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We have another review of James Charlton's splendid book, this time reprinted from a
recent edition of Eremos magazine. Also some commentary on Zen sayings from Colin
Drake. That reminds me to remind you of Jim Clatfelter's Headless Tao, a contemporary
rendering of the great work by Lao Tzu on which Jim shines the interpretive light of a
headless perspective. (Link immediately below). Finally my notes on why I find some
interesting correspondences between the works of Martin Heidegger and Douglas
Harding.

http://daodejingle.net/jimztao.html
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Non-Dualism in Eckhart, Julian of Norwich and Traherne

Review by Frances MacKay of Non-Dualism in Eckhart, Julian of Norwich and
Traherne: A Theopoetic Reflection (James Charlton, Bloomsbury soft jacket, about

$39).

(Frances MacKay is the editor of EREMOS, the quarterly journal of the Eremos
Institute Inc. The Institute is an inclusive association, with roots in Christianity. It
offers a forum and support for individuals and communities to explore, express and
deepen their spirituality within an Australian context. The review first appeared in
EREMOS, December 2014.)

Those who are familiar with Richard Rohr’s writings will have noticed a recurrent
emphasis on unitary or non-dual consciousness (or awareness) in his recent offerings.
One reason for Rohr’s appeal is his ability to synthesise and popularise a range of
theological and philosophical ideas from different sources, saving us the trouble of

grappling with the primary sources!

James Charlton’s book is of a different ilk. If you are ready for a more challenging and
more layered (or more nuanced) exploration of the notion of non-dualism as it is
refracted through the writings of three ‘mystics’ - Thomas Traherne, a 17th century
English priest and poet, Meister Eckhart a 13th century German friar and theologian
and Julian of Norwich, a 14th century (and near contemporary of Eckhart) English

anchoress — this could be the book for you.

James Charlton is also a published poet, and the sub-title of his book announces that
this is to be a theopoetic reflection. So he not only skilfully weaves together insights
from theology, philosophy and literature about these exemplars of ‘moderate non-
dualism’, but he also includes some of his own poems to illustrate his understanding of
the ways they experienced the world, themselves and the divine. In this respect

Charlton is not only writing about theopoetics (or theopoesis); he is doing it.

So what is non-dualism and why is it important? How might a theopoetic approach be
important in rediscovering non-dualism in our Christian tradition? These are some of

the questions addressed in this book. I was also interested in his distinction between



the moderate non-dualism represented by our trio of Christian ‘theopoets’ and the
dominant non-dualism of the East, particularly within Ramana Maharshi’s

interpretation of the Advaita tradition in Hinduism.

We live in a dualistic, polarised world where one thing is defined in terms of not being
another. While this obsession with classification, differentiation and analysis is very
important in certain disciplines, in the area of theology and spirituality, it is not always
as helpful. Examples of dualistic thinking in the area of theology include: heaven and
earth; sacred and secular; transcendence and immanence; body and soul/spirit; head
and heart; reason and imagination, and so on. Christianity has been infected by this
dualistic approach from its foundations, although there have been those who have
resisted the dominant paradigm in their non-dualistic approach to basic theological
questions like: Who am I? Who is God and where is God to be found? Traherne,

Eckhart and Mother Julian are notable examples. So was Jesus, Charlton reminds us.

Theopoetics is helpful in transcending ‘spiritual dualism’ because it allows us to go
beyond an ‘either-or’ to a ‘both-and’ approach, making room for paradox, mystery and
process. In a theopoetic approach, head and heart/imagination come together, inviting
participatory and exploratory ways of knowing. According to Charlton, Traherne,
Eckhart and Julian share a moderate non-dualism that collapses Western dualisms of
creator/creature, subject/object, spirit /matter. It would be problematic to eliminate
the ‘theopoetic’ if we are to understand of their way of knowing. As Charlton says in his
Introduction, “The metaphorical process of poetry is the natural predecessor and the

continuing ally of theology’.

Charlton says that Traherne is ahead of his time in that he sees himself, not as an
observer of nature, but as a participant. In his poetry he assumes that the divine energy
is immanent in all things and this energy flows through him too. ‘He creates and is

created by the world that seems to flow through him.’ Charlton says:

He is aware of the reciprocity of the dance. The cosmic dance. He chooses to be
aware, centuries before eco-concern, of interconnectedness. He pays attention
to the reciprocity of all things with everything else. And God, to Traherne, is

within and without; behind and before; below and above (p.21).



