests on immediacy; it is a becoming aware, an under-
standing, without words or concepts, without knowl-
edge. Such is the place of meditation.’

DIFFICULTIES,

It may happen during the exercise that consciousness
sinks into half-dreaming. When this is noticed, it is well
to break off in order to begin anew and repeat the exer-
cise in a more favorable, more wakeful condition, for the
desired state of consciousness is definitely on a higher
level than the ordinary degree of wakefulness.

It may also happen that, in pictorial representation,
the object of concentration begins to live on its own—
that is, to move, change, shift colors, or beconie “beauti-
ful” or “ugly.” The basic characteristic here is that the
object itself lives. The person doing the exercise does not

activity. It does not think, does not feel; doesnot-wilk-it
is simply there, no more, no less. Therefore it is called
the fundamental experience of spirit.

When the same conduct, stance, attitude, that was
reached in concentration is applied to the world of pér-
ception, one achieves ,ure perception, or the Goethean
“visual power of judgnient” (anschauende Urteilskraft).
By means of the latter, one receives the conceptual aspect
of the world of perception through perceiving, not
through thinking. Ordinary thinking remains silent. Liv-
ing thinking is always alert and ready, it is present. Itis
cosmic (nonsubjective) thinking, the essence of the world
of perception. It is the Reality of the World.'

In the second stage of concentration one already grad-
ually approaches unmediated cognition. All cognition is
usually mediated through thinking, representation or

move the object; he only observes the changes that the
object goes through independently of him. With diligent
attention, however, we can always discover that though
indeed we represent the object pictorially, we then place
this representation fixedly before us. The object was, to
be sure, not physically given. We “observed” its represen-
tation, but we did not actively think it. The attention di-
rected toward the representation becomes fixed, and, in
comparison to thinking, passive. When the fixed atten-
tion has sufficiently concentrated, then the will —itself
concentrated in the attention and thereby condemned to
passivity —goes over into the image of the object. The
image thereby awakens to life. What is described here is
a kind of straying from the purpose. We gaze in a passive
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way on the object, which has become “independent.”
Thoughts and representations, however, must always be

- created actively by us. .

Another difficulty has already been mentioned. It is
very hard te-free oneself from the memory of a course of
thoughts once run through, and because of that, concen-
tration can change into remembering. Clearly this is an-
other very disturbing distraction, particularly in the
beginning. One is then inclined to change the theme, but
soon the same thing will happen with the new theme.
Therefore, it is advisable to remain with the “boring” old
theme, and to overcome the difficulty from the ground
up. Concentration is completely independent of the nov-
elty or age of the theme. In fact, it succeeds better if the
thoughts are known. However, they may not be taken
from memory. The advice to exclude memory, to forget
the already-thought, is easily given but very difficult to
follow. o :

When we first begin to exercise, it is not easy to
achieve undivided attention:-“We are demanding some-
thing out of the ordinary from our attentio.': to occupy
itself with something in ‘which it has no interest. In such
cases the attention must be willed. Thus we may feel two
subjects in us at the same time: one that is attentive, and
another that wills this. When this happens, the memory
can easily disturb the “subject that wills,” for the latter
finds it easier to remember than to think.

The problem is really this: How to begin, when, as
yet, no pleasure results? One must will, and this willing
distracts from the doing. But how do willing and doing
become one? How can one fuse the “two subjects”? As
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far as beginning is concerned, we can proceed by insert-
ing a waiting period before beginning. We sit down and
wait until the ever-present, restless agitations subside.
When the problem, “Shall I do it or shall I not?” is

- present i all clarity, we simply turn to the theme and be-

gin the exercise. If the “two subjects” still emerge at the
beginning, then we do not begin. This not-beginning can
be repeated a few times. After that, things will usually
improve. Another possibility is to tell the sequence of
thoughts in one’s concentration to an imaginary person,
which at least slows down thinking to the speed of
speech and, furthermore, helps one to forget the “two
subjects” and to unite willing and doing.

The presence of the two subjects means basically that
we are not vet really thinking. Stated more exactly, we
practice the same sort of non-thinking that is normally
called thinking; i.e., we think about something, not this
thing itself. Ordinarily, we do not think the object itself,
but rather the thought about it that we have formed at
some other time. Or we think the already-once-formed
representation, instead of forming it only now. We do
not actualize being-with-the-object; rather, we think
about its representation. More exactly, we call forth into
our memory representations and thoughts about the ob-
ject. We do not stand and confront the object (the theme)
as-we did the first time. In the extreme case, this non-
thinking can become simply verbalism, mere words

«called into memory.

Real thinking is the complete unity of thinking and
thinking-willing, so that a twofold “presence” cannot
even emerge. It is a matter not of repeating representa-
tions and thoughts out of memory, but of continually
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thinking anew, independent of whether the thoughts are
new or not. Even. thoughts that have already been
thought can still be thought anew, with the same inten-
sity and exclusive attention as the first time. When we
speak of the concentration of thought, we mean this real
and present thinking. It could also be described as a con-
tinual condition of “understanding”—here, there is no
question of a memory-like repetition. It is a constant
being-present with the theme —the greatest possible iden-
tity with it. One understands from this what real think-
ing is. and how it differs from merely fetching up what
has already been thought and already been represented.

In the event that initial difficulties concerning the will
have now been overcome, one can avoid the theme’s
becoming boring by concentrating representationally (and

not in abstract thoughts), thus slowing down the process. -

In this way .not so much “stuff” is needed. This succeeds
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forth in concentration —or in any artistic activity (natu-
rally without supposing physical exhaustion).

In the first stage of concentration, it is helpful for the
success of the exercise to mark out the compass of the
theme in advance in order not to stray too far from it.
One limits oneself, for example, to (1) form and color;
(2) construction; (3) function or application. With this
third step, one passes to the second stage, for the func-
tion usually does not belong solely to an individual
object. '

Self-observation in either stage of concentration is a
dangerous distraction.

In case it is too difficult to exclude from consciousness
the effect of noises coming from our surroundings, it
sometimes helps to direct our attention to the murmur of
stillness. In complete silence this murmur is easily notice-
able: it is a soft sound caused by the circulation of blood
in the ear. Hearing this murmur, we are no longer dis-

~(
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all the sooner and persists all the longer in proportion to
the detail in which the representational images are
worked out (the more, for instance, each tooth of a comb
is individually carved out in the representation).

In order to characterize the will needed for concentra-
tion, consider the following image. Picture a state of
complete physical exhaustion. Physical vitality is ex-
hausted to the point where you are incapable of any ac-
tivity, of any act of will. You can only lie there,
motionless. If you nevertheless must do something, then
somehow you bring forth a will to do this act. This will,
however, does not come from the physical body, since

~ the body is exhausted. It is this same will that you bring

)

turbed by other noises, for it is the softest and innermost
noise. Through a little practice we can hear it even in the
presence of louder noises. If one succeeds in this, then it
is only a question of putting aside this one disturbance,
of leading the attention from it to the theme of the con-
centration. Perceiving the murmur of silence is a transi-
tion point into the security of undisturbed being.
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The Bdundaries
of the Soul

OU ASK concerning the human image: What is

man? So posed, the question is deceptive, and the
answer inevitably fails to do justice to the human being.
For the human being himself is the questioner and the
object of the question, and therefore a who and not a
what. The question can only be: Who is man? And the
answer must come directly from this experience itself.
The human being questions, and the human being

answers.

No other being has questions, only the human being.

Beings of nature—rocks, plants, animals—do not ques-
tion. The animal knows the answer in advance, before
the question; therefore it is no answer. The animal is not
questioned; it can only react. The human being is ques-
tioned, placed in question. By whom? By himself. For
the human being the world is questionable, and he
thereby becomes questionable to himself as well. An-
swering is not reacting.

In asking and in answering, one becomes human. This
is the human being: the openness to being addressed ac-
tualizing itself in questioning and answering. In under-
standing the question one is human; otherwise there is
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no question. In understanding the answer, one is human;
otherwise there is no answer. But not understanding, not
answering, is human too—exclusively human. Whether
one speaks or is silent, whether one comprehends or
does not—even in the denial of his humanity, one is al-
ways the human being.

To the degree that there are bemgs higher than human-
ity —and everything not humanly created testifies to a
cognizing and being cognized —they must stand com-
pletely within cognition, otherwise they would be hu-
man. These beings have no questions; they can only
ascend from cognition to more illumined cognition, or
immerse themselves in ever-brighter light. Only human-
ity knows the gloom of the question and the joy of the
answet.

The human being has his world and 1s in his world.
What the human being is not is hls.world, which is al-
ways the world that he has cognized. It is a provisional
world, but he does not think about-that. For him, it is
solid enough, objective—his opposite. The inner struc-
ture of his questioning is conditioned by his being woven
into this world in a threefold way.' In that he is bodv, the
world is given to him through his sénse organs. In that
he is soul, joy, pain, sympathy, hate arise in him through
the world. in that he is spirit, he cognizes the world. To
cognize is more than a subjective feeling: the world is
truly thus. The body is the world for the soul. The world
as something cognizable or cognized is the world for the
soul. The soul cognizes body as body and cognizes itself
through the powers of cognition, the spiritual powers,
that it possesses. With these powers it can also cognize
spirit, cognition itself. But this cognition is obscured by

N
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> : the use of the cognitive powers which illumine the cog-
nized. In order for cognition to appear, there must be
soineone present for whom it can appear. :
The structure of the question is conditioned by the fact
that soul is not spirit, 1s not-cognizing. As soul, it is pre-
cisely that which does not cognize, although it has the
potential for cognition: spiritual powers. The soul is not-
world: the world is always cognized; the soul is what is
separated from the world. The separation itself, the not-
cognition, the boundary of the world, is the soul. The
boundaries of the soul are the soul itself. Hence,
darkness. ,
Not wholly darkness, not wholly light. A darkness in
which light can shine, but a darkness that defends its

Mn‘bowdz\ries. In the play of light and darkness arises

’F .. the world of color, and-in-the-play. of sense and deafness,
the world of sound arises. The soul is the ques toner, the
soul is the answerer, and the powers of questioning and
the powers of answering are spiritual powers: powers of
the Logos; powers that have built the world, for it is a
cognizable world; powers that are active in the soul, for

the soul can cognize the world.

When the soul speaks, the spirit speaks through'the

soul.

When the soul is silent, the spirit is silent through
‘the soul.

The soul is the spirit's dark veil.

Heraclitus speaks: In all your wandering, though you
travel every path you will never find the boundaries of
the soul—so deep a Logos does it have. He also says:

A A The soul has a Logos which increases itself. Of the

i
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Logos he says: Although the Logos is common to all,
most people live as if they had individual thinking. What
they continually encounter, the Logos, they divorce
themselves from, and what they stumble over daily ap-
pears alien to them. For everything happens according to
this Logos. . .

The boundaries of the soul are the boundaries of tog-
nition. If the soul were entirely windowless, there would
be no cognizing, and it would be no soul, because it
could not distinguish itself. But where there are bounda-
ries and windows, there is twilight and dawn, sensitivity
and awareness of sensitivity. Because the sensitivity is no-
ticed, it is not the sensitivity of the animal. It can be an
organ of cognition, but it can also serve to feel itself.

To have boundaries means to have surfaces; means
sensitivity; means the need for movement for the sake of
friction, because surface senses surface through friction.

‘ “his is self-sensing, not cognizing.

Cognizing isTeading; reading in the physiognomy of
the cognized, not friction. The sutface-must_be there for
cognition to be necessary, for it to occur and for there to
be a cognizer, but cognizing does not occur by means of
the surface. _

The soul can cognize, but it prefers to sense itself on
the surface. The surface is the boundary of the world. To
cling to the surface is to cling to the world. It is to defend
the surface, to long for the world, to long for longing, to
desire desire.

Pleasure and pain are surface reactions. They serve
self-sensing. But pain can lead the soul out of longing for

longing.
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Boundaries, clinging, desire, pain, self-feeling and
wanting-to-feel-itself: soul. This is the property of the
soul; it is “its own.” It is the soul’s error to believe that it
is this— this property. Only slowly does the soul begin to
seek the one to whom all belongs. ]

The soul’s first answer is: | am body. It feels itself
bound to the body. It knows its dependence on the body.
But where it is aware of the dependence, it must be inde-
pendent; otherwise it would not notice the dependence,
and would always go along with the body totally. The
soul must be in some way autonomous, or it could not
demonstrate its independence.

Just open your mouth to speak: you have made a dec-
laration of independence. And when you are silent, that
too is a silence born out of freedom. The human being is
not free, but he knows about freedom, and in that he is
free. If one were totally unfree; he would not know
about it. If one were totally free, he would not know un-
freedom; nor would he notice freedom; he would not be
free. A share in freedom, a share in unfreedom: thar is
human freedom.

That the body is, is a determination, a cognition of the
soul, through the spirit. Even soul and spirit are cogni-
tions of the spirit in the soul.

It can occur that the soul sees or thinks or perceives:
that it cognizes. It can turn itself to the cognitive powers.
The cognitive powers cannot derive from the cognized
world, the “small” world in which cognition itself nei-
ther appears nor is a reality. This is our ordinary world
picture, concrete and objective, but within it cognition is
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not a reality, because this picture represents the already-
cognized world.

But cognition is, otherwise the world picture would
not exist. Cognition is in the world, for -where else
would it be? That is the world, the great world, where

" cognition has its place. But the human being at first

knows only the small world: his world.

The cognitive powers are unknown to the soul. It uses
them without experiencing whence they come. For only
the cognized becomes conscious—what has been
thought, what has been perceived. Cognition itself pre-
cedes these; it is preconscious. Consciousness arises with
the cognized, through the cognized. Ultimately, under-
standing is always immediate. After long chains of medi-
ations, transformations, finally one understands. After
the last mediation. That is immediate cognition. One
could assume that the cognitive powers are impersonal
powers, that intuition comes from an impersonal world,
that of ideas perhaps. But the first intuition of self-
consciousness is the intuition: 1. Consciousness of sclf is
only present after this intuition. So the source must be
personal. Intuition understands itself, nothing else; only
later does it re-cognize itself in the other—which then is
no longer an other. The source is the [ am.

Consciousness ‘does not see through itself; it is im-
penetrable for itself. It is not self-supporting. When we
wake up, we do not do it; after we have awakened. our
consciousness is there. Consciousness does not c.use
awakening. .

At every moment, the soul is nourished by the spirit,
which at first ‘the soul does not know. The spirit does
not know itself; it is cognition itself. The source of

R
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knowing, of cognizing, is the spiritual self: boundless.

The primal phenomenon is cognition. It “is” only in
terms of itself. Existence, understanding, is what it con-
sists of: absolute transparency. Everything we know,
about which we know, is cognized. The primal phenom-
enon is called spirit.

Whatever the soul cognizes, to that it surrenders. In
surrendering it knows nothing of itself. In not-cognizing
it awakens. In surrendering, in understanding, it sleeps.
In self-consciousness it is awake, present to itself. The
one who thinks is the [; the one who has thought is the
soul. The soul oscillates between cognizing sleep and
not-cognizing waking consciousness. Therefore, the soul

has no present.
What becomes conscious is past, i surrender to the

" world, surrender to the body. At one time, in childhood,

the soul identifiesitsel-with-the body. Thereafter it says

“1” 1o the body —an intuition arising in it at the moment
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chat it has the power of attention. The soul can desire
this power for its own sake, without an object—as pure
power, as possibility, as preparedness.

The process begins with the concentration. of this
power on something that is unimportant and uninterest-
ing. Attention to such a representation can be intensified
to an infinite degree. The scattered forces that ordinarily
flow between the lines of life,” themselves appear. First
focused on something unimportant, then concentrated
on a pure idea, finally attention without an object ap-
pears. Attention is withdrawn from the body--even a
physical pain can disappear through concentration on
something else. The soul lives attention without object;
thereby it experiences itself without any “something
else” It becomes present to itself without the past, with-
out what has been thought, without what has been per-
ceived; it becomes pure presence — for the first time it
becomes life. '

The need to move ceases. This is the inner quiet of the
sea. The soul cognizes the core of its being; its spiritual
self. The soul becomes the-souree of_cognition. It no

when it binds itself to what was, and still is, being built
by the I, but is not the I, yet is the I's own other.
The link to the body hinders the act of surrender to
the world. The soul’s cognitive powers are the leftover
cognitive pOwWers, the remnants. In this way, the exter-
nal, the internal, the boundary, the soul itself, arises.

The garment. At every moment the soul sleeps, the soul

awakens.

The soul’s autonomy rests in its spiritual power, the

- power of attention. Attention is mostly put in the service

of wanting-to-feel-itself, but the soul can become aware

Jonger needs boundaries in order to be.

The first boundary is what has been thought,” mir-
rored consciousness. Dead, because mirrored; abstract,
because dead. To live in thinking instead of to live dying
in what has been thought; to experience conceiving in-
stead of merely the concept: such is self-cognition. Oth-
erwise everything remains what has been thought.

Whether “spirit” or “matter” is what has been thought,

insofar as it has been thought, it is all the same. The first
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boundary is the boundary of what has been thought. It is
the boundary of life. That is why man does not know
life. .

In travelling all the paths, in going the ways of cogniz-
ing, you no longer find the boundaries of the soul—so
deep is its Logos. But the soul must reach its boundaries
for these to vanish. The boundaries of the world are al-
ways within the soul.” The Logos in the soul, the soul
experiencing itself, increases through itself. What is not
yet, arises. Soul becomes spirit, or spirit becomes soul:
the human being.

Truth is the sublation of forgetfulness, a re-establish-
ment of what always is, and is only concealed by the
boundaries, by the soul.

Truth is event, deed, praxis. It cannot be a possession,
any more than music can. What is truth?

The way is truth. Life is truth.

Becoming true and becoming aware: there is no other
competence. Whoever asks is not in the truth. His ques-
tion is the truth, veiled. Likewise the act of questioning
itself. No truth can be proved. No truth needs proof. It
shines. The ultimate truth is a smile between God and
humanity: between divinity and divinity.

The Secret of Perceiving

FTER ALL, the world is always the seen world.

There is no'seen without seving, no seeing without a
seer. That ought to be enough for us to cognize the “litle
world™ as our world. But ordinary consciousness lacks
this cognition. To this consciousness, the world secms
just to “be there” —perhaps not exactly as it appears to
us, but in any case, independent of us. As cognizers we
do not belong to it. The notion that something can “be ”
without being cognized is the central superstition of our
times, although, in fact, the “little world™ can certainly
be recognized as our own product. This superstition is
nourished by so-called idealism, which maintains that
the whole world picture is only a product of conscious-
ness. And by “consciousness”™ is understood ordinary
conscioushess: the very one tthich arises only after per-
ception, after thinking.

In reality what appears in consciousness is a picture,
i.e., no longer the world itself. Realism circumvents this
difficulty with the analogy of reflection: the picture in
consciousness is the objective mirror image of an objec-
tive reality. Kant formulated it radically: What | know is
already within; of what is without | can know nothing
immediately. SR
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But ordinary consciousness is not concerned with the
assertions of philosophers. To the unreflective person the
world as it appears feels solidly objective, independent of
cognition. And this feeling cannot be changed by the
thought that the world picture must somehow be given
to consciousness for the problem to be discussable at all.
This feeling belongs to consciousness; actually it forms
ordinary consciousness. No thought process can disturb
it. Because this picture of the world is not changeable
through an act of consciousness, all talk of the picturing

activity of ordinary consciousness falls by the wayside. It

can do nothing to the world picture. It can be a faithful
or an unfaithful mirror, but it cannot account for itself.
In all its movements, it rises out of preconsciousness, in
which it is rooted. It experiences neither its own arising
nor any creative movement. Only afterwards can it regis-

ter the results of what-has-gene before.
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attention; | am the flower. | do not think, “I am the
flower,” but [ behold, see, think, the flower. Thereby |
am the flower. Then I “wake up” and say, “There is the
flower,” or “I see the flower.” But now I no longer see it.
[ know that I have seen it, that it is there. But am here,

_ with myself. I am awake. I am with my consciousness.

But while I was with the flower in perceiving, my conti-
nuity was preserved, just as it was at night in sleep. | can
return.

| experience thinking as an activity in which [ am to-
tally involvad. This experience is only appearance; I do
not ordinarily experience thinking at all, only what has
been thought. Furthermore, when I think, I constantly
touch the region of sleep. Whence comes what has been
thought?; whence is dialectic nourished? An unconscious
wellspring must exist: the power of the Logos in me.
Where this power or the movement brought about by
this power stops, however, precisely there my conscious-
ness.awakens. It catches sight of itself: what has been

While I am asleep, this world does not exist for my
consciousness. The world sets with my consciousness;
the two processes are inseparable. And when 1 have
awakened, 1 discover that during my sleep “someone”
guaranteed the continuity of my consciousness. The
same may be said of the continuity of the world picture.
It also was guaranteed. In this way consciousness on the
one hand and the world picture on the other come and

o always at the same time. Neither precedes the other.

When I think about awakening, | can say that my con-

sciousness exists objectively, i.e., independently of me..

ded

After sleep, consciousness surfaces from what prece
it. It becomes “consciousness” only afterwards.
But sleep and this surfacing also occur during wakeful-

_ ness. When | perceive a flower, I am totally with it in my

thought stands there, represented. It seldom happens
that | glimpse that source directly. In this rare and excep-
tional situation, the source appears as a foreign author-
ity. For my self-consciousness is, to begin with, at home
only where this power disappears in its product. My self-
consciousness flashes up precisely through the extinction
of this power. This flashing up reveals a twofold pfocess.
I could not endure the power itself; it would destroy me
as a separate self. L

I designate as the inward the direction from which my
thought thinking appears. The direction from which 1
sense the power of mental intuition I call the outward. In
perceiving, I experience myself as passivgbl lthough the

had . w TR T T ey
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perceptual pictures doubtless appear “within," | experi-
ence these pictures as if they had come about without my
contribution. This experience of foreignness is not at all
affected by the fact that every perceptual picture is
woven through with conceptuality, i.e., is simultane-
ously thought. My experienced passivity lends these pic-
tures their experienced objectivity. Thus, the world of
perceptions appears to be numinous — like a divinity. It
appears fo be there without my contribution, indepen-
dent of me. My self-consciousness arises solely because 1
can withdraw myself both from perceiving and from
thinking something, and can reassure myself that [ have
perceived, I have thought. I can withdraw myself from
all states of surrender. I recall the activities which 1 really
become aware of only through their results. I sense them
only behind the scenes of the perceived and thought,
which appear on the stage of my attention.

Everything _discussed so far is cognizing. Nothing
would exist for us without cognition. In the beginning is
cognizing. Nothing more fundamental can exist as the
source of all statements concerning perception and
thinking. ‘

Insofar as a person today forgets his own role in think-
ing and perceiving, he acts irrationally. Nor is this for-
getfulness something innocent and fortuitous. Were one
to give up this forgetfulness, he would face the task of al-
tering his whole world picture, hence his culture and his
social institutions. Above all, however, one would have
to change oneself. That is why we do not ascribe cogniz-
ing itself to the world of reality! The element, through
which we cognize all realities!
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In search of an explanation of perception, the psychol-
ogist and physicist seek a “medium” that is itself imper-
ceptible. In doing so they behave logically. The process
of perception cannot be experienced; otherwise it would
{ead perception back to new, further perceiving, to other
perceptions. The researcher wants to avoid this but does
not natice that his principles, which are not directly per-
ceivable (waves, oscillations, photons, nerve-complexes,
etc.), also enter consciousness only through percep-
tions — ind=ed, much more complicated and demanding
perception. than those he wishes to explain.

It is hard for us to understand that thinking and per-
ceiving are, in the final analysis, immediate. Yet in un-
mediated cognition, without a “foreign” medium, the
reality of spirit holds sway. Cognition cannot be traced
to something that is not cognized. Every explanation of
cognizing presupposes this very thing. The question thus
becomes more pressing: what hinders us in that cogni-
tion, which is always present as a possibility?

The boundaries of the soul both hinder cognition and
make it possible. The soul is placed between the world
and the spirit; thus between spirir and spirit. Hence the
soul establishes the boundaries. The homogenous stream
of cognition 1s interrupted, divided in two. The universal
world process appears from “within™ as thinking, from
“without” as perceiving. The soul has separated out—
“given birth to"—the manifestation of the conceprtual.
From this part it has built an inner world. Originally. lite
was created in-this ideal element. Not yet biological lite,
but living standing-within’the stream of the cosmos, cog-
nizing standing-within the vraves of the world: living
idea, cognizing feeling, cognizing, identity-bearing will.
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When the cosmos fragmented, feeling:ar}d,wwill, onfgx-
nally cognitive powers, became the bunldlpg blocks (c)lr
the boundary experiences of the soul. Instincts now ad-,
hered to the surfaces of the world, without any inner .dlS.-
closure of their essence. Desiring and lacking,
soul-surface gropes towards fragments of world-surface. .
From the leftovers of the cosmos perception arose.

Yet the soul’s boundaries do not imprison it; 1t 1s not,
windowless. The senses, are permeable; the whole mean-
ing of the world streams through Fhe senses. The senses
‘ ffer no resistance. They are self-
less and do not affect perception. The soul cognizes. And

in order to experience itself in percepuon, it dampens

t—total— e li reamin
down to atmost—tetal lifelessness _the life st g
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would theoretically be perfect cognition. The “interpre-

tation” of perceptions by thinking would be unnecessary.

“Pure” perception means, among other things, the art of
perceiving independently of the body. The souljs atten-

tion, however, is always divided between the world and

its own corporeality. The dependency on the body does

not consist in the fact that one cognizes by means of

sense organs, but in the soul’s attachment to corporeal-

ity. Human and world interact completely and spiritually

by means of the sense organs: there is total communion.

It is only the resulting picture that negates what prevails -
in the perceiving. '

That we only partially experience this communion in
perceiving is due to the soul, which guards its “bounda-
ries”” Because of the soul’s need to feel itself, this com-
munion experience is mere effect—effects on the nervous

- what was thought.

through the senses. This dampening down does not o;—
cur consciously. The soul only knows: there is the world,

here am L.

On the other hand, by means of all that was thought -

the soul constantly blocks its access to the world of mtun};
tions. For consciousness exists for _ltS.C‘lf only throug

A stream of intuitions flows fon‘-
stantly into the soul through the senses, causing the forrc-:
eignness” of the perceptual picture. Perceptions too a

worked out in thinking, becoming past thpughts_. A peﬁ-
son can no more endure perceptions in their erglqalkfu -
ness of spirit than he can bear living, cosmic thinking.
The alienation of the origina }
the soul. For whom did it become alien? F

If the soul’s attention in perceptu |
world were not continually interrupted by the alterna
tion of surrender and self-ness, the act of perceiving

I, universal world: that is.

al surrender to the -

system, on breathing, on metabolism. Cognition won in
mirrored consciousness is accompanied by fine altera-
tions of these systems, whereby the life of cognition, its
feeling and will-value, is lost. The original forms of
imagination, inspiration and intuition turn into abstract
representation, egoistic self-feeling and human instinct.
In sensory perceiving, the human being is passive—
things themselves evoke their representations. In this
passivity, the lasting identity of world and humanity, the
identity of living cognizing or of love, is slept away. At
the same time this loss of identity is the sleeping away,
the not-becoming-conscious of the true subject’s move-
ment. The distorted shadow of what takes place in this
movement—which is an imitative one, “mimicking”
what it ~ognizes and thereby bringing it to expression —
falls into ordinary, seemingly passive consciousness. In
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fact, this imitation is the negative work of the ego or ev-
eryday soul, the filtering process whxch breaks apart total
cognition,

In higher cognition, the human keeps himself active
and awake. This activity consists in warding off the
mediation, the intervention, of the soul. This standing-
in-between causes cognizing to fragment into sensa-
tions—in which ego consciousness is “passive” —and into
conceptuality, whose “production” appears as the activ-
ity of this same ego consciousness. The senise world is
brought into being through this'same “activity,” the ego’s
self-preserving gesture which —because it is uncon-
scious—is interpreted as passivity.

In the imagination the movement itself, which is ordi-
narily preconscious in the formation of sense pictures,
becomes conscious. As a result the “objective” character
of the pictures, their numinous givenness, disappears.
Consciousness becomes “active” in the realization of self-
created pictures; it follows the' movement of living think-
ing. Therefore these pictures are “alive.” The cognizer no
longer unambiguously stands over against. It is ego con-
sciousness, ruled by the results of unconscious activity,
that ordinarity stands apart. In physical sense percep-
tion, the human learns of separateness, of the passive use
of the sense organs and of the active use of thinking. He

is passive in perception, for here the true I plays the main |

role, but he is active in thinking, for here the main role
falls to the ego.

Cosmic living thinking, the sense of the “big world,”
surges through the senses. If a person were capable of re-
ceiving this revelation, he would not have to think what
the sense organs were transmitting.

o
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Sense organs are instruments for the capacity to medi-
ate cognitions without conscious, thmkmg activity. For
themselves, the senses yield “sense” immediately. What
thinking then ynelds is necessary for the soul. Unmedi-
ated cognition in this sense is equal to living thinking. If
this is re-established in connection with sense perception,

we have “pure perceiving.”

The path of modern training consists in liberating this
movement of the soul from the compulsion of the ego-
centrically binding experience of the self. It can do so
only if it never abandons the principle of cognition.
Therefore, training begins with thinking, which is the
basis for every judgment: every choice goes through
thinking. What is done with thinking becomes the madel
for the transformation of all the other capabilities of the
soul.

In everyday life, will, representation and feelings ap-
pear only in relation to an object. Modern training secks
to develop these capabilities in such a way that they «an
exist without an object. Put another way: these capa'ili-
ties are withdrawn from their objects. This is only pousi-
ble if, at the same time, an.l is active that does not f..ve
to experience itself as a subject in relation to obj: ts.
The interdependence of the objectivity of the world 1nd
the subjectivity of the cognizer is overcome. At the st rt-
ing point of the exercise the object is the occasion 1ad
guiding principle so that movement appears and can be
experienced, so that object.and activity are experienced
as one—always one.

One may realize, theoretically, that cognition belongs
to the world as a whole and does not occur outside 1he
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events of the world. In experiencing the spiritual identity
of the seen with seeing, and of the already thought with
thinking, this theoretical result becomes a living experi-
ence. Cognizing is the basic component of the world—
cognizing is the world. The world is cognizing. The
question whether the world changes with cognizing be-
comes meaningless: cognizing is the world process. Cog-
nizing and the cognizer belong to the world. According
t0 Goethe, both together constitute higher pature.

In experiencing pure thinking, the Living Ideal is
clothed in a picture; it becomes a living idea-picture. In
pure perceiving, devoid of thought, the idea-element
moves into the perceptual picture. where it was origi-
nally: perceiving becomes a timeless process. In imagina-
tion the picture garment, free of perceptions, receives an
ideal content and becomes living archetype. _

Things stand completely finished and unmoving be-
fore consciousness. They appear to “be” independent of
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seeing and is maintained continuously by seein.gv—
through the superconscious. intuition, in which we live
constantly and whose death we experience in conscious-
ness. That intuition is true seeing, that is true life.

Copscnousness can reach the point where its birth as
consciousness and the givenness of being coincide. It can
regch the original unity out of which consciousness and
being were broken.

This point is superconsciousness, heaven, the heavens
The being of things consists in their hdving beer;
thought, having been seen, being seen thus, being thus
perceived by consciousness point for point’ in constan;
lo§s and forgetting. For the superconscious there is not a
thing and, separate from it, its thought or its béing seen;
fﬁr the superconscious no “thing” exists—no halfj
;h?nli(gi};; no interrupted thinking, no forgetting of

To fprget thinking, cognizing, to forget what we do, is
a sin: in Christianity, Peter’s sin. -
Peter’s sin—forgetting what one_is_doing—is-the-seed

ognition.. However, it is consciousness itself that gives
things being, for the world is not only manifoldness, but
also connectedness. And the world appears in man: the
human soul is the stage where not only connections, but
also things, appear. Now, consciousness can awaken; it
can be trained to become aware of appearance. The be-
holding of unconnected things, the appearance of con-
nections, the interconnected piéture——each is a deed of
the spirit in the soul, and the spirit can include its own
deed, which is also a world deed, in the picture. Con-
sciousness can see seeing; thus it can become indepen-
dent of what has been seen and can realize that seeing
and the seen are one, can become one. The seen is the

result of seeing. It becomes seen in the interruption of

of Judas’ sin: betrayal. In traditional cultures, it was not
necessary to develop a consciousness of one’s own activ-
ity. The identity of self and world was still unbroken

Only with the appearance of modern consciousness wa;
the problem of autonomy posed. The bcginnings of total
autonomy are realized in physical-mathematical

thought, in self-alienation and in identification with the
physical object. Modern thinking throws light on every-
thmg—but provides no light for the producer of th)i’s
light! The root of ifs activity is immersed in a supersensi-
ble world-reality. If this step to its own actual sources
does not occur, an antagonistic power works itself out in
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consciousness, which in this regard is unfree. It forces us
merely to apply thinking. Mere “application” of thinking
engenders betrayal: thinking denies its spiritual essence.
It traces itself back to something eéxtraspiritual which,
again, can only be recognized through thinking. Theo-
retical denial becomes practical fact. The materialistic
world picture and the praxis which derives from it are
the result of that forgetting, culminating inexorably in
this betrayal. We take the mirrored picture seriously, and
do not notice the process of reflection. Thus the mir-
rored world wins its apparent self-sufficiency. At the
same time, the way is paved for man’s abdication from
the source of his freedom. '

If forgetting is suspended, the foreignness, the other-
ness of the perceived world disappears: it reveals its es-
sence to intuition, i.e., to spiritu'al observation in
thinking. In meditation, for example, we proceed from a
symbol or theme, until the inner movement with which
we think the theme becomes identical with the theme it-
self. We simultaneously experience this identity as spirit-
ual experience itself. Intensively understood, all
meditative efforts of perception (Wahr-nehme:) sub-
merge themselves in the essence of truth {Wakr-heit).
Truth as presence, unconcealedness, unforgetting, un-
lostness: “Aletheia.”

Pure perceiving can only be realized by one who is ca-
pable of remaining awake without thinking thoughts:
one who has experienced that his own being is not what
seems to be his property, who has experienced that the
world does not realize itself outside cognition,'but in it,
in phases which, at first, lie above human consciousness.
Cognition, experienced as world process, looks upon
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one reality, in whose formation human beings parti.i-
pate. Mirrored cognition and the world.beheld in it h.- e
broken apart out of unity. This is why seeing and light,
ghinking and world, fit so well together. “They must
hgve been meant for each other.” Music, every col.r,
every word turn inward without relinquishing them-
selves, into the center of the wakeful silence.



The Spiritual Communion of
Modern Humanity

Perceiving precedes thinking.
Perceiving precedes perception.
Perception precedes consciousness.

Thinking precedes what has been thought.
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First, the perceiving is there, then what has been per-
ceived; then thinking about what has been perceived,;
then thinking about itself; then what has been thought
and consciousness. '

Awareness is dull, dreaming consciousness. Only per-
ceptions are there.

Thinking is still contained in perceiving. Perceiving is
still a thinking of the senses.

Awareness does not know about itself, only about the
perceived. Therefore it is not consciousness. :

The perceived still contains what has been thought.
Therefore both are alive.

The child who does not yet say “I” is not yet corporeal-
ity. He perceives this just as he does anything else. The

'What has been thought precedes cOnsCiousIess:
Consciousness is kindled by what has been thought.

Consciousness is not kindled by what has been
perceived.

perceiver.

ion is already there without a
e o Y Iways -there . for

Perception becomes conscious, 18 a

awareness; but awareness is still not consciousness.

thinking. Thinking arises

d reflects upon it. It re-
eption. Thus

hat has been

Consciousness arises through
in what has been perceived, an
flects upon itself, turned away frgm perc
consciousness arises through thinking, 1n W

thought.
Consciousness '

i.e., thinking, perceiving. It arises frorq )

thought; it contains what has been percetved.

does not experience what precedes it:
what has been
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true I, which still speaks out of him, does not see itselF.
The subject is always invisible. The true I still submerges
itself in the world, as it does in the child’s body. It experi-
ences the world as its own corporeality; everything is
third person for the I. :

This experience, the submerging, is boundless.

Ancient peoples looked at the world in this way. They
were in knowledge without being knowers.

Clarity comes from what has been thought. What was
perceived was clear, while the consciousness was dull.

Thinking precedes consciousness and is preceded by
perceiving. - .
- What precedes thought can become neither the content
nor the object of consciousness.
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king and in perceiving.

Consciousness is asleep in thin
hat has been thought,

Consciousness is awake in w

what has been perceived.
What has been thought and what has

are the boundaries of consciousness.
boundaries, consciousness falls asleep.

been perceived
Without these

There is no empty CONSCiousness.
'Consciousness guards its boundaries.

The boundaries form consciousness.
The boundaries are consciousness.

The boundaries guard consciousness.
Consciousness does not behold thinking.

Consciousness does not see perceiving.

ThinKing cannot be explained. Why 1s lggic logicali?
Why is évidence evident? If it could be expl.am‘ed at all, it
could only be explained by new, evident thinking.

Why is this blue, that

C iving cannot be explained.
it it o 1, it could only be ex-

red? If it could be explained at al
plained by a new perceiving.

Thinlﬁin’g mediates the world. Perceiving mediates the
world —through what has been thought, through what

has been perceived.

Thinking itself is immediate cognition.
Perception itself is immediate‘c'ogmtlon.

The world is immediate cognition. B
The human being sleeps in immediate cognition.
Consciousness awakes in mediation.
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The human being needs mediation. He stands in
between. '

The world is not the world that humanity sees.
The | is not the [ that humanity thinks.

- Humanity’s I is the I that has been thought: a memory
of the thoughts of the true 1. :

The human world is the perceived world, the dead pic-
ture of the picture of the world.

Over against the 1 is the world; over against the world
is the I. The boundaries of the I are the boundaries of the
world. The boundaries are what consciousness cannot
think through, what the eye cannot see through.

The child’s I has identified itself with corporeality.

The child now says “I” to corporeality.

The I mirrors ieself in corporeality and says “I” —to the
mirror image. L

Corporeality divides the I from the world.

The mirror turns back the rays of the .

Corporeality divides the world from the 1.

The mirror turns back the rays of the world.

Corporeality divides perceiving from thinking.

The I finds the world in what has been perceived, finds
the I in thinking. '

The I is the I of consciousness.

The I lives by grace of thinking.

The [ lives by grace of perceiving.

The I supports itself on what has been thought, on
what has been perceived. .

The I supports itself on the world which it sees.

Consciousness becomes clear through what has been
thought.

. .
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What has been thought is trans
The world is darkened when w

is stripped of thought.
What has been perceived is not tt

parent. :
hat has been perceived -

ansparent.

d world. The worla ‘
beings did not
mined

15 once the illumine
s. Once, human
were part of the illu

The world w
was open to human being
cognize themselves. They

. world.
The light of the world shone through the human being.
Being was cognition. Cognition was beinig.

of another.

1g cognizes the thoughts
nto his thinking.

A human bett

M@%S’miht& the thoughts of others i
: “ﬂ‘bwn_thggghtﬁceives new life. A

In thinking, what
ps in thinking,
hts of the other a
g. Otherwise there wou

sleeps im what-is-allve.
s if they were the
Id be

human being slee
He thinks the thoug
product of his own thinkin

no understanding.

In thinking the thoughts of another, a human being ex-
tinguishes himself. He becomes-identical with the other’s
thinking. He falls asleep. He is the other. He is the other’s

thinking.

nks his thoughts. He sleeps while
hat has been thought. He ex-
e is thinking.

The human being thi
thinking. He awakens inw
tinguishes himself in thinking. H
erge in the other. But

The human being is able to subm
like the child who-is

during the submerging he is asleep,

not yet in the body. Awar
sciousness: understanding without t

~ stands.

Where is thinki o
king? Where i : 3
E is the I W i
" very where comes from thinkins hereils t._he “'/h‘ere?
ere. 8- Thinking is no-

e
though. verywhere. But not what has been

[tis the I that has b '
e the oundaries. The | is bo y i
i remembaetr::js l;leen thought, what has be:::dary lFSC]f-
member tr, t Ie past, the mirror image perceived:
e ok spir;ie' . .It 1s not body, not soul, not spjri
s ety ot Wh, it is undgrstanding. Itis e,ve wll:mt' i
i boundariey 1 ere, It mirrors itself on the bryd Yeh .
s. It is boundlessness. It is boundlc;s:. Itdhas
s under-

standin S .
ub

preced 8, submerged into the other, int

cedes consciousness. » Into otherness. The I

eness is there, without con-
he one who under-

The y cognizes the world. The world is the othe
L r.

human bein
g perceives the other—Th
; g -e‘thGr_i.s_w_har

perceived.
In perceivi
ng, the hum bei :
the human bei an beng is asleep. [ .

. . An .
himself, the b:lt"g forgets himself. The rl;ore ILercfewmg’
bein » the better he perceives. In perceivi e forgets

Ng extinguishes himself eiving, the human
evertheless o
otherwice. il the human being is present i .
Inh » Wwho would perceive? In perceiving;
earing music a h )
forgets usic a human being d )
onese . g does not t
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Words are not thinking. Words are where thinking is

not. ’
Thinking is streaming, as are rays, warmth, music.

Words exist in order to guide the streaming, like stones in

a brook.

Things are not the wor
Things are letters, words. .
are. The world is thinking, the vgorld is m
is streaming life, the world‘wants' to be re
wants to be played like music.

Otherwise it remains letter, note, stone.

1d. Things are what one se€s.

Where the world 1s not, things
usic, the world
ad: the world

In ﬁéféciving, the human being goes out. He extin-
uishes himself, becomes the ther. o
: Humanity has the capability of submerging in the

ther. Where is the I? .
° Sleeping, the I enters the other. The other 1s no longer

. the other; it is the place of the I .

The L is in the world. The Lis1

The body too is world. o
Humanity is in the world. Humanity 1s part of the

world. o '
Reading is supersensible. Reading is not copying.

Reading is bringing to life once more.

'v-elThe—.'-ghaman being does not read lett§r§, words., or

though-ts’.'The human being can read thg living meaning.
One cah read texts; one can read musical notes.
One can read things of the world. .
The human being reads the world. Every act of cogni

tion is reading, even the most elementary cognition 1s 4

spelling-out.

dentical with the world.
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The cognized world is the illumined world. The human
being cognizes the world.
The human being cognizes himself: he is part of the il-
lumined world. :
* Out of the human being, the light of the world illumi-
nates the world.
The human being became the dwelling place of the
light.
Being is cognition. Cognition is being.
The othetness of the world is of the same sort as the
foreignness of the other’s thoughts.
The otherness of the world is of the same sort as the
foreignness of all contents of my intuition.
For the ego, the whole world of the true I is foreign.
For the ego, the otherness of the world is the bound ry.
The ego is the otherness of the world.
But the world is the I.
The ego sees the seen world.
In seeing, the ego extinguishes itself.
In seeing, the ego sleeps. :
In seeing, the I wakes. It keeps watch over the slee,. of
the ego. _
The ego sleeps; this is the wakefulness of the L.
The dream is what is foreign. What has been seen is
foreign for the ego.
Without foreignness the ego would not be. The other
exists for the sake of the ego. The other guards the ego.
The I beholds the landscape, the sky, the tree.
The ego extinguishes itself. The landscape, the sky, the
tree are places of the I. Landscape, sky, tree are: 1.
The I does not know about itself. The I does not know
about landscape, sky, tree. The I is landscape, sky, tree.
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The [ sees nothing.

The ego sees landscape, sky, tree. It knows about land-
scape, sky, tree.: .

It knows about itself. ‘

The ego experiences the world aqd itself.

The ego is there tO become experience. X

Experience i there so that experiencing might become
experience. ‘ -

Not for the ego.

The ego arises after experiencing.

The ego arises in experience. '
For the ego, thinking cannot become experience, only

what has been thought.

For the ego, perceiving cannot become expenence;
only what has been perceived can become experience.

e

e—hum-aﬁfbeingifw}raris*remtmbt@,*tﬁé‘hu(rin a?}
being is the past. Consciousness forms itself on dea
‘thl?”%\se‘ human being is individuality in the realm of tbe
dead.

Thinking 1s life.

Perceiving is life. o

The ego extinguishes itself in life.

The human being sleeps in life.

The human being lives the sleep of life.

In the death of life, the human being awakens. |

Death 1s never experience. That it is never experience
is death. ‘ . S

The experience of death is resurrection. ife..

Death is there to become experience.

7

‘ person must will it.
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Thinking is the continual dying of thinking.

Thinking itself is life.

Perceiving is the continual dying of perceiving.

Perceiving itself is life. )

Thinking is there to be experienced.

Perceiving is there to be experienced.

In experiencing, the subject awakens, not the ego.

The true subject needs no boundaries. It does not need
what has been thought, what has been perceived. It does
not need the other. :

The true subject does not think, does not feel, does not
will. It is. I am,

Humanity does not know who it is.

It must will this knowing.

Nothing draws humanity onward. It has become the
thinker. _

And all statements stem from thinking.

From now on there is no “teaching™fortruman beings.

A person cannot will thinking, only what has been
thought.

In his thinking, a person can will what has been
thought, concentratedly, purely, for itself. A pure idea.

A person can concentrate on a pure idea.

The pure idea is transparent, shadowless. It does not
exist, cannot be remembered. When a person does not
will it, it does not exist. It lives out of the will of the per-.
son who beholds the pure idea. Through the pure idea a .
person beholds thinking. In the pure idea. Not what has
been thought. The idea has no past. It lives out of the liv
ing will of the human being. : ‘ ‘

If a human being is clear, he beholds living thinking.

T
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‘The idea no longer needs to be thought. It is already
thought. It only wishes to be beheld.

Whoever beholds living thinking is thg true subject.

Living thinking is will and feeling.

The true subject beholds the living.

The true subject sees the death of life.

It is the true subject.

Life is light. Not biology.

The true subject does not stand over against living
thinking. It is not an object. It is identical with living
thinking. As with landscape, sky, tree.

The light shines through the 1, this world, life, think-
ing, pefféef_iving.

The égo sacrifices itself for the I. It is the L. .

The dead sacrifices itself for life. The light shines
through death: life.

Thinking was withdrawn from the dead, from the ob-
ject. The, human being does not tie himself to the fin-
ished, to the past. He is present in thinking, present to it.
Now the present is achieved. Usually one sleeps through
it and awakens in the past. Only the past has future. The
present is continual presence. Continual: that means nc*
in time. For time is continual death. But the present lives.

Whoever beholds thinking, lives. Whoever lives, needs
no boundaries. -

Whoever needs no boundaries can surrender himself.
To the world, to another. To living thinking.

Everything is made from living thinking. Whoever sur-
renders himself to living thinking, cognizes. He cognizes
everything as himself, as his I, as an 1. Surrender is love.
Only the I-am can love.

Only the unafraid can love. Fear requires boundaries.

E
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To be an individual without boundaries means to be
alive, means to be an individual in what is alive, n¢i in
what is dead. '

Only something dead can be property; only something -

dead needs property. Thought belongs to me, but not
thinking.’ ‘

The true I has nothing. It is everything. Only he can
possess who is not everything.

Living thinking belongs to the world. Does it belong to
the I? It is the world. It is the I. ‘

The beholding of the spirit is immediacy, unmediated
cognition. To illuminate the mediating and the mediation
at the same time is art. Cognizing is as natural as any art.

Art is always there; it only has obstacles.

Obstacles for art are fingers, strings, notes. They must
all become transparent—cleared away, just as the eye is
not there in seeing. Mediation is the obstacle, the ripples
through which transparent being becomes opaque.

If the obstacles are eliminated, art is there. It is alwavs
there. :

[ am the greatest obstacle. When the I is extinguished,
the I is there. The world is there in its illuminedness.

Illuminedness is the primal characteristic of the world.
Opacity comes from man, so that the light might shine.

The hand must begin to become hand-at-the-keyv-
board. Everything learned, everything practiced, is for-
gotten. The hand is led back to its origin.

Thinking is led back from what has been thought to
the source. The source does-not lie before us. The source
is in us. The source is always there.

Whenever there is no obstacle, it lights up.

Light knows of no standstill.

The spirit is continual understanding. There is nothing

4
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at all that> is understood. There is nothing at all that could
be understood.

The picture of the world is the picture of the human be-
ing. There is no picture of the world that is not seen by
humanity. '

The world is always the seen world. The unseen pic-
ture is not seen by anyone, only thought up.

The picture is already the result of beholding. Before
beholding there is oneness. Without the beholder, there is
no picture, only opaque oneness.

The human being is in the picture. He releases himself
from the picture and becomes the beholder. The picture
changes.

When you speak, it is you. When you are silent, it is
you.

The beheld is the objective world for human beings.

The true [ is never separated from the world. It is in the
immediate cognition.

The ego is separation. For the ego, the world is not
illumined.

The true light shines in the world and in human beings.

It is a single light.

Where the boundary is, light is reflected — by the dark-
ness. The mirrored light lights up the world. The illu-
mined world becomes objective for us. '

The unified light is divided. Physical light remains out-
side; inside, the light of thought arises.

-Humanity withdraws from the world. What is left be-

" hind ts spatiality, space.

"~ How could you be you without being you?————" |
//n—bcholdfh‘@fﬁWsleeps. He awakens in
the beheld. The beheld has already been thought.
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Humanity withdraws from the present. What remains
is time, the past. These we leave behind.

" Qur withdrawal changes the picture. We behold the
changed picture. That is our objective world.

For humanity, the beheld world is'the alien deity.

Humanity is not present in the beholding. The dream
picture becomes alien to it, divine, objective and un-
cognizable.

The beheld world is a patchwork. -We search for the
connection. The more connections’ we find, the more
pieces remain. Tie true connection is not between the
pieces. The patchwork is what fell ouit of the connection.

First there is music. Then rhythm,then notes.

First there is meaning. Then thoughts, then sentences,
then words, then letters. But there are also relationships
between letters. -

Through_perceiving—and thinking, measuring takes
place. The measured itself is perception.

The fragment is dead. The connection between the
fragments also. ‘

Humanity creates the picture of the world: the

perceived.

Humanity creates thoughts: what has been thought.

Spelling-out connects what has been perceived with
what has been thought. A first reading.

The idea can be beheld — not what has been thought.
Idea is picture.

Picture. is idea. Every sensible experience is already
theory. - '

Thinking is directed back to the metaphoric reference,
not the the perceived picture.

Perceiving is directed back to the beholding of the idea,
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Then the complete picture arises. ‘
Thinking belongs to the world. Humanity belongs to
the world.

_ Perceiving belongs to the world. Cogﬁizing belongs to
the world. -

Nothing is outside. Art belongs to the world. True cog-
nizing is art,
As natural as any art.

The opacity is there so that the light might shine.
Tize light shines so that we might behold the light.
At first we see what is illumined, not the light.
Art is seeing the source of light at the same time.
Art is seeing the seer at the same time.
That is the transformation. :
First we must notice that we are asleep in our thinking.
First we must notice that we are asleep in our perceiv-
ing. First we must wake up. Not through what has been
thought but in thinking.
First we must wake up. Not through what has been
perceived, but in perceiving.
Otherwise the image becomes for us the alien deity, be-
fore whom we kneel.
The illuminated world, the hard world, the external
deity, thrusts us back onto ourselves.
Through hardness we learn to be feeling beings. We
learn to be experiencers. We learn that we are the other.
The hard mineral is our first boundary.
The hard boundary teaches us to be the experiencer
beyond the boundaries Every boundary points beyond
itself.

One who is without boundaries is harder than a
diamond. :
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The hardness is not immediacy, it only seems to be.

Immediacy is unbounded life.

Hardness is the result of the immediacy that at first we
sleep through. ‘

If we sleep through it, we know only of the world’s
hardness. '

The world’s hardness educates towards love: to ever-
greater love. Love is nothing natural. Love needs opacity
in order to shine through it. Love needs hardness in order
to glow through it. Only a human being can love. Angels
do not love; they are already everything. Nothing re-
mains for them to love.

Only the other can be loved. Otherness is there so that
love might appear.

If love is there, otherness is no more.

The eyes seal the identity and see the other.

The_eyes_recall_identiry. in_that they see the other. In

Thel Sense of Being

WARENESS is not yet consciousness, because it does
not yet know anything about itself.

A dull awareness of the world is still an active identity
with the world, but without the consciousness of it. For
that consciousness to arise, it had to be cut out of the
world, thereby breaking the identity.

Unconsciously and in diminished form, the original
identity lives on, even today, in each act of cognition.

dav—in—another form

“seeing, the eye is illumined. The light illuminates the

other. [ am the other, shone through. Love transforms the
world.

Cognizing is not eating, but reading.

Cognizing is metamorphosed identity.

Identity is metamorphosed cognizing.

Humanity eats the bread. Thus it becomes human and
the bread becomes bread. The transubstantiation is
accomplished.

The dUHIICbb, too07 1§ present-todaays; }OLhEr
We forget thinking, forget perceiving, because we are
only awake in what has been thought, in to what has
been perceived.

We constantly appeal to thinking, to perceiving, even
when denying them by thinking and perceiving. We know
that we become aware of everything through them, but
we attribute reality only to what has been thought and to
what has been perceived, not to perceiving and to
thinking.

How do we recognize something as having reality? By
perceiving and thinking, a thinking which, however, we
declare to be unreal—an ego game that could not take
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trates the perceived, perceiving and perceiver at the same
time. .

Pure perceiving is presence, like the experience of living
thinking.

Presence is pure presentness, in time and space, un-
pastness. It knows no time.

Because it knows no time, it knows no thoughts, no
perceptions.

And yet it is fully concentrated. On what? It is an aim-
ing without a target. A fulfilled being-empty, a being-
there (Dasein). Nothing else.

We learn slowly to remain awake in the present. With-
out supporting ourselves on the past, without resting on
the memory of ourselves, we learn to be present, to be
there. Not over against the world, but in the world,
where we always are. What time is for the past, space is
for the over-against, the opposed. Both are the loss of the
world. Loss of presentness. Loss itself: forgetting, be-
coming concealed. The opposite of truth,

To learn to be empty and, at the same time, to be ready

" is art. The emptiness never becomes full, and the readi-

ness never changes into something else. They endure.

Nothing is more fulfilled than readiness. It contains all
possibility. It is freedom, flashing from moment to mo-
ment and everlastingly from freedom to freedom.

What has been thought is there to be re-thought.

Re-thought, what has been thought becomes living,
only to die again immediately.

Thoughts are raised from the dead where words are
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not. Signs are there to direct the stream of life to where
words are not, ‘

Meaning is between the-words, between the signs, be-
tween the sentences. The resurrection of what has been
thought is reading. '

Where resurrection does not occur, there is no reading,
no thinking, but copying (Abbilden). There is rhetoric.

Rhetoric is the external connection of signs. The signs
do not dissolve and do not point beyond themselves.
Reading itself is the overcoming of signs. Higher reading
is the overcoming of reading. Mediation is done away
with, step by step.

Only a few can truly read a text. There is hardly any-
one left who can read the perceptual image. Even the
claim that perceptions can only be read is forgotten.

Facts, objective reality independent of the perceiver, in-
dependent of the reader—though he read ever so primi-

tively —these are the uncognized, unillumined mediations

of which we know nothing. We only know the cognized,
cognizing’s product. Cognizing itself remains uncegnized
for usS-

The numinosity of the deity withcut rests on its ap-

pearing independent of the human being.

The objective material world is numinous because its
act of appearing has been slept through.

Appearance is the act of appearing slept through.

We sleep through the ever-enduring identity because. it
endures on a level which our ordinary consciousness can-
not penetrate. Only the dream appears to us, adaman-
tine, like a deity. A numen.
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We know nothing of our identity with this deity.

Pre-Christian humanity knew nothing of its identity
with the world, but for another reason: there was as yet
no one who .could have known about the identity. The
human was still identical: undivided, unborn.

The human being today knows about himself, ¢ven
when he denies and disowns both himself and this knowl-
edge. He knows nothing of his identity with the world,
because he owes his consciousness to the destruction of
it.

By not illuminating the mediation, by not looking
through it, he worships a false deity.

The deity of ancient humanity was still spirit, therefore
true deity, The deity of modern humanity, whose
numinosity it does not recognize, is erected by humanity
itself: it is an idol. We give it life—our own. We lend it

-spirit—our own. But we do not norice this.

This idolatry of objective reality is the first step.
Worship of evil follows.

The idol of modern humanity seems to be morally neu-

tral. Buta-glance-arirseffects teaches otherwise: the hu-
man being is dehumanized by this religion. He himself
becomes what he cognizes as the world.

‘First he considers himself to be matter, then this belief
works miracles: he immediately ceases to be human.

When he realizes that his world can bring him nothing
good, that his world, the way he sees it, holds nothing
but ruin upon ruin, then he will bow his head before 1 de-
ity which he knows is evil. Every human being helps this
along. Everyone builds on the technological world, pro-
ducing or consuming. One cannot do otherwise.
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reality. Ideality is at best for us the product of the non-
ideal, a will-o’-the-wisp.

We recognize the non-ideal as non-ideal through ideas.
But is not the'non-ideal after all an idea?

Nothing else is cognizable for us except conceptuality,
ideality.

Matter too is an idea.

Conceptuality has died in us, has become a thing of the
past. This is why it seems so vaporous, so airy.

Present human consciousness is a consciousness of the
past. No life penetrates it.

But one who is not past can behold what is past, what
is dead. However, we can forget this beholding that we
always practice. Then we sell our freedom for a mess of

. pottage, for sense-based reality, which the ancients still

recognized as a world of appearance. Dead conceptuality
within stands over against solid, hard outer reality, the
world of objects, that is to say, the world of dead objects.
which are calculably moved by external, subjectless but
calculable forces—the world of physics.

In standing over against the object, humanity could
cognize itself as the one-who-stands-over-against. It
could behold the condition of standing-over-against in it-
self, and in this beholding pass over into freedom. But
humanity can also forget the experience in the experi-
ence, and sell its freedom, stepping— as an object—into
the world of calculability.

In the old dull consciousness, in awareness, both think-
ing and perceiving were still alive and united.

United, therefore alive. Alive, therefore binding hu-
manity, Freedom was not possible. '

The world picture of dull awareness changed into the
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world of objects, 1nto the world of facts, which stands
over against. Humanity fell out of the world.' It fell out of
eternity, out of true space. Therefore ti@e arises, abstract
space and the world standing over against us.

Out of the living world picture, out of the world that
was the illumined world of living cognition, life mqved
into the perceptual picture, understanding moved into
the human thought-world. Dead thinking, however, can-
not cognize life in the perceptual world. It senses 11er out
there, and is always searching for it. It worships this un-

cognized, never-attained life — as the objective world of

matter.

