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FOREWORD

by Dr. Charles Ashanin
What is Christianity? This is a perennial questidoout which there are many divergent views amongs@dns
themselves, which also explains the variety ofesial bodies within the Christian fold. Broadly akiag, they fall
in three major groups: Orthodox, Roman Catholic Bnotestant. Although these three divisions cane lieing



during the second millenium of Christian histoftyeit origins can be traced to the very beginning€hristianity

and to the New Testament itself. For instance,Sieoptic Gospels (Matthew, Mark and Luke) are usited to

interpret the major event of the Christian Faitsub the Christ, within the context of history. Them is made that
these Gospels teach that He provides history kihttue knowledge of how human beings should liverder to

find fulfillment as social beings.

In this view, Jesus is an enlightened teacher arettar philosopher in comparison to other grewatitaries in
history. He provides humankind with better inforioat about God and human nature. The key word here i
information, for by following His teaching, humanki would finally realize the redomonoia universal concord
and social harmony. This is what humanity has tsking through what the Greeks calRabeig the education
of humanity as beings endowed with reason. Butdffiat seemed to many to be an illusive dreamianthe time
of the rise of Christianity, philosophy which wdstight to bring aboutomonoia the universal accord, was not
capable of being able to realize this ideal. Howgirethe minds of many people who dreamedaomonoia the
appearance of Christianity seemed to be capabbhlikving what ancient philosophy had failed toasha they
pursued its realization by espousing the new mhigirhis “philosophical” view of the Faith becamandnant in the
Western Latin tradition of Christianity (i.e., Rom&atholic and Protestant). The aim of this newisEian Society
was to change history by realizing the dream ofiearichomonoia This was to be achieved through bringing
humanity in conformity to the will of God so thatsHeign might supplant that of Caesar.

But this was not the only tradition of the Christigaith. Along with the Synoptic tradition of Chianity and
the interpretation of Christianity as our Diviirdormation there also stands the tradition of the Gospebaifit
John, as well as the writings of Saint Paul, whagplicitly state that the Messiah Jesus is notguseéarer of Divine
information, but oDivine RevelationJesus, the Christ, does not only inform us akimd. He reveals God. This is
not a matter of quibbling with words. Divine infoation and Divine Revelation are not the same. atterl does not
so much aim at changing history but seeks to toamsthuman beings. In other words, human beingsnate
educated to create a better social order, buhatead incorporated into the Divine life.

According to the Johannine and Pauline traditidesus the Messiah came into history and not ohistdry.
He came from the bosom of the Father in order tp heman beings return to their Father from whoeythave
alienated themselves. In this vision of Christignitod acts directly upon each human person, andhnough
intermediaries. According to Christianity as Diviimdormation, intermediaries are necessary to themcgss of
educating humankind for the Christian social ordercording to John and Paul, God is directly rajsgons and
daughters to inherit the Kingdom prepatbdfore the foundation of the world” (Jn 17:24).

There is no question here of a new enlightenedegpais a center of Divine concern but rather ameiss the
hagios the saint. The saint is born “not of blood nortloé will of the flesh, but of God” (Jn 1:13). Goelveals
Himself to the saints directly through the Holy i8pivho is God’s own unveiling of Himself to His itdiren as their
Creator and Savior. As a consequence of God’sadisot, there comes into being the communion oRiébdeemed,
i.e., the saints who are the Church, not as annargion but as the Divine-human organ, the myktBzdy of
Christ. Therefore, the Church is not so much anséoled” reality but is a spiritually discerned igal This is
important to remember because the Church thus stwdet is not dependent on the ambiguities and gmeténts of
the world but on the mercy of God, This is also theaning of the words of Jestie of good cheer, | have
overcome the world” (Jn 16:33). In other words, the Church is the Davlereation in which God indwells in His
saints.

The saints are God’s own “household” with whomthe words of the Medieval Byzantine writer Nicolas
Cabasilas (14th century), “God shares His Kingdoat,as His servants but as His own familiffé in Chris). In
this vision of Christianity, the Church is esselifia communion rather than a community of like-ded people, for



it is this communion (i.e., the bond of love betwé&god in Christ and His saints) that makes the €thas a visible
social organ possible. In this view of the Chunatimacy belongs to the saints as God’s anointesdis and not to
thecleros who are only servants of God’s people. This pwirtiearly underlined by the authors in the sittlapter
of this book. Structures and “principalities” inetfChurch exist for the sake of the saints and inetdther way
around as the proponents of the militant Churchrmaff God’s Kingdom, though not as yet universally
acknowledged, is universally revealed. There iseauliful passage in the last chapter of this bodlchv bears
witness to this: “Through Christ, God has entergd history, that is, into time and space. Hendbfdhere is not a
single place or moment which is not filled with Higesence.”

The two interpretations of Christianity continuedoexist in the Church. The Church of Christ thexdheer
may be called the Church militant. It believes lftse duty bound to bring Christ's Kingdom upon tarlts
monuments are great ecclesiastical establishmeat$y, as bureaucracies, educational enterprisesjomésy and
social agencies. Its leaders are Christ’s vicard deputies, as if Christ were absent from His Chutdere the
Church is the visible presence meant to countéhecpower of this world with its own power. A goGffristian in
this understanding of the Church, therefore, is w® loyally supports the ecclesiastical systeme Thilitant
Church competes with the powers of the world féluance in the world. Its philosophers are theaogiand canon
lawyers, the guardians of its discipline. Its foumgdfather is Saint Cyprian (died 258) who argueat the unity of
the Church is based on the Episcopate holding ¢henon profession of Faith. As a former Roman megfist he
simply transposed the Roman law which undergirthedEmpire into the idea of Christian Faith wherghbps did
the same for the Church.

With Cyprian, the clergy became the new magistrafehe Church as the New Society. The Gospel simpl
became the New Law which was renamed the Divine. 0dwe fathers of the Church are its great legistatoeo the
First (fifth century), Gregory the Great (died 6G#)d Innocent Il (died 1216), all were bishopsRdme. The
objective, visible elements of this Church’s lifeeahe true marks of its Christianity. The subjeztand inner
elements are to be avoided or condemned as bespgciof heresy!

Alongside this Church of law and order there statids Church of the Divine Revelation. Its centend
institutional but sacramental. Its patron Sairb&nt Ignatius of Antioch (martyred in 115). Accimgl to this vision
of Christianity, the Kingdom of God and the unioithaGod is its true aspiration, but this Kingdomedaot come
by “observation” (Lk 20:18). It is not an outwarkdosv but an inner invitation known through experienehich is
the intimation of the presence of the Holy Spimithe lives of the believers.The agenda of thetadirs of this path
is a journey througlaskesig(total surrender) in order to enter more fully ithe life of Christ according to Saint
Paul's saying: “It is no longer | who live, but @irlives in me” (Ga 2:20). The pathfinders of W&y are the
patriarchs, prophets, apostles, martyrs, confesaacs ascetics. This vision of Christianity centensthe person of
Christ as the Axis around which their whole lif¥alves. They profess the Faith as taught by thbdidx Catholic
Church through the ages, but they understand thigit Rot as information or doctrine to be learrad, as a way of
life to be lived. They believe Christianity to deetRevelation of God, i.e. the unveiling of theié/which unites
the believer in Christ with God so that the belisveay live in God and God in them. This revelationst be
appropriated in order to become an inner illumirati

Among Western Christians, this path has been fatbwy the great saints and mystics, but its truaenbas
been chiefly the Orthodox Church for which this ersanding of Christianity has been normative. Téisitnessed
to by the fact that to the Orthodox the only fulcognized theologians have been Saint John, theH-Bvangelist,
Gregory Nanziansus, one of the great Fathers ofCthech (d. 390) and Saint Symeon the New Theamgize
great Medieval mystic (d. 1022). All three have madich an indelible impact on Orthodox Christiaritgt their
vision is its authentic form, so much so that ieethe Orthodox Church should depart from it, itNdolose its soul



and become the salt that has lost its flavor, agslsaid, and therefore become worthless for husan

It is not surprising that Western Christians argcdvering this Orthodox Christianity of the Holyi®pand
becoming her children. Among these are the authbithis book, Father Alphonse Goettmann of the Qutx
Church of France and his wife Rachel. Inspired tatityde to God for vouchsafing to them the underding of this
inner vision of Christianity, they present in thelldwing pages an eloquent interpretation of thiaywof
transformation which | venture to say will be are @pener to every reader who is seeking to enterciommunion
with God through Christ, the Revealer. The autlmake available in this book their own discoveryGbiristianity
as the tradition which bears witness to the Newddant which God has written on the hearts of befi@vHuman
beings will no longer need to teach each other 8God, for He will reveal Himself in their heartiefemiah 31).

The translator, Theodore J. Nottingham, has giveth¢ French text such English idiom that one mtwets
authors as honored members of both the Englishksgeaommunity and of the Christian spiritual commity from
whose experience they write so eloquerfiigla Dei Gratia!

Charles B. Ashanin, PH.D. (Glasgow)

Professor of Early Church History, Emeritus
Christian Theological Seminary

TRANSLATOR'’S PREFACE

In the following pages, readers will find themsalia the light of the Christian spiritual experienthat exploded
into the world two millennia ago. Early Christignitalled for a vivid personal transformation amasgadherents. A
new way of being was found, one characterized bglfatranscending and all consuming love. Spirineallity was
unveiled as union with the Christ—thenointed Onewho himself was at one with the unfathomable | A
creation. This union regenerated individual pertes thoroughly and completely.

The wisdom of the early teachers, preserved irsghiigtual traditions of Eastern Orthodox Christiginiwere
amazingly insightful and pragmatic. These early IChu-athers were informed by the light of vasteammess and
vaster love. They called it the indwelling of thacteated. The authors of this book, Alphonse andh&a
Goettmann, are living examples of the power ofiliiation available through these ancient traditions

Here is found an utterly self-transcending lovet thnerger with the divine goodness which compelsdm
beings to loving participation in the world. Heeeencountered the warmth of souls on fire and #eareness of
the presence of the living God in every moment.

The reader is presented with the tools for thisceddransformation. Surely, no one should be sseprby the
seemingly rigorous asceticism required for suchilimate, all-inclusive task. But we are all inwdt&o discover the
joy that is liberated through a certain disciplofdiving. It is not so much a matter of harsh ghgbscontrol as it is a
rechanneling of one’s attention and commitmentziity life.

All seekers of spiritual awakening will find in thbook instructions to guide them into their ownanfurnace.
There the new person is forged, made aware ofrthermtrue nature, and alive in God’s love.

Theodore J. Nottingham

INTRODUCTION

Through a secret yearning, we human beings areytedasing that we are made for a joy and fullndskfeo
completely different from the artificial paradiséeved in myriad ways by our society. Tired of tHes, promises



which never come through, and religious teachingsetd merely on morality and good conduct, we haweetl

toward the distant East. But this has only ledntis fraditions which are not our own. Returningrthis search, or
having never undertaken it, we are now bombardednalfess propositions which all pretend to haveath@ver to
our fundamental questions: how to live happily, dedper still, how not to die.

There are more and more persons now turning tos@dmmity, often after having rejected it. But théey find
themselves faced with another question: can weste@rcenturies of historical deviation and trulgiseover the
Christ and the tradition of the apostles? The andwehis fundamental question is already livedrbgny of our
contemporaries. Christianity reveals itself to thienthe power it held for the first Christians, ras a system or a
religion with its structures and bureaucracies,ds concrete Path of transformation. T@erhe and follow Mé
of Christ resonates today as it did yesterday hag become disciples of the Master whom they foliotexicated
with joy. This joy was not promised for “another 3 only, or in some “afterlife,” but here and nbwhrist
resurrected means that He is alh@wv, and no joy can be greater than an encounter with. Haith is not a cold
intellectual adherence to truths which must beeleli, but an experience fife which divinizes us when we come
in contact with this burning Presence.

“Come and see&(John 1:39) says the Christ to all who seek,“floam the Way” (John 14:6). The Way is
therefore both Himself and the path of reachinggbal. It is actual physical experience, or it does take place.
God, who takes the path of the body to experienseamity, shows us clearly that it is through thebthat we
must experience God. This is the very logic of inesion!

In this book, we will consider the fundamental piges of the Christian experience. They are badketivo
thousand years of history and a sea of withesses edwn through the ages, have journeyed on this ghat has
led them to the summits of wisdom and holiness. @ifiéculty in the presentation of these “methods”their
inevitable and artificial juxtaposition when theglpfind their internal and organic coherence ia liking Tradition.
They are all held together as in a living organigach element comes at a particular stage in ahifegravitates
around its axis: the Christ.

That is why we will use a method which will makepdssible for the reader not to remain on the @®ttears a
spectator: the repetition of key ideas. This igaching in the form of a spiral, an “eating of therd” where, as in
liturgical chants and the experiential method afif@are, we become that which we “eat” continuallye “are” what
we have just read rather than merely “knowingEgch chapter is a new approach to the unique ReRlkther that
addressing the intellect, it speaks to the heart.

If a particular passage strikes us, we must them lize courage to stop the reading. The AncientsGad:
when a text suddenly “speaks,” it is the Spirit K@i who speaks to us, beyond concepts, througéxparience
which can become vivifying. The important thingasstop reading, or we risk missing this visit fr&ging. Our joy
is to listen. In this contemplative attitude is nifiested the work of life within us, revealing itery mystery to the
one who listens deeply. The person who lets hinfeetbuched in his center sees the center ofitéfgoal: the place
where all things become new and transform us.

A text therefore begins to live and to act whefintls a heart which beats in unison with it. Treading is
then itself a way: that of the spiral which slowbgnetrates into the depths and leads us from ored &f
consciousness to another. This path is kobwing but being the maturity which is a rebirth in our
very core, there where the word is Presence beyahdeading.

Alphonse and Rachel Goettmann

CHAPTERI



THE CALL OF SILENCE

The world has forgotten silence. Yet it is in sderthat the world has its origin and its end. Godl$o silence and,
since we are in His image, the depth of our besngjlence. This explains the rise of anguish aad ¢ death at the
heart of the noise which reigns in the cities aad meaches the most distant countryside and thedasers of our
forests. Technology in its varied forms never ceded@nvade everything and slows down for nothihgrmented by
the unconquerable yearning for our original silemmsople of our time are beginning to escape inéodeserts, in
the retreats of monasteries or in exotic vacatitressymbols of a lost world. Faced with this gahasphyxiation, it
is important to have these breaths of fresh awrder to survive in the short term. But in the |degm, we must
learn to live fully in each moment and not onlyidgrcertain spiritual experiences. The desert isosun being and
our heart is a monastic cell, for the beyond ishimitour depths. There, in the very midst of thesapis found
plenitude.

Yet in order to take this path, we must first leabout it. This requires an education in both hutgamd God
who meet each other only in the common languagglerice. There is an alphabet and a grammar ofcsldf we
study it, if we daily spell out its reality, its siery awakens within us and immerses us in itsgoes There is a
culture of silence: it is a manner of being whishaicquired through practice. The aim is to makereffwhich
eventually lead to a permanent state. We first “el0drcises, then wiegecomeexercise; we say prayers but we must
eventuallybecomeprayer; we go to the liturgy but our whole beingc#édled to become liturgical and daily life is
meant to be a celebration; we seek to experienck Kd in doing so we ourselves become gods! Ehathiy Saint
Seraphim of Sarov (1759-1833) says: “No spirituareise is as good as that of silence.” The rolthefTradition
and of the Church is to constantly immerse ustinowisdom and give us the means to accomplish it.

THE SILENCE OF THE PASSIONS

The first of all the means is the clear gaze upmeself which allows us to discern the oppositenakr silence and
its great obstacle: the noisy tumult of the passithen we are cut off from God, we do not liveur spirit, where
silence dwells, but in our soul (our psyche), whiln duality. Instead of living through God, afeing everything
in His light and with His eyes, the soul sees aweslthrough itself in an autonomous way. Thidsfalse self, non-
being which no longer feeling the unique inner ae$dr God, feeds the multiple external desiresldoom this
separation. We seek to satisfy this absolute thirge relative (the material), and attach oumsglinfinitely to the
finite.

Soon, all relationships are falsified: with onese&lfth others, with God, with the whole of creatiorhis
profound denaturation engenders in us a predispogid misdirected faith, through which we alwagels to make
things other then what they are so that they maigfgan every moment our appetite for pleasurewgq and
arbitrary impulse. Our existence is fractured anshgs us endlessly into internal contradictions.

Where does our pleasure come from and where igirigg This is the realm of asceticism, its primfogus
and the very location where conversion occurs. Thia watchfulness of every internal and externalement.
Nothing is possible, no accomplishment, no hapginee peace, as long as desire is tumed in splfinraocentric and
greedy! The Fathers unanimously agree that rioagiéth and no prayer is feasible without haitfethese passionate desires; love itself can
only be born when the self renounces its posttiabsolute autonomy.

Confronted with the multiplicity of our desires,ettimost important step is for each of us to discauar
greatest weakness. It is impossible to do battlalbfmonts, but it is vital to struggle with ongsiue at a time. Christ



proposes a method which allows us to discover hatwis my primary inclination where my preferencew
aspirations are ceaselessly direct&d@r where your treasure is, there your heart will be also.” (Matt. 6:21)
Everyone has their Isaac, their unique attachméricthwthey are invited to sacrifice. There is ncefddion nor
wisdom without silencing that which cries the losideithin us.

FASTING: A FOUNDATIONAL EXPERIENCE

Fasting is the radical means to cut the “wings edik.” It clears the boards and abruptly placebeafsre the
evidence of our inclinations. No longer nourishithgm from the outside, we become the subject orazient
revelation within: all our desires are but noisel ¢ies; in reality, we are hungry not for bread but God. Here
fasting reveals its deep mystery: ultimately, dlloar desires are inhabited by the unique desireGiod. Fasting
exposes this desire and when we come off the thastconscious satisfaction of any desire becoméRisnlight a
communion with God. That is why the meal is alwaygucharist, a communion with the Creator through t
creatures who are on the table, for the whole wisritie table of a universal banquet offered to ity in order to
assimilate God.

But if we do not do it with this intention, we failhto passions. The state of hunger shows us int wha
dependence we usually live. If we choose to commwitle God through terrestrial foods, we become fapel
independent and the little ephemeral pleasuresne@ucharistic joy. We open ourselves throughrfgsth the life
of the spirit, to continual thanksgiving, for eviling is a gift of God. That is why fasting nevercars without
prayer. The alliance of the two not only chasestlogtmost resistant demons, but leads to a proftandformation
of the entire person.

We need to rediscover the weekly twenty-four hastihg of the first Christians, from Thursday night
Friday night; also the fasting of Advent and Lesipng with those which are in rhythm with the feaahd the
seasons. And let us not forget that the time sdwueithg meals belongs to prayer, and the money shekxuhgs to the
poor. “Fasting-Prayer-Alms” is the inseparablednehich restores the body, the soul and the spirit.

LISTENING: THE FUNDAMENTAL
ATTITUDE OF THE DISCIPLE

It is at the heart of his fast of forty days tha Christ gives us the secret of this rever$dan shall not live by
bread alone, but by every word that proceeds fromhe mouth of God” (Mt 4:4). This is the fundamental habit of
the disciple: listening. His whole being is an bacause is whole being is obedience (from the Laiiaudire:to
listen). “Hear, O Israel!” is the underlying framesk of the whole Bible through which God both givdisnself and
provides the method for opening ourselves to tffis lgpdeed, the one who has truly practiced ligsignknows to
what extent he is at that moment disconnected fatinparasites, for everything is stilled, even mistion and
multiple thoughts. At the same time he is plunget ian absymal silence which brings him in touclhvthe
mystery of a Presence. It is for this reason teatihg is the most exercised sense on the patharafformation.

Listening should be permanent since God speaks to aach moment through the events, encountersland
that occurs within or outside of us. But to recagnHis voice on the outside, we must first learmeicognize it
within: this is the act of listening to the Wordthre Bible. There it is announced by the prophetsia incarnated in
Jesus Christ. In contemplating Jesus, in lettimgalues be penetrated by His presence and His wiardye little by
little penetrated by the ways of God.

The entire Bible is a real presence of Christs ltot an ancient text to be read with the intelbetta matter of



receiving the Word in communion: the Word assim#atis and we assimilate it. As Origen (2nd centobgerved,
the reading of the Bible is not added to life, ainsforms daily life which becomes the place whiee Word
speaks ceaselessly. Listening is therefore an iseeaf constant vigilance where the right attitisléo commune
with the present moment, to become one with thathvis here and now because it expresses the f@loa; and
what God wants is always that which is best forSiace “everything is grace,” even that which isitcary to our
wishes, we can “give thanks in all times and plHEcEkis incessant listening to life creates witldind around us a
prodigious silence—a backdrop of peace, joy and.ldwis is a continual revelation of God.

MEDITATION: A LOVE STORY

Silent meditation is the indispensable axis off@hich seeks to reach the depths of understanttiig the
commandment of ChristWhen you pray, go into your room and shut your doe” (Mt 6:6) and the whole
Tradition is filled with this interior consciousreesAlong with the Tradition, we take the word “miadiion” not in
the medieval meaning of reflecting on a religiohene, but in its etymological senst&ri in mediq to be led
toward the center, the center being the human hearthrone of God.

Saint Macarius (fifth century) stated that “the teas the deepest body in the body.” We inevitatlgy with
our body, since it is there, but we do it poorlgavith a lack of consciousness. God has taken g tmdxperience
humanity and by living fully in our body, we canpexience God! My body is therefore a dazzling pateacrament
of the One who incarnated Himself in it. We hardgre to believe the words of Saint John Chrysodfoorth
century): “My body is truly, effectively that of @kt, and not only through faith”; neverthelessstts the very
realism of the eucharist. Gregory Palamas (foutteeantury) cries out: “Flesh of my flesh!”

We must first learn to sit in silence and completmobility, knowing how to rest corporally in ondfsand in
God: simply being here, conscious of one’s bodglitig it from within, inhabiting it. Breathing withen lead us to
the silence of Being, for nothing is more intimédeGod and to us than breath. My whole being besath am
breathed in . . . Feel this consciously, let yolfilse seized by it. Especially, do not breathe wtduily, let it occur
by itself. At each inhalation “God breathes into nostrils the breath of life” (Gen 2:7), at eaclhaation we open
ourselves to this Presence, we relax our tensindsarrender ourselves like the clay in the harideeopotter. It is
with all His love that God breathes me in. | reeeii¥im with gratitude and remain in this reciproaifybreath where
everything is receptivity and gift, in the very igeof that which occurs at the heart of the Divimmity. Nothing
comes out of reflection, especially not God, foemthing is in experiential and conscious feelingeve, as the
Fathers say, the “sensation of the Divine” is faund

THE PRAYER OF JESUS

It is not easy to come out of the multiple and yiheself around an axis. That is why the Traditecognizes in
the “Prayer of Jesus” one of the greatest meaashive this. Simple and accessible to everyorig ripeated as a
mantra, either in meditative sitting or in all tisnand places, inserting itself into the fabric af daily life: “Lord
Jesus Christ, Son of God, have mercy upon me,rersinThe repetition is done slowly, in peace, withseeking
emotion, but with love and adoration. To say eaondwacilitates from the beginning the union of theellect with
the heart. There are nevertheless great stage$ whist be gone through over years of practice, ftearepetition
of the prayer on the lips to the setting ablaztheftheart through grace.

Before beginning the invocation, it is importantask the help of the Holy Spirit, for “no one cay ghat
Jesus is Lord except by the Holy Spirit.” (1 Cor3)2Besides, the ground of this Prayer is theesial life with its



sacraments and asceticism. Outside of them it ¢anke root, anymore than a flower which is torm @fits soil. It
is indeed a profession of faith, far beyond an mpehensible mantra. It engages the whole of oimgband
structures its depths.

The power of the Name is such that it provokegdla¢ Presence of Christ. His Presence penetrajéidisiss,
imbibes us, just as the oil stain silently expaodspaper to render it transparent. The Personsefsliterally fades
onto us and modifies us in our smallest detailr&yeating the Name, He ultimately enters into us.rhinners, His
reactions, His thoughts become ours through acd@msmosis. Little by little, our life finds itsethdically changed.
We become resurrected ones, and nothing of ouy lifgilescapes this new orientation. It is as tHoegerything is
magnetized by this Name which progressively beatke rhythm of our heart.

LITURGY: THAT WE MIGHT BECOME GOD

This incredible transformation is a eucharist. As bread and wine, which are our extended bodyrbeche body
and blood of Christ, so is it for the one who prdyss there, in the liturgy, that all prayer fidoth its continual
source and the summit of its expression. For fifoisa matter of participating once in a while ilitargy, but rather
that our whole being become liturgical and ourydéfe a celebration, a cosmic liturgy of which \aee the priest
through all that we do. From this alone will comaeav humanity—the Body of Christ—and the transfedion of

the world. But the incandescent hearth of this ersal eucharist will always remain the human heart.

When the deacon sings at the beginning of a cditargy: “Rise, let us be attentive, in silencé!ls to tear us
away from the spirit of the world and the wrong imes of its ideology that makes of us the measti@ldhings
and leads us to believe that happiness is onlyd@ueconomics, politics, or psychology. The woslds not created
to be exploited and delivered over to everyone’snwghwhere humanity finds itself reduced to thevetg we know
so well.

The liturgy initiates us into another knowledgeman beings are priests, standing at the centereattion
which we receive from the hands of God and whichoffer to Him in thanksgiving. The world is theredothe
primal matter for the eucharist, which transforrog life in each moment into a life in God. Everyihiis made in
order to commune with God, and work itself is a rgagent. Since nothing has life without God,
everything receives meaning or value from offerithgo Him in love. This is our daily food, our
uninterrupted eucharist, the sacrament of our Jor. God did not create the universe out of need,
but so that His creatures could participate in Hig.

CHAPTERII

THE BOOK OF OUR DESTINY

How many persons have aspired to read the Biblg tmlfind the task impossible and to put it aside i
disappointment? Whatever hope they may have hdistéover this mysterious and unknown realm has lestrio
indifference and emptiness, along with an incagacitmove any further into the reading. Where diés strange
resistance come from? Could such a “trial” alrebdya communication with the Word of Life? We do eoter into
the Bible as we might with any other book. How tltEnwe go through this trial that meets us fromdhset and
that may prove in the end to be salvific?



THE BIBLE: A REAL PRESENCE

The Bible is first of all an open sky: here we tetltat God speaks of Himself, of humanity and of destiny. Here
we learn how we were born and for what purposereghson for our suffering and the great joy whipriomised to
us. We discover, beyond all the absurdities, tifi@thas meaning, that we are loved by a great Ithat, God has
only one desire: to offer Himself to us, here angvnin a liberating experience that utterly tramsfe and makes
new creatures of us.

The Bible is where we find our Source. It is ndiaok or a document, but our “Revelation”: the Waidgich
creates us in this moment, which maintains us istemce at each instant and shapes us toward ayslaew
future.

But there is infinitely more: as we listen, as admole being becomes a receptive cup, this Wordadeniving
and reveals itself as an always present Compati@Someone. The relation which is establishetth Wie Bible is
not at all that of subject and object, of the readel the book, but a relation of love, of an “fidaa “You,” whose
communion will some day bring forth a wedding. Tlathe meaning of the “Covenant,” which is theetname of
the Bible and its entire fabric. From then on, eawading” of the Bible is in fact an invitation txperience:
“Come and See”(John 1:39).

This intimate “listening” as the fundamental attfiéuof the encounter with God will also allow us'tee” Him
everywhere, for the “heavens tell the glory of Godl the firmament proclaims the work of His han(i3$ 19:2);
nature will then always be considered as a secdid.Brhe five senses can maintain a permanenacowith God,
as “windows open onto the Invisible,” according ttoe expression of the Fathers. Our senses are the
location of the prodigious realism of this experten

We will not be surprised, then, to see the Bib&ated as a sacrament, a real Presence. For therg;atie
Bible is the Christ. It is not found on library $fes along with all the other books; it has itscglan the altar of
icons where a candle is permanently lit. Thereelelis can see it, touch it, kiss it, listen tceitfer into dialogue
with it. Just like the priest or the deacon durlitgrgy: the first thing they do when they approable holy table
where lies the Bible is to kiss it and say to Hail, Word of eternal Life!” And the public reading always done in
song for the singing voice comes from somewhere, dieyond a psychic tonality, transmitting the puoid
vibration of being and making the listener entdp ithe same resonance. The Tradition reminds usittls the
Christ whom we are hearing. It is an experientiabtling” through which we seek to “taste” the Pneseas in the
Eucharist and to “smell” His perfume thanks to theense which surrounds the text. Everything isx@ain this
approach, the body is fully involved, as it sholbédin a reciprocity of love. This is the very logitthe incarnation.

In this copenetration, the Word acts with power, ifds clothed in the very power of God and casrldis
power: it fertilizes us, molds us and makes a nath lgerminate within us. This is made clear frdme wery first
words of the Bible: “God spoke and all was doneh (@. It is in the Word of God that “in Him we livend move
and have our being” (Ac 17:28). God himself makesunderstand this through the prophet Isaiah: dothe rain
and the snow come down from heaven, and returthitbier but water the earth, making it bring foathd sprout,
giving seed to the sower and bread to the eateshalbthe word be that goes forth from my moutishall not return
to me empty, but it shall accomplish that whichurpose, and prosper in the thing for which | setit i
(Is 55:10-11).

The Word is the creative depth at work in all tking~or the word of God is living and active, starghan
any two-edged sword, piercing to the division ofilsand spirit, of joints and marrow, and discernihg thoughts
and intentions of the heart” (He 4:12).

The Word is creative power, but also power of negion for it can save and heal us. It fights thegions and
offers itself to us as a marvelous instrument foritsial progress, a remedy against all ills, faperior to all others.



Origen pleaded its cause in the second centunBaimt Benedict (sixth century) taught it in Rslesto the monks.
“He who ignores the Scriptures,” said Saint Jerdfifith century), “ignores the power of God and thesdom of
God, for the ignorance of Scriptures is the ignoeaof Christ” Commentaries on Isaigh

POWER AND WISDOM

Indeed, Jesus Christ is present from one end dBithle to the other, for this is the “Wisdom” of igh it is full. But

if He is present and the Word is living it is besauhe Spirit rests within it as the Christ himseifealed during his
first sermon in Nazareththe Spirit of the Lord is upon Me” (Lk 4:18), and this is the whole “power” of the
Bible. Through it alone, the Christ is revealeduin every passage of Scripture, and there isargihgle jot in
which he is not present because the smallest sigails something of His face. Neither historicaaarch nor any
exegesis can allow us to penetrate into this migsterCenter toward which the whole Bible converdbat place
where each word finds its fullness, with the hdlghe Spirit.

It is on the day of Pentecost that Peter, a mah n&ither instruction nor culture, but “filled withe Holy
Spirit,” unveils this new interpretation of scriptuto all, to the ancients and the scribes, theigd®s, high priests
and other specialists studying the Bible “day aigtti by applying it all at once to the whole ofripture! (Ac 2 to
4)

All that it contains, all its “hows” and “whys,” laits promises, every line is fulfilled, actualizedd alive in
the person of Jesus resurrected. What astonislidgdss that an uneducated man should give thiewiora on the
secular interpretation of Scripture. It could oy the work of the Spirit! From then on it is impitde to fully
understand the Bible without seeing, hearing, towghtasting, smelling within every word Jesus-Ghyho is its
Presence and accomplishment.

That is why we can say that there is no “Old” Tesat but rather a real Presence of Christ whicivisys
new until His definitive advent. In the Sermon & tMount, Jesus Himself reveals this as the truaning and
outcome of the Scripturedt was said to those of old . . . but | say to you. . "(Mt 5:21). To His disciples on the
road to Emmaus, “He expounded to them in all thgtoes the things concerning Himself.” (Lk 24:23¢sus’
entire mission takes up the very depth of the Hebrext to bring to completion the adventure beguth Wsrael and
to fulfill the writing of all the prophets. What averwhelming sign of continuity it is in the widf Jesus to choose
twelve disciples to follow the twelve tribes ofdst and to preside over the destinies of the Chthehnew Israel!

It is no surprise then to find the New Testametitdfiquotes from the Old Testament, along withtéasion
and its spirit. The two Testaments interpenetrathether and can only be understood through prazl reading.
We can have access to the Old Testament only thrthegeyes and heart of the New one, reading éniagytn the
light of its accomplishment through the Christ; andersely, the one who is familiar with the Jewislots of our
faith will know Christ from within by His genealoggnd the stages of His coming among us; the Neuafresnt
will appear to him as the explosion of “Good News.”

This has nothing to do with an objective study tisaéxternal to us. The Old Testament lives with#; it
describes the stages of our own spiritual growtie Taith and long hope of our ancestors—the patigaand the
prophets—are inscribed in the depths of our being.

Without Jesus Christ nothing would exist of thismense history. He was the Word of God before His
incarnation, all that is contained in the Old Testat was His work and His word, all that is deseditin the
Scriptures was done by Him. He called Abraham towas new destiny, He sent Moses on his grandidssion,
He led the Hebrews toward the Promised Land and gam drink in the desert. He is the rock fromaklsurges



the living waters (1 Co 10:4) and the bread thls faom the sky, He is Himself the Law in persamdahe word
which comes out of the mouth of prophets, He isaaly “the heart of flesh” of the righteous evokgdHzekiel
(36:26).

Thus the great witnesses of the Old Testament wkamncall “prefigurations” of Christ are less an
annunciation of Christ as they are a veiled Presenkis is the same relationship as between the @ee the ear of
corn: the real contents of the cob are alreadyeptem the seed, as are the prefigurations of €imishe Old
Testament. It is Christ who suffers in Job and With, for Christ is present in every verse of thekbof Job. Only
the suffering and death of Christ on the cross,ddisender into the hands of the Father explairstbey of Job as a
stage toward the passion of Jesus which is theication of a process already at work since thed&aliumanity!

We could say the same concerning Isaac offereddrifice, of David the Messianic King, of the Lanel to
slaughter, of the Good Shepherd or the Sufferimge®e, of the martyrdom of Jeremiah, etc. So madsaerdinary
portraits of Christ rise up in these texts as thoHis face wanted to break through the veil of appeces that still
hides it. We could cite all of Isaiah, then eachtttd prophets, peel the least verse of the Psatsiramerse
ourselves entirely in the Song of Songs. At fingt teader will be seized with amazement by certaiglations, then
as the gaze becomes contemplative and the hehdffldve, he will see the presence of Christ ewdrgre and
perhaps also in the great silences that some wead® behind them, in the unspoken for the esdaritimately
escapes all formulation. It is in these silences the Word speaks loudest.

THE BOOK OF OUR TRANSFORMATION

The Word of God is alive because it is the livinigri§t. But as a word, it has the virtue of beingeab penetrate us
as a seed penetrates the earth, and there it geemiand develops in our depths as new life whidhllwminate
our whole being from within (Ps 118:105) and confous to Christ himself: “having been born againt ab
corruptible seed but incorruptible, through the avof God which lives and abides forever” (1 PeB)..2

The etymological meaning of “worddébarin Hebrew) is the depth of things, that which idd@n and which
the word will reveal. It therefore awakens us to oentity and our true vocation, just as it casral things in the
universe to their ultimate fulfillment. This is tHewish vision of the word, an acting and efficipoiver, a voice that
manifests a presence, a desire for communion. @Gtefléctual approach to the Word, according to @reek
conception which seeks a knowledge about God, @&tt#nde which objectifies and keeps things atstadce. We
can know the Word, be a fount of science conceritjramd yet have never encountered it.

That is why we cannot undergo an apprenticeshignofuthentic reading except in the Church. We ate n
referring to the socio-political structure, but tlee plenitude of wisdom that it possesses and dhate can
understand the plenitude of wisdom which is thdeibhe Spirit goes where it wills, but it has ohiwso place itself
fully only in the Church. Yet it is the Spirit thaas dictated the Scriptures and through its ungctlte Spirit rests on
every baptized person, as it rests in the Word,gives that person the faculty to read it as prigsg, and prophet.
This is always an ecclesiastical reading, eveha€curs in the solitude of one’s room.

The reader is inspired as a prophet and finds Hiirnsethe same wavelength as the text itself. Weegiven
the prophetic grace of a radically new understapdif history, we are taken beyond a simple nareativ literal
reading and placed there where things originatpitad, we can receive from the text a messagetwiginot in the
text and that will remain inexhaustible.

As king, the reader is called to realize the resgiword in history. First it must be fulfilled inshpersonal life:
the Word sanctifies him, orients his being, Hisalby overcomes the empire of the passions and tdarsaway
from the kingdom of darkness. This transformatibmie heart is also the incandescent hearth dfafisformation



in the world. As king, He consecrates history whigltomes sacred history, the history of our lihenatBecause it
is prophetic, the reading becomes a political detne we enter with God into the same covenant.

As priest, his reading is a liturgical act where gynchronicity between the event related in tH#eBand our
current experience is revealed. The Word is abslylygresent for him: it is now that the event ré@adhe Bible is
realized. If this is not the case, the Word isdivine and does not transcend time. For the litidggs not celebrate
a memorial from the past: it is here and now tlesugd dies and is resurrected! In fact, Jesus Hirgsals us this
way of interpreting Scripture when one day He reatdhe synagogue the passage from Isaiah 61, sexrerad
centuries old, and told His stunned listenéfsiday this Scripture is fulfilled in your hearing” (Lk 4:21). Later
He stated‘Heaven and earth will pass away, but My words willby no means pass away(Mt 24:35).

THE CONDITIONS OF A FRUITFUL READING

1. THE INVOCATION OF THE HOLY SPIRIT

Obviously, prayer is the preamble of the processt &s the eucharistic bread and wine presuppase th
epiclesis(the invocation of the Holy Spirit), in order todmene the living presence of Christ, so the Word emsm
alive for us through this same invocation of thé&iSthat rests within it. The whole Tradition tdwes that as soon as
we receive the Word in prayer, the Spirit make@tiernal and communicates its experience to usndkes a
sacrament of the Word which becomes flesh withinBig without the invocation of the Spirit, nothimgll take
place; the text will only be a relic from a conabadpast, with no more interest than the writingsan€ient
philosophers.

2. A SET RENDEZVOUS

After prayer comes the time of the reading its@fflliam de Saint-Thierry (thirteenth century) telis in his
Golden Letter:*At set hours, we must give ourselves to a specémding. A reading found by accident, with no
direction, far from edifying the soul, throws itténinconstancy.” It is important to set both thmeiof our reading
and its length. This discipline is part of the resagy asceticism and already opens the heart wifthef self. If the
Bible is truly a Presence for us, then this tim# laé a rendezvous. Who would dare miss it? Analiecting in a
secret place is indispensable.

3. ACHOSEN TEXT

It is careless to open the Bible halfheartedlyliprthrough it according to our whims. Such a regdwill bear
no fruit. It is true that in times of great decissp when what is at stake is the crossing ovemevastage of our life
or a great turning point, we can, after long prapgen the Bible and put our finger on the text thifl truly be a
help from heaven. Many saints have done this,Hisirémains the exception.

There must be a method to the daily study of SamptFollowing a liturgical calendar is an excellene; it
allows us to be in communion with the great mysterihat are unfolding during the year and that €oogir
consciousness with the Church. Besides, placinganallel the texts of the Old and New Testamentsvshtheir
profound inner unity.

Another way consists in simply reading the New @e®nt from beginning to end, a little every dayd an
starting over indefinitely. From the Old Testamehg Psalms should be our daily bread becauséstpisying with
the very words of the Holy Spirit. For the restwitl probably be easier to begin with the prophéten Isaiah to



Malachy, then the books for edification such Takgh, the Song of Songs, etc., and only then therldal books.

There also exists among certain publishers metti@isnake it possible to read the Bible throughbatyear,
paralleling the two Testaments. Whoever says tigt tlo not have time could take just one versedpgrand carry
it with him, pondering it all day long. Saint Teaede Lisieux used to say: “| take a verse of Sgrgptas a chicken
takes a drop of water: she raises her beek andt ldescend slowly.” This suggests that the Billlgags remains
open and that we take the verses chronologically.

We will also come across obscure passages whictvilveot understand or which will leave us indifént,
but this is of no importance, for who understards Eucharist? The important thing is to communéa wie Word
as we do with the body and blood of Christ. We ireg&the text as it comes, for itself, without segkanything for
oneself through emotional satisfaction. Heideggeula say: “Rather than to understand, we must lesalves be
taken.” The Word takes root within us, creates th pad, transforming us from within, will give uglé by little an
understanding which is not merely mental and whidh progressively illuminate the texts with theryeight of
God. The Fathers tell us that it is only in beca@hrist oneself that we truly understand the Sorgs.

4. TAKING THE TIME TO SAVOR A TEXT

The preceding leads us to the quality of the readiie must know how to stop, then read and rereadeixt
over and over again for a long time in order tocsat. Saint Gregory the Great (sixth century) ¥seaf the
“rumination” and of “mastication” of the Word untibur stomach contains the book and our entra#sfalt of it.”
This idea is also found in Ezechiel 10:1-11 andulghout the Jewish Tradition (see Psalm 118). Was the
practice of all the Fathers: the Word must penetiia¢ spirit, the soul and the body; this impreipmagave birth in
them to an incessant meditation: they assimildtedScriptures and the Scriptures assimilated them.

This suggests a great perseverance in reading. &uefffort is truly the sign and the measure of spiritual
progress, for it expresses our hunger and thirsthi® Word. Our many desires find a response timetiee unique
desire for God. Saint Jerome wrote that “persewarangenders familiarity.” Without regularity, niotfp can take
place in any area of endeavor: “In perseverandeyail find your crowning” (Rev 2:10). Long and freent study of
the Bible opens us to its spirit, its languagefatsns of expressions, the fundamental attitudeishvit suggests, and
will end by envangelizing us right into our reflexeven the unconscious ones, unveiling secrehiggn things to
us. This is an immersion in the Word where we bexome with it.

Finally, the unique effort that is asked of usoisgmain in the Word:f you abide in My Word, you are my
disciples indeed, and you shall know the truth,’said the Christ (John 8:31). To remain in the Wisrtb remain
with Christ, this is what we are called and chogeo before all things. And this is also the ansthat Christ
himself gives to us, that we might seek where Haadging (John 1:38-39).

We can say more: to return again and again toekis that have touched the secret fiber of ourgo@rto
respond to a particular call in which the Spiriteg each of us a sign. Everyone will then havehiger texts in the
Bible, marked in red, and known by heart, for whes come into contact with them they warm the heHnese
starry moments signify a letting go of the unilatesupremacy of the soul, that is, of the ego ergbyche, and the
opening of the heart-spirit, the throne of Grachere “the Spirit Himself makes intercession fomith groanings
which cannot be uttered” (Rom 8:26). The experieigcéndescribable as is all intimate encounter, these
manifestations always result in “peace, joy anceJothe fruits of the spirit, the signs that we dalescended into
the heart, there where the immediate contact witld @Gkes place and where we hear the voice of #levBd
through such a word. Then we come into silence atcontemplative state. This culmination of thayprful
approach to the Bible is always trinitarian: Siler®ource which is the Father; the Word which isi€€htUnction-
Joy-groaning of the Spirit. Every Word of the Bilblses out of the abyss of Silence and returns r\aa abyss of



Silence, coming to us through the power of theiSpir

This is far from mere reading. The Word truly aassthe Eucharist; we receive a Presence, it iattenof
communion. The whole Tradition speaks of “two tahdé the Lord”: the liturgy and the Word which is@“bread
of Christ, flesh of the lamb, His Body and Bloo®aint Jerome). Origen tells us that we “euchaafiticconsume
the Word which has been mysteriously broken,” angid from the table of the written Word to the &abf the
transubstantial Word undoubtedly makes possiblebtrst reading of the Bible. We know well only thdtich we
have in our body and blood! The transmission of mimgais also a transmission of blood, a knowledgeugh
connaturality and transformation from one to thieeot Therefore, to read is equivalent to eatingWwrd. The
purpose of the Word is to incorporate itself inh@ tone who listens and submits himself to it. We lay nature
“mimers” who repeat in inner micro-gestures the dgothat we receive. The vibration penetrates inéoltody and
structures it, models it in our psychosomatic belmgugh “miming.” That is why we are invited, bdththe Old
and New Testament to eat the book and fill ourse{izz 3:3 - Rev: 10:9).

As with the eucharistic communion, we become therdVave assimilate it as all other food, because we
become what we eat: the Word is made flesh inhesetis a co-corporality with it. Cabasilas (fifiée century) says
that “the blood from which we live is actually tBéood of Christ, and the flesh which inserts therament into us
is the Body of Christ.”

Is this not the ultimate and complete meaning o thord “conversion”? The Word of God
“converts” itself in us, in the etymological meagimmf the word, and becomes our substance which
is transformed through the action of this intermad power.

PUTTING THE WORD IN PRACTICE

The Holy Scriptures purify our passions and bumn dbstacles on this path only with our cooperatimwith the
Burning Bush, they invite us to take off the sandafl our ego (Ex 3:5). This is the work of ascstitiand of the
holiness of life which puts the Word of God int@gtice. Only a pure heart becomes a receptive sd@bows the
penetration of Scripture into our depths.

It goes without saying that this is a reciprocitly love between God and human beings. In this living
relationship with the Bible, we will not seek arti@ase in knowledge, or a study of God, but onéy réading of
God, coming to know Him by being born into His ngrgt This way of approaching the text has its omlmerent
asceticism: perseverance, continuity, silence,liexn, and only then transformation. Our whotany is engaged
and focused, leading us into a new way of life.

Origen tells us that “the more we make daily pregria the reading of Scripture and the deeper thd goes
into it, the more we are renewed every day.” A# progressively unifies itself around the WordGxd; according
to the beautiful image given by Saint John Cas¢ianrth century), our life is carried by the Bibdes a boat is
carried by the waves of the sea. Our roots arelfingsod. Just as a sailor on his ship far at sea enly the ocean,
so the one who reads, re-reads, assimilates andates Scripture sees only God in everything arayavhere: he
or she has become a contemplative. As Origen obsgtive reading of the Bible is not added to bifg, transforms
daily life into a living reading of the Word, anifel becomes the place where the Word speaks ceabel# is this
practice which is our heritage. Our Fathers liviee Bible, thought and spoke through it, until thed identified
themselves with the Word itself. And this is notyothe practice of monks! According to Saint JohinrgSostom
(fourth century), the reading of the Scripturethis priestly work of the laity which leads themsaintliness: “This
is much more necessary to you who are in the noidgte world than it is to monks,” says Origen. &Fé is worse
than not reading Scripture, and that is to belt&at Scripture is useless, for this is truly igma@” The “In Trullo”



Council (tenth century) tells priests to initiake tbelievers into a greater intimacy with the Bilideen children must
develop the habit of an attentive and daily readifigcripture. The birth of the inner person takears, and we
only truly become such by being born into the syl life. We can see then the exclusive and iaeghble role of
the Word of God throughout our life as a path aitowal rebirth toward deification. We become asparonly by
becoming god. And it is the Word of God which pulis up from nothingness into being, and in each emm
creates us and gives us life. It is from the Wdoma that we will some day enter into supreme hagxgs.

All those who are familiar with the Word know, a& cbur Fathers in the faith, moments of amazing
ravishment in which we feel ourselves overflowinghwlove for the Lord and our whole being beginsdemce.
David, drunk with joy, danced around the Ark coniiag the Word of God; the prophets, seized by tredMvhich
they were to transmit, found themselves caughinuguch ecstasies of joy; John the Baptist, the raziator of the
Word made flesh, already danced with joy in thenstch of his mother, and Mary, pregnant with the &ydanced
the Magnificat.

“My soul magnifies the Lord and my spirit rejoidesGod my Savior!”

CHAPTERI11

THE SURPRISING PRACTICE OF PRAISE

The books of the American pastor Merlin Carothergehsold over six million copies and thousandseaflers have
written to the author testifying to their fabuloadventure: “Praise is spiritual dynamite possessingexplosive
power. It revolutionizes all that it comes in cantavith. For it is our point of contact with God(Carothers,The
Power of Praisg

Could this not be the beginning of a radically nide”? Did Jesus not saylf you have faith and do not
doubt, you will not only do what was done to thisifj tree, but also if you say to this mountain, ‘Beemoved
and be cast into the sea,’ it will be done{Mt 21:21). In other words: “With God nothing whble impossible!” (Lk
1:37), and all the miracles are very little to Himho by the power at work within us is able to do faore
abundantly than all that we ask or think (Ep 3:2@sus gives sight to the blind, the deaf hearpénelyzed walk,
the lepers are purified and the dead are resudeeted He invites us to do the same (Mk 16:17-1Blost
assuredly | say to you, he who believes in Me, threorks that | do he will do also; and greater worksthan these
he will do” (Jn 14:12). The greatest work of all is, of coursgt the healing of a blind or paralyzed persa,the
entering as of now into the Kingdom of Heaven, agring that the Christ brought us a way of beirgcW is
utterly different than the world’s way. It is calldullness of joy (Jn 15:11; 17:13) and abundarfdéeo(Jn 10:10).
To live here and now as resurrected ones and lifetsewitnesses is our true inheritance.

The lever for this new life and this faith is peiand thanksgiving. Praise is faith in action, pinactice of
daily life. Bless, for to this you have been cal{@d’t 3:9).

THE AMAZING LOVE OF GOD

Indeed, it is revealed to us in the Bible that GodHis great love wants to communicate Himself $0 He creates
the universe and all that it contains in order itee Himself. All that exists, without exception, asgift of God to
humanity whom He loves exceedingly. This is not hnoity in general, but you personally, for the lofeGod can



only be unigue and personal. In other words, inhalt exists, not only nature but in space, inainghat we breath,
in the time that we live and the events which Heals at each moment, in all this God is presemtodgh it all He
wants to make Himself known to us, courting us kk&ance and seeking to make of our life a comouniith

Him. This astonishing love, through which God canslly seeks us, is the deep fabric of the wholdeBitom the

beginnings to the death of Christ on the crossHisdesurrection. God loves me to the death. Gettsene, in this
moment, here where | am, and through the very ringteat | am living he wants to say to me “| loveuy’ The

content of this present moment is filled with thestthat He wants to give me, whatever my ego tmia Of it.

Only a loving God could have deposited in our defittis inextinguishable hunger within us. For we ‘an
the image of God”: if God is love, humanity is loaed God is hungry for us, which explains why we iahabited
by such hunger! And that is also why we never s@ng. We eat constantly with our five sensed wie mouth of
course, but also with the eyes, the ears, the tdhetheart and the mind. We must eat to live aadee in the Bible
that the whole world is offered as the table ohaversal banquet, from creation to the eschataddianquet, the
wedding of the Lamb. Jesus himself manifested lier first time His glory at a wedding meal (Jn 22)-and
continually compares the Kingdom of God to a fe@stbe is to eat, because to eat consciously éetamune with
God; to receive each moment as a gift of God mswimilate it, making it our flesh and blood. Wedree what we
eat and for humanity to eat is to become god, ¥onidie oneself. This is the whole story of thisdovetween God
and humanity, which culminates in the eucharis@ahwhere daily life finally finds its transfiguran.

To discover this experientially is unquestionalbig most important turning point of our life. | anb@ing who
is hungry, but in reality it is a hunger for Godarh filled with desires, but in their depths istiduthe unique desire
for God! The loss of this consciousness is thedhlhumanity which occurs every day of our livesour separation
from the loving intention of God. To eat is thenlanger an uninterrupted communion with Him, buhes a taking
of things as an end in themselves, loving themtli@mselves rather than because God is presenmnwtieim.
Without God, things do not contain Life, and areajpable in and of themselves to nourish our hufayegternity.
This is the hell of the emptiness of daily lifechase we commune with death in each moment and ena&metery
of the world.

THE MEANING OF THE PRESENT MOMENT

To recognize that everything is a gift from Godttht each moment His love offers itself to ourdgemand seeks to
fill us, opens in and around us a true paradisaesé life and joy which were heretofore entirely nown! We
discover that we are born for gratitude, praiseebléction. “Bless, for that is what you were caltedlo,” said Saint
Peter. This jubilation of consciousness is the whWwhy, a highway which goes straight to the hefanuman beings
and to the heart of God which is their place oftaoh This is not one possibility among others, daut vocation: in
the Bible, to bless God is the only way to livedaot to do so is to die. This is the great seafétappiness, that of
God himself. For we need only open the first pagfeGenesis to see that God manifests himself bysbig: God
blesses all that He has done, that is, He fillscedlation with His presence and His love. And wiigrd asks
humanity to give a name to things (Gn 2:19), Hasising us to bless in turn that with which we cameontact.

In the Bible, to give a name does not mean tordjsish one thing from the other or to classifynitai mental
category. To do so is precisely a consequence ofatluand a relationship to death. Among the amicidebrews
(theshem), a name contained the secret nature of evenygbgireferred to its emanation. “To name,” in gemitic
mentality, is toknowfully, there where a thing is “born” and finds &surce. This ultimately means recognizing the
face of God in everything. The name reveals theress of a thing as gift of God, containing His Brez and
opening it to joy, benediction, gratitude.



He who names in this faith lifts the veil of appme@res to encounter and reach in every moment thib dé
things. His consciousness is illumined by grace a@pprehends the transparence of all that surrobimaisthis is a
transfiguration in the full meaning of the word: $ees the true Figure of reality. That is why tleup Jew whose
spirit is seeded by this “knowledge” knows how ¢ad in every moment the revelation of the Holy Nameder the
most ordinary appearances. From morning to nighthlesses everything, because everything is theimuBush,
that place of fire where Moses learns that Gochés ihcandescent core of all that is (Ex 3). This isontinual
amazement, even before the little things. The wnijlame is sanctified in all names and the preserhent
becomes the field of His love. All lovers recognthemselves in this, as they spell out the naminaif beloved
under all its facets.

We stand therefore at the center of the world &sts:. we receive the world from the hands of Gadl affer
it back to God; we receive divine grace througlttldtigs and give thanks for everything by blessin@ur life is a
celebration, a “cosmic liturgy” according to thepeassion of Saint Maximus the Confessor (seventitucg), and
we transform our life into a Life in God. Our whddeing becomes liturgical and what we live here amd, all that
we touch and encounter, becomes the material ofvensal Eucharist, that is, of thanksgiving. Etkat which is
contrary or hostile to us contains the seeds afaptete turnabout. To enter into a relation ofitwee and adoration
with everything confers upon us the divine powetramsform life through praise.

THE OLD TESTAMENT: CLAMORS OF JOY

Even though sin—separation from God—continuouslygeis away from our divine condition and, far frbaing
priests of the world, we are often its slaves,fdw remains that admiration before God is theaedsr human life.
This contemplative gaze, which takes root in owrhand goes to the heart of all things, this imseejoy of seeing
that God is God, and the praise which is its exgioes appear throughout the Old Testament: “| blidlss the Lord
at all times, His praise shall continually be in mputh” (Ps 34:1). The Jew tirelessly goes ovehighheart the
marvels of the history of Israel and of Creatiar, &s Ecclesiastes states: “Who could tire frontemplating the
glory of God?” The Hebrew people live, walk, ancdthe only beneath the radiance of this glory, teonly
regenerated by His power and illumined by His pnese“Arise, shine; for your light has come, and g¢hory of the
Lord is risen upon you” (Is 60:1).

The Jewish soul could let itself be seized with demand explode with joyous gratitude through graiad
thanksgiving. At the feasts of Israel and during worship of the Temple, they sang, beat their saaded out in
exclamations of enthusiastic joy with clamors takghthe earth. The feasts and celebrations lasteddlys, the
liturgical joy of the people was overwhelming, heugh they were seeking to make this cry take faetver in the
depths of being: “For eternal is His love!” Theyals sang, even on the darkest days, so that htmégonate on
days without feasts. For they knew from experietheg, rising out of the living contact with God ame awakens
the whole person (Ps 57:8 or 108:2) and leadstosaimenewal of life; it is the great sign, as giilosophers say,
that “life triumphs” (Bergson). Indeed, it is nbetdead who worship God.

But where does this incredible power of praise cfnom? Why these constant exhortations to the getupbe
joyous? Because in the very midst of this joy ardlgtion, within the praise itself is revealed faee of God: Give
thanks to the Lord, call out His name . . . Singydor Him . . . Seek the Lord and His strengiels His face (Ps
105:1-5; 89:16-17 and especially 22:4). Here weirbég see revealed the great mystery of praise:idaygift of
God which makes Him present. When we let it petetwathin, when we vibrate with song and praiseréhis a
knowledge through this vibration. We become whatsimg, and we only know well that which we haveur flesh
and blood. All authentic spiritual life is charatited by this wonder, which the ancient Greeksechathe instrument



of knowledge par excellence. The one who doesivetwith joy and a song in his heart has not exgrered God:
this is a universal certainty. That is why all theditions sing and seek inner exaltation! “And theasomed of the
Lord shall return, and come to Zion with singingthmveverlasting joy on their heads; they shall objay and

gladness, and sorrow and sighing shall flee awisy3%:10).

THE NEW TESTAMENT: THE SOLUTION TO ALL OUR PROBLEMS

Saint Paul says with power that the primary sirthef pagans is that “they did not glorify Him as Guat were
thankful . . . for His invisible attributes are aity seen, being understood by the things that reade” (Rm 1:20-
21). What shall be said of the sin of Christianowinly see this glory from the outside, but yet @wafigured to it
through the resurrected Christ! Saint Isaac théaBy(sixth century), this giant of orthodox mystiti, reminds us
that there is no greater sin than to be insenditivee joy of Christ resurrected.

Through Him, God has filled us beyond all meastiHe, who being the brightness of His glory and the
express image of His person” (He 1:3), “the glofyGod in the face of Jesus Christ” (2Co 4:6), arelddmes to
assimilate us to Him through the power of the $piffe are “co-inheritors” of Christ “for the Spisearches all
things, yes the deep things of God” (1 Co 2:10) ik himself to us to reveal the secret of thigsstary which
“eye has not seen, nor ear heard, the things waadhhas prepared for those who love Him” (1 Co.2I9)s is our
life in Christ, for to live in plenitude is to I€hrist live within us, an osmosis whose experiegreatly surpasses the
transfiguration of Moses on Sinai and everythingafich the Old Testament, however grandiose, wdg the
announcement.

Yet the life of Jesus is an incessant thanksgiwingrder to lead us with Him into the same movenamd
open the heavenly dimension of the world for usureecting us to the celestial condition which am& other than
praise as Revelation constantly reminds us. Peaisethanksgiving are not only Christ's way of beibgt are His
very Being. He always gives thanks to God, evesiturations which we would consider “impossible” Buas the
multiplication of bread (Mk 6:41), or “tragic” sucs the death of His friend Lazarus (Jn 11:41uslebows us that
the loving presence of the Father is behind evergtteven that which seems horrible to us; thanksgimakes it
possible to “recognize” Him and liberates the powkethe divine action. “For with God nothing wilelimpossible”
(Lk 1:37) and we can be stunned to see that tleenever any tragedy around Jesus. With him, tigedha of life
disappears, even at the heart of His own deathhaéc makes a glorification of His Father (Jn 17dhd death
becomes the source of life. That is where, in tireme gesture of His passion, Christ reveals tofpnd energy
of His being: the immense thanksgiving to the Fattigich eternally fills the Son’s heart! For in deading into the
darkest corner of the human condition and in cardimg it to the Father, Christ sanctifies us (J1®). He
liberates us and pulls us out of our hell. Thim¢farmation is the very meaning of the Eucharist mncommuning
with it, with the Body and Blood of Christ, we iarth become thanksgiving and are transformed irgara “praise
of His glory” (Ep 1:12). In Christ, living for Hinand He living for us, life becomes a eucharisticrament and
communion, that is, permanent praise and thanksgivi

From then on there is a specifically Christian w&jiving out every problem, every difficulty, ewesuffering
and even death. This way is to unite oneself irttdshgawith Jesus and to give thanks with Him, pragsGod for all
that we live here and now. This is the unique sohlitlt is entirely irrational and often crucifieair understanding,
but there, “nailed on the cross with Christ” argelated from “the wisdom of the world,” we trulypexience a
secret and mysterious “power” which is that of Ghresurrected and living in us. Here is the fotiodaof a totally
new life and new being. All of existence becomescRal: through incessant thanksgiving, we transfiifiefrom
darkness to light. In each moment life surges dutircsumstances of death, just as, in the Euchatist bread and



wine become Body and Blood of Christ. This is wiet Gospel has brought us: the presence of thdingzeauty
of Christ resurrected at the heart of each ingtametamorphosize it into joy! Now “everything isage”!

LEARN PRAISE AND YOU WILL LEARN GOD

The first Christians were right: “They brought nmgram, no theory, but everywhere they went thel s#ethe
Kingdom germinated, faith became inflamed, life vimnsfigured, the impossible became possible, usectheir
whole being was a living torch of praise for theuected Christ; He and He alone was the uniguefdheir life
and the goal of the Church was none other thanakeemresent to the world and to history the joyhefresurrected
Christ, in whom all things have their beginning dhneir end” (A. Schmeman#or the Life of the World

The first Christians made thanksgiving the veryrialof their renewed lives. In reading the New Bestnt,
we are surprised by the abundance of these matifesd, from Zachary's great doxologies (cantictes
thanksgiving), to old Symeon and Mary’s Magnifighk 1:46-55), to the reflexes of thanksgiving o&tApostles
and the first communities, and especially in thé&ramxdinary texts of Saint Paul which show him mninual
thanksgiving and inviting others to do the sameejtite always, pray without ceasing, in everythigige thanks;
for this is the will of God in Christ Jesus for ydi Th 5:16-18).

This biblical vein continues down through the ttadi of the Fathers. For them, God did not creae t
universe out of need, but so that the creaturekl gaarticipate in His joy. We can therefore sayt thdeing without
joy is not a sign of the love of God. Saint Baki tGreat (fourth century) did not want work accasipd by a
monk without praise and filled with muttering to tméxed with the work of others and used for the oamity! For
Saint Theodore the Studious (eighth century) werlt service to God, a liturgy where we celebragepttesence of
the Name, that is, of Christ. Saint Benedict (sigémtury) stated that we are to look upon “evemasite and
broomsticks as though they were sacred vases ddlthe” To live is simply “to love God,” said SaiAugustine
(fifth century) “and to sing His glory, and bettgst: to become oneself a song of glory.” And onehef very first
Fathers, Saint Clement of Alexandria (second cghtgave tonality to the whole Christian traditidit: is not in a
specific place, nor in a privileged temple, norcentain celebrations or chosen days, but in evestant of life, in all
places that the perfect Christian proclaims hiskkgiving. Going through our life as in a celelwaticertain that
God is always everywhere, we sing while we work, treeel to the singing of hymns, we conduct oursghn -
everything as citizens of heaver8tomatas p

But this is only possible because at the heartldhimgs is found liturgy, a veritable bath of die glory, a
feast of feasts, an apprenticeship into an unsteghdife. What celebration it is indeed, for thelyoobstacle to
life—death—is no longer such: “Christ is resurreigtésen from the dead, trampling down death bytrdead upon
those in the tombs bestowing Life!” This refers ooty to the final tomb, but to all enclosures aadall prisons
which the ego builds daily. “The supreme ill carcdime supreme joy” is a phrase from a great spirfiaeson that
can send shivers through us (Sertillang@s, Death. Has Christ not transformed the tomb into a ralpthamber
(according to the Orthodox Easter liturgy)? Thedahction of God rests in all things and those peopho are
capable of blessing and praising all things gige to miracles. Saint Isaac the Syrian tells us‘thia life, his joy
are the Christ, the Light of the Father. Such sqerejoices at all times through the contemplatibhis soul, and
is amazed by the beauty he sees that is a huridred more luminous than the solar splendor. ThikésKingdom
of God hidden within us. From this consciousnesee lis born” Spiritual Writing9. This is the condition of the
ascetics who are dead to themselves and of thosaretfilled with the love of God. Joy has divirdzhem.



ON YOUR MARK

We are part of this lineage of beings on fire, thigidition is ours, for we are baptized with tlzeng Spirit and the
same fire (Lk 3:16). That is the secret of our deemg, it is the secret of all things, all everdaad of every
situation. “Baptism” means to be literally “immedSethe baptized one is someone who is immersedhrist and

who ceaselessly plunges into his or her own deiptlssder to keep in contact with Him. He is someari® does
not let himself be swept away by external appeasue revolting circumstances, for he also pluriggsthem to

find the Divine Presence. This immersion within r¥eing, done at every moment, is made through icoat

benediction and nourished by the Eucharist.

The alarm clock goes off in the morning and weaadsebegin to grumble. Let us immediately turn @uard
and say: “Blessed are You, O Lord, for this new theat You give me!” We risk a glance out the windand face a
minor catastrophe: it's raining! And the usual melaoly seizes us. Is that our only alternative? thgn to repeat:
“Alleluia! | say thank You to You, Creator of heawand earth, for this weather which You makeAllelulia!
Allelulia!” and repeat it until there is not a teateft of moodiness. It is through the tiny detaifssach day that we
must exercise ourselves: a hurtful statement, laglbsdme fly, a barking dog, a stone we step oam lburning out,
a car breaking down . . . It is here that is palyecreated a new attitude before life right intar oeflexes which are
never mastered but are now molded by praise. Lbtléttle, “blessed are You, O Lord!” will rise ugpontaneously
on our lips in relation to everything. We must léssly exercise ourselves, always beginning agdiis is a true
battle, especially when things do not go as we dtikié.

We learn torecognizethat we are not masters of our life, but that GaadTio praise Him is to give Him the
reins, to surrender ourselves to His love with merfce and joy, submitting ourselves to His wilbihthings. Some
days will be more difficult than others, when evbiyg is darkened and God seems absent; we areesgbdin
suffering or some problem blocks all our horizokkere praise will not express joy but acceptancen wlite
knowledge that God is at work in spite of everythiii we bless Him. “I do not understand what igfxening, Lord,

I am weak and overwhelmed, but You know why | mivg this; You guide me and You guide each of ngpst |
surrender myself into Your hands and | bless Yauafbthings and for each moment. Blessed are Ybigrd, may
Your holy Name be blessed in everything!”

William Law said: “If someone pretended to show yhe shortest and surest way leading to happineds a
holiness, he ought to counsel you as a rule otdifthank and praise God for all that happens.itHgrcertain that,
whatever adversity may be encountered, you wilidfarm it into benediction if you praise and thab&d for this
trial.” And Luther wrote: “Happy is he who submitsnself to the will of God, for misfortune does meach him.”

CHAPTER IV

THE ICON: TRANSPARENCE
TO BEAUTY

“No one has seen God at any time. The only beg&ten who is in the bosom of the Father, He hakckt Him.”
(Jn 1:18). The whole history of humanity is balahca this event: God took on a human face andf#iuis is the
privileged expression of His revelation. On thisidetion rests the art of the icon which generataesh fascination
across the centuries. Every person must be abdéaytowith the Apostles: “We have seen the Lord!” 2h25);
thanks to the icon, we can say this today as diditkt disciples: “That which was from the begimgi. . . which we



have seen with our own eyes . . . The Life was faatéd, and we have seen, and bear witness.” 11138).

THE ICON: THE PLACE WHERE FAITH
BECOMES EXPERIENCE

In the OId Testament, Christ manifested himselbuigh the Word, which explains the fundamentaluatétof
listening which is the fabric of all the Scripturéslear, O Israel!” In the New Testament, the Waondnifests its
Face: the invisible Image of the Father, annourcetipromised through so many centuries, incartigtdéin Jesus
of Nazareth, bringing forth the new fundamentatwade of the vision‘Blessed are the eyes which see the things
you see!”(Lk 10:23).

Saint Irenaeus (second century) said: “When thedWdbrGod was made flesh, He made the image appear i
all its truth by becoming Himself that image and tdestablished resemblance by making man entireljas to the
invisible Father.” From its origins and now for twrillenia, the Christian Tradition presents thigidave faith: God
manifests Himself to human beings through the in@gkthe image is the very place of their encounter

Given that Christ is the consubstantial Image with Father (consubstantial meaning that Christ ikeosame
substance as the Father, that He is God as wed)emtire movement of creation and of revelatioasgivom the
Word to the Image. Without its realization in thmalge, the Word is incomplete and does not knowillfo#nt;
words alone can lead us to a vague and doubtfujiimagy realm or to a sterile abstraction. God theory if He
remains in His heaven. If God had not manifestesl Ifiage among us in Jesus Christ, then we wouldhawat a
path toward resembling Him. We are wanderers anuhire on our earth. According to the great leitmofifthe
Fathers: “God becomes man so that man might begmahig God wants, through His great love, to expeéman
so that man, through that same love, might expegigdod; God imprints in the face of human beings &ivn
Image so that, through it, we can begin to reserhlile. Love is always a matter of osmosis, of copertien, of
reciprocity. Without the Image-Prototype, we ulttelg have no “mold” (the expression of Saint Auduest and
cease to be ourselves. That absence is where ¢bengesition of Christianity finds its origin. Thahich comes out
of this concept of humanity—art, culture, civilimat—also falls into decadence with absence of htiage. Nothing
has either source or structure and “ground zercrevtthe doors of hell open wide is not far off.

THE ICON AS THERAPY

Most of the time, an icon makes us first “reacttiave find it “beautiful” or we reject it. This isi¢ level of psychic
reaction, the seeking of emotion through aesthmauty, the judgement which keeps it at a distaimchis Three
Studies on the IcorEugene Troubetzkoy states that “as long as weedeced by the pleasures of the flesh, the icon
will not speak to us. When it does speak to usjlitbe to announce the highest joy, the supradgimal meaning of

life and the end of the kingdom of the ‘Beast’.”

At a first approach, the icon can manifest itselgpowerful revealer of our identity. It may tel who we are
through a simple gaze upon our reactions. As irreomit may unveil us in our attitude and letkreow the stage of
the journey of our soul (psyche) toward our s§séging), and becomes an admirable instrument ctdmnent. The
icon can be a therapy.

If our gaze remains upon her, we can go througfast ‘0f the eyes” (Saint Dorothy, fourth centurihis is
the time of necessary purification, during whichtlé senses may reorient and find their true tivac As with the

Gospel, the icon usually is a great shock to the who first enters it. The experience shakes upsgstem of



thought and our order of functioning: “I will desyrthe wisdom of the wise, and bring to nothing ¢leverness of
the clever” (1 Co 1:19). We have no depth, axicemter when our reference point is reason andnfigelivhen
tyrannized by our intellect and emotions, we livdydn the spirit of the world with its own categgs. Our eyes are
imbued with images of the “world,” their vision falsified through the conditioning which we impaggon them:
television, newspapers, films, and the walls of oiies of materialism. We undergo a true brainvimghand
ultimately put on the glasses of those who mantpula and live mired in the shortsighted view gfearances, in a
restricted life.

The icon makes us penetrate into an entirely diffeuniverse. It purifies our gaze and tears ddvenwvialls
which surround us and which make us believe thatwrld is our only reality. This purification &lengthy work,
but the more our eyes bathe in the light of icdine,more they desire to do so as the scales faly anhhis perpetual
irradiation of the icons is a reflection of the temted Light of God, an “ecstasy of light” for tages come out of
their darkness. They begin to see other thingseim ways. It is a gaze which is now illumined angrapends the
transparence of all things.

Our whole being enters into the lighithe lamp of the body is the eye,’said Jesuslf therefore your eye
is good, your whole body will be full of light; butif your eye is bad, your whole body will be full 6darkness.”
(Mat 6:22-23) Contrary to the word and to writingpieh can go on at length by utilizing reason, taniis a place
of synthesis where multiplicity and opposites aizexd in one glance. This unity of the icon anthefeye opens the
heart which is also one. And through the heart tiigcour center, Beauty illumines our whole beiltds through
the icon that theology becomes truly experiential.

We neither know our being nor the world, but origit images. Yet the latter does not attain itthtexcept
through the fullness of the mystery representedhigyicon. At its contact, the image which we haveated of
ourselves and of the world (and sometimes of Gaaisdif) is completely modified. The icon goes thhoube
layers of the conscious and unconscious and erlightind transforms the multitude of images whicarswin our
depth. Psychology has taught us, since C. G. dbagit is these images of our subconscious whatbrour vision
of things and beings. They dictate our behaviod especially our “inexplicable” reactions. They #ne obstacle
par excellence to all true encounter since thesiffabll our relationships: with ourselves, witthets and with God.
These images always insert themselves betweendutharreality that we encounter: we do not sedtyeas it is,
but only through these deceitful filters. From tleguation come our judgements and reactions, outuah
misunderstandings, our behavior often so bizatomgawith all the strange things of which people eapable!

The icon plunges its light into this darkness aitite by little transfigures our subconsciotighat whoever
believes in Me should not abide in darkness.(dn 12:46). This is the very process of sanctifica Saint Maximus
the Confessor (seventh century) said: “A sainbimeone who no longer has a subconscious.” Everyihihim has
become light. Since beauty has direct access tchélagt, the person who contemplates an icon eimérsthe
immediate perception of God. Images and thouglegten filled, pierced by the vivid and burning sation of the
unique Image which creates us from the beginninbemulessly heals us.

“The visualized image has a profound action ondhe who practices it,” said Dr. Lefebure Rhythmic
Breathing Once again, science merely confirms the old egpees of our Tradition. This action is well known
the contemplation of icons and that is why Chrishs€lf has taught by means of images and parables.

SEEING, CONTEMPLATING, AND TOUCHING
THE UNTOUCHABLE

The veneration of icons is a logical consequencenefs faith in the reality of the Incarnation ofrist. The old



platonic dualism, separating flesh from spiritd&finitively overcome. The Word which becomes flesheals that
not only is matter capable of carrying spirit, thetre is also a total and indivisible copenetratlaressence, matter
is a condensation of spirit, the very place whéeetbkes shape. The body is the visible expressfahat which is
invisible, the physical manifestation of that whistmetaphysical, the location where we can se®gaplate, touch
the Untouchable (1 Jn 1:1). The body carries thgoBe skin deep! This is what the Gospel tells uswvery page:
“He is the image of the invisible God” (Col 1:15).

In contact with this vision of the divine Beautyralesire for the divine Love is set ablaze in loearts and we
are as of now secretly illumined and penetratedhaylight of the Holy Spirit. Thanks to the perdeptof the
holiness which is transparent in the visible fown, are also sanctified by the powerful energy ef$ipirit.

This is not idolatry or magic, but liturgy to whighe icon is intimately linked. Whether the iconirnsthe
church or in the home, it accompanies the litungg prolongs it throughout daily life: the liturgmimerses us in the
right vision, forges a manner of seeing and exesciss in the communication with the Beyond throagblow
transformation of oneself. It is in this transfotioa that the icon participates and which it alsories in itself. It
often happens while contemplating an icon thatiniher ear will open and hear in one’s depths thededeard in
the liturgy which celebrate the mystery of thisricén ineffable atmosphere surrounds the icon dliodva the gaze
to open onto a reality never seen before. Thihésaxperience of the disciples at Emmaus: they wétk the
resurrected Christ and do not recognize Him! lbidy after having heard the Word of God and celelorahe
Eucharist that “their eyes were opened, and theyiidim” (Lk 24:31). And yet, at the very first gagpon an icon,
while the eyes are still blind, it exercises arggefascination which calls forth the desire tdfgther: “Abide with
us” say the disciples at Emmaus (Lk 24:29).

The icon is therefore sacramental: it has no seakt does the Eucharist whose bread and wine wgettre
Body and Blood of Christ; the icon is only a piedevood, but it participates in holiness througkemablance and
manifests a presence, a “theophany” (as statedebgdventh council in 787). In any case, therebeaconfusion on
this level: the word “icon” clearly states thatstan image and not reality; but the resemblandbefmage with its
prototype engages us in a real communion with #reqm represented. The relationship with the isomystical in
essence. The invisible world is always truly présemuch more objective than all that is visibleeTibon allows the
invisible to radiate visibly; the “supernatural” et not actually exist for divine life is not abowature, but
intimately “mixed” with it (Gregory of Nyssea, fdalwrcentury). The saints’ approach to the Beyorttiésefore quite
natural, entirely realistic, and thanks to the itbey become part of our daily life: we treat thkke every other
living person in our entourage; we look at them,speak to them, we touch them and hug them, far phesence is
a word and their silence creates an atmosphermdigious radiance.

THE ICON SINGS OF ANOTHER POSSIBLE LIFE

It is not the nature of the divine essence thaidbe manifests for it remains forever inaccessiblge icon sends us
back to the prototype, makes us grasp the presdribe Person and of the divine energies. It isanportrait that we
face when we are before an icon of Christ or ofesgaint, but a transparence to their true presence.