This reference to the cosmic dance brings us to one of the core theopoetic images in the
book: that of perichoresis — from the Greek meaning ‘dancing about’ — an image used
by early theologians to describe the Trinity. According to Cynthia Bourgeault in The
Wisdom Jesus, the Cappadocian fathers saw perichoresis as an outpouring of self-
emptying love (kenosis). Charlton sees this illustrated in the Rublev icon of The Holy
Trinity - indeed he refers to it as a (visual) theo-poem about perichoresis, kenosis and
non-dualism. The divine is represented as a movement between three ‘distinct but not
separate’ figures seated at a table, deferring to each other. There is a vacant space, as if
inviting the viewer to join them in that unifying field of reciprocal, self-emptying love.
(Henri Nouwen reminds us to notice not only the chalice on the table, but the space

between the figures is chalice-shaped.)

Meister Eckhart contributes to our understanding of kenosis through his notion of
non-attachment or ‘letting be’ (Gelazenheit) that involves a letting go of images of God
and self. This, according to Charlton, amounts to letting go of self-sufficiency and
acknowledging the illusory aspect in all our conceptualisations of self and God. You

may remember Eckhart’s injunction ‘to pray to God that we might be free of God’.
His non-dual approach is reflected in such well-known sayings as:

The eye with which I see God

is the same eye with which God sees me ....

You must know that that this is in reality one and the same thing:

to know God and be known by God,

to see God and be seen by God (p. 69).

When it comes to Mother Julian of Norwich, we are perhaps most familiar with her
maternal images of God (e.g. she refers to ‘our mother Christ’), her emphasis on the
love of God rather than the sinfulness of humanity, and her oft-quoted words: ‘And all
shall be well, and all shall be well ... And all manner of things shall be well’.

As with Traherne and Eckhart there is no rejection of the body in favour of soul: ‘I saw
with absolute certainty that our substance is in God, and moreover, that he is our
sensuality too’ (p. 88).



It isn’t that these three reject transcendence in favour of immanence. It is rather that
they access transcendence through participation in immanence. Or to use the dance
image of perichoresis, they join in the cosmic dance. To join in the dance requires
kenosis on both sides. Their spirituality is not one of escape, according to Charlton, but

of engagement. He concludes:

All three advance the view that humanity participates with the divine in the
world’s transformation. All three are engaged with the world, by the
paradoxical means of authentic non-attachment... Engagement emerges in each
writer, through their reweavings of ‘feeling’ with ‘thought’ and of spirituality
with theology. Their written legacy reveals their understanding of Love’s
transforming narrative, evoking surrender to the immanence of transcendence
(p. 152).

I recommend this book to those interested in a more contemplative, more embodied

approach to theology when it comes to addressing some of the ‘spiritual’ challenges of

our time, including a progressively desacralised world and secular culture, the current

environmental crisis and the need for more meaningful inter-faith dialogue.

Frances MacKay
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Zen Sayings By Bukko and Rinzai

Commentaries by Colin Drake
Here are two very pertinent Zen expositions with commentary in italics.
Bukko, a great Zen master, said: (Footnote 1)

The way out of life and death is not some special technique; the essential thing is to

see through to its root.

That is to say That in which life and death appear.



This is not something that fell from heaven or sprang up from the earth.
1t is not external to oneself, but is the deepest level of our very existence.

It is at the centre of the functioning of every man, living with his life, (not) dying with
his death, becoming a Buddha, making patriarch. These are all in dependence on it,

and one who goes into Zen has to pierce and break through to this thing.

Actually It is not a ‘thing’ but That which perceives all ‘things’, the constant conscious
subjective presence, Pure Awareness, Consciousness at rest. It is also That on which all
depends, being the essence of all existence. At the physical level Awareness saturates

the whole universe and no living organism could survive without it.

What is called Zen sitting is not some sort of operation to be performed, and to take it
so is wrong. In our line, it is simply realizing what one’s own true heart really is, and it

is necessary to pledge oneself to the true heart.

One’s own true heart is this Pure Awareness (‘Big Mind’ in Zen), the heart of the (and
all) matter, what one truly ‘is’, and the essence of Zen is to realize this. Then one needs
to full commit (pledge oneself) to this realization by staying awake and reawakