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INTRODUCTION
 If the deepest ground of my being is love, then

 in that very love and nowhere else will I find

 myself, the world, and my brother and sister

 in Christ. It is not a question of either-or but

 of all-in-one. It is not a matter of exclusivity

 and “purity” but of wholeness, wholeheartedness,

 unity, and of Meister Eckhart’s gleichheit

 (equality) which finds the same ground of love

 in everything.

THOMAS MERTON,  Contemplation in a World of Action

***

The American writer Thomas Merton (1915–1968), a monk of The Abbey of Gethsemani in Nelson County, Kentucky, for twenty-seven years, possessed an inclusive, un-walled spirit. Sorrowed by the wars of his time, he affiliated himself with his generation as it rode the waves of the twentieth century’s harshest flow of events. Whereas an older school of monastic observance warned monks to abandon “the world” as decisively as one flees a sinking ship, Merton’s monastic project was a blend of world-engaging actions: he prayed, wrote books, and, as a mature monk, publicly protested any perspective that threatened the unity of all beings that was at the heart of what he believed “real” in human experience. Merton contributed to and loved what he conceived to be the world’s “real” history, the flow of events coproduced by the thought and action of each singular, potentially lovely, member of the one body that is our humankind.
Merton wrote in a variety of genres: poetry, meditative prose, the scholarly article, political polemic, dramatic pieces, song cycles, autobiography, and the personal letter and journal. He was among the first Roman Catholic American writers with a popular audience to share his enthusiasm for contemplative traditions other than his own. His reading in Buddhist, Islamist, Hindu, Jewish, Taoist, and Confucian traditions bore fruit in his personal contacts with an international spectrum of contemplatives and scholars of religion. Merton’s influence continues to affect those committed to contemplative living and interfaith dialogue in the twenty-first century.
Educated in France and England, receiving his undergraduate and graduate degrees from Columbia University in New York City, Merton challenged the distorted perspectives of a monocultural approach to relationships. His contemplative life supported his life’s project to free himself and his neighbors from what he called the “obligatory answers” prescribed and enforced by their educations, their racial and national heritages, their religious tribes, and any of their institutions that thrived by dividing human beings into family and strangers.
In 1941, at the age of twenty-seven, Merton entered a rigorous discipline of personal transformation in a Trappist monastery, where strict rules programmed every aspect of its members’ daily lives. And yet this institutionalized life of prayer provided him with disciplines necessary for the inner work to transcend its narrow boundaries and free his religious imagination to view God as a limitless horizon. Merton taught his readers that true religion should always make them personally and communally free. In  Conjectures of a Guilty Bystander, one of his best books, as relevant today as ever, he wrote that true religion always nurtures “freedom from domination, freedom to live one’s own spiritual life, freedom to seek the highest truth, unabashed by any human pressure or any collective demand, the ability to say one’s own ‘yes’ and one’s own ‘no’ and not merely to echo the ‘yes’ and the ‘no’ of state, party, corporation, army or system. This is inseparable from authentic religion. It is one of the deepest and most fundamental needs of the human person, perhaps the deepest and most crucial need of the human person as such.”
Merton never held “the world” at arm’s length. The world for him was more than “a physical space traversed by jet planes and full of people running in all directions,” offering a monk only one of two choices: to fight or flee. His world was no objective “thing” directed by impersonal forces that rendered humankind without liberty to act the way we act and live for what we live. For Merton, the world was always being reconfigured through “a complex of responsibilities and options made out of the love, the hates, the fears, the joys, the hopes, the greed, the cruelty, the kindness, the faith, the trust, the suspicion of all.”
Merton embraced monastic life as a protest against his own false self. He vowed himself to inner struggle against the ego-centered individualism embedded in his psyche. By becoming a monk, he hoped to marginalize himself from the mental geography of “the impatient ones who conceived reality in terms of money, power, publicity, machines, business, political advantage, military strategy—who seek the triumphant affirmation of their own will, their own power considered as the end for which they exist.” Merton rarely minced words as he pierced through the patina of American innocence and idealism to confront the metallic hardness of its national greed, pride, and misdirected lust to be first in everything. But if his monastic life rendered him a “marginal person” to the dominant materialistic paradigm of American society, he never renounced his citizenship or his responsibility to put his whole self to work in shifting America’s priorities: “Man has a responsibility to his own time, not as if he could seem to stand outside it and donate various spiritual and material benefits to it from a position of compassionate distance. Man has a responsibility to find himself where he is, in his own proper time and place, in the history to which he belongs and to which he must inevitably contribute either his response or his evasions, either truth and act, or mere slogan and gesture.”
The biting criticisms of contemporary Western culture gathered in this book are balanced by those passages that reveal a poet of his inner experiences who was aware of his own fragile grasp on truth. Thus, in judging personal matters through which all human beings suffer, he was never fundamentalist. Admitting the complexity and the paradoxes attending his own life, he renounced an intellectual’s obsession to nail every human ethical question to the floor. he was conscious of his need for lifelong learning to render himself better able to decipher the deeper subtexts of his own life’s and his world’s flow of events. his writing exhibits his constant attention to a diverse, mixed chorus of other voices. He exuded religious enthusiasm for tracking God’s presence in and for the world, a presence which he apprehended as profoundly personal. Merton’s theology was lived: God surged in all our bloodstreams, “within the stream of reality of life itself.”
In all his writing, Merton characterizes the contemplative life as a life of relationships informed by love in search of freedom. We are the primary actors in the formation of our own identities. We create networks of nurturing interrelationships with our fellow human beings. We affect and are affected by the matrix of nature’s evolution within which we move and have our being. Through this trinity of relationships, we experience communion with the Source that underwrites our being in time, the  Logos that energizes our becoming “one with everything in that hidden ground of love for which there can be no explanations.” Contemplation is a deepening awareness of and attention to all our relationships; it is the deciphering in real time of the essential unity of all beings; it is an active consciousness that knows with certitude that the world is ours and that we are God’s. “It {the world} dictates no terms to man. We and our world interpenetrate. If anything, the world exists for us, and we exist for ourselves. It is only in assuming full responsibility for our world, for our lives and for ourselves, that we can be said to live really for God.”
Merton taught that contemplation is for everyone and that the context for seeking God’s presence is always our everyday lives. In unpublished notes for a conference he had prepared for his monastic novices on “prayer,” Merton urged them to meditate by entering “the school of their lives,” to meditate upon the events of their lives as a “school of wisdom” in which they were being taught to become their truest selves. He reminded his students that contemplation is “a response to a call: a call from Him Who has no voice, and yet Who speaks in every thing that is, and Who, most of all, speaks in the depths of our own being: for we ourselves are words of His.” Thus, contemplation was attentiveness to the “words” God was always speaking through their most personal experiences. To hear God’s voice, they needed to ruminate on the daily direction of their hearts’ desires. This way of praying, however, would never be automatic. They would have to make conscious decisions to instigate their contemplative lives: “Either you look at the universe as a very poor creation out of which no one can make anything, or you look at your own life and your own part in the universe as infinitely rich, full of inexhaustible interest, opening out into the infinite further responsibilities for study and contemplation and interest and praise. Beyond all and in all is God.”
May these reflections on contemplation encourage our own decisions to decipher the inner ground of Love that supports us through our lives’ flow of events. In our time sorrowed by new wars, may we affiliate with all who are transforming the “world” by exercising their inner options for peace in all that they are doing. May these reflections mentor confidence in our inexhaustibly rich vocation to be fully alive as joy-filled, compassionate and un-walled-up human beings. A month before his death in Bangkok, Thailand, by accidental electrocution on December 10, 1968, Thomas Merton gave his contemplative life’s project an unintended final summary in a talk he gave in Calcutta, India:

I stand among you as one who offers a small message of hope, that first, there are always people who dare to seek on the margin of society, who are not dependent on social acceptance, not dependent on social routine, and prefer a kind of free-floating existence under a state of risk. And among these people, if they are faithful to their own calling, to their own vocation, and to their own message from God, communication on the deepest level is possible. And the deepest level of communication is not communication, but communion. It is wordless. It is beyond words, and it is beyond speech, and it is beyond concept. Not that we discover a new unity. We discover an older unity. My dear brothers and sisters, we are already one. But we imagine that we are not. So what we have to recover is our original unity. What we have to be is what we are.

JONATHAN MONTALDO

The Merton Institute for Contemplative Living

Louisville, Kentucky
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1
THE INNER GROUND OF LOVE
 The solution of the problem of life is life itself.

 Life is not attained by reason and analysis

 but first of all by living.

THOUGHTS IN SOLITUDE

***


          
          We prescribe for one another remedies that will bring us peace of mind, and we are still devoured by anxiety. We evolve plans for disarmament and for the peace of nations, and our plans only change the manner and method of aggression. The rich have everything they want except happiness, and the poor are sacrificed to the unhappiness of the rich. Dictatorships use their secret police to crush millions under an intolerable burden of lies, injustice and tyranny, and those who still live in democracies have forgotten how to make good use of their liberty. For liberty is a thing of the spirit, and we are no longer able to live for anything but our bodies. How can we find peace, true peace, if we forget that we are not machines for making and spending money, but spiritual beings, sons and daughters of the most high God?
***


          That I should have been born in 1915, that I should be the contemporary of Auschwitz, Hiroshima, Viet Nam and the Watts riots, are things about which I was not first consulted. Yet they are also events in which, whether I like it or not, I am deeply and personally involved. The “world” is not just a physical space traversed by jet planes and full of people running in all directions. It is a complex of responsibilities and options made out of the love, the hates, the fears, the joys, the hopes, the greed, the cruelty, the kindness, the faith, the trust, the suspicion of all. In the last analysis, if there is war because nobody trusts anybody, this is in part because I myself am defensive, suspicious, untrusting, and intent on making other people conform themselves to my particular brand of death wish.
***


          If I had no choice about the age in which I was to live, I nevertheless have a choice about the attitude I take and about the way and the extent of my participation in its living ongoing events. To choose the world is not then merely a pious admission that the world is acceptable because it comes from the hand of God. It is first of all an acceptance of a task and a vocation in the world, in history and in time. In my time, which is the present. To choose the world is to choose to do the work I am capable of doing, in collaboration with my brother and sister, to make the world better, more free, more just, more livable, more human. And it has now become transparently obvious that mere automatic “rejection of the world” and “contempt for the world” is in fact not a choice but an evasion of choice. The person who pretends that he can turn his back on Auschwitz or Viet Nam and act as if they were not there, is simply bluffing.
***


          I have a profound mistrust of all obligatory answers. The great problem of our time is not to formulate clear answers to neat theoretical questions but to tackle the self-destructive alienation of man in a society dedicated in theory to human values and in practice to the pursuit of power for its own sake. All the new and fresh answers in the world, all the bright official confidence in the collectivity of the secular city, will do nothing to change the reality of this alienation. The Marxist worldview is the really coherent and systematic one that has so far come forward to replace the old medieval Christian and classical synthesis. It has in fact got itself accepted, for better or for worse, by more than half the human race. And yet, while claiming to offer man hope of deliverance from alienation, it has demanded a more unquestioning, a more irrational and a more submissive obedience than ever to its obligatory answers, even when these are  manifestly self-contradictory and destructive of the very values they claim to defend.
***


          When “the world” is hypostatized [regarded as a distinct reality] (and it inevitably is), it becomes another of those dangerous and destructive fictions with which we are trying vainly to grapple. And for anyone who has seriously entered into the medieval Christian, or the Hindu, or the Buddhist conceptions of  contemptus mundi [hatred for the world], Mara and the “emptiness of the world,” it will be evident that this means not the rejection of a reality, but the unmasking of an illusion. The world as pure object is something that is not there. It is not a reality outside us for which we exist. It is not a firm and absolute objective structure which has to be accepted on its own inexorable terms. The world has in fact no terms of its own. It dictates no terms to man. We and our world interpenetrate. If anything, the world exists for us, and we exist for ourselves. It is only in assuming full responsibility for our world, for our lives and for ourselves that we can be said to live really for God.
***


          The aggressive and dominative view of reality places, at the center, the individual with its bodily form, its feelings and emotions, its appetites and needs, its loves and hates, its actions and reactions. All these are seen as forming together a basic and indubitable reality to which everything else must be referred, so that all other things are also estimated in their individuality, their actions and reactions, and all the ways in which they impinge upon the interests of the individual self. The world is then seen as a multiplicity of conflicting and limited beings, all enclosed in the limits of their own individuality, all therefore complete in a permanent and vulnerable incompleteness, all seeking to find a certain completeness by asserting themselves at the expense of others, dominating and using others. The world becomes, then, an immense conflict in which the only peace is that which is accorded to the victory of the strong, and in order to taste the joy of this peace, the weak must submit to the strong and join them in their adventures so that they may share in their power. 
***


          Only when we see ourselves in our true human context, as members of a race which is intended to be one organism and “one body,” will we begin to understand the positive importance not only of the successes but of the failures and accidents in our lives. My successes are not my own. The way to them was prepared by others. The fruit of my labors is not my own: for I am preparing the way for the achievements of another. Nor are my failures my own. They may spring from the failure of another, but they are also compensated for by another’s achievement. Therefore the meaning of my life is not to be looked for merely in the sum total of my achievements. It is seen only in the complete integration of my achievements and failures with the achievements and failures of my own generation, and society, and time. It is seen, above all, in my own integration in Christ.
***


          The whole human reality, which of course transcends us as individuals and as a collectivity, nevertheless interpenetrates the world of nature (which is obviously “real”) and the world of history (also “real” insofar as it is made up of the total effect of all our decisions and actions). But this reality, though “external” and “objective,” is not something entirely independent of us, which dominates us inexorably from without through the medium of certain fixed laws which science alone can discover and use. It is an extension and a projection of ourselves and of our lives, and, if we attend to it respectfully, while attending also to our own freedom and our own integrity, we can learn to obey its ways and coordinate our lives with its mysterious movements.
***


          The way to find the real “world” is not merely to measure and observe what is outside us, but to discover our own inner ground. For that is where the world is, first of all: in my deepest self. But there I find the world to be quite different from the “obligatory answers.” This “ground,” this “world” where I am mysteriously present at once to my own self and to the freedoms of all other men, is not a visible, objective and determined structure with fixed laws and demands. It is a living and self-creating mystery of which I am myself a part, to which I am myself my own unique door. When I find the world in my own ground, it is impossible for me to be alienated by it. It is precisely the obligatory answers which insist on showing the world as totally other than me and my neighbors, which alienate me from myself and from my neighbors. Hence I see no reason for our compulsion to manufacture ever newer and shinier sets of obligatory answers.
***


          The true solutions are not those which we force upon life in accordance with our theories, but those which life itself provides for those who dispose themselves to receive the truth. Consequently our task is to dissociate ourselves from all who have theories which promise clear-cut and infallible solutions, and to mistrust all such theories, not in a spirit of negativism and defeat, but rather trusting life itself, and nature, and if you will permit me, God above all. For since man has decided to occupy the place of God he has shown himself to be by far the blindest, and cruelest, and pettiest, and most ridiculous of all the false gods.
***


          There remains a profound wisdom in the traditional Christian approach to the world as an object of choice. But we have to admit that the habitual and mechanical compulsions of a certain limited type of Christian thought have falsified the true value-perspective in which the world can be discovered and chosen as it is. To treat the world merely as an agglomeration of material goods and objects outside ourselves, and to reject these goods and objects in order to seek others which are “interior” and “spiritual” is in fact to miss the whole point of the challenging confrontation of the world and Christ. Do we really choose between the world and Christ as between two conflicting realities absolutely opposed? Or do we choose Christ by choosing the world as it really is in Him, that is to say created and redeemed by Him, and encountered in the ground of our own personal freedom and of our love?
***


          Do we really renounce ourselves and the world in order to find Christ, or do we renounce our alienated and false selves in order to choose our own deepest truth in choosing both the world and Christ at the same time? If the deepest ground of my being is love, then in that very love and nowhere else will I find myself, the world, and my brother and my sister in Christ. It is not a question of either-or but of all-in-one. It is not a matter of exclusivity and “purity” but of wholeness, wholeheartedness, unity, and of Meister Eckhart’s  gleichheit (equality) which finds the same ground of love in everything.
***


          I think ... that this kind of view of reality is essentially very close to the Christian monastic view of reality. It is the view that, if you once penetrate by detachment and purity of heart to the inner secret ground of your ordinary experience, you attain to a liberty that nobody can touch, that nobody can affect, that no political change of circumstances can do anything to. I admit this is a bit idealistic. I have not attempted to see how this works in a concentration camp, and I hope I will not have the opportunity. But I am just saying that somewhere behind our [Christian] monasticism, and behind Buddhist monasticism, is the belief that this kind of freedom and transcendence is somehow attainable.
***


          The begging bowl of the Buddha represents ... the ultimate theological root of the belief not just in the right to be, but in openness to the gifts of all beings as an expression of the interdependence of all beings. This is the most central concept of Buddhism—or at least in Mahayana Buddhism.
The whole idea of compassion, which is central to Mahayana Buddhism, is based on a keen awareness of the interdependence of all these living beings, which are all part of one another and all involved in one another. Thus when the monk begs from the layman and receives a gift from the layman, it is not as a selfish person getting something from somebody else. He is simply opening himself to this interdependence, this mutual interdependence, in which they all recognize that they all are immersed in illusion together, but that the illusion is also an empirical reality that has to be fully accepted, and that in this illusion, which is nevertheless empirically real,  nirvana is present and it is all there, if you but see it.
***


          The world cannot be a problem to anyone who sees that ultimately Christ, the world, his sister, his brother, and his own inmost ground are made one and the same in grace and redemptive love. If all the current talk about the world helps people to discover this, then it is fine. But if it produces nothing but a whole new divisive gamut of obligatory positions and “contemporary answers,” we might as well forget it. The world itself is no problem, but we are a problem to ourselves because we are alienated from ourselves, and this alienation is due precisely to an inveterate habit of division by which we break reality into pieces and then wonder why, after we have manipulated the pieces until they fall apart, we find ourselves out of touch with life, with reality, with the world, and most of all with ourselves.
***


          As Dietrich Bonheoffer once observed, God is not simply a stopgap for the holes in our knowledge of the world, nor is He merely the source of ultimate answers to personal and human problems. In other words, God is not simply the one Whom we reach when we are extended to our limits. He is, on the contrary, the ground and center of our existence, and though we may conceive ourselves as “going to” Him and reaching out to Him beyond the sphere of our everyday existence, we nevertheless start from Him and remain in Him as the very ground of our existence and reality.
He is not merely “out there” in a vague beyond. He is not merely hidden in the shadows of what is unknown and pushed further and further away in proportion as we come to know more and more. He is the very ground of what we know and our knowledge itself is His manifestation: not that He is the cause of all that is real, but that reality itself is His epiphany.
***


          The words of Bonheoffer are profoundly biblical in their radical dismissal of “unworldly” faith that centers too exclusively on personal crisis and on the quest for an inner refuge from worldly conflict. It was not from the Bible that we learned to escape “into eternity,” nor did the Bible teach us to seek peace in inwardness and defensive recollection. These are elements of another cultural and spiritual heritage. As Bonheoffer says:

We should find God in what we know, not in what we don’t; not in outstanding problems but in those we have already solved.... We must not wait until we are at the end of our tether: he must be found at the center of life and not only in death; in health and vigor, and not only in suffering; in activity, and not only in sin. ( Prison Letters, p.191)

***


          The Bible is a “worldly” book in the sense that it sees God at the very center of man’s life, his work, his relations with his fellow man, his play and his joy. On the contrary, it is characteristic of the idols that they are objectified and set up on the periphery of life. It is the idols who dominate specific areas of life from outside it, because they are in fact projections of man’s fragmented desires and aspirations. It is the idols that man goes out to meet when he reaches his own limit, and they are called in to supplement his strength and his ingenuity when these run out. God is never shown by the Bible merely as a  supplement of man’s power and intelligence, but as its very ground and reality.
***


          We live on the brink of disaster because we do not know how to let life alone. We do not respect the living and fruitful contradictions and paradoxes of which true life is full. We destroy them, or try to destroy them, with our obsessive and absurd systematizations. Whether we do this in the name of matter or in the name of spirit makes little difference in the end. There are atheists who fight God and atheists who claim to believe in Him: what they both have in common is the hatred of life, the fear of the unpredictable, the dread of grace, and the refusal of every spiritual gift.
***


          What is wanted now is not simply the Christian who takes an inner complacency in the words and example of Christ, but who seeks to follow Christ perfectly, not only in his own personal life, not only in prayer and penance, but also in his political commitments and in all social responsibilities.
We have certainly no need for a pseudo-contemplative spirituality that claims to ignore the world and its problems entirely, and devotes itself supposedly to the things of God, without concern for human society. All true Christian spirituality, even that of the Christian contemplative, is and must always be deeply concerned with man, since “God became man in order that man might become God” (St. Irenaeus). The Christian spirit is one of compassion, of responsibility and of commitment. It cannot be indifferent to suffering, to injustice, error, and untruth.
***