The absence of perspective, the disproportion ef répresented persons, their form dematerialized by
stylization provoke a shock to our visual habitdchialways seek to objectify and define. Our owrspectives are
turned upside down. Our gaze is invited to reshgoome open and receptive, for it is we who anegoe®oked at.
The reduction of the icon to two dimensions produme inverted perspective: the lines go towardetterior so that
the center of the icon is found in the one who toakit and awakens in the heart of this persomtygery which it



represents. At the very center of time and spdmeeicon opens onto an abyss of transcendence ggess a path
toward the Beyond. Everything is oriented towarid {oint of extreme openness: there is no heavyauadjue
objectification, everything is light, celestialjdially transfigured: the divine figure shows thgbuthe material
world. Even the clothing is transparent. The boti@ge nothing earthly, they are no longer of thisld/though they
yet remain present here. They live in another usive

The apparent physical immobility of the represerpedsons translates an extraordinary power oftaplri
movement. For them, “all flesh is silent,” as isigun the liturgy, and as all true dance culminatesnmobility
because its joy has become internal, so the idoms $orth the higher intensity of a being who heaahed his goal.
This astonishing copenetration of unshakable stakihd incandescent movement finds its ultimateceatration in
the eyes. The eyes are always painted last byctmographer. After that, there is nothing moreap. Shis is the
point of final convergence where everything is fireough the supreme vision. And that is also oace of
encounter with the saints, when our gaze is bubyeitieirs.

In its very structure, in immobility and movemeint,its rhythm, contours, and composition, in theiety of
its colors, the icon is poem, a song of adoratiwh graise. It sings and dances of another podfibld=very color is
a radiance which touches us on another level ofhdapd consciousness. This is knowledge throughatidn. We
enter through resonance and are brought into harmath it. There is not a single color which doest have a
specific meaning, both in the unveiling of the dvimystery and in its contact with the body of ¢éime who looks
on.

ICONOGRAPHY AS MINISTRY

We can see that the technique of the icon is éptabsorbed by its content in the sense that, onastered, it
becomes itself path, transparence, and prayer. uReenditional submission and obedience of icondgrai
traditional canons expresses the spiritual attiatdes ascetic and mystical heights.

It is this emptiness of self which makes it possifir God to act fully and to enter into synergyhahe
painter. The icon is then the fruit of a creatiwt that is always unique. There are never two idehtcons even
though they are rigorously done according to threesaanons. Through ascetiscism and prayer, theepanters
into a certain contemplative vision; the incessantk on himself makes him more and more transpam@nhe
action of the Holy Spirit who is the true iconognap.

The indispensable soil for this synergy is the €ChuiThat is where the painter finds both his ndnimnig earth,
the place where he receives himself, and the elenwérhis own spiritual growth. That is where hierlv “situates”
itself in the deepest meaning of the word: an ierists only through its environment which is theu€in, the great
Tradition, the liturgy and the sacraments, justdsxt of Holy Scripture exists only through itswtext. The icon is
born and grows in this soil just like a tree; tisaalso where it is constantly watered by prayerahere it offers its
fruits to the Communion of Saints. Finally, it isete and there alone that the icon is verifiedtsnauthenticity
according to the criteria of the Fathers.

The requirements of iconography are very high terésponsibility is enormous. Its “job” is a minys The
Tradition has always assimilated the iconographidh the priest. His piece of wood is an altar wheesdoesn't
paint in reality but prays and celebrates the Héysteries, in the Church and for the Church. Hisspeal path and
his mission find their substance in each other. ioee he himself advances on the path of holirteesmore he is
in communion with the prototype whose resemblaregvlants to express through painting. Everythingeddp on
this spiritual experience of the painter that alanthe source of a transmission of beauty andying power. The
icons penetrate and install themselves in humarthéaducing a manner of living and of understagdihe world.



This is their role, and the role of the iconograpkeo work on himself: his transparence allows ttansparence of
his works and offers the Holy Spirit the freedomirtspire him, to create new forms from the anciemés which
“eye has not seen” (1 Cor 2:9). As long as he lwageached that point, the iconographer will alwbgsasked to
rigorously stick to the rules established by thatsghat have come before him.

But even an icon perfectly realized according #® ¢anons will never be perfect in relation to itetptype!
The important thing is that it show us the way tivihe latter, without too many detours or obstaclkhe rest is
the work of the Spirit in the one who prays beftirie icon. There have been “ugly” icons down thitoindstory that
were nevertheless so charged with prayer and Igvallihose who approached them that they becamecoious
and attracted great crowds. The transparence obribewho looks on opens him to his inner icon whiosauty
infinitely surpasses the one before his eyes thainly its dim reflection. But the individual mitacis not the
criterion of iconography nor the norm of the Churittbelongs to the latter to maintain the universam that is a
miracle for all: the coming of God among human gsjrthe Incarnation. There alone is found plenitude

THE ICON: REVELATION OF BEAUTY

Since God has revealed His face in Jesus Christffdes Himself to our contemplatiottle who has seen Me has
seen the Father”(Jn 14:9) andBlessed are the eyes which see the things you sé€kk 10:23). Only Beauty
makes us truly happy and without her life is natgible; as Dostoevsky wrote, it is Beauty that sdkie world. But
this is an absolute Beauty that no longer limits glaze and makes everything transparent, immetisintgast thing
in the abyss of its mystery, for the invisible noeveals itself as visible. This Beauty is therefive Word, the one
that seizes the eye of the heart to which it hasctliaccess. This experience is always a shockwakening, the
beginning of change. Such a Beauty never failstsisdirect contact with the human heart is dueht fact that it
dwells there and that we are its temples. The deijaly that it opens us to is that of the KingdohHeaven in our
depths. It cannot be confused with the ephemeeaspire of an aestheticism in which so many anisigct their
subjective and emotional world.

Through the revelation of Beauty, the icon leadower the threshold of the sensible and the pspcficdl,
opening the doors of the temple and placing us tadace with the Transcendent. We are not befogenork of an
author but before the Author of all works. And thizes not occur objectively, at a distance, seklingthree yards
away, but in the burning relationship with a peeddaod.

This explains why there is in Orthodox churcheshsacsensation of life and of presence. Everytheg i
celebration, even outside of the liturgy, and etréng brings us back to the only truly living reglito the“one
thing needed” (Lk 10:42): the divine mystery. And when we bowfiiont of the icons before embracing them, there
is someone within who knows that nothing is motariate to us.

THE ICON TRANSFORMS THE ATMOSPHERE OF THE HOME

These same icons also find their place in the hanmtk make a temple of it; they sanctify it and thaidiance
transforms the atmosphere, neutralizing negatibeations. They give to the dwelling and to all wihe there a
center where nothing of this world has the lastdyeverything opens itself toward a Beyond of lighd joy. “May
your home be a church,” said Saint John Chrysogfonrth century). There, under the icon’s gazeité ind
gentleness, love becomes the alchemy of anothdd widne family cell introduces in its smallest dethe “die and
become” of the Easter that never ceases to beragdehin the liturgy. Life then circulates from gplece to another



to do its work of transfiguration. Like a candledt the side of the icon, we awaken to watchfudrtbsough these
constant reminders. Exposed to the icon, we begieftect on “the glory of God in the face of Je€lwist” and we
are little by little transformed into this same rigd'beholding as in a mirror the glory of the Lorake being
transformed into the same image” (11 Co 3:18; 4:6).

The most extraordinary icon of God, then, is thenan being. We become that which we contemplate. And
that is why, during the celebration at the chuthk, priest sends incense upon the faithful as agelipon the icons!
That is also why a relationship between two humainds is never banal and utilitarian: it is thecpleof a
mysterious Visitation where something can begidance in the depths of the heart. Judgment ocakitjaze upon
the other fall back upon their author to accuse dima frightening nearsightedness. Such a perssratdarkened
eye and sees only appearances.

The one who is familiar with icons bathes in thigght. Indeed, it is light that qualifies an icoAs the
Tradition says: an iconographer paints with lighd aot with colors. According to the days of creatdescribed in
Genesis, he moves from the darkness, first platiaglarkest layers on the wood, then moves towédpdogressive
clarification,” from layer to layer until the ex@mn of light. It is with this Light, which is Clst, that God creates
the world, and it is with this same Light that thenographer works. The uncreated Light emanatesn the depths
and illuminates the faces. As the center of tha isdocated in the person looking at it, it imner$im in this “The
true Light which gives light to every man” (Jn 1:3here it rejoins the light that already inhalbits1 and opens the
path toward illumination.

In this sense, every person can be an iconograffibere is light in his gaze toward the other,dogers him
with splendor and calls forth that which is besthim; the divine spark begins to radiate in hisngeand the
darkness vanishes. Who does not have memoriesbfasuencounter? Only this visionary gaze, leaovwen a long
time by the light of the icons, knows how to conpéee the true beauty of beings and of things. “€ge of the
dove” captures and understands the transparenak tbft surrounds it. There are no more relatigpsbf power,
only Power in relationships. The face is seen aasgss of mystery: love alone enters into the seangt

THE ICON AS CROSSROAD OF ETERNITY AND
TIME: THE PRESENT MOMENT

An icon rests in gold which is light-energy risifigm the inaccessible God. He who approaches atedseimto this
radiance of divine glory with fear and adoratiorafficipates in this energy and becomes light hifhg8aint
Gregory Palamas, fourteenth century). When, thamksayer and asceticism, this person is complélieininated
by the light, then “he is united with God both #pilly and corporally” (Saint Symeon the New Thapan,
eleventh century). His whole being radiates antdémomes the carrier of this light while he livedtie world. This
is what Christ calls us tdl am the light of the world—you are the light of the world” (Jn 9:5, Mt 5:14). We
receive it from Him through contemplation and beeoits living flames. Saint Seraphim of Sarov (néeetth
century) was described by his contemporaries amavbo could hardly be looked upon at certain tinddspeople
will some day be like him, and there are undoulgted! limits to this growth in the light that is Godperson.
Because its perspectives are inverted and due tdutgical context, the icon descends into thartef the
one who gazes upon it. It is always the movememnadrnation: as God has descended toward humanéynever
ceases to descend right into our darkness andalrsb the icon descends and gives of itself. ithe invades
darkness with its light (Jn 1:5), it fills terrdatrspace with heaven. It opens the opaque evetfteopresent to the
mystery of eternity which it comes to unite witmdaintroduces the Beyond at the center of time. itba is the
point where eternity and time meet, it is the cenfea cross, that moment which we do not know howame and



which we call for lack of anything better “the peas moment;” Plato called it the “sudden, this itgadf strange
sort”; the Fathers such as Saint Basil calledhe“place of encounter of the uncreated and theectemd of that
which is passed from one to the other,” and SairggGry of Nyssea (fourth century): “the originaflixx, the

beginning principle, the perpetual birth.” We coulot describe an icon any better. The fall hasupted time, it has
become “lost time” or “dead time,” the “great dewewu of peoples”; the radiance of the icon restdte® its

heavenly splendor when it was a time of celebratiotime of wedding and friendship between humanats@od, the
time of the Covenant.

The one who seeks to live in the present momend, permanent watchfulness, knows that this is amostl
heroic challenge for our human abilities. We ardlessly in the past or in the future and therefeesdo not live,
since living is here and now, in this precise mom&fe have no other treasure than this one! The, iadth liturgy
and prayer, is certainly the grand location of tgiprenticeship. There, before the icon, everythiegomes simple
as long as we are receptive. Eyes fixed on thetpeduhe Beloved, wonder invades us and its Be#atysfigures
time, metamorphosizing us. Instead of a dead tiarever repeating itself, a time of absence and wdhich
sometimes makes us dizzy before its non-beingjcire fills time with Presence and Light; with itagh moment
becomes an absolute beginning, it is always “agghat were the first time,” the wall between timpd eternity
crumbles. The moment of supreme emptiness, inabe fo face encounter, can become supreme pleniatien
time is transformed into deified time. And althoutle icon is composed of the cosmic scale—the raineorld is
present in the colors, the vegetable in the wdoel ,animal through glue and egg, the human thronghsaints—it
focalizes the whole of creation “which groans aathoks with birthpangs” (Rom 8:22) toward this podoft
divinization.

THE ICON AS LIVING FORGE OF HUMANITY
FROM ITS CONCEPTION

What is most extraordinary is that the icon, alarii the liturgical chant, forges human beings froan conception.
The mother who contemplates icons and lives wieimtlieeds the little one she carries. He is impriesghin depth,
just as the whole liturgy impregnates him: theiggt life then blossoms and grows in him alongwhits body and
his soul; he no longer comes into the world hargiea in his spirit. The newborn suckles all day aight to

nourish his body; he is in a state of total reaafytito awaken and develop his soul: seeing, hegariauching,

speaking; but if his gestation is lived in a spiit environment, the baby will also be fascinatgdthe icons as
though he had always seen them and he will be apeatisly “at home” in the liturgy! “The image apt®foundly

on the human soul, on its creative or motor faeg|ti Saint John of Kronstadt specifies (1829-1908j)e say, for

example, that if during the time which precedes liflvéeh of a child, a mother frequently looks updre tface or
portrait of her beloved husband, the child will e resemble its father; or if she frequently Isakpon the portrait
of a beautiful child, she will give birth to a psebaby.”

If then a Christian often looks with love and piefyon the image of our Lord Jesus Christ, of Hig/ yaure
Mother and of the saints, His soul will receive gmritual traits of the lovingly contemplated faggentleness,
humility, mercy, temperance. If we contemplate muften the images and especially the life of thedLand of His
saints, how we will change, how we will travel frdraight to height! What is as old as the millerfiamar Orthodox
tradition is today confirmed by scientific researém orchestra conductor, for instance, knew byrthagpiece of
music which he had never seen: questioning his enath this curious phenomenon, he learned thahatiestudied
the piece in question during her pregnancy. B thy heart” phenomenon is not merely a matter ofiidosity or
“secrets” still unknown to human nature. It is adsknowledge that can only come through the heart.



Through the icon and the liturgy, the heart, tlsato say the deep center of our being, is openkid. i a
bridge toward the other bank, toward the BeyonthiwitFor this child, everything and not only therids a window
open onto the invisible; everything sings and dartmefore the beauty of God everywhere present. frmburse,
“the very face of its father who leans into thebds the first of all the icons that it contemptafeom birth,” as
Virgil Georghiu so admirably puts ifihe Twenty-fifth Hour.

Over the years, an illumination of consciousnedkogtur within the child. The specialists say thathe age
of four years, the child has been fully “imprintethe nerve centers are in place and everythingdbeurred to that
point is of critical importance. Even before théldipronounces his first word, the icon acquairite,mot through
theory which is of little use to him but throughpexience or symbiosis, with all the great myster@asaled by the
Church. With the feasts of the liturgical year eganted by the icons, with the saints who shoveltiild his destiny
from the beginning of his life, the ultimate meaniof his existence, the only possible way to hapgsnoffered by
God to human beings.

Saint Macrina (fourth century) relates in a dialeguith her brother, Saint Gregory of Nyssea, thatsaid the
name of Jesus before knowing how to say “Mama.”tlhes mother’s flesh has become the child’'s fleshthan
physical level, so on the spiritual level the ch#dn-formed by Christ and the form of Christ ighin him. This is
the very goal of the icon. It makes present aneeahe persons whom it represents and the child feself part of
their universe. The invisible world is as real gadpable as the visible one. He is never far fromiton, always
wants to touch it and it is sometimes difficulttéke him away from it. This is because the icopds of his own
substance and contemplation is innate to his nature

Later on, when the child heads off toward his aomoous life, when he marries, when he leaves os tip
simply when he must assume a responsibility, thhera bless him with an icon that they offer to lianhis new
Path. And the icon accompanies him in all the wands of his life. This is an old tradition of th@rthodox
countries, still very much alive in our day in Riasand Greece. And when the adult, weighed dowiadsy; will
have finished receiving himself from the icon anmdrgy himself to it, it will be given to him agaiin his casket. It
will have done many miracles throughout his liféffused so much splendor in the darkness, and leteliged many
problems; perhaps it will have even saved him fdamger and death or healed him from iliness, asseasdten the
case throughout history; now it opens wide the sl@diife to this man on whom the casket is closliimter into
the joy of your Lord.” (Mt 25:21) Now the definitive icon presides at eternal wedding.

OUR FACES RADIATE WITH THE GLORY OF GOD

Before the icon, the prayer of Moses, “Show me Yglory” (Ex 33:18) and that of the Psalms, “Do hale Your
face from me” (Ps 27:9), a prayer which is in tlepttis of every person, finally finds the path ofaarswer. We
intuit that theshekinahthe Glory of God rests on us, as it rested orAttkeof the Covenant. “Do you not know that
your body is the temple of the Holy Spirit"? (1 6d.9). And we also know that our own face is intetbiby the
Holy Face. The tragedy of human freedom is ourdany to close off our face in anguish, death, deaagl even to
make it take on the “mask of the beast” (saint @Gre@f Nazianzius, fourth century).

Before the icon, the glory of God envelops us dstlié cloud that descended on the Temple of Solamtre
Old Testament, and the face of Christ illuminatgdablove stronger than death shines upon us. Ehisot a
metaphor or pious words, but the very reason feropeation and that which is effectively realizesdsmon as we
enter the way! Revelation is very clear on thisjsctb we are created in the image (icon) of God arde to
resemble Him. “But we all, with unveiled face betinfy as in a mirror the glory of the Lord, are lgetransformed
into the same image from glory to glory” (2 Co 3:18



When someone finds himself before an icon, or leefoword of the Bible, the Holy Spirit immediatehpves
in his depths to accomplish this work which isyridis own. “The Spirit with His radiance which ithines the Son
penetrates our consciousness and fortifies ireitcdpacity to know the Son, and through Him, thé&a&t& (Dumitru
StaniloaePrayer of Jesus and Experience of the Holy Spire introduces the divine energy in our depth&ivh
disperses itself in us through the vision of theniand makes us participate in the life of the Bavirinity itself.
That is the only goal of an icon, whatever its eotit to make us enter into the intimacy of God. @ding to Father
Staniloae: “Our consciousness only feels at easeriather consciousness, in the embrace of the dovin
consciousness of another Person.” Before the fdc€hdst, we recognize the truth of our own faces let
ourselves be penetrated by His radiance and feeligtit on our skin which renders us transparerduoeternity
within. To contemplate Him associates us to His énsity, for He takes us into His peace. We areiin &hd He is
in us; the icon operates this grafting where etdifeabegins as of now. As Jesus sdidnd this is eternal life,
that they may know You, the only true God, and Jessl Christ whom You have sent’(Jn 17:3). The word
“know,” in the Biblical sense, admirably expres#ies content of our relationship with the icon: ®horn with Him,
in Him. Our finitude is engulfed in the limitlesole that looks at us. And in this infinite commumiove decipher
our mystery, we are named; the secret of our bisingnveiled in the brilliance of the Sun of rightsaess. In our
night, we see the Invisible.

This is a reciprocal divine-human transparenceiickvGod extends His light into infinity and we athee in
this endless becoming. The illumination of humansoiousness by God is the path of our divinizatiime two,
God and the individual, are born together: in thiilon God becomes human and we become god.

We are bom to that which is unique within us—taisd, that unfathomable mystery whose lighttiedday our consciousness. We
can see here how fragile words are and the lIantatif a theology without icons. Through the idoe,words stated by theology are
immediately offered to experience; the Word efielgtibecomes flesh, the heart becomes intelligehtre inteligence becomes cordial,
words catch fire, thought is warmed and experinoes the amplitude of its meaning. We exist witinaction of the Word and of the
Spirit that open the divine entrails and our degitti®e same time. The light of my consciousnéssgence; it may only be a feeble glow for
the moment, but by immersing its gaze into the iiocen deploy itself toward infinite and alwagswspaces.

CONTEMPLATING AS CHERUBIM

Yet, just as to perceive a word in depth takesfahlistening, so too must we remain a good whileontemplation
in order to learn the language of the icon. In galheve judge and pass on, but here we must stdpemnain, then
let ourselves go for a long time. The action ofittus is deep and lengthy during the whole of thedy which is its
privileged place. But this liturgical action is alpursued in the prolonged face to face encounteorme. We can sit
before the icon or remain standing. Those whorathe habit of meditating can take a posture hgittin their heels
or on a little bench. But whether sitting or stangliit is always important to relax at the begimgpiespecially in the
neck and shoulders, and to breath deeply fromitderaen.

The aim is to become a receptive cup, to be fudlyscious, and no longer objectify or maintain enaéthings
at a distance. Every physical tension accompanjedpper chest breathing is a closure, leading s&pision and
inevitably to a power struggle with the externaldgement is then inserted between the self andfect: the
experience of encounter is impossible; we see witlseeing. Jesus tells ugind seeing you will see but not
perceive” (Mt 13:14). The object is in our head, intellediwed, and it does not descend into the heart. leer
knowledge but no understanding, and thereforearsstormation.

Profound relaxation is complete openness and madesible a completely different way of seeing tkinQur
gaze no longer judges or fixes things, but recearescontemplates. It not only makes use of the byt also of the



nape of the neck and the spinal cord, and findllthe whole body which now sees like the cherukine @ngels)
“with multiple eyes.” The liturgy will have taughis this way which consists in discovering the demthsensorial
qualities: simply to see, without any thought aeipretation whatsoever. To see, to bathe in thead®n of the
sight, to let the colors penetrate within, alonghwthe lines and the forms and the mystery, wittemrhmentary.
Feel the act and don't think it.

As we have already stated, we are today verifyicigrgifically that which the Tradition knows thrdug
revelation and experience: a sensation receivadoitre state (without interpretation) operatessaatinection of the
nerve centers and invades the whole field of constiess. It establishes a kind of silence of taebfor we cannot
think and feel at the same time. That is a greatesavhich opens the way to mystical experiencewahidh is the
very foundation of the hesychast traditidregychiameans silence). Dr. Vittoz (died 1925) was onehef first to
initiate what he called a “Method of cerebral colitwhere through simple feeling, he healed manyroses and
even cases of mental paralysis. He observed teasé&dion is not only an experience of extraordimalgxation, but
of unification of the whole person, a recreatiorseff, a journey toward liberation.” But he esp#gigointed out,
and this is what interests us most, that the maemter into sensation, into the interiority oflifeg, “abide in Me,
and | in you” (Jn 15:4), the more we discover that which the éatitalled “the sensation of the Divine.” The
moment of sensation is necessarily that of presepEsence to self, presence to God. The mystey e
contemplate on the icon is our own reality. A séinsa(not an emotion) of peace, of joy and love tzen literally
inundate our being. These are the “fruit of theri®pf which Saint Paul speaks (Ga 5:22) and ttieeda verifying
the authenticity of our experience.

WONDER: THE KEY TO ALL KNOWLEDGE

These “fruits” of the spirit are also “instruments) go unceasingly further on the spiritual journgyonder has
always been considered, beginning with the ancsptk philosophers, as one of the greatest meaksowfledge.
The icon is both the means and the path of reaizaln this sense, according to Goethe, “wondeéhéssummit of
what human beings can become.” Through wonder gekdurselves placed at the origin of all thingsttough we
were participating in the creative act and in tfender of God Himself before His creature. Thisrissaperience of
the “breakthrough of Being” (as Karlfried Graf Dheim called it), where we are completely seized, drecause
we have found our origin beyond our nature, we fimat distress linked to this fallen nature disappethe fear of
death, the meaninglessness of life and solitude.

The person who cultivates wonder discovers thigimai freedom and goes through life like a trouhaddhe
immense joy with which Life gratifies him causemh dance with inexplicable happiness. The mosterdinary
example that best personifies all this (obvioudtgraMary), is Saint Francis of Assisi. We haveeafremembered
only the stigmatas identifying him with the suffegiChrist, forgetting that he identified himself chumore to the
resurrected Christ who caused “perfect joy” to benbwithin him. The two mysteries, the death arglreection of
Christ, which are inseparable, generated in Frasaish wonder that he saw their presence everywhéee.
contemplated the glory of God not only on the icohhis time (which were the last vestiges of tt@niin the West
of the thirteenth century; some can still be seathé Saint Clare basilica at Assisi), but sineeitlon teaches us this
gaze, he could see glory in the least blade ofsgesis witnessed to in his admiraBlenticle of the Creatureghe
Franciscan monk Eloi Leclerc tells us in his bddle Wisdom of a Poor Mahat Francis said to brother Leon: “To
discover that God is God, eternally God, beyondtwaare or can be, to fully rejoice in what Hetsfind ecstacy
before His eternal youth and give thanks becausghof He is, because of His perfect mercy, suclhésdeepest



requirement of this love which the Spirit of thertldorever pours out into our hearts. That is whateans to have
a pure heart.”

We know of no more beautiful description of theitfiaf the icon in the human heart. This is the viEoyt of
holiness, and this formidable wonder, this spifittbildhood rediscovered, is necessarily part agfrgvsaint. The
being who is in wonder sees the essential beyopdaapnces, and contemplates the mystery whiclaée@ssible to
analysis or to habitual mental categories. We aized: this is the true mode of a global conscieasnThat is why
philosophers have always sought it out. Heideggee, of the most eminent of our contemporariesedtdatt is
much more important to let oneself be seized tlwannderstand!” This is the vocabulary of the Gospélet
yourself be taken,” said Saint Paul.

TERROR AND FASCINATION

Quite often, deep immersion into the icon provokeeizing of grace in the one who contemplatemiinexplicable
joy inundates his heart and plunges him into prdyerond all words. The biography of the iconograpdaints
Andrew Rublev and Daniel Cernjy relate that at ffelys when they did not paint, sitting in silehefore the icons,
“the radiance of a holy joy filled them.” In thersa way, Saint John Damascene (eighth century)tBatdhe icons
“captivate my sight and lead my soul into the prafGod.”