Objects are metamorphosed spirit. Thoughts are meta-
morphosed spirit. Metamorphosis is there to allow for
freedom. . o

Nevertheless freedom remains only a possibility so

leng-as_object and thought do not become a living unity

again in humanity. But there is O permanent possibility.
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and regulates the producing. Producing and cognizing act
at the same time and as one. They are one and the same
activity. -

The musical ‘creation then makes its way to the “pas-
sive” hearer. If he is musical, i.e., can read, music reaches
him. But if he cannot read, or reads imperfectly, then he
turns the music into tone, acoustics and harmony. If he is
an unmusical person, only noise reaches him. Only vibra-
tions reach the scientist who suppresses ot pushes asidz
his musicality. For him, even tone is already somethiu
read. His basic principle, however, is not to read. Therc-
fore he does not notice that the vibrations, which he at-
tributes to the tone, must also be read in order to exist at
all. Every perception, by means of which he proves his vi-
brations, always already contains the element by means
of which he will explain his perceptions, and these are
much more complex than the vibrations themselves. tle
is playing possum with himself. He acts as though he
could not read— until he really does forget how.

What was. created as music does not change in the

Every possibility passes. » o
The older a possibility grows, the more difficult it 1s to

realize. The more it passes, the more difficult it is tO find
again. An art can be lost.

Life in the spirit, pure perceiving, 18 like music.

The musician breaks the spell paralyzing the notes, the
instrument, his hand, his breath. .

He reads and breaks the spell by uniting the functions
of his body and those of the instrument in a union that
can be neither prescribed nor analyzed. ‘ .

The hearing of music belongs to the making of music.
Producing and hearing interpenetrate each other. Hearing

is already producing, in that it simultaneously perceives

space that receives and transmits it Tt—only—changes
through us: by our not-understanding. What seems to vi-
brate in space, without a conductor, is music—always
music. In the music that lives in hearing, what should in-
audibly change?

Hearing music is not like hearing words.

Words are read along with thoughts. Thoughts are in
some cases read along with meaning that transcends
thought. - .

Music is not elevated to meaning by means of thoughts
or by means of thinking. Music is not interpreted like a
perception. It is only heard. ’
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In hearing, one does not interpret; there is no standing- -

over-against. It is not we who are present, only the music:
we are it. What transcends thought is.heard; true hearing
is sublime understandimg, pure perceiving.

What one cannot fully read becomes signs, letters,
notes, tones. Behind these, total reality is concealed. But
for the nonreader the signs themselves are a reality,
whereas for one who learns to read they are seeds that

germinate within him. From the hard kernels, he can:

slowly release sleeping life from its spell.

Hearing does not happen with the ear. For a "non-
hearing” ear the singer sings in vain.

Hearing ‘does not occur in time. In music, sequence
amounts to nothing. What has gone before is always
present, along with what is yet to come; otherwise it is
not music. The further back and forward my present ex-
tends, the better musician [ am.

Hearing naturally takes place in time. Through hear-
ing, time is also suspended. . :

Art and realism are opposites. Naive realism is only
possible when perceiving becomes utterly inartistic. Any
“objective” realism is naive. Any contrasting of being and
cognizing, of life and knowledge, is realism, is a lie:
through cognizing, I assert being; through cognizing,
deny cognizing.

Objects, facts, things, are there because I cannot read,
because I cannot guide them to resurrection, because I do
not notice that they are signs—because I am “unmusical.”

The body is an obstacle to beholding, but without it

there would be no one to behold.

I
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heart, kidney, lungs were organs of cognition for it.

In pure perceiving the whole human being becomes

eye, ear, thinking organ. . . .
In the ancient world, the consciousness of identity with

the cosmos was mystery knowledge. Even today it 1s so,

but from the opposite pole.
What, then, is the sense of Being?

The Light of the Earth

-THE EARTH

THE earth is what we see. As we see it, so it is.

Our seeing and the earth cannot be distinguished. If we
do not see the earth, we see nothing at all. '

The earth exists in our consciousness; everything we
perceive, everything we know about, is in our conscious-
ness, including ourselves.

This seeing is not subjective. If it were, we could see
whatever we wanted, for example, white as black or yel-
low. But then there would be no sense in speaking of

4

something as white, black or yellow.

Seeing is objective. It is a whole world process: the
world brings about seeing. The world sees itself through
human beings.

But, in what we call earth, seeing itself is not con-
tained. The earth is beheld through seeing.

THE HEAVENS

Cognizing is not of this world, not of the earth; through
cognizing, the earth becomes this worldly world. Cogniz-
ing is a heavenly gift; its home is heaven. Were it earthly,
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it could not cognize the earth. Thereby the human being
is a child of heaven. But in his noncognizing being he is a
child of the earth. Insofar as he is truly human, however,
he joins heaven and earth through his soul. When one
speaks of higher forms of cognition, one means heavens:
first, second and third heaven.

In that we see the earth, we are heaven. Were we our-
selves earth, we could not see the earth. We have a share
in the earth, otherwise we would not see the earth. We
have a share in heaven, otherwise we would not see at all.
If we could not see, we would not be human. We would
not be. We are human so long as we see the earth.

THE SEEN

Still, seeing belongs wholly to heaven. Where seeing
comes to a standstill, where it no longer penetrates, is
earth. Where the light rebounds, is reflected, appears
what is seen, the veil.

The veil is not darkness. If it were, it could not be illu-
minated by the light. Were darkness illuminated, it would
cease to be darkness. Darkness is the play of light and
darkness: the earth, color. The human being is opacity,
also the mix of light and darkness: he is the prism
through which the colors are seen, multiplicity. In him
the transformation takes place. Hence the earth itself has
the nature of light. What is seen is related to light, other-
wise it would not be visible. The nature of the earth is to

" be visible.

But human seeing reaches only to the surface, to the
veil. For in human seeing, the light breaks, becomes form
and surface, becomes the world: it appears. The world

THE LIGHT OF THE EARTH 12§

appears—the world which is seen, which is illumined.
The !ight appears against the background of human not-
cognizing, in the darkness.
Seeing does not penetrate, a veil arises, because of hu-
“man beings. We hold fast to the heavenly gift; we do not
surrender everything, do not surrender ourselves wholly:
we want to sense ourselves in the process. Therefore our
seeing reaches only to the boundary. Our seeing is the
seen, the boundary of seeing, which of itself would be
boundless, as is heaven: pure transparency, the true light.

THE TRUE LIGHT

The true light illumines nothing; it is itself everything. We
do not know this light, because we are of it. Pure trans-
parency: this is understanding withqut an object, without
a subject, a pure happening, the Word. On earth a subject
and an object are needed so that the verb or predicate
may bridge the gap between them—may appear, may
shine. The true light lights everything, all human beings,
not only so that they might appear and become capable
Qf cognizing everything, even light itself, but so that the
light might light them, place them in the light, in being.
That human beings are, is their light. That the earth is, is
its light. But that the earth is, is also its darkness. And
even the darkness is cognized through the light. We see
the darkness because we have a share in the light.

THE PRELUDE "’

Evgrything thz.at‘appears at any given stage is a prelude to
a higher cognizing, a veil that shows itself to us so that
we shall not be blinded by what remains hidden behind
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do that, but with inner movement and balance; we follow
song with inner song. The more outer movement is
aroused, the less understanding there is.

Imitation has different stages: it is'a faculty. Ordinarily
we experience the resistance of our own being where imi-
tation stops. In everyday life we cognize by means of this
resistance. Imitation of the mimicry of the world or its
gestures can become conscious. In the third heaven, we
wholly adopt its physiognomy.

TRANSUBSTANTIATION

Imitatio is cognizing imitation. It leads to transformation
into the one we see. It is not mimicry; the animal does not
know the color it assumes. That is immutatio naturalis,
whereas in the eye that beholds a color an immutatio
spiritualis takes place: an “intendedness” —a turning to-
wards. The eye does not take on the color, it sees it; it is
affected by the color per modum intentionis. .
But the human being does not remain untouched by
what has been seen. His subtler organism, soul and spirit,

THE IMITATING
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nizes. The more completely he cognizes, the more he be-
comes the one whom he cognizes. Therefore it is said:

“But we all, with open face beholding as in a glass the
glory of the Lord, are changed into the same image from
glory to glory, even as by the Spirit of the Lord.” (2 Cor.
3:18)

“Beloved, now are we the sons of God, and it doth not
yet appear what we shall be: but we know that, when he

shall appear, we shall be like him; for we shall see him as
he is.” (1 John 3:2)
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In Dante’s Paradiso it is the degree of seeing which de-
termines the stage of being and the hierarchical level of
the angelic beings and blessed human beings. Giving him-
self up to beholding the eternal light-source through
which the world is sustained and illumined in its exist-
ence, Dante is penetrated and moved by the same cosmic
power that maintains the sun and the stars in motion in

their orbits: First Love.

IDENTITY

imitation, always occurs from above. Cogniz-
e because a more perfect cognition (and
imitation) exists behind all the veils. Beyond all the levels
of cognition there is identity —as the highest unity of
cognizer, cognizing and cognized. The realization of this
unity and:the simultaneous knowledge of it are The Way.

The Way is the bringing about of complete seeing. Not
human seeing! Yet if a human being thinks that there is
any kind of seeing other than the human, then his seeing
is a dream cognized, and he has forgotten that he has
only represented it according to his own manner.

Seeing is God's seeing, the world’s seeing. God beholds
himself; the world beholds itself through us; this seeing
has created us and re-creates us daily. Individual essences
by virtue of the darkness in us, we fall out of this single

vision. We live out of this undivided light; we take part in
human. Therefore it

Cognizing,
ing is only possibl

it insofar as we see, insofar as we are

"~ is said:
“For now we see through a glass, darkly; but then face
to face: now I know in part; but then shall I know even as

also I am known.” (1 Cor. 13:12)
“And if any man think that he knoweth any thing, he
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knowsth nothing yet as he ought to know. But if any man
love God, the same is known of him.” (1 Cor. 8: 2—:3)

THE SEEN

The seen is not the cause of seeing, but the result of see-
ing. The great forgetting has hidden this. We think that
whart we see is already there before we see it. But some-
one ha.s already seen it, or else we would know n(;thin

about it. First we (or someone else) must see the t;toneg-
then we say that the stone is the cause of our seeing‘ it ,

The First Seeing is always forgotten. We must h:we; al-
ready~seen the stone, otherwise we could not determine
anything about it; we would not even know that it was
there. But then we also could not claim that the stone
caused us to see it For the stone and our seeing are :x sin-
gle cosmic occurrence: its visibility and our vision.