          Life consists in learning to live on one’s own, spontaneous, freewheeling: to do this one must recognize what is one’s own—be familiar and at home with oneself. This means basically learning who one is, and learning what one has to offer the contemporary world, and then learning how to make that offering valid.
The purpose of education is to show persons how to define themselves authentically and spontaneously in relation to their world—not to impose a prefabricated definition of the world, still less an arbitrary definition of individuals themselves. The world is made up of the people who are fully alive in it and can enter into a living and fruitful relationship with each other in it. The world is therefore more real in proportion as the people in it are able to be more fully and more humanly alive: that is to say, better able to make a lucid and conscious use of their freedom. Basically, this freedom must consist first of all in the capacity to choose their own lives, to find themselves on the deepest possible level.
***


          The function of a university is, then, first of all to help students discover themselves: to recognize themselves, and to identify who it is that chooses.
This description will be recognized at once as unconventional and, in fact, monastic. To put it in even more outrageous terms, the function of the university is to help men and women save their souls and, in so doing, to save their society: from what? From the hell of meaninglessness, of obsession, of complex artifice, of systematic lying, of criminal evasions and neglects, of self-destructive futilities.
It will be evident from my context that the business of saving one’s soul means more than taking an imaginary object, “a soul,” and entrusting it to some institutional bank for deposit until it is recovered with interest in heaven.
Speaking as a Christian existentialist, I mean by “soul” not simply the Aristotelian essential form but the mature personal identity, the creative fruit of an authentic and lucid search, the “self” that is found after other partial and exterior selves have been discarded as masks.
***


          I admit that all through the Middle Ages men were actively curious about the exact location of the earthly paradise. This curiosity was not absent from the mind of Columbus. The Pilgrim Fathers purified it a little, spiritualized it a little, but New England to them was a kind of paradise: and to make sure of a paradisic institution they created, of all things, Harvard. But the monks of the Middle Ages, and the clerks too, believed that the inner paradise was the ultimate ground of freedom in man’s heart. To find it one had to travel, as Augustine had said, not with steps, but with yearnings. The journey was from man’s “fallen” condition, in which he was not free to be true to himself, to that original freedom in which, made in the image and likeness of God, he was no longer able to be untrue to himself. Hence, he recovered that nakedness of Adam which needed no fig leaves of law, of explanation, of justification, and no social garments of skins (Gregory of Nyssa). Paradise is simply the person, the self, but the radical self in its uninhibited freedom. The self no longer clothed with an ego.
***


          The graduate level of learning is when one learns to sit still and be what one has become, which is what one does not know and does not need to know.... One no longer seeks something else. One no longer seeks to be told by another who one is. One no longer demands assurance. But there is the whole infinite depth of  what is remaining to be revealed. And it is not revealed to those who seek it from others.
Education in this sense means more than learning; and for such education, one is awarded no degree. One graduates by rising from the dead. Learning to be oneself means, therefore, learning to die in order to live. It means discovering in the ground of one’s being a “self” which is ultimate and indestructible, which not only survives the destruction of all other more superficial selves but finds its identity affirmed and clarified by their destruction.
The inmost self is naked.
***


          What is serious to men is often trivial in the sight of God. What in God might appear to us as “play” is perhaps what He Himself takes most seriously. At any rate the Lord plays and diverts Himself in the garden of His creation, and if we could let go of our own obsession with what we think is the meaning of it all, we might be able to hear His call and follow Him in His mysterious, cosmic dance. We do not have to go very far to catch echoes of that game, and of that dancing. When we are alone on a starlit night; when by chance we see the migrating birds in autumn descending on a grove of junipers to rest and eat; when we see children in a moment when they are really children; when we know love in our own hearts; or when, like the Japanese poet Basho, we hear an old frog land in a quiet pond with a solitary splash—at such times the awakening, the turning inside out of all values, the “newness,” the emptiness, and the purity of vision that make themselves evident, provide a glimpse of the cosmic dance.
***


          The world and time are the dance of the Lord in emptiness. The silence of the spheres is the music of a wedding feast. The more we persist in misunderstanding the phenomena of life, the more we analyze them out into strange finalities and complex purposes of our own, the more we involve ourselves in sadness, absurdity and despair. But it does not matter much, because no despair of ours can alter the reality of things, or stain the joy of the cosmic dance which is always there. Indeed, we are in the midst of it, and it is in the midst of us, for it beats in our very blood, whether we want it to or not.
Yet the fact remains that we are invited to forget ourselves on purpose, cast our awful solemnity to the winds and join in the general dance.
***
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