It is important to understand this phenomenon—thssage from the psychological level to the ontaklgi
level, from the soul to the spirit. It is in thisgsage that is found the meaning of the “spiritpalth. Our spirit is
completely seized by the divine light. Its modekabwing is not like the intelligence of the soulialh operates
through deduction, reflection, analysis, synthe#i® spirit knows through grasping before anythisageven
formulated; this is the inner contemplative looknafnder.

The spirit sees and operates through vision, aatlishwhy one of its characteristics is light: stilumined
when it sees. And as it lives only through Gods iattracted above all by the splendor of God dedsplendor of
glorified creation which is its reflection. It imdcinated by beauty. True beauty always gives tdaecess to the
heart-spirit. That is why the criterion of the aertkicity of beauty is joy which is the fruit of tlspirit, a durable and
indelible joy which only the spirit can give.

Beauty is the face of God. Psalm 45 says of Chfi&u are fairer than the sons of men.” But SaiaulP
reminds us that Christ is the “effigy of the Fathand the Holy Spirit is His brilliance. If our Bjb is so sensitive to
splendor, it is because splendor dwells withirisitits substance and our spirit recognizes it mduad. It can be
seized by it through everything and as the sppéns, this gaze becomes constant and no longer dage of Being
spread out in all things. All teaching on the icm®ks to awaken us to this gaze. This seizing opetasadoration,
which is the inevitable attitude of the one who engnces the sacred. The seized person internadigtrptes
himself, and always feels that which Rudolf Ottdiscé&error and fascination” (irmhe Idea of the Ho)y the fear
before the Wholly Other, the extreme transcenden¢&od which has nothing in common with human begirgint
Peter cries out, “Distance yourself from me, Ldrdm only a sinner,” and yet there is also a sémsaif fascination
here, for we know that we are ultimately promidgtitiand joy, for life itself is nothing but that.

We can then prostrate ourselves: either at lerfgtehead to the ground before the icon, in the yvesof
Elisha or prostrate oneself and rise as many tamsegesired. Certain monks prostrate themselvesadsodf times a
day. Before the amazing Presence, we first feedadues as dust and nothingness, and all we cas goostrate
ourselves. Humility comes spontaneously and priistrsy open the heart to conversion. The emptinés®lb is
created in oneself and the Presence can finalr émt



We discover then that this is a Presence whichriratas itself in our own flesh, as is manifestethaicon of
the Nativity. This Presence constantly pulls usrrthe deep waters of daily life, as Saint Petemshas while
sinking in the stormy sea or as seen in the icorClhfist resurrected pulling Adam from hell. Befdieese
extraordinary mysteries that penetrate us ancesetib our consciousness, we feel ourselves rastamd saved by
the great love of God, in spite of our sin. Fastimainvades us, our heart rejoices and our prageomes praise:
we are touched in that moment by the very substaftiee icon which is essentially praise, songngldhere is
identification and the icon has truly reached slgfor in this experience of joy is found the pose of it all. The
icon makes of wonder a state of being and the Gaspdfilled.

Admiration before God, the joy of seeing that GedGod, and the praise which is its expression, appe
throughout the whole Bible as humanity’s reasorbfeing. The person who has understood this andnbae it the
axis of his own life becomes a free being, firseft from himself because praise tears him away fisnego, then
free from all things and even from circumstances. i$i stripped, his only happiness is God and thatthwGod
wants from him in each moment. This is the “purartieand true poverty. Even sin is no longer a keatdor he has
given everything, including his worries. For sucheason, nothing veils the splendor of God befohéckv he never
ceases to rejoice! The beauty of the icon makeshuger with joy, and joy proves that the beautyGifd has
penetrated into our depths.

Within praise is revealed the face of God. Accagdio Saint Augustine (fifth century), that is whyraise is
the beginning and the end of our relationship v@hd,” for it is also the relationship between theee divine
persons. If there is joy in God, it is because @Godove. Without Love, there is no joy. And the pose of Love is
to communicate with uso that My joy may remain in you, and that your joy may be full” (Jn 15:11).

The icon is the place of this communication. Thitopgaise, we open ourselves to the icon and wentaseit.
According to the Fathers, joy is truly the fruit@ir divinization, and we then resemble God. “As ioon is lit by
the sun, our faces are illuminated by the sameyghdiich we see shining on the face of Christ. Tdi@y which
transfigures us in a permanent way is the gloryGafd, eternal, divine, communicated to our bodieBis T
transmutation of the flesh into spirit is evidertigt visible but it is as real as though it wersihle” (Christ in the
Theology of Saint Pajl

BREATHING THE ICON: IT BECOMES OUR FLESH AND BLOOD

Just as the sun communicates its light to the msorGod communicates His light of glory to humaimge. It is
precisely for this reason that God created us hisdcommunication is the creative act itself. Is@sintimate to God
and to human beings that it mixes with their remijat breath. God created humanity by breathing intb am
breathed in by God (Gn 2:7; Ps 104:23,30). Theecfare really live only by entering into this breathich is an
exchange of life, a dialogue of love, a thanksgjvil is thanksgiving and praise that makes usdiveé without it we
die. We must praise just as we must breathe, &rishwhere our happiness is found. “Let everythirag has breath
praise the Lord!” (Ps 150:6). Before the icon thexomes the summit of all prayer: in complete imititgb fully
relaxed and surrendered, truly conscious, we neisburselves be inhaled by God while inhaling tbeniwith
gratitude, and in exhaling, let it penetrate withtrbecomes my flesh and my blood, breath imbugsvmole being
physically, into the least of my cells. Nothingidgsremain a stranger to God, there is no darkriegscannot receive
light, everything within me is called to transfigtion. The simple fact of breathing in this waytunally and
without augmenting the volume of the breath, place®efore that which is most original—the greawvement of
Life within us.

The icon is the Word that the Father breathes imtoand | receive it by inhaling. Through the powethe



Spirit-Breath, the Word becomes flesh within mesihalation. The uncreated light of this triple Rres becomes
corporal, the body itself is conscious of it. | dawer my eyes, for the icon is within me now, nodp is its temple
and my heart expresses its living reality throughents of praise.

In perfect harmony with the icon is the silenceaftemplation, as Psalm 65:2 clearly expressdseitlebraic
version: “For You alone the silence is praise!”dad, the Ineffable corresponds to the Infinite Whibeyond all
words in the depths of our being. Saint Isaac a8 (sixth century), the silent one of the deseaffirms with
power: “When we can no longer support the incanelese of this inner fire, vanquished by joy, we soeetimes
obliged to shout” $piritual Writing9. The Church has always understood this and shahiy she invites us to sing
before the icons: to give free rein to this profdyabilation, but also to call it forth. The Divir@ffices before the
icons should fill our days. Nothing, in fact, caplace singing. It is through song that the viloratbf the icon is
best communicated; it places us in the tonalittheficon. If we have not learned to sing, we ce @ psalm every
day and simply sing it on the same na#xto tono “To love God,” said Saint Augustine (fifth cengir“is to sing
His glory, and better yet, to become oneself a srgory.”

CHAPTERYV

AT THE SOURCE OF LIFE

Jesus said‘Lo, | am with you always, even to the end of the ge” (Mt 28:20). Until then He was present in
Palestine, at a particular epoch, among his dissipVith the Ascension, Jesus does not retire betime mountain
of stars to preside over an assembly of formerdiiaris as has often been pictured. On the contrfryenters into a
universal presence, present in all epochs of hisiarall countries and places of the world, in theart of every
person. His is a silent and invisible Presence.aBtiie heart of the Church, this presence corgitude visible and
to manifest itself historically through the sacramse Saint Cabasilas (nineteenth century) statait‘the sacraments
are a way, the door which Jesus has opened asdnitgassing through this way and this door thatisCheturns
toward humanity.”

THE CHURCH: A SOCIO-POLITICAL SYSTEM OR BODY OF CHR IST?

Unfortunately, we have had for centuries in the ¥\estualistic conception of the sacraments. Thaye become
marginal acts which are added to life but do natstitute its essence. As a cultural institutiorgyttare a place
where, through the mediation of the clergy, we rpaycure grace. In the worst cases, the sacrameatsrdy a
sociological phenomenon: children are baptizedutinoconvention or married in church for the sakecugtom.
Emptied of their substance, it is not surprisingt tihey have been massively rejected!

Perhaps Christians will someday rediscover thetgsaeramental tradition of the early times. Chrisver
wanted these centuries of deviation imposed uporiThe Church was not destined to become a socitigabl
machine, but the Body of Christ. It is the Chundelf which is the great sacrament of Christ bgiresent among us
that gives itself to us under many guises in eveoynent. Christ came to “make all things new” (R&v52 and the
Church is the matrix of this birth.

It was to be this way from the beginning: in “bliegs creation, God filled everything with His pres® (Gn



1:2), everything that exists is a gift of God tarfanity and through everything He wants to make lfigrown to
us and offer us His love. Everything is grace. Whwencome in contact with beings and with thingsim daily life
and give thanks, when we bless in turn all that tagch, then our whole life becomes “eucharistichigeh
etymologically means “thanksgiving”), and ultimateh communion with God. We are therefore priestshef
creation which we constantly receive from the haafi$&Sod and which we offer back to Him. This is dtue
destiny and the meaning of life, no matter whatweork may be.

God has created the world for this universal Eusharhere everything, without exception, is sacramthat
is to say, the place of divine manifestation andng exchange with humanity. We should have norottwrk than
this one: giving thanks to God, this is the Workhivi our work. In doing this, we transform the lgéthe world, the
life of every moment, into a life in God. But inilfag to do this, we cut ourselves off from God, Wik as though
God did not exist and make of life the absurd tblich we know so well. We have committed this ruptfrom the
beginning, and we begin it again every day. If wendt seek God, the Absolute, in what we live fnrmoment to
moment, everything becomes subjective, opaque aitdowt transparence; things are then encapsulated i
themselves, nothing has meaning and we find owrsglermanently unsatisfied. We materialize the dvarld close
it in on itself, instead of opening it onto the &¥ace and transforming everything into divine joy.

The ultimate meaning of the sacraments is founcetHé Christ has come to pull us out of this ruptand to
create a new covenant with us, to restore evernytinithe original intention of creation, it is slyr@ot through a few
ritual acts on the periphery of life! On the congravorship with Him has meaning only if it trangfus the whole of
life: “The hour is coming when you will neither on this nountain, nor in Jerusalem, worship the
Father . . . but in spirit and in truth” (In 4:19-24). This fullness of life is thereforérist himself, offered in each
moment, since “He is in all things.” As before tlaél of humanity, the whole of life is offered asdcrament,” the
place of communion with God. Not in this place lwatf on the mountain or in Jerusalem, but herenamg in what
and where | am in the midst of living.

TO LIVE IS CHRIST

The Church has no greater role than to awaken tisiddife and teach it to us. That is why it i® thacrament of
Christ, the presence of Christ at the heart obhjstThe person who lives in the Church is themfioicorporated
into Christ: through a slow alchemy, a true osmosis are born into Christ and receive His life. dating to the
powerful expression of Saint Nicolas Cabasilas,anesubject to a “christification”: Christ gives Hgs own eyes,
His own limbs, His blood and breath. This is noteopious metaphor, we are not “as” a member obtiay of
Christ, but we are “truly that,” as Cabasilas itsi©ur being is completely “christified,” trangfiggd, modeled in
the figure of Christ, and all our senses and psyoimatic faculties are metamorphosized in Chrishe“blood
through which we live now is the blood of Christdaour flesh is the body of Christ. We share lifeommon” Life
in Chris).

This astonishing and hardly conceivable recipro@tyhe culmination of all creation, and this ig@wth
which is never completed. We are born into our ttimeension, for we are only human if we become @aald alone
has fullness of Life; outside of Him, we cannot wnlmappiness. Our truth is found in resemblancedd.G

All this is part of the Gospel. Saint Paul sumghgvery essence of faith when he says: “It isamgér | who
live, but Christ lives in me” (Ga 2:20). But nothisurpasses the realism of Christ himself, whondtseiples hurry
away from when he pronounces the stunning wordéttan bread of life”:“| am the bread of life . . . and the
bread that | shall give is my flesh, which | shalgive for the life of the world . . . He who eats tis bread will
live forever” (Jn 6:35-58). This is the Eucharist, the sacramemich is at the center of everything, which



constitutes the Church and through this sacrantentChurch transforms humanity into the Body of &thrieach

person, the whole cosmos, as well as all of histibrig, according to Cabasilas, the ultimate tgaind the purpose
of life; from the beginning, we were created testbnd: “If we have received thought, it is to knG¥Wrist; we have
desire in order to run toward Him; we have memorgdrry Him within us for He is Himself the Archety of those

whom He has created . . . What can be more sacasdaur body in which Christ entered into moreniatiely than

nature?”

Being “structured” in all our faculties to contdime infinite explains why we inevitably remain utisted if
we feed ourselves only with finite and relativentys. Before Christ and without Him, no one couldroéy happy,
observed Cabasilas, for “the object of our desinglct be found nowhere”! All desire is therefore eside for God,
and when desire is purified, it is God Himself witlus. To feed ourselves of anything else but Gat iwrong our
desire, to make it miss its original direction. Tteawhy eating the Christ-God in the Eucharigbisediscover little
by little the ontological axis of all our desireswhich we can encounter God in all things anddiog in Him alone
with complete pleasure.” Such a life is once agmitirely eucharistic. We can bless everything we aed touch,
give thanks, take the Eucharist “in all times afates,” rejoicing fully in the fact that God is Gddr this is the Life
of life. The joy which runs through such a perseihie sign that this Life triumphs within him, tha has entered
into the joy of his Master (Mt 25:21) and has digmed why he was created. Only this joy is capaifle
transforming humanity and the world; outside oftitere is no mission and no witness. The Euchésighe
sacrament of this joy, its source and continuapdaang.

A GREAT MOVEMENT OF TRANSFORMATION

The path of liturgy, its inner unfolding, followsid same stages as meditation, or rather: it is tatemi which
follows the same stages as the liturgy. There thing surprising in this, for it is the same “Jasohadder” by
which God descends and humanity rises. It is theeTof Life” planted in the lost paradise of oupthes or the
“Tree of the Cross” which allows us to pass frons tthead life to the true Life. There are alwaysrfeasential
stages:

1. LETTING GO

This is the first part of the liturgy, generallydwn as the “liturgy of the Word.” In the processahnthe
deacon solemnly carries the Bible, places it onctrger of the altar where the celebrants saluig Kissing it. This
is the Word which becomes flesh and lives in thesibf the people. It will be heard in the greatigeof the
Scriptures: they are proclaimed by a reader, bistiigally the voice of Christ that comes to usklsurrounded by
songs, which themselves are nothing but the Warichdy repeated until they are completely assiraiat

The Word of God first “prunes” and strips us (Jn218); it acts like a sword which cuts and sepa;adad is a
power which unfailingly initiates the effects aimetdby God: “My word from My mouth shall not retutam Me void,
but it shall accomplish what | please” (Is 55:1)e must cut ourselves off from the world we conmerfr from the
“spirit” of this world which sticks to our beingkie glue; we must let go of our way of seeing andkihg, of our
criteria and of our projects, of our multiple feavkich this spirit imposes upon us and by whicfaghions us; we
must be rid of its false promises, its trickeriesl &s lies. In fact, we must let go of our ownri’ this ego artificially
fattened which is the primary obstacle on the péibur transformation. We are in the world, ot of the world”
(Jn 15:19).

When we come to the liturgy, the Word operatesaopind and radical rupture within us: all of a sexd
everything is fundamentally other, in the strongsmtse of the word: we are completely uprooted. peidwe



experience in the deepest part of ourselves, @espitinitial shock which sometimes overshadowthé, following
experience: faced with the disintegration of theldjoand therefore of our own personhood, throtuighaad death,
there is here in this liturgy that which is uniquekecessary, the only reason for living, that ta@wahich all things
secretly grow. Everything else can and must bgdetit is only through this disengagement with Wald that the
new person, washed in the liturgical light, cae ldifferently in this world of darkness and allowdxo save him.

The emptiness of such a letting go makes a cupeohtiman heart, the manger where the Word will efesc
as Divine Child, the seed of all spiritual growth.the inner freedom of the person with a pure thehe Word
becomes power, life and sanctification since it willy incarnate itself in the flesh and bloodtbé one who listens
to it. The Word and the sacrament of the Eucharistindivisibly linked. The sacrament accomplistineg which the
Word announces. If the Word did not truly becomelide, our physical substance, it would only bestaaction and
ideology. This is the sacrament which verifiesdtghenticity through the most carnal experiencé.ti#dse who
participate in the liturgy with regularity will téfy that at the end of several years they areomgér the same. They
see differently and are aware of different thirfgstheir vision is new.

2. GIVING ONESELF

Having been stripped and become poor, we are hdBpsssed are the poor in spirit” (Mt 5:3). Free of all
attachments, we can now give ourselves withoutl@sy In our growth there is never this second stépout the
first one.

In the second half of the liturgy, we then seedikebrants going toward the altar known as thethasis.”
There, they take the “gifts,” the bread and wing] aarry them in a new solemn procession throughctiurch to
the altar in the Holy of Holies.

We do not offer to God bread and wine, but asftos is made to live by, it is actually our life ish we give:
the bread of our dalily life, the wine of our joysdeof our suffering. But through this bread madthwiheat and this
wine from the vine, it is in essence all of creattbat we offer to God. Liturgy rediscovers heeefitst orientation
toward God and we find our primordial role of bethg celebrant of this oblation. The clergy is fagleguated” to
accomplish the office, for it is the whole assemluhjich celebrates together. At the heart of thigdly, we undergo
an apprenticeship of our life which must becomardiy in its entirety, where each gesture will beetebration, a
movement of love and adoration toward God. Thedital assembly is truly the “laboratory of a neunanity,”
the Church.

This new community, which Saint Peter calls “a @rmgeneration, a royal priesthood, a holy natidn’P¢
2:9) can only be born with the birth of personscdmmunity exists only if each one of its memberdasn to
himself. We only “commune” with others through thest of ourselves, our deep “I,” that which we ¢tad person,
and not with our masks or our neurotic personalitiehe characteristic of the person, this ultinraiestery of our
being, is the gift of self. We cannot define pefsmod, but when we experience it, it always marsféself as a
movement “toward” God or “toward” others. It is abnegation through which we resemble God wh@ifs par
excellence. Abnegation is the manner in which Goid at the heart of the Divine Trinity: each Persapgs to the
other, “You!” and enters into a total abnegatiorSeff which makes the other live. But when God rfests Himself
to us, it is also through this same abnegatiofova He lowers Himself to the point of dying for ais the cross.

Through this “movement toward,” this abnegatiorthos way of “giving oneself,” Jesus reveals to lus key
to Life. Death to self is in reality a birth intdepitude. The person who dies voluntarily is bartoithe divine life,
abnegation being the very nature of the humantspifile pride—life which keeps itself for itselfs-ianti-
abnegation, a dead life. To give oneself is tovdientarily, and that is the apprenticeship whiah undertake in this
stage of the liturgy so that we may then live fudlyevery moment. Behind the most ordinary thiniglifey there is



death and resurrection. This is lived experientidly the “Yes” that our whole being pronounces froament to
moment to all that comes: “Thy will be done!” We dot go beyond duality except through taking updtess. By
accepting the unacceptable with love, this gifoofselves leads us beyond opposition to Christoeydnd this true
manner of giving oneself here and now arises LTtas reality is such an unfathomable mystery thataannot
reach it on our own. Only Christ gave Himself fullis sacrifice was perfect and He offered us Hés His Life is
our life, He is the firstborn in this movement dn@gation and leads us into His own destiny. Allsis, procession
of saintly gifts symbolizes liturgically the entof Jesus into Jerusalem to live His death and restion there, the
supreme gift that sustains us all.

3. SURRENDERING ONESELF

This is the culminating point of letting go. We slibnot speak of stages or successive parts dittingy, but
of a single movement where each part contains thelevand continues in the next. This single movemen
continuously tears us away from the world of dagsnand transforms us into participants of the teldsingdom.
When we release ourselves from ourselves, we @tttetin a stage of receptivity and gift. But theasere of the
gift, as the Ancients say, is to be without meastoesurrender completely. Like the clay in the dgof the potter
(Jr 18:6), our destiny places itself in the hanid€larist, and our two destinies mix, the bread #redwine of our life
become His Body and Blood, surrendered in Him.

This is the central part of the liturgy which opehsough an immense thanksgiving addressed to dlteeF of
heaven, the Source of all gifts and the Authohefrarvels which we celebrate. Only through therashing power
of thanksgiving and praise do the heavens opemaie of the human heart the throne of God. Thethiat Jesus
did: the night of the Last Supper before “givingrdilf,” He took the bread, “gave thanks” and saldike, eat,
this is My body.” Then He did the same with the cupyink from it, all of you; this is My blood of the new
covenant.”

When the priest at the altar repeats these gesincksays these words again, it is not a magieabria pious
miming, but Reality. Since Pentecost, the Holy Bias entered all things, eternity lives in timeddime has
opened onto the eternal now. When we celebrathttingy, we are truly on Golgotha, we truly liveetthast Supper,
the death and resurrection of Christ, here and monwgretely as witnesses; and when the priest §akis is My
body . . ..”we hear the very words of Christ. At that moméme, Holy Spirit is powerfully invoked upon the bdea
and wine, and His Fire descends on the altar aks Waloughout history, many saints have physicatign it with
their eyes, but all have seen it with the eyesadhfand feel it in the shimmering joy surroundihgm. And our
faith suffices to us, and our joy fills us. The aule is there in all its realism: there is no mbread and wine, but
the flesh and blood of Christ dead and resurredtlad. Orthodox Christian does not ask the questfdhaw,” but
prostrates himself before the great love of Goa fdrehead on the dust of the ground, he knowskbatould
accept to die rather than to renounce this mystétyis much more important to let oneself be sdizkan to
understand” (Heidegger). And that is why, onceestin the depths of his being, he must rise amtistia sing out
loud: “Christ is resurrected from the dead!” foatlis now his own condition.

Indeed, Christ has taken our flesh and blood whiehhave “surrendered” to Him and, in this idenéfion,
we die and are resurrected with Him. There is difdy in God, He is the Life and outside of Him, &l death;
separated from Him (the state called “sin”), we dgad and live in death, even if appearances sé@mose. If the
Christ-God descends into death, into our deathyiki@es it from within and from death itself surg¢he definitive
Life, resurrection. This is the Easter of Christlairs as well. Every liturgy is an Easter, and thavhy our whole
life is paschal. Through His abnegation, His suffgrand death, Christ has let enter into Him adl éimguish of the
fallen world, the hell of the human condition ersgld to hatred and lies, to our suffering and ourtified life;



everything has been annihilated by Him and bathetthe light of His resurrection; nothing else cavd the last
word. “You have descended into the depths of titheand you have broken the eternal chains whidd be
captive . . . Through the cross, joy has come thoworld” (Easter Hymn composed by Saint John Baee,
seventh century). The tomb is transformed into @tialichamber, the resurrected Christ is the gredm comes to
us at the heart of every despair. Each difficudtynifact a sort of death if, after having “let guaf"all our resistances,
we “surrender ourselves” to it with love. If we apt the difficulty as our own cross through an umtitional “yes”
to all that occurs, then all these tombs whichcaneproblems are transformed and we can act imtrely new and
unknown light which has nothing in common with allr negative and destructive reactions. “Now eveng is
filled with light: the sky, the earth and hell” (&ar Hymn by John Damascene, seventh century).

If each one of us, with all that makes up our lifeits smallest details, is dragged into the remttion of
Christ, it is also the case for the whole of huramihich finds itself secretly recreated. We atenilined from
within, as is the cosmos and the whole of creatigasterday, | was buried with You, O Christ, todagwaken with
You, O Resurrected One ... By rising from the lipnYou have resurrected with You Adam and his whole
race . .. May the whole universe be in celebrafiorHe is resurrected, the Christ, the Eternal' JBaster Hymn).

4. REBIRTH

This is the moment of communion when we receiveBbey and Blood of Christ dead and resurrectedels w
as the Fire of the Holy Spirit. We will therefore literally assimilated into the wondrous eventahhive have just
lived: we become that which we eat. The messiaaitgbet to which we are invited incorporates us Dtwoist
resurrected: His Flesh is my flesh, we are co-aalp@and His Blood flows in my veins. This is alrgansfusion.
“The Spirit breathes Christ into us to the verystgd our fingers” said Saint Symeon (eleventh agntiNow, each
Eucharist assimilates us a little more into Himptiog us deeper into the Resurrected One; evexytlsn
incandescent with His Presence, our entire lifeniallowed up by the resurrection and finds itsrdgaéon in it. Next
to it, everything is relative, and of all the ewenf history, the resurrection is the only one Whic absolute. “It is
the resurrection which gives meaning to history enils universal gravity,” said the patriarch Atlagioras. To the
extent that we commune with Christ resurrected, Welive everything in His light, the world and iistory begin
to be resurrected within us.

For this is the whole point: to let this power iéé¢ Iblossom within us, to resolutely inaugurateireself a new
way of being; from this inner force of the ResuteglcOne will come a zeal which will give rise tetholutions of
all the social problems of our time. There is nbeotferment with which to answer the agonizing aragjic
questions of humanity. We often wish to adopt thengelical values, fighting for justice, peace &k in order to
transform the world, but detached from the persoBhoist they are naife giving and risk becoming embedded in
human pride. Did the Christ not s&without Me you can do nothing” (John 15:5)? Intimate communion alone, as
between the vine and its branches (Jn 15) will miagessible for the Divine Life to circulate amohgman beings
in a way mere values cannot. Values have nevesfoemed anyone. They may provide a varnish, or siome
modify the surface, but as long as the center ofdrubeings (the heart) is not reached, nothing gvidlatake place.
The transformation of the heart is always a matt@emcounter between God and an individual, an espee of fire.
An inflamed heart can set fire to the world, anel whole history of the saints is witnhess to that.

The world belongs to those who are joyful in thearts, and there is no greater joy than the jdyaster! It is
the very depth of the Gospel and the Eucharidsisacrament. God created us for this. It is thngog that we best
know God and through joy that we are assimilatetiitn. There is no better “instrument” for knowingo& for
being born within Him, and there is no better “instent” for conquering the world and transformingJoy or
thanksgiving takes us out of alienation and retwrmigo freedom. It is “abundant life” because iCisrist Himself.



When offered upon the world, upon each event arh ach moment, thanksgiving allows us to “recogjhieir
Divine Origin, to see in everything a gift of Goddato rediscover the eucharistic attitude when raoméd with life.
Ultimately, we discover that everything is sacratmand life itself is a liturgy. This is what we esqEence
throughout the day when, leaving the church filleith Divine Life, we return toward the world. Gratile is the
great antidote to pride. From the beginning, ptetes the world away from God to deliver it tothk demons:Be

of good cheer, | have overcome the world{Jn 16:33). Indeed, we do not leave the churchnwgang into the
world: those who remain in Christ are the Churtte Body of Christ is present at the heart of hutgdfs the
leaven is in the bread,” in order to transformoitnpletely into Church, the “race of the newly bbrn.

THE TIME OF CELEBRATION

Liturgy is a bath in Divine Glory. Everything elgeour spiritual life refers to it and can only &e extension of it. It
is truly the testament of Christ, His requeé'flp this in remembrance of Me!” That is why the Tradition calls
Christians “the friends of the celebration.” Cebgion is in our depths without our knowing it ewghile we seek it;
liturgy reconnects us with these secret yearnifigaipbeing. There, it puts us in touch with thezdeg beauty of
Christ resurrected. In this seizing we know thélftion that stops time which is tragically closedupon itself like
a tomb. The beauty of Christ, with which He seekslothe each one of us, is that of the “eighth’days eternal
life begun as of now by all those who let themselve inhabited by Christ.

We all experience some dreariness at the core i0flally life: time is slavery, a fatal and tragiestiny,
smelling of nothingness. It is a dismal repetitafithe death of each moment, engendering anguidtiramersing
us into an absurd and diabolical routine. Humahiyg only one question: how to free ourselves filmmriightmare?
“Vanity of vanities . . . one generation passesyawaother generation comes . . . the sun alss, r@&s®l the sun goes
down . . . that which has been is what will beall things are full of labor . .. there is nothinew under the
sun..."” (Ec 1:2-9). This is vertigo before #igyss of lost time.

But in Christ, eternity unites with time and thisndonic dizziness gives way to the intoxicationhe Spirit.
From now on, “we live our whole life as a celebwati certain that God is everywhere, singing inrthidst of our
work, sailing to the melody of hymns, conductingsalves in everything as citizens of Heaven. Théepted one
constantly links to God the legitimate use of tlsinglis whole life is a sacred liturgy” (Clement Afexandria,
second century). The resurrected Christ has relatred the divine plenitude into the heart of tinfepugh His
beauty He has returned it to its original splends.in the period before the fall, the time of @hurch is once
again a sacrament: a place of encounter betweera@dhuman beings, a time of dialogue and frieqdahid the
wondrous wedding of one to the other. It is theetiof miracle, for eternity is constantly near tdydife, and it is a
time of celebration because there is no greaterdetnlt is also for humanity the “time of vigilaricevhere,
focusing all our energies, it gives to our beinghbdirection and maturity because of our attituflswrender and
love. In other words: it is the time of exerciske(texact translation of the word “asceticism”), vehéme is a Path
on which human freedom is put to the test. Yesibnly time-as-sacrament which allows us to balledf The
sacrament turns everything into grace, in everglsimmoment of our time. By exercising ourselvedite each
instant in this grace, it gives us the power to igme with time, to definitively step out of dualityhis is the true
miracle of the sacrament, for nothing immerses aeennto suffering than duality, the nonacceptaoicthat which
is. This is also the true meaning of celebration,jffeverything is full of grace, then nothing ste except the joy of
“giving thanks in all times and places.”

The Ancient Ones, particularly Saint Basil the Grfaurth century), see in all this the very meagniof



Sunday: it is both the first and the eighth dag, ¢higin and the end, the moment in which eteroétys forth time
and ceaselessly replaces it. It is the first dayhich the light of the world was created, the aarsary of creation,
and it is the eighth day, that of Easter, the “ID&the Sun that will never set,” where the lighttoé resurrection has
flooded the universe. Since Easter is celebratedyedtay in the Eucharist, these other days of thekwwhich
symbolize the unfolding of the complete becomingtiad universe, bathe in the same light and open tm
celestial Kingdom. Each period of the year is also celebration of mysteries that prepare Eastdulfll it: the
time of Advent and Christmas, the time of Lent &whtecost. For the Orthodox Christian, there iSdead time”
nor even aecularcalendar for his calendar is liturgical. He livasits rhythm and immerses himself deeply in the
atmosphere which is unique to each of the celethmatesteries. The time of Advent does not have #&meesaroma as
the time of Lent nor that of Pentecost. Throughthig new time, the Christian is purified from thiel ¢imes of
darkness; over the years he acquires, to his gueptise, a whole new sensitivity: the SensitiafyChrist.

LIVING IN SONG

It must be understood that, in this radically difet view of the sacraments, it is not a matteadifing sacred acts to
profane ones. Worship is not an extension of lifg, life itself placed at the heart of time in arde completely
transform us from within. It is always the light iwh has come into the darkness (Jn 1). The Bibk dlavays
understood worship that way and, for this reas@awish mysticism has not only filled time with mplg
benedictions, but has made it rhythmic to regutavises throughout the day.

All this prepared for the coming of the Messiah artten God incarnated Himself, He made of time fitted
sacrament of his Presence. That is why Jesus adexsk us to pray at particular times, buatch therefore, and
pray always” (Lk 21:36). Saint Paul insists in turn: “pray wotit ceasing” (1 Th 5:17), “with all perseverancEp(
6:18), “night and day” (1 Th 3:10). Conscious of tmysterious presence of Christ, in the very midgheir time,
Christians have always sought a continual prayer 144). But to realize this incessant prayer,ttadl spiritual
masters agree that we must begin with specificgjna¢ fixed hours. These are “strong times” whiohtmue to
resonate throughout the other times, to creatdri, gptonality all through the day. That is wheyerpetual prayer
finds its axis. This is the birth of the “Divine f@&” or the “Prayer of Hours™: every three hours wing “psalms,
hymns and canticles” according to the precept efSkriptures. And since it is always the same wnigality, to
incorporate oneself into Christ, we celebrateta! great mysteries consecutively. Each day itsedfliturgical year,
particularly the last three days of Holy Week. Ewgghttime is celebrated as an office called “Nog#ls,” which is
a vigil of the spirit awaiting the divine Groom.

This two thousand year old tradition is not onlyamefor monks, but for every Christian. Such a iifas
easier in a rural civilization, as the rhythms afrivwere different. But even today many personstaai the grand
office of Laudesin the morning,Vespersin the evening, and sometimes tBempliesat bedtime. Whatever the
external possibilities may be to sing these sesvitiring the day, the principle must be kept ifwigh to progress.
As the first Christians often did, we can say t@eit' Father” wherever we are and in whatever welaieg.

ETERNITY IN TIME

But this can be even more simplified: at certainrsoor even at all hours, we can do a “remembérifigis entails
stopping every hour, even for a few seconds, tmimecconscious of oneself and to enter within: ‘@ecollect”
oneself. Since our dispersion in the exterior, muttiple duties and concerns, our thousand womisd thoughts
always express themselves in our body. From cretgrsions and superficial breathing from the chesih



shoulders raised and stomach held in a closed .stat®e must first release ourselves completdlg. must then
breathe deeply several times, straighten ourséivgseod vertical posture, relax fully in the shcadsl and re-center
ourselves within our center of gravity, the stomach

Simply putting ourselves in order physically cadically change our way of being centered and mases
instantly from distraction, disorder and incoheete inner unity and presence. We are once agaimnurselves,
rooted, existing in the present moment. It willrthiee easy to become conscious of the One who ish#iis
reconstructed time, to surrender ourselves intohdisds and to offer Him the work that we are doffige need to
let ourselves be filled with God'’s love for us andmnarvel at it,” which, according to Nicolas Caitas is all that is
necessary to become a saint.

This very short time, which does not interrupt @ativities, has the brevity of lightning illuminag the
darkness and like the drop of water falling regylam the same spot: it digs into the rock and ebgsplitting it.
The characteristic of these times is that theydotia closer to the point where the whole day isdiin permanent
recollection as though we saw “Him who is invistb{ele 11:27). This is a practice which results neat changes
and within a few weeks we can already see someeobeautiful fruit of these efforts. These blessminents open
the vise of time which, without them, crushes useyl place us within the present moment which ig thepreme
essence. At that instant, we are, for “to be” i9éoin the occurrence of each moment; it is thegion of the
“Love and Plenitude of Being” where eternity armdeicross each other in the present moment.

That is why the one who lives the present momeatvigys essentially in prayer, for the presentésrity in
time; absence from the present is an invasive rapaimd an alienation from our Source. Through treséhce,
eternity enters into time; the more someone uriiesself to Him, the more his being concentrateslfitsy the
present. There is no more powerful asceticism tioafive in the “here and now,” in complete accorithwthe
moment in which we find ourselves. This is the toyay of Obedience which is not servile submisdion is the
wedding of the human will to the Divine Will witlotial abnegation of our own will. This is the poditit all: to be
in “each moment” here where God wants us to betameceive the present moment as a gift from HiedbaThis is
to live consciously and to inhabit even the smalleternal and external movements. The Christ donsoess then
dwells within us. To be conscious of Him in all th&rts of our being including the body, to taste Aiesence in all
experiences whether they please us or not, isatéimpersonal consciousness and the summit ofyall jo

FOCUSING ALL OF OUR ENERGIES ON A SINGLE POINT

But it is also the summit of asceticism to wislctmsecrate oneself completely and exclusively iodffort. Every
obstacle must be put aside, even our good excliseplace oneself on the path with a divided wilithaonly a
small fraction of one’s energy and with mental ta&in, leads us nowhere! We must make a radieakwith our
habits and our way of being: Introducing to ouranselves through a decisive act which “shakesnwaie nature
to its foundations” a new idea-force; a total camaton of all our energies to the Divine Preseseeh that to live
through Him becomes the only desire of our headt e only ambition of our will. From this decisjoall other
desires and needs enter into a process of conmeaisid concentrate themselves in this consuminggraskhis is
not an intellectual concentration but a physical apiritual awareness where everything is feltnsaed desired in
the context of the Divine. The aim is to make evéeyail, every form of life, every incident and gvenovement
into a sustenance to nourish the Divine Fire thiadbits us.

As long as we still live and act with egotisticabtimations, we remain slaves of an inferior congsitess: we
do not act for God but for our personal satisfacémd contentment. The Divine will not manifest Idéti to us as
long as we are seeking personal achievement. Oalewtray of being, all of our actions, whether imsfigant or



profane, can and must be lived as sacred actsnatitkiconsciousness of an offering to God. Evengthmust be
directed toward Him, nothing must be undertakery éo ourselves and our other interests. Only is tay will the

supports of the ego with its presence and infludrgeliminated and all daily life focus on a singlepose. Behind
everything there is the Presence and we musttf@dvays and everywhere, awakening to its constdimate and
enveloping existence within us, intensely percegjvihand communing with it in every moment. To twath our

emotions toward this Presence is the most intersssof purifying the heart. Sooner or later “thesgn heart will

see God,” will feel Him, touch Him, hear Him, breatHim. All the senses, the limbs and vital funasiawill be

invested with a Divine Light-Force which moves,legnd thinks within us (Acts 1:8).

Human beings are immersed in God. We can and wilble day, as was Saint Seraphim of Sarov, trug son
and daughters of Light; but already from the beigigrof the Path, during the most humble “call” lre tmidst of our
activities, the seeker can make contact with thisesLight. The same Light that inhabits the greéaifsaints is also
in our depths. At the beginning we only perceivasita small vibration of silence in the backgroohdur being; as
the “rememberings” succeed one another, we rediae it is always there. This silence is a depthirm our
consciousness and we can at will rest within itneivethe midst of the daily tumult. We progressivbecome more
sensitive to this immense silent ocean that vilsrakeep within, this true Presence with which theemberings
ceaselessly reconnect and dialogue, and from whahpull up pails of living water as from a well.

As we advance, the intellect becomes quiet, anginwgressively perceive that we no longer need itk tor
to speak in order to act. With the developed habitonstantly referring to the Presence within exgrything is
given us at the instant it is needed and with lifal precision: without any reflection, the propeord surges forth.
Everything without exception comes our way withaftort, through silence of thought and will, andaigh
complete submission to “the One who can do evargthilt is an entirely different style of life, thaf the Gospel,
where action truly becomes contemplation. Whetheh s person eats, works, or takes a walk, he rsmeabted in
the same Force which he lets pass through evegythiimnis Force is the source of consciousness; mptioubles it.
Thoughts, images and even violent events can asgathout troubling its inner Peace.

We can only sense how far the “liturgicalizatiorf"time and of our being can go. There are no lingtshe
joyous celebration of the Encounter in the “herd aow,” where we as priests of the Royal Priesthastore the
world to God as an offering. We make a temple efwlorld and a song of our life. “Bless the Lordp soul . . . |
will sing to the Lord as long as | live; | will ginpraise to my God while | have my being” (Ps 104dvance by
singing you” (Saint John Climacus, seventh century)

OUR FIVE SENSES: WINDOWS OPEN ON THE INVISIBLE

The transformation of our being through liturgy,ighis a true re-creation of ourselves, uses arlyttealistic and
carnal teaching which is that of our five sensd® Fathers have always considered our senses addws open
onto the invisible”: God gave them to us to see Hiear Him and touch Him. When separated from Hiivay are,
as we are, thrown into the exterior to seek intdreplaces other than in God. Liturgy will theregdake our senses
where they are—on the exterior—and gradually regoné them to their original function.

1. THE MUTATION OF THE GAZE

The eyes assist with the veritable mutation ofgaee. The icons train the sight to a rigorous frigséind fill
the eyes with the Divine Glory. Liturgy is for theyes a sacred, grandiose theater; each color ofittingical
ornaments, differs according to the celebrated eniet. Each color of the icons and frescos is arlons vibration
that will awaken in us an always deeper and unkntavel of consciousness. The gaze becomes morenanel



internal. There is no limit to the progress of thescending force” which makes of the saint a deerwhom
everything is transparent. The aim of the liturgytd reveal to us that the entire universe is @phany, a
manifestation of God who offers Himself in communio those who know how to look and to contempl&teery
thing, all that exists is therefore a gift of thevisible, everything including the most ordinarpenas onto infinite
horizons. The sight of the contemplative becomediémorphous,” says Saint Gregory of Nyssea (foaghtury):
the light of his eyes is that of the Holy Spirihélcontemplative sees with “the eyes of the Dovel' @cognizes that
which is homogeneous to him, for the light whicktsein his eyes is that very one which flows oukethings. This
is the presence of the Holy Spirit who makes ug,”sor He is the Beauty that attracts us and dallas, through
this transparence, to contemplate the Word.

2. THE SOUND BEYOND SOUND

Hearing is certainly one of the most employed semsethe Path. Everything is sung in the liturgyerethe
readings$ The Judeo-Christian tradition has always knowa ithie of the voice in the transformation of beifbe
voice is a mirror of the soul and that is why weagnize in it an irreplacable instrument for thewkitedge of self
and the exercise of spiritual development. Theevaicveils to what extent its author is centerelisndeep being or
on the contrary is a prisoner of his surface self.

Thus, across the centuries of its history, the Cihtieaches the people to breathe through singing.bfeath
that animates us is the “breath of life” which Gokathes into us (Gn 2:7). Therefore, there is ingtimore
important than to breathe consciously and in tgbetrimanner. Singing first relaxes us completelyedates us from
the tensions of our ego, and allows the exhalatofulfill its tremendous function, as much on t&ychosomatic
level as on the spiritual one. At that moment, saiigseize the human spirit and carry the singitigrd beyond its
audible limits. The song is the breath which introgels the Word into human hearts. This is the vaityre of the
liturgical song in relation to the aesthetic sohlg.penetration is such that one day it sings witls as it breathes
through us . . . The great breakthrough has ocdurre

3. THE SCENT OF HOLINESS

The olfactory sense addresses the olfactive methooygh the use of incense. The latter is alwaysrdened
by its context which gives it a “subject.” Incerseitself is merely a perfume. Used at the heathefliturgy where
we experience the divine mystery, we breathe tbenarof Christ. The organ of scent detects our symgsm and
antipathies, and orients our desires. This is tiragrdial importance of incense at the heart ofrttysstic journey: it
contributes to providing an axis to our chaotic ulses and turns desire into a Presence. Just sy, the scent
is inseparable from breathing; but here, breath lmecome so subtle that it recognizes Christ evegyavfat the
remembering of His particular aroma. And this ar@nds by penetrating the person himself, as thattbienbues
his flesh and blood. This explains the “aroma ofiness” that we discover sometimes in the presefcgreat
spiritual persons or even near their tombs. Thisruis the fruit of the gift of God to humanity aofl humanity to
God, the “sacrifice of praise,” and expresses @gmtude in the psalm sung during the presentatidhe incense:
“May my prayer rise as incense before You.”

4. TASTING HOW GOOD ISTHE LORD

As we immerse ourselves in the liturgy’s indesdslbaambiance, there begins to be born within us the
meaning of taste. It is at its height at the mon@ntommunion. When there is nothing more to be said the
Ineffable visits us, we sing this psalm: “Taste @ee¢ how good is the Lord!” But little by littleishnew way of
tasting manifests itself, settles in and remaint ws even outside of the liturgy. It is as thoagiother quality of



perception has broken through the surface of oumlusonsciousness. Everything around us takes diffexent
flavor. As soon as we stop grasping everything ephally, we are seized by their radiance, andomati
interpretation no longer separates us from the idiate experience of the thing we are encountering.

This is one of the great goals of the liturgicaldieing: it opens us to our depth and this allowsouslso see
other beings and things in their depth. We thenadier what the specialists of the sacred call theriinous,” that
superior quality which indicates to us, and reldtesverything, the presence of another realityctvtis completely
different from the one which is immediately befaner five senses. Teilhard de Chardin calls it “thephany of
Being . . . the Universal Smile coming from therh@d all things . . . the first perceived shivédrtioe world animated
by the incarnation of God.” The Fathers of the dedesignate it with this admirable expressione“fftame of
things.” At the center of the smallest object iveited the infinite immensity which contains evéiiyig. In the
liturgy, when tasting the little parcel of breade Wearn that the infinite is in finite things anlll eternity is in the
passing second. That is why, as Saint Denys thepagte (sixth century) insists: “Man must unitenkelf to
everything in order to liberate praise from mutaura” The liturgy is therefore a beginning with@und.

5. ONLY CADAVERS FEEL NOTHING

The “touch” is a synthesizing and global sense.tdveh or are touched through the five senses. Bid t is
the body in its entirety which is involved. As tftemple of the Holy spirit” (1 Co 6:19), our bodyg & place of
initiation into the mysteries of Life and it is t&d to become transparent to Being which liessatdtre in order to
bear witness to Itself in the world. After His ddytmission, Jesus did not say to his disciplesifik of Me,” but
“Handle Me!” and “he breathed on them” (Lk 24:39 and Jn 20:B2)the liturgy, Christ dead and resurrected
touches us entirely, constantly, and we touch Hiwen into the intimacy of our breath. He breathéhim us:
“Flesh of my flesh, Blood of my blood!” cries outiBt Gregory Palamas (thirteenth century). We afimitely
closer to God through sense than through thougtiedd, the Fathers tell us that the least thoegylety about God,
is an obstacle to encountering Him. “If God happid under my skin, it must be felt!” Saint Symdeteventh
century) did not hesitate to say: “Is God nothingkl? For if He is something, those who are cldthéth Him
would have knowledge of this. It is when we putmmthingness that we feel nothing, while if we potsmmething
we feel it quite clearly. Only cadavers feel nothtn

Long before him, Saint Isaac the Syrian (sixth ggntsaid that “immortal life consists in feelingezything in
God,” and Saint Clement of Alexandria (second aefitinvited the first generations of Christians“sense what
God is through every sensation.” This is the wtéathportant testimony of a tradition confrontingetdarkness of
reason: “he who does not hear, does not see, adrdit feel is spiritually dead” (Saint Gregory Biaaite). From
beginning to end, liturgy exercises the body sd thavill let itself be touched by God and becomieygically
conscious of His indwelling. Through the subtle ailebf each of our senses we are always stimulated
maintained in a state of watchfulness; through deggxation which is openness and sensorial redggptthrough
sung respiration, and finally through the greapooal attitudes—standing, sitting, kneeling or prazd.

Through this continual touching, the body undergbesapprenticeship of a way of being here whiafstsis,
according to Saint Paul, in “being rooted and gomehin Love” (Ep 3:17) and where, according to wWerd of
Christ himself, we can have a depth of earth (Mt TBis is what the Far East calls “Hara,” a fundatal attitude
which is omnipresent throughout the entire Bibld #re Tradition.

A TEACHING THROUGH DIRECT OSMOSIS

The person whose life is punctuated by a reguiargly and who introduces this same watchfulnegdsdrdaily life,



knows that every action has two aspects. Firss,fitnctional, i.e. we do something; and seconi, liturgical: God
wants to manifest Himself through it. Realitieshasnan as walking, sitting and standing can be diviliturgical
being, someone who chooses to be on the Path,nger@eels potatoes in the same way. His dailybdeomes
exercise and every occasion is the best opportémitgdvancing. Liturgy extends itself spontanepusl

Marcel Jousse, a contemporary Jesuit anthropo)dggst shown us how (according to the coherencaeof t
Incarnation of God in human flesh) this transfolioratvas the very characteristic of the teachindesfus. Far from
being aknowledge it was a direct transmission by osmosis. Aftgrheicenturies of scholastic theology, we now
need to rediscover everything. Liturgy is the plafehis experience. The word and the gesture, Saysse, are
incorporated by the bones and the eardrum of tkeadro looks and who listens. Human beings mimiadtyre and
repeat, in microgestures at the core of our bahmygestures that we have seen or felt. Thereflorelighmiming
the gesture of the liturgical act becomes a parthefbody which receives and, due to its irradigtii literally
incarnates itself in the body. This is the phenasnenalledintussusceptior{from the Latin “to receive in our
intimacy”), where we replay within us that whichshmuched us through our senses. We repeat “in’efthm the
Greek catechowhich gave us the word “catechism” and which wasthe past done liturgically and not
scholastically! It is a matter of total assimilatjdn the most biological sense of the word, sitide includes the
eating of the Word in the Eucharist. The wholer{ifuis an act of eating through the five senseciwhieed to be in
a state of constant receptivity. Then, as Saint iMag the Confessor (seventh century) admirably esg®s:
“Through saintly participation in the pure and fig mysteries, man receives intimacy and identith God:
through it, man can obtain the possibility of begwgrgod out of the man that he was.”

CHAPTERVI

PATHS OF HEALING

A NEW BIRTH

To live for the Divine Life, such as we have desed it, one must first be born into‘itinless one is born of water
and the Spirit, he cannot enter the Kingdom of God"(Jn 3:5). This refers to baptism and its necessitiierefore
absolute.

Such an affirmation is startling! What can threepdr of water do in a human life when poured onhibed of
a baby in an obscure corner of a church? And ystishthe event which has not only given him libeit maintains
him in it at every moment! To have completely fdtga it, to live as though it did not exist, is out doubt the
most serious blow the demon can inflict upon us.

Baptism is not part of our unconscious past deéfiely resolved, but is our current condition: we dinat. In
the early days of the Church, the preparation odduit for baptism lasted three years. The fortysdaf Lent were
understood as a veritable initiation through susivesstages of the rite, culminating in baptisnelftsluring the
great night of Easter. There one immerged fromviaters of an immense baptistry three times theopehe had
been. This experience enlightened the whole lif¢heffirst Christians and they were called “illueéhones.” For
them, baptism was the source of a permanent joy.



We are attempting to rediscover here and there gitamdeur of this mystery. Orthodoxy has always
safeguarded immersion, for “baptism” means “to tenged in.” The baptized plunge into Christ deadl an
resurrected, truly dying and being resurrected Witm. The baptismal water is Holy, it becomes teeyvpresence
of Christ and of the Holy Spirit through consearatiand through our faith the sacrament is accamgd.

Hearing these words of our death and resurredtigmas though we had lost the ability that makemssible
for us to understand them because the concreteierpe of these realities has disappeared. Theyn@aremerely
gestures from another world, empty rituals and ptedes that leave us indifferent. But it is possithlat we might
recognize in this indifference the reality of oaflfof our existential separation from God: we dexoid of Life,
and the proof is that we do not even understanthitguage. We can discover here the extent of yanea death
that has settled within us. It is from this corafitithat baptism seeks to liberate us!

Christianity will be extinguished if it does notdiscover the vivid faith of our Fathers. For theirere was
simply no life outside of Christ. Baptism was satcal that it was lived as the very principle oé thew birth, the re-
creation of fallen humanity. This was not “symbbdlar “metaphorical” but rather the biological trdosmation of
human beings. Nicolas Cabasilas, layman of thetdeath century, has admirably reintroduced théh faft this
Tradition in his book whose title alone sums it Liie in Christ.