Every stone has its light. This light is the stone itself
Every being has a cognitive character: the world is 1 ()}09:
created. The nature of the world is light-nacure "f"lm(" I£'7r5
beholds the First Seeing. ' e

THE FIRST SEEING'

First Seeing is not experienced by the human bein,,. We
sleep through it. In the second seeing, we awakeul;. We
say: the‘re is the world. By that we mean: here I am "I’he
separation, the disengagement from cognizing id(’;)[it
has already occurred. Traces of this 4identity can 5(* di:—’
covergd. The small child does not say, there is the ros.c- At
m%s.t it says rose. Or saysnothing, only its eyes shin«.-.'
lfSt Seeing is. complete imitation, identity: a life in
God’s bosom, without separation. Perceiving is not yet
separated from thinking; both are still cosmic life, cosmic

4
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life-of-consciousness. Not individual consciousness, but
a single breathing, without one who breathes, without
anything to breathe. Life in light-filled aliveness, under
the Tree of Life, in First L'ove, which radiates from God
to creation and back, a single ray, without mirroring,
without deviation from its original direction. Pure Being. -
Between First and Second Seeing is the Fall into Sin.
The separated self of man is born, the world shatters,

First Light shatters. First Love is lost.

THE SENSES

i\\(ﬁﬁgiﬁally_che human being was wholly sense organ. First

4
A
1;-
f.

" Love rayedmmﬁimptded. We were wholly an
The opacity in humanity developed

Sin. The single sense organ disinte-
became opaque, impervious to
First Love. Places that retained something of the cosmic-
creative rays are today’s sense organs; where there is no
sense organ, the rays pass through. There, as formerly,
the human being sleeps. But in the sense organs we are
awake. Thus the sense organs form us: where they are
not, life occurs. The sense organs condition the human
structure. At every stage the body is the bearer of the
sense organs. Thus there are earthly and also celestial
bodies. Without a body the human being would not be a

at any stage of being, of cognizing.
ive organs may become self-

the body. Then

organism of light.
through the Fall into
grated; the human body

cognizer—

The bearer of the cognit
serving: then the cognitive organs serve
the body is as if without senses because that hu
feels his body with introverted sense organs. Our feeling

becomes self-feeling,

man being

something felt rather than some-’
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stand still in the spirit, in the heavens; it does not fall to
earth. It beholds the earth. And the earth reveals her true
dentity to it—that she < the last rung of the celestial lad-
der; the lowest heaven. She is what has fallen from the
upper heavens with humanity, which cannot be separate
from her.

In this Seeing.
heaven once more.

therefore, the earth truly becomes

GHT OF THE WORLD

ok at the earth and see her. We look at her and
through the light. But at
nizing, the light.
we ourselves are

THE LI

Now we lo
see her through our cognizing,

first we do not behold and see our CO8

Our cognizing and the light are one, a5
one with the earth. The light by which we se€ is the light

of the world. It shines in our darkness; it illumines the
world. The light of the world is the light of the earth.
Slowly the earth begins O become sun; it begins to
 chine. The sun in us is our thinking; it can behold itselfs it
needs no illumination from outside and cannot have any.
The sun out there belongs to the earth. We have the no-
tion today that the earth belongs t0 the sun. This will last
only so long as humanity’s own sui, its own light, does
not shine in 1ts darkness. The sun was provisionally sepa-
rated from the earth to create a space for human dark-
ness—-‘provisionally. So that humanity would have space
to send its own light somewhere, and to notice this lights
its own appearance. So that human beings could truly

say: Thelam s the light of the world.
Today the light of the world dwells on ea
means of this light. It surrounds the earth;

lighf'. In this earthly light the 1 am Jives.
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THE VICTORY

The worldly world is always the world we behold, the
world cognized by everyday consciousness: the earth. It is
a sign of humanity’s fallen state, but at the same time it is
a sign of its possible resurrection, which will become out
of this hard kernel the resurrection of the earth, of the
COSmMos. '

Only he can overcome the world who has overcome his
own “relationships” to the forms of this world. Only he
whose consciousness can endure without the forms of the

world is free from all clinging to the world; only he can-

love the world. That means to cognize it in its always un-

concealed, true form.
To overcome the world means to behold the world as it

.. was before it became dead in us: to behold it in its alive-

ness. as heaven. To overcome the world means to behold
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ABOUT THE AUTHOR

Georg Kiiblewind was born in 1924 in Central Europe.
In a letter destined for this volume, he writes of himself,
in English, as follows: o

My first interests, at the age of fifteen, were psycho-
analysis, Jung, and the history of religions and culture.
At seventeen, I became a student of Karl Kerenyi. My
tendency was to become a classical philologist in his sense
and to learn Latin and Greek. Freud and Jung convinced
me that life was not to be understood rationally. I studied
economics. I tried to erase all habits, traditions and con-
ventionality in me. [ succeeded. There remained only a
desert. (At the age of five, I had a very powerful experi-
ence of being an I—an experience like Jean Paul’s, de-
scribed by Steiner in Theosophy.)

I first mer Anthroposophy at the age of eighteen. My
feeling was: “That’s interesting, but I know it all— it’s
alive in me.” After the War, there caime a second meeting:
Truth and Science and Goethe’s World Conception. Fol-
lowing this, the cycle of lectures on St. John’s Gospel
(given in Hamburg) inspired me. | began to read une
book after another. And continued to do so for about ten
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years. Then I felt: this is sterile, 'm not succeeding on the
path of inner work (praxis), and this “pile” of knowledge
I've been amassing only seems to be a ballast—as indeed
1t was! . .

- Ar this point, I nearly threw out the whole of Anthro-
posophy, but I had a significant dream, and I remembered
one of Steiner’s books which I knew I had not under-
stood —the Philosophy of Freedom. And so | began to
study this book and all of Steiner’s other epistemological
works. I wanted to give these “a last chance” Strictly
without looking into the more esoteric works, I wanted
to understand these epistemological works by themselves
alone. After about half-a-year, I knew what direction I
had to take. I saw the errors I had made and the misun-
derstandings (felt as understandings)'I had committed. I
realized that the level of real understanding is not the
level used in the other sciences but is, minimally, the level
of living, experienced thinking, i.e., the process not the
thought. From this moment on (about 1958), I slowly

lﬁ:ga‘n‘oT'fh“e“p‘arh‘of—inner‘seheelm%—lnqlﬁﬁﬁﬁ_meLﬁi

- chemistry=and_doing research in the fields of adsqrp-
tion, catalytic processes, surface chemistry and-chemical

Massimo Scaligero, the Italian anthroposophical thinker.
As a matter of fact, our real and effec.'ve meeting did not
occur personally, but only through his books after per-
sonal acquaintance. Out of this, a deep and helpful
friendship emerged which still lasts after his death—he
died in 1980 —although there was more than one ques-
tion on which we did not agree. Our agreement was per-
fect, however, corcerning questions of knowing and the
inner path. ’ '

Beginning in 1965, I began to work with groups of
friends and, in 1966, I began to lecture in Austria, Switz-
erland and Germany. :

t
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[ should mention one other great and, .fot wIe, impor.-
tant friendship. In 1979 I made the acquaintance l?y mail
of the eminent French anthroposophist, Mme S Rxhopet-
Coroze. Our acquaintance began when3 at eighty-eight
years of age, she decided to translate into Frc?nch my
book, Becoming Aware of the Logos. Our fnen‘dsh}p
lasted only two-and-a-half years on earth: she died in

2. |
19I§rom the beginning my interest in Anthroposophy has
been in the study of consciousness anfi related themss.
Very soon, therefore, I was led to the idea of the logus.
For the past twenty or twenty-two years t}me ?rologue to
St. John’s Gospel has been my central mefllt-atxgn. Hence,
all the books I have written have to do with this tbeme.

After the War, I had to decide to study somethmgz but
it was unclear what [ should choose. [ made my decnsnop
by looking towards those subjects with which, at tha!t
time, I had no relation. In this way, I chose natural sci-
ence and, in particular, chemistry. I became a;physncgl
chemist and worked for thirty years in a Tec':hmcal Un.l-
versity, teaching physical chemistry —especially colloid

engineering. | also have some inv'entions to my credit. ’
At the age of fifty-seven, [ retired. I am now worlfxng
mostly in the fields of linguistics, psycholog}" gnd episte-
mology. These I consider to be the characteristic sciences
of the consciousness soul. [ am happy' to have had the op-
portunity to have studied natural science. One can cer-
tainly learn thereby. to think s.c1ent1f1cal.ly—.- and to
construct a true science of the spirit such thinking must
clearly be at work. Spiritual science, as sketched by
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Steiner, still awaits scientists able to practice science on a
higher level than the known sciences. T feel it to be my
task in life to convey the fundamentals of this new
science.

When I was young, I studied music— the piano—and -
wanted to be a musician. But this has remained only a
wish. My greatest musical experience has been to hear
Kathleen Ferrier sing—alas, I never heard her sing when
she was alive! Among composers, excluding those of the
classical and romantic periods, Bartok is most important
to me. For me, he represents the music of the conscious-
ness soul. In literature, I learned a great deal from Aldous -
Huxley — perhaps things he did not intend — but I have,
anyway, a great inborn sympathy with him. As for poets:
Hélderlin, Rilke, above all, and then Celan, with a spe-
cial love for Dante, to read whom I learned Italian—
which led me to Rome and to the meeting with Scaligero.
About 1967, I met Zen Buddhism —a meeting which af-
fected my life'most powerfully. I think Anthroposophists
could learn much from ancient and Japanese Zen. About
the contemporary Zen of the White Man, however, I
think differently.

Finally, let me mention two other authors who have in-
fluenced me: Tolkien and Michael Ende, whom I know
personally. Of course, I have read everything that any
seeker reads—philosophy, the esoteric traditions, linguis-
tics, mythology, ethnology, history of religions, etc. — but
I don’t think any of it has had a special influence on me as
I am today.

Anything else? This is the largest and most important
question, but it is precisely the one that I cannot answer
here. My consolation is that I am not alone in this. A bird