Christ is the prototype of the human being. Weaeated in His image and must conform to Him. @etsif
Christ, then, we are nothing but chaos, we areromdd matter. Cabasilas is very realistic in hiscdption: when
we pour a metal such as gold into a mold, it takesshape of a gem or a statue. So man, “formlegtent is
poured into the water of baptism and comes out dfassed with the beauty of Christ, “modeled amafarmed.”
This is an actual ontological mutation in which Bhresurrected, uniting His energies with the lzagt, transmits
His own senses and Divine faculties. “Rising outhef water, we carry the Savior Himself in our spoh our head,
in our eyes, in our entrails, on our limbs and pincen sin, freed from all blemish, such as the restied One
is...”

Cabasilas insists that Christ “corporally” penetsatvithin us and therefore our transformation isldgical”
and “psychosomatic.” Our faculties are those ofBloely of Christ, “just as iron plunged into theefibecomes fire
itself (molten) and keeps nothing of the iron.” Téfere, “when Christ melts within us, He changesansl
transforms us into Him . . . All the spiritual fdttes immediately fuse, soul with Soul, body witlod and blood
with Blood.” There is nothing left of the old mas &aint Paul states, because “we were buried wiith tArough
baptism into death, that just as Christ was rafseth the dead by the glory of the Father, we aldodd
walk in newness of life . . . we shall be in th&dness of His resurrection” (Ro 6:4-5).

For the baptized, life is now Christ: “It is no fper | who live, but Christ lives in me” (Ga 2:20he person is
integrally remodeled in his nature and in his pehewmd, in the most intimate part of himself.

From then on, the first Christians knew that therevno longer the same, their way of being in thedvand
of understanding life had become radically differefheir whole being was now re-oriented: their damental
attitude, the motives of living and decision-makitige solution of all their problems and the littletails of their
daily lives found their source and light exclusiveh this baptism. The Acts of the Apostles areeaptendent
manifestation of this fact. The baptismal committmeh these Christians was unconditional and thejyous
consciousness of being resurrected was such thdietbphysically under persecution was looked upas a gain”
(Ph 1:21). In those days, thousands sang as theyednthe arenas. Christ alone was their Lord &ed faith
challenged all systems and structures.

It is of the highest urgency for each person irdliglly and for the Church as a whole to rediscolrerpower
of this sacrament which is the foundation of lifn the personal level, baptism becomes “burningh wuthenticity
for us, as for the first Christians, through theclarist. If baptism “immerses” us in Christ to tletus in Him (Ga



3:27), the Eucharist “assimilates” us increasiriglp Him. Then, as Cabasilas states: “Through ttseseed signs,
we live, we move and we are.” Our consciousnesBaatized persons, as awakened ones, is our singlérae

condition, transcending all the other conditionimdur existence. Life itself becomes an arenwliich we enter
each morning to offer a joyous death to the One d®already resurrected us.

From an early age, the Orthodox child receives dbisndance of Life through his baptism and the BErish
In the Orthodox tradition, the baby indeed communits the Body and Blood of Christ as soon as hieaigtized.
The divine life flows in him, structures and buildign, just as nutrition, gestures of tendernesgyuage and culture
construct him on other levels. It is God who chedf® person first (Jn 15:16), then when the tifn@aturity has
come, the individual, in full consciousness, idarito say “yes” or “no.”

There are more and more lay persons today whoementing conscious of all this and are helping thar€h
to rediscover the truth of this developmental fitltais not difficult to ask the celebrant of agtism to receive total
immersion, and if there is no baptistery, to usmael as Saint Remi did with Clovis in the fiftartury. He can be
asked to participate in the exorcism which remagkat its root, the solemn renunciation of Safime inbreathing
of the breath of Life as was done at the creatfdmmanity (Gen 2:7), the anointing of the bodyhndil as a sign of
burial with Jesus, and finally the rite of denudatiwhich symbolizes the fall of the “old garments’ skin is
thorough. Now the donning of the white tunic reprégs the innocence of “paradise regained” and figwiith the
Glory of God. Once again, the human being is deesgigh the royal mantle, he is king of creation @hiin its
entirety is now the living sacrament of Jesus Ghoigtside of which nothing can have any meaning.

THE INNER MASTER

That which is offered to us through baptism andEheharist is made possible because of the HolsitShiis He

who vivifies these mysteries within us each time apen ourselves to them. Also, it is through thevgroof the
Spirit that the death and resurrection of Chriahséicend time and are made actual for us today. Aebecome
conformed to Christ and resemble Him, but it isyotlirough the Holy Spirit that this can be doneefEhis no
baptism or Eucharist, nor even a spiritual pathheut the sacrament of the Spirit, known as “chrisond or

“confirmation.” These three inseparable sacrameangsgiven during the Christian initiation, and thexe called
(from the beginning) the sacraments of initiation.

All of this has become only empty words in our da@yr mentality has become ritualistic and magibedtigh
our attitude toward these sacraments. We haveteejgbem or cast suspicion on them “because thieg lrs
nothing, nothing takes place when we receive them,are the same afterward as before.” Our own judge
condemns us, for in order to receive a gift, donwthave to extend our hand? Can the rays of thelsime through
a dirty window? On the Path, it is not only the ¢haout our whole being which must offer itself, optself, become
transparent and become a receptive cup.

To die with Christ, we must wish it, and not onlyrithg the rite, but in every moment of our lives;lde
dressed in the splendor of His resurrection, wet heas’e behind our soiled clothing and purify oluss. This is an
exclusive and total commitment which cannot be amlg among others. We should not give to God oniigla of
our time, on Sunday at service, leaving the resthefweek to ourselvesLet your yes be yes and your no,
no ... Who is not with Me is against Me . . . Jesus cuts with these words as with a sword. €mgop who does
not extend to his entire life the sacrament reakivechurch through a decisive and relentless gteuggambling all
his cards on that which must become the only axigsolife) would be better off not receiving thacsaments at all.
He consumes them for his perdition, like Promethwus stole the fire from heaven for his own satistm.

The sacrament of chrismation is precisely the gfifthe Spirit “everywhere present and filling evipng.”



This presupposes that we open all the closed ddansr existence to Him! This is a true personaitBeost, and the
fire of the Spirit descends on us as it did onApestles. That is why we use the holy “chrism” &nrismation: the
oil is capable of incandescence and as such syraisdiihe light which gives fire, the purity throuile which burns
completely, for fire penetrates everything as diwesoil. An oil stain on paper penetrates it thtowgnd through,
takes possession of it and makes it transparemtpdiper then carries the mark in its very fabrid &s structure.
This extraordinary plenitude of oil overflows anaters in external life through the fruits of fecitycand joy. These
are the very ways of the Holy Spirit Himself!

When a person offers himself to the Spirit, Heyfydbssesses him. The newly baptized receives tiatarg
of the holy chrism over his entire body: the forathethe eyes, the ears, the nostrils, the lipscliest, the hands and
feet, while the priest says each time: “The seahefgift of the Holy Spirit.” As a seal imprintssiform, the Spirit
indeed “in-forms,” makes the form of Christ pentrevithin us. Throughout history, the seal markseeson or an
object as the indisputable property of the one whowrint he carries and whose protection is thieyrghe same
right. The baptized is “sealed” by the Holy Spihié no longer belongs to himself, neither doedifieisior all that he
touches. There is no longer a sacred and a prédarem, all the walls have fallen and the Presesagiversal. He
is always inspired by the Spirit, and “he overflowith an inexpressible joy because the Spirit of msforms into joy all that
it touches,” says Saint Seraphim of Sarov (nirteteentury).

In other words: everything can become a place amdraent of revelation, for at the heart of all e is the
Life, He is the Presence behind all joy and alkloand it is His face which is manifested withihbedauty. To live is
to seek Him and to love Him through everythingfitml Him is to no longer have any lack or any ottesire, for
His coming is the fulfilment of true happiness. Hekes of every encounter an epiphany where twogbkeare
sealed by the glory of God, He makes of each thiBgyirning Bush where the encounter with the Divinpossible.
To live in this way is to be in the Kingdom, as Shtived it. The Holy Spirit is the very Spirit @@hrist from all
eternity. As Jesus lived everything on earth urniderimpulse of the Spirit, so it is with us now (&25). The true
disciple of Christ does not make any decision withthe Holy Spirit. He cannot still engage his ffem in an
autonomous fashion, knowing that he could loseiti#felf, emptying it of its content. We can seet thés clearly in
the “here and now” that the so-called “spirituahdt is, according to the Spirit) life is realized!

In the OIld Testament, all the kings, priests anoppets received the anointing of oil. But it wadyoa
prefiguration of the Oil par excellence, the Melsaho is King, Priest and Prophet in person. Ingedrin Him
during baptism and anointed by the power of theitSpie are kings “in His image.” God has entrustieel earth as a
kingdom (Gen 1:26), and has entrusted royalty aneseryday life. That is where, in the depths of beart, being
king over the empire of our passions, the worldegiperishes or is preserved in each personhkrs in the world
that we open it anew to its Beyond for which it veasated.

In bringing the world back to God, we are also giesewe exercise a royal priesthood, we make ofvibrdd
and of all creation a place of communion with G®d! turn the world away from this goal was humaitworst
betrayal and its fall. To take the world as an ienitkelf, cut off from God, makes of it a hellighin.

We are king of creation in order to be its benefigaie are priest in order to offer it to God anel ave prophet
through this holy anointing. Contrary to populatidfe the prophet is not a diviner or someone whedtts the
future: the prophet sees God everywhere presenhaars His word at the heart of time, in any ew@ndituation.
Instead of a horizontal reading of history, he seiighrophetically, in its depths where he disceand deciphers the
will of the Creator who is always at work. Impas®d with God, the prophet sees everything in itsiri2i
transparence. It is as though he has antennaesdive even the smallest impulse of the Spiritrafeoto transmit it
to the world. He is the witness of the Beyond ia tlepths of every present reality and the proptates our sloth
which has “no eye to see or ears to hear.” Everggmeshould naturally hear the voice of God andbdize with



Him, for the chrismic anointing restores every ohes anew in this faculty.

It is in this triple ministry as king, priest andophet (our true vocation) that we build the waalt give birth
to a new humanity called “Church”, the “race of théce born,” the Body of Christ and Temple of tHely Spirit:
this is the realization in this world of the Kingdoof God. We can clearly see how the three sacrrene
intimately related and how they “initiate” us tonaw life. Renewed from top to bottom in our beitigrough
baptism and anointing, we can sit at the eucharisthquet with our brothers and sisters and beauithethem the
Body of Christ. Becoming a community once agairtatchivith its Creator, belonging to “the househdidsod” (Ep
2:19) and drawing the whole of humanity into itsvement toward the life of the Resurrected One. Ather
meaning given to the Church is perverse. The Chigr&tucharist and the Eucharist is the Sacramesaofaments.
The members of this new human community are naebet more virtuous than others, but they are lzorew and
their life is ontologically different.

LIGHT ON THE PATH

Through the three sacraments of Christian initigtitesus Christ has accomplished everything withjrand it is up
to us to accomplish everything in Him. This is &ath and on this Path, as Christ Himself says,alVeséven times
a day, that is, ceaselessly. Along this path wly experience day after day, in the abyss of ouuries, what it
means to be separated from God. We constantly ybéiia great love God has for us, and to see ingpite
everything, His arms always open to receive us arfew this immense work of clearly seeing ourselas
awakening and deepening our consciousness, ofvargss and of an always more decisive rooting id, @rist
gives us the sacrament of “penitence”. Through &lis the spiritual Path with its ups and downg] tre present
moment within the density of daily life, asceticimnd mysticism become sacrament. With penitencealways
have with us on this Path the spiritual Master, ithdésible Companion who accompanies us. Alongwlas, we
place our steps in His, every fall sends us int® dfien arms on the cross and He saves us fronaituneg. There is
no hell in which He has not descended if we oparegas to see Him, there is no situation from wihtighdoes not
seek to pull us out, if we are willing to give Hoar hand. The “sacrament of penitence” is nothingtbat, always
and again returning to Christ in whom baptism hafindely plunged us, but Whom we constantly betrBlye Path
is long, painful, and impossible to live througbras.

To say that we have reduced the immensity of thisanent to an admition of faults in a confessidtala
legal power which redresses our wrongdoings bdftedaw) or, in the best of cases, to a spirit@aversation is to
have misunderstood Christ’s intention for us ontihean Path. It is therefore not surprising that sacrament has
nearly disappeared and has left only a few tratéisa practice of general absolution. If certaimi§€tfans rediscover
its importance today, it is because they have becoonscious of their lives as baptized persons.sBceament of
penitence is indeed a baptism, reconciliation dfttrayal, a new death and a new resurrection:re@iace again
grafted onto Christ and his Body, the Church, dfering been separated.

That which specifically relates this sacrament aptlsm is its direct link to the Path, to our vemrsonal
evolution where discernment of the Spirit at workthim us is critical. Most of the time we confussauk and sin,
which is a great obstacle on the Path. Each omns cfrries within a kind of image to which we séekorrespond
and, not achieving it, we feel terribly guilty. Btltis has nothing to do with the motives of sin;, ¢uilt is the
antithesis of the Gospel: it is disappointed prigi@, being our separation from God, our Sourckifef is an illness
characteristic of the death of the soul. Only Gad beal us from it and give us Life. Through therament of
penitence the Holy Spirit infuses the saving Chaighin us Who recreates the soul, vivifies it, dhdn “restores it”
fully in the Eucharist. The person who regularlagiices this passage from death to life throughsttmament of



penitence knows how much his soul is overwhelmedt lByvery time. At first there is always a resistarwithin
because the ego knows that it is going to die,adchbmiliated and unmasked, but later we are invdnethe
amazing joy of resurrection, a sensation of freedmmd our whole being is in celebration (Lk 15:28-2

Contrary to what we often believe, confession is agunctual act, a sacrament which we receiverakve
times a year. Confession, which is both a culmimatind a new beginning, begins with a clear gazam umeself
that must be done with precision and occur daigaming little by little a state of permanent wétithess. There is
no spiritual life without this time in which, evegwening, we examine the life we are leading, foregate it in the
light of Christ. This is not an analysis, but arentation of our whole being toward the one neagsgaestion: how
is Christ present in my life? What are the consiadinations of my heart, my deepest desires? ydifa leading
somewhere?

Ultimately there is only one question, the oneocakl “Love one another. By this all will know you are My
disciples” (Jn 13:35). Christ is present there where ourdivee affirms itself and opens onto love. After havin
prayed, for it is only by approaching God that vigcdver how far we are from Him, we must simplydstihe day
that has gone by: how have | loved or not lovedontay’s situations, encounters, or events? lsulytlove that
motivates my behavior and reactions? It is in therse of this effort that we really learn to givarnks: by being
amazed every night at the actions of grace in eamtment of our day! God is always present, even wherare
sinning, and His constant Love, which “nothing caparate us from” (Ro 8:39), also reveals to ussour We
discover then, not in guilt but in the infinite tness of God, how we have “missed the mark” @ékect
translation of the word “sin”), how the meaningoafr life in its deepest orientation, has been tkdtai'l have lived
as though God did not exist, | have betrayed Higeld see this simply, and | recognize it withaudgement.” Day
after day discernment is refined, rising out of iegision and vagueness which is the drama of dtitusp life. God
shows us how this love between “He and I” has tgiece today minute after minute through very dpeeicts.
And the day will come when we will understand thgbwexperience how in each moment of our life, weehihe
incredible power to please God or to displease Hilre are no “venial” or “mortal” sins, small aregt ones: for
those who love each other, nothing is insignificamid to separate oneself from God is always de&t#iyalone has
Life. When a stream is cut off from its sourcepmimediately loses its identity and becomes a stagpaol. So it is
with human beings.

Real consciousness of sin is terrible: Christ dlies it and the saints have spilled torrents ofgeaver their
treason. It is important that we also weep. Somegtiour eyes shed tears, other times it is onlyheart that cries.
Whatever the case may be, when we weep our affediypth is touched by the process of conversiontlzaudis
what is crucial. Tears purify us like the wateibaptism and immerse us in the death of the old Batunder these
same tears will appear the smile of the resurrediaod they will become tears of joy. “The grealsr tepentance,
the shorter the Path,” said Father Sophrony.

This progressive purification gives direction tor eabirth. Through the clear and regular gaze upoeself,
our multiple desires are “tested,” as metal isedby fire, and unite little by little around thanse axis: our
vocation. At the end of a certain length of times 8ee our inner unity emerge. Ultimately, therenly one desire:
the Unique Desired One. There is only one true wes, but it inscribes itself in the concrete aads@nal details
of our lives: nothing is more important than tooadiger in what way this occurs! He who comes to kinisvgreatest
weakness also knows on what point his spirituarefivill have the maximum intensity. The rallyingipt of our
energies focuses our whole being in a fundamerttithde that makes it possible for us to experieaneactive
relationship with God and His work within us. Oesponse to God’s incessant cdllpme, follow Me” (Lk 18:22),
is our very life. The present moment becomes theqylthe time and the means of our progress: “laiaderstand
everything some day,” said Emmanuel Mounier, “ia theantime, let us grow through that which happens.”



Therefore, what is in the beginning a punctual eisercan later become an almost continuous staighvid
called watchfulness or “the watch of the heart.isTik the whole aim of the Path and one of thetgetgraces that
God can give us in this life.

From this journey, which is often a painful batttemes the act of confession itself. It rendersathele effort
sacramental, that is to say, we are accompaniethéyDivine Presence and Power. To admit one’s gseat
weakness, one’s sin, before God through the intgiane of a priest, who is the witness to Christ &amdhe whole
ecclesiastical community, is to undergo “a verigablirgical operation” (M. A. Costa de Beaureg&uffering and
obedience according to the Fathpr3o tear something away from oneself, such aassipn with which we have
identified ourselves, is truly a death, a crucdixiwhich is impossible to accomplish by oneself.tAbse who call
upon psychotherapists know this well. It escapeshoman power, and that is why it is a sacramematugih which
the power of the Holy Spirit intervenes. The persdro expresses his sin in confession climbs orgoctioss with
Christ through a voluntary death. This can causeeitible suffering if the preparation is autheriigt the sacrament
saves this humiliated person who, instead of ifigng himself with his wrongdoing, identifies witbhrist. Dead to
death, this person no longer dies: he is alreasiyrrected.

The only way for us not to die is to freely accéptlive death here and now, as Christ has shown us.
Confession then becomes a spiritual event with gpestted impact: what could have been the end dhthieidual
is metamorphosized into definitive and eternal Lteough the power of Christ's resurrection and ldige. Sin
separates us from everything: from God, from owothars, from ourselves, from the world and frora likelf; now,
because we have been able to speak of it at the dfethe sacrament, the Word —Christ dead andrrested—
turns separation into communion.

This love of Christ is concretely applied in thie lof the one who confesses through remedies tigaptiest
gives him for the healing of his soul. Faced wiib Wrong, the priest advises him on an attitudee# life. This
will be a precious instrument for his daily selfsebvation and the watch of the heart. Then, aettteof confession,
the person seized by the desire for forgivenessra@pentance, receives the imposition of the haraia the priest,
the gesture of Christ and the descent of the Spitithat moment, the sinner is freed from his dimsthey are
utterly annihilated and absorbed in the passioBlofst. The person who rises from this creativeigcb longer the
same, he feels the divine energies flowing withim.KHEnter into the joy of your Lord” (Mt 25:21) and the whole
of heaven rejoices with Him (Lk 15:7). His life hlascome celebration and he can let thanksgivingestarth which
always puts the Christian in his true tonality. Was disconnected by the sadness of sin, and thefjmsurrection
places him back in his “normal” dimension. Onlyipeacan maintain him in this perfect harmony, falépends on
God alone and quiets all the false notes of siro té@l the Christians that they have only one datyhe world:
Joy!” (Paul Claudel).

| RETURN TO YOU

Sin, which is separation from God who is Life, iitaelbily leads to death through suffering and illnéss from God,
all humanity is sick and gives birth only to dieeWome into the world condemned to death. It isfoiothis horror
that God created us! He is Plenitude of Life and @aly give plenitude and “life in abundance” (In1D). It is we
who have fallen, who never cease to separate eesdélom God and who live as though He did notteXge
therefore introduce death in all that we do, tingelf becomes death-dealing and devours everyninstour
existence.
“Suffering and death” is only the announcement of @nal destruction. Death, present everywhere and

always, is the great adversary of humanity; destbur enemy. The secularized societies, no longewkg the



Bible and the motives of death, try today to taméicivilize it and give it a normal status. Nuimmgs books on the
after-life take the drama out of reality, seekingrtinimize the panic, anguish, and the tragedyhefdituation. But
nothing works, for where would this sudden increakéfe come from? No human help or book holds kiegs to
this life.

The answer is in God alone. He made Himself hurpdaisave us from death and to heal our woundsay,od
He is also with us, in the most intimate history eafch individual. The Church is His very Presencd the
sacraments are His hands that touch us and hehll tlee Gospel, we see Jesus healing all the giekparalyzed,
the blind, the deaf, the lepers, the epileptics,gbssessed. The Apostles continued the same :@dtfitoey cast out
many demons, and anointed with oil many who week and healed them” (Mk 6:13). Christ pursues thessings
down through the centuries to the end of time. $Hi@ ithe midst of humanity as Savior, as Giveiifef It is He who
is always and everywhere at work: in nature anglamts, in medicine and in therapies, in all thergies of the
human body. There is no healing outside of Hint fissthere is no water without a source! He isliife, even of
those who ignore everything about Him or deny Him.

But the sacrament of the sick introduces us intemtirely new dimension. In the past, this sacrameas
“administered” only once: at the moment of deathj avhen the priest came to the house, everyone khat/it
wouldn’t last much longer!” The sacrament was chllextreme unction” and it was held off to the lasbment,
often to the point where the sick person was ngdoronscious of it. His loved ones did not wartetoify him! No
one hoped for healing from this final rite. Todayhen we ask so many gquestions concerning deaih, ribt
surprising that we are rediscovering the splendahis sacrament. The anointing of the sick is idest for all,
whatever the physical or psychic gravity of histestaVe can receive this sacrament as often as segyest
infallibly begins the healing process, otherwisei§ttwould only be an impostor, a useless “savior.”

Usually, we only understand the word “healing” itimited way, as the disappearance of a symptornihau
sacrament seeks to heal the whole person: bodysgait, to eradicate the cause of the illnesgsavéry root. That
is why the sacrament also concerns the journep@fperson and not only a particular illness whiehntey have
temporarily acquired. Since the source of all igefound in the return toward God, the sacramernt fivist
decontaminate the sick by offering divine forgivemeo the patient. Healing in depth is linked tpergance, for
separation from God is the only obstacle to lifglenitude. The objectivity of the sacrament masidfehe fact that
complete forgiveness on the part of God is alwdfer@d to us as soon as we attempt even the stightevement
toward Him. The greatest crimes, then, such astbbthe thief crucified next to Christ, “are ordyhandful of sand
in the ocean of infinite love” (Saint Isaac the iSg}.

Through anointing, this person is healed in thetlde his being, where the illness originates. Hayrbe
healed physically and psychically, or he may dtewhich point death itself will be transformed byetsacrament
into the greatest remedy for eternal healing. Tlemothing magical in this, they are stages onjdkieney of our
life, and the sacrament is there to give life it@xpected scope. In no case does it take the pfattee doctor or
medicine when they are unsuccessful. On the contiainserts them into the great movement of tifie ¢f the
person where everything is sanctified. This inctuileess and suffering and all that is a parthef path of healing.

The aim of the sacrament of the sick is the follagyvithe metamorphosis of evil, which is sufferiirdp good
whatever the outcome of this suffering may be. Tigtothe sacrament, Christ Himself enters into oaffesng and
it is He who lives it in us and through us. A coetpl reversal then takes place: the iliness or dfffersng which
were obstacles to life, can become the very plddheothe most intimate communion with God, a platere life
manifests itself differently and in plenitude. Tki&n occur to such an extent that the very illcdten witnesses of a
surprising faith and much more “alive” than thesitors who are in “good health.”

The grace of the sacrament introduces us into éhe attitude of Christ during his Passion in Gethaee. We



ask God to heal usO My Father, if it is possible, let this cup passfrom Me.” At the same time this prayer is
immediately fulfilled by leaping into the right gitide: “Nevertheless, not as | will, but as You will” (Mt 26:39).
Our free decision to accept the unacceptable iayaWinitiatory,” that is, it opens the doors of stgry within us
and leads us toward a transcendence of appeardicesigh anointing this acceptance is clothed witacramental
configuration to Christ and our life enters intgrcess of transmutation which has no concern wfiposites,
health or sickness, suffering or well-being, lifedeath. At the very heart of the opposites thdy didée brings us
constantly, there is an “essential” dimension f&f through which we can be definitively healed de\el other than
the physical or psychic ills. Prior to external lneg which is always possible and often grantéus t anointed
person remains totally indifferent, he sometimesnesefuses help, knowing now a plenitude of lifeoimparable to
all that he or she has experienced before.

The whole life of Christ initiates us to this walyleeing in every moment, even if our illness is imoan acute
phase. It is nevertheless in critical periods thataccept more easily, though painfully, a fundaederequirement
of faith. When nothing is going right in the eydshaman beings, in the greatest darkness of owsigasChrist
shows before the world and history the only possitéth beyond suffering. The only answer to a dqueghat
humanity has never been able to answer: the aceaptaf the unacceptable because the Will of Gogkessed
there. This is faith in its purest state since mghkeeps us from believing! And this total andlyfutonfident
surrender, in which nothing remains of our own wéllows God to act with power, to make of suffgramd even of
death a veritable alchemy. As the chrysalis endasats shell becomes a butterfly, so we are fanged into the
fullness of resurrection.

This configuration to the Easter of Christ was filmedamental attitude of the disciples. Peter, JaamelsJohn,
the three great initiated ones, were the firsteiteive it in the intimacy of Christ suffering attGgemany. It is the
attitude of the child in the hands of the Fathet,anly in suffering, but in each moment, sinceleamment is a trial
“testing” us “as iron in the fire” to verify our ith. Whether in bad times, in the thousand trouloiethe day, in
illness or death, only the “yes” without reservatio every event, every situation and every mortags us out of
sin, out of our separation from God. We are ondn v@bd and life’'s events as the child is one withrntother,
surrendered into her arms. Nailed on the crossisCilw the Childpar excellence“Father, into Thy Hands |
commit My Spirit.” And He immediately adds, since now the secreigbit mattitude has been given to his disciples:
“It is finished!”

Only this total acceptance, this total surrendeis tyes” without reservation to all that happemstl{ the
conviction that God is acting and never ceasesdate) makes Christ victorious over suffering aedtl instead of
being vanquished by them. God has entered intwrigistdescending right into the thickness of our hAom
experience, and especially into suffering, deatth @en hell. This makes all our hellish situatioas,well as the
ordinary fabric of our daily lives the place of amcounter with Him. Our acceptance is the plagh®Covenant; it
is precisely where the exchange of wills occursvbeh God and the individual. Following Christ weacompletely
“Yes” (2 Co 1:19), we pronounce our “yes” by sutering to the circumstance, letting ourselves beified on the
situation offered to us‘Thy will be done!” Then from the event, as revolting as it may betlierego, comes “the
glory of God” as Saint Paul said. Since “we havasted to the blood “ we are in turn the “Lamb,5tjas Christ
was, and suffering is transmuted into the “Marriafjthe Lamb.”

Christ revealed to us that we can love sufferingalbee it makes us similar to Him, and in so doirgg H
liberates us from it. God has a perfect plan fatdry, and our work is to commune with it. The sagent of
anointing offers us this constant communion. Welae in the presence of a radically new approaabut daily
life: it is a revolutionary way of being at the hieaf the pain of existence, a complete conversibour usual
attitude. The sacrament of the sick introducesntss the Kingdom of heaven where physical and psybeiling,



even if it takes place, is very little comparedtte illumination which it provides for us.

| WILL WED YOU TO MYSELF FOREVER

The only true vocation of human beings is to Idhés vocation contains all the others and withotlhéy lose their
value. Everything will pass away, but love alond wbt pass away; it is the only earthly reality iehhwill remain
eternally. The only reality which deserves to bewn and propagated, the only one which makes hieamgs ill
when they lack it and the only one which heals g fills us with happiness when we have it. Forelos God
Himself. In reality, there is only one path, thetpaf love: if we are “made in the image of God,frieans that in our
depths we are love and our destiny is always te tagre in order to perfect our love.

A human being is only truly human if he or she lmees god; we experience divinization only by lovd &ns
only through love that we become disciples. Eveheppath leaves us in the animal sphere and waotoealize
our unsupected potential lying dormant within. Ofibye reaches our depths! To live is to love. Lasethe
illumination and saintliness of humanity. Each afeus is called to this state and every momentrhaaning or
plenitude only through this state. | can know andsess all the secrets of human power, but if Véhzot love, |
have become sounding brass or a clanging cymb&ld (13:1).

Marriage is therefore not a “biological fatalitydina “remedy to concupiscence,” still less is #éamsecraton
of the family which has nothing evangelical abdlitit is often only a middle class perversion efeloMarriage is
meant to be the very sacrament of the Covenantdeetv@od and His entire Creation. If God is Love,dds only
be ecstacy, reaching outside of Himself with theirdeto make His creatures participate in His &feove. It is
therefore a covenant in the strongest sense dkethe a conjugal union and wedding that God sedkts ws. The
whole Bible speaks of this Divine-human revelatiomuptual terms, and this mutual gift of “Loverdiiminates in
an eternal wedding (Rev 19:7). In the “fullnesdiwfe,” the coming of the Messiah will be the vigilsthanifestation
of the face of Beauty to his spouse—humanity—wlhamguishes for her Beloved” every day of its longtdry.
Christ comes to reveal to us that God Himself Ilvéss of communion, and therefore the source airconion:
Three in One.

In creating humanity, God has deposited in ourthtbarimprint of His own loving existence. Thatwhy all
that animates us, all that we do from morningriight finds love to be its secret purpose. We neease to aspire
toward something unknown and we fill this yearnimg thousand ways, but our heart will find rediydn God.

When two beings love and wed each other in God #ne the great sign of all this, of humanity’s \died)
with God. The “Yes” through which we give ourselvegiprocally was first the “yes” of Mary. ThroudWary,
humanity takes a new path; she is the “Beloved’oanned in the Song of Songs, “sick with love” (58)is she
who “draws us after her” (1:4) and thanks to her‘tlinter” of humanity “is passed” (2:11), and “tflewers appear
on the earth” (2:12). Limitless love is once agaassible: “for love is strong as death, many watarsnot quench
love, neither can floods drown it” (8:6-7). All ldsy is in balance around Mary’s “Yes,” and humarbecomes a
receptive cup, receiving God in its entrails. Mafffers her flesh and her blood so that they migdtdme, in this
wedding, the flesh and blood of God. It is thetfEsicharist where God becomes human so that webmegme
god. We “assimilate” each other and “melt” into Hihtough an unbreakable covenant. This “new anthitigé”
covenant is now offered to all humanity and thecelaf its realization will be the Eucharist untietend of time,
“when | drink it new with you in My Father’'s Kingdo m” (Mt 26:29). Through the Eucharist, we become Mary,
become the Church, humanity on the path. When, &y ,Mve recover our direction toward God, we becoirgn,
coming out of the multiple and “wedding” a singleutce. The “conjugal bed” of this wedding betweesd@nd



humanity is the Eucharist: a fusion without confmssicommunion, carnal reciprocity, a true “blendtarding to the
powerful expression of Saint Gregory of Nysseartfoaentury).

From this we begin to understand in what perspeactie must place the “sacrament of love” which ikeda
marriage. Through the Eucharist every person, vanationk, celibate in the world or married, movesaal the
wedding of all humanity with God. The Church hasatioer reason for being than to offer a “place” wehthis is
possible: giving to each person his or her perspatth and the concrete means for responding touthigersal
vocation which is divinization.

Only the sacrament, lived as spiritual path, liftarriage out of the pure fatalism of the animalchém
procreation. “There is a deplorable seriousnessgtevKierkegaard (the Danish philosopher of theet@anth
century), “which consists in marrying, having dnédn, contracting gout, taking exams, becoming guge. . .”
Indeed, God did not create us for such a livingtldea

Marriage receives its plenitude from the Euchalisttil the ninth century, there was no particuiée to unite
husband and wife; the simple fact of participaimghe Eucharist was the sacrament of their loved foday still, in
the rebirth of Orthodoxy in the West, we do nohkhof marriage outside of the liturgy, for thatwkere it finds its
substance: only the goodness of God who dies @& fov us can be the source of all nuptual love @nadke it
stronger than death. The union of the belovedestiicably linked to the Easter of Christ, and theédding is the
celebration throughout their journey of the “Maggesof Lamb” with humanity.

It is not by accident that Christ opened His péilk, “Hour” of His Easter, and “manifested His gfoduring
the wedding at Cana (Jn 2:1-12). It is at this magg that the messianic age announced by the psoplegins.
Christ descends into the human love of man and, wikes Himself present to them, and this sacratremsforms
the water of their natural passion into the wineclwtsymbolizes the mystic intoxication of perfeaté. It can only
be perfect through the total gift of self toward igfh Christ will lead them, when the Hour openedCaina
culminates in the Hour of the Last Supper wherdrdesforms the wine into blood and the blood it® fire of the
resurrection. The couple that assimilates this Brishis in turn transformed into a “single flesdid this flesh is
that of Christ Himself. Their love is sealed by f#esh and Blood of God.

That is why Saint John Chrysostom (fourth centspgaks here of the “sacrament of love,” for “lobarmges
the very substance of things,” it is a permanentche, a metamorphosis, the mystical way througd'soown
existence. The true lover is inevitably a contertivda if God dwells corporally in the other, thea ban see in her
the invisible Beauty, the radiance of His Glory amagh touch the Untouchable. There, the embradeeofito lovers
is in reality the embrace of Fire. No place elsevdofind such a thrill as in this communion frominggto being that
opens onto the infinite of Divine Love. The fruittbis union is not primarily the birth of a childut the rebirth of
the two lovers on a completely different level ainsciousness, which is proof of the possibility asfother
humanity.

The lovers are priests of this permanent transmoutatThe Eucharist which their conjugal priesthood
celebrates is inscribed in the fabric of daily lifehere every difficulty can be thrown into therface of love. This is
a spiritual path that assumes a rough battle andsaaticism that is as challenging as that of toaks! In the
Orthodox rite, we crown the husband and wife atehd of the celebration of the sacrament. They‘e@vned
with glory and honor,” certainly, but also with th&laster's crown of thorns and that of the martyfkere is no
love without the cross: to love without acceptiogdie for the other is to love only oneself. Th&igmlity of the
couple is easy to express: to seek the joy of therpto learn to say “You”! But it is a tomb fdret ego, and at the
same time it is the discovery of supreme happinesthis, the lovers are an icon of the Trinityelfs where One
says “You” to the Other in making it live and intering into total abnegation.

To die from loving is the only way to love. Marri&ags the path of this unconditional love, it does$ depend



on external circumstances, it is free, it is théhghat Saint John said was God Himself. On thid,pthe lovers
become “companions of eternity,” tearing each o#lveaty from the daily limitations, breaking througisurdity and
nothingness toward a beyond where life begins tmelaThis love is a “road of saintliness,” for teasho love each
other are of the race of God and they invite atiarhanity to their wedding.

| COME TO DO YOUR WILL

If there are priests in the Church, it is only éonind the people at every moment that they aréeathpod, that the
life of each person is a liturgy leading the joyrteward the Kingdom. The priest is there to awakaman beings
to their unique vocation “to love” and he offerem the methods of this path. In other words: thienmeo priestly

cast in the Church and the priest has no spedadifiation. He is the one who presides at the heattteofpriestly

people” and who presents their gifts to God. He atates himself for the community so that it mayelivom the

love of Christ. His abnegation must be such thattituly Christ who offers Himself through his ristry.

This sacrifice finally assimilates the priest tori@hHimself in His Easter: it is a sacrificialdif but for the joy of the
world. The priest is nothing and, if he has a wflhis own, his priesthood ceases to exist by ¥bay fact. On one
hand he identifies himself with Christ whose actitre expresses in the midst of the people, ant@wother hand
he identifies himself with the people whom he letmigard God. Completely stripped, the priest becosarament
in his very being: he communicates the Presencghdft. As long as as something of himself stiteiposes itself,
he is an obstacle to the reign of God and he betisyMaster.

Christ has said‘Who has seen Me, has seen the Fatherthe priest should be able to say, if he daredhéW
sees me, sees Christ.” The mystery of the priesoie other than the love that consumes him foramiiyn In this
the sacrament of the order and the sacrament afagarare in intimate communiofithat they may be one just
as We are one, | in them and You in Me; that they my be made perfect in one and so that the world may
know that You have sent Me and have loved them aso¥ have loved Me”(Jn 17:23).

CHAPTERVII

TOWARD A TRANSPARENT CONSCIOUSNESS

THE LORD IS IN THIS PLACE;
AND | DID NOT KNOW IT(Gn 28:16)

The Fathers of the desert say that the greatesf sithis forgetfulness of God. We are therefaeed with only one
problem on the spiritual path: how to remain comssiof the divine Presence at all times. This ésdhly way to
make progress in every moment.

Through Christ, God has entered into history, thainto time and space; henceforth there is reihgle place
or moment that is not filled with His Presence.udeShrist brought about the end of a religion thas in the habit
of sequestering God to prayer, worship or the temilow God is in everything: in every situation @ndevery
event, within our family and professional relatibips as much as in our moments of ecstacy, inleshfand blood
and even in the depths of our subconscious. Eviegyil through Him and in Him as Saint Paul condyareminds



us.

The great purpose of life, then, is not to accoshpthis or that, but to encounter within all oucsessive
activities, at the heart of every event, the Goa wiaits for us there. Why is He there? What is kigeeting of us?
How is it that we live as though He does not ex#std isn't living in this way an enormous illusiokive we ever
truly discovered the incredible joy of being prestnthe moment? To ask oneself these questiony elay is to
examine our existence up close. Only in this wagus consciousness awakened and perhaps illumimedvehole
other level still entirely unknown to us. How do weanage to break through toward this Life of plehét?
Humanity’s universal Tradition responds: through tbgular examination of conscience.

GOD PREPARES HIS COMING FROM ALL TIME

Long before the explicit incarnation of God in bist humanity had been preparing for it, stirredogngrace. All
people are called by God to live fully, whateveeithtradition. But what answer do we give to thal?e The
continual adjustment of human beings toward Gogames from the beginning His distant Coming indrst Then
the Divine-human communion will be complete. Alrgdd Greco-Roman antiquity, Pythagoras and hisipliss
(sixth century B.C.) practiced the examination ofigcience: “Do not allow,” he would say, “gentleep to close
your eyes before having examined each one of tlienacof your day. What have | done wrong? Whatehav
accomplished? What have | omitted that | shoulcehdone?” The Golden Versgs

This practice widely used in antiquity is also fduamong a number of stoics such as Seneca: “I& ther
anything more beautiful than this custom of scimting one’s day. What sleep follows this examinatal oneself,
how peaceful, deep and free it is, when the sha# been praised or warned, when it has made ite=l§ecret
censor of its own ways . . . | examine my whole dag measure my deeds and words; | hide nothimg fmyself,
and let nothing go by.Te Ira)

Socrates (fifth century B.C.) recommends the fanigrow thyself,” to recognize the limits of one’'wing
and to find humility before the gods. As for hisdple, Plato, he affirms that human beings wifp@xence our true
vocation if, through introspection, “we await aidi¥ revelation.”

The Taoist masters of China since Confucius (sogmtury B.C.) had the sick undergo a meticulous
examination of all their faults in order to finddiieg, even on the physical level. All sins fromthiwere to be put
in writing and those who repented left healed. Tkiegw that to purify onself is the preamble tohediling.

This is also the deep conviction of the religiofidndia. Both in the ancient tradition of the HinBuahmans
and in Buddhism: to be healed one had to knowdhatwas sick. “There is no tranquility for the ameo does not
persevere in the pursuit of the knowledge of self§ys the Bhagavad-Gita. According to the sagesamneonly
capable of virtue if we have such knowledge. Moakd laypersons alike were led not only to know thelres and
to judge the value of their actions, but also i and strengthen their will through the discgvef the roots of
evil in their hearts. Thavatch of the hearts the core of the examination of conscience, @aflg among the
Buddhists: “My spirit must be well supervised, wgllarded: outside of the exercise of the watchhefspirit, what
are all the others worth?” (Cautidevidhe Journey toward the Ligtgixth century).

Mystic muslems have made of the examination of ciense the master key in the spiritual battle: “@ m
brothers, dig into the most perfect of yourself amig the secrets in your chest, and purify thenalbimalice,”
writes Muhasibi. This return to oneself is doneh&t end of the day and affects all the movementbieokoul. The
soul must be examined day after day, hour by Houall its exterior and interior organs. The spiait person aims at
“the watch of the heart under the gaze of God wdas ghe hidden thoughts, knows the conscience artdots the
actions of his servants” (Muhasibi). This requitles heart to undertake a constant turning and negaut toward



God.

THE HIGH PRECISION INSTRUMENT FOR THE JEW

With the muslems, we are already fully in the tagré of the Israelite tradition. The Jewish soul thesexamination
of conscience bored into its innerds from its argiAdam had hardly sinned when God interrogatesdmscience
through the famous question which, since then,n&®ss in the depths of every human being: “Adaneretare
you?” Man, in the Old Testament, is in relationsbigy with God, he lives and walks only in His Reese (Gn
17:1). Life is a nuptial covenant with Him, a wenlgliwhere the present moment is the very locatiorithef
encounter. The examination of conscience, a higligion instrument for the Jew, has therefore m@minterest
than to bring into the light the wounds of loverdi?e me, O Lord, and try me; test my heart and rmdim(Psalm
26:2). And God, in love with humanity, effectivgbyovokes the clear gaze upon oneself: “What rigivehyou to
recite My statutes, or take My covenant on yous?igf you see a thief, you are a friend of his; god keep
company with adulterers (Psalm 50:16-18). “You hawe called upon Me, O Jacob; and you have beemywafa
Me, O Israel!. .. You have burdened Me with ysims, you have wearied Me with your iniquities Put Me in
remembrance, let us contend together; state yaa, tiaat you may be acquitted” (Isaiah 43:22-26).

We will never know what it is to live as long as heve not understood, through the divine revelatioat the
Face of Love is inclined upon us moment by momant that only a single passion has the right tgnrém our
heart and within every one of our tasks: the pasgiadecipher the presence of this Face that knatkse door of
every instant. Along with many other texts in thiel @estament, the Song of Songs can make us diony the
revelation of a God so in love with us. He is tl@n€e forever on the look-out for his beloved anest as every
lover does, He seeks out the least gaze of humaaitgingle moment of attention and the Heart of God
overwhelmed! Our consciousness cannot manage 8p ¢ghés wondrous Reality. This is precisely theemgy of
examining it. The examination itself will be thistéep retreat” which the Song of Solomon speakswvbtre
consciousness increasingly awakens to love and tayise beloved: “Show me Your Face, let me heaurYo
Voice . . . Draw me after You, let us make has{&éng 2:14 and 1:4). This leads to the point wiieeegaze of our
conscience is riveted on Him continually, becawssinnot do otherwise as that is the very law @&idO Lord,
You have searched me and known me! You know mingitlown and my rising up; You understand my thaugh
afar off. You comprehend my path and my lying doamd are acquainted with all my ways. For themoisa word
on my tongue, but behold, O Lord, You know it aétiger. You have hedged me behind and before, dohdy taur
hand upon me. Such knowledge is too wonderful feriiris high, | cannot attain it.” (Psalm 139)

THE TRANSPARENCE OF GOD IN THE CONSCIENCE OF HUMANI TY

The examination of conscience aims at this completgprocity where human consciousness becomes arate
more transparent to the consciousness of God,ngadi a fusion without confusion, as with fire aindn. The
infinity of God must become part of us, that is wivg arecalled and this is one of the first purposes of the
examination of conscience as it leads us to digchow satisfied we are with the finite. But when amgpease our
thirst for the infinite through use of the finitwe are drinking in death and no happiness is ples&b us. God has
deposited in us and in all human traits—thought, jove—a capacity for infinite Divine consciousagan aptitude
to advance eternally in the infinity of God eveegent within human consciousness. Holiness is mpteise than
this reciprocal transparence between God and ttieidual, one containing the other. In the expesemf this
endless osmosis, man becomes god through divioizatidd God becomes man. Within this deepening witeod,



this always new experience, is found the substahtife, its true meaning and its only purpose. Ttamsparence of
the consciousness of God in that of human beingsilsle on the face of those persons who are nadis well as in
their actions.

The more someone is transparent, the more he coiwates this radiance through all his acts and gestu
especially with other people whose consciences swmak in the same Divine light. That is where owet
responsibility to our brothers and sisters is dbcreoted. That is what is truly callegitness and missiorthere is
no greater love than this mutual irradiation of tluenan family—through the light of God!

None of this is possible, however, if we let oaulswander unbridled within the whim of circumstasand
the anarchy of the unexpected. Only the clear egdlar gaze can open our consciousness to a Belgahthhabits
us. A path opens up and, stage by stage, God Hitagek the opportunity to purify our conscience &mmanifest
the fact that we are never finished discovering Hitis mystery exceeds all reflection and our wocdsinot
circumscribe Him.

Job best unveils this experience for us, as hergnds his unbearable trial. Job is innocent ancckea his
conscience sincerely, “finding there no fault” (J8b). It is during Job’s search that God introduttes ultimate
mutation: as metal is liquified in heat to becomeepgold, so Job is tried to the core of his bewlgere nothing is
left except his immovable decision to belong to Gaddne. Then his consciousness is illumined throthgh
encounter of “a facedf God until then entirely unknown, and Job cries ¢l have heard of You by the hearing of
the ear, but now my eye sees You” (Job 42:5). iBhésnew birth. One could go no further in the D&stament.

JESUS CHRIST: THE ADVENT OF FREEDOM

We can say that Job is without doubt a remarkatd@guration of Christ. Indeed, it is the crossGifrist which will
definitively reveal the sin of humanity and alloetexamination of conscience to go to the centeuofalienation.
From its very first pages, the Gospel places us fadace with this magnificent reality. John thepBst announces
in the same breath the salvation of the kingdorGad and the imperative necessity to face one’saense (Luke
3:1-14). Jesus Himself will present the chartedatin’s message. The Sermon on the Mount (Matth&yi%:an
immense examination of conscience where it finedlyeals itself to be a new way of thinking. Thisvisere history
shifts, both universal history and our most persona, through the advent of true human freedom.

Until then, for the Greeks and the Romans, freedums the mastery of external circumstances, like a
victorious mountain climber who overcomes the diffiies of a steep cliff. Jesus introduced a greature by
showing that conscience is a participation in theative act itself. God proposes that we join witim to break
through all limitations, in particular the suprerimit: death. The examination of conscience willwnde the
exercise leading to the content of this freedomrehbought empties itself to belong to God aloned Gads us
constantly from death to life at the heart of eadmitestimal detail of daily life, for that is wdre the Easter of
Christ is played out.

There is nothing that is more developmental for attitude, nothing more creative than to stand teefme’s
life like the artist before a work to be broughtoifbeing. We can then stand before our life nahasgh it were a
completed act (like a street that is simply thénaf)as a work in progress before a world entirglgro It is up to us
to make our life a tomb or a dance of joy. Thahis very role of art: to make visible the invisiblghe world is not
reducible to that which we can objectively seas ipossible to see in other ways and other thifigsre is nothing
more constructive, more revolutionary than thigdlem of expression that is proper to art. Everggeis an artist
and his masterpiece is himself. The examinatiooaoofscience serves as the instrument to generatsooigr The
examination of conscience places in our heart menelous surge of hope which Christ has introduc&dChrist



conscious heart is the true center of Christianitfith Jesus Christ, everything is possible (Luk&7):and the
examination of conscience takes on a fundamenpatiphetic function. Life is a perpetual birth: yowst be born
anew (John 3:3).

HOW TO DO AN EXAMINATION OF CONSCIENCE

This concrete undertaking since the Fathers ofldsert to Saint Ignatius of Loyola, has been switkd into five
essential steps:

1) Give thanks for the blessings received durirggdhy. The importance of this fundamental attitcaenot be
overly stressed as it is the beginning of all wiscernment. We have received the Spirit and Hts gnd it
is the spirit of joy which is suffocated if we amvays displeased with ourselves, with others aitld aur
life. Joy and gratitude should be the general apinexe of the soul and must always be renewed, awedke
and deepened. Later we must give thanks for matanid personal gifts that have come during the day.
Nothing is to be taken for granted and nothingvsd us: light, health, the air that we breathehids
laughter, a loved one’s joy, a colleague’s handshalr work, our home, etc . . .

2) Ask God for the light to know the movements thave led us. In prayer, we must try to question ou
feelings, desires, repulsions, impulses, or bloekayjvhat are the signs that the Spirit is makingst® How
does He lead us? Toward what does He constanthcatis? This is a thread which goes through all ou
activities and is found beneath our psychic lifel dime movements of the soul. This is a discernrtieatt
needs to be continually refined.

3) Look at your thoughts, words, and deeds forstilee of becoming conscious, in the light of faithywhat has
occured to you—and in you—during the day. The dsseguestion is: how did the Father engender me
today (Psalm 2:7) from thought to thought, actiorattion? What work did God accomplish in me? Titat
where, at the very heart of our spontaneous fegli@gd leads us and deals with us in the most aérway.
These movements are studied in order to discem fvbat spirit they come. Little by little, we leatm listen
and to feel in every moment how God knocks at aeordlove emerges minute by minute in very precise
acts.

4) Ask forgiveness of God. The aim here is to lehat we are forgiven sinners. Nothing builds ugige more
than this knowledge. Ask God to forgive us our mbatrayals of love. Forgive others, love them ay tre.
Forgive events that are contrary to you, accephiteven when they are unacceptable, love (thdtléss)
your enemies under whatever form they appear. Raguforgiveness increasingly leads to a state of
forgiveness, and the ego slowly disappears alotiy thve tyranny of emotions. This leads to a sthili the
soul that gives birth one day to impassivenagatheig, the sign of supreme freedom and of a joy thatsdo
not depend on external events.

5) In the light of the discernment that you hav& flone, how do you now see the future? Let thigi@ét live in
you that you would like to have tomorrow, at woukder a certain circumstance or encounter. Themgnt
yourself to God and surrender yourself to HimsIHe who will live through you.

The examination of conscience unifies us becausesit our deepest desire. This is the whole ptifitas
meaning only for the one who seeks to make innegness. That is why the great saints held to tteménation
more than to prayer. It is possible for them toumsdthe time given to prayer if necessary, but néwealrop the
examination!

The examination is done in the evening, but itasyvfruitful to perform it briefly in the midst ahe day,
where in the blink of an eye we can look at thenpoin which the spiritual effort will have its maxim intensity,



whether it is a weakness to overcome or a fundaahattitude that we seek to adopt.

Thanks to this work, the examination becomes arogiiroontinuous state of watchfulness: “a watchhef t
heart such that not the least unruly movement scedthout our noticing it and immediately corregfiit” (P.
Lallemant).

In this recollection toward the interior, watchfafs and perpetual prayer ultimately become one.
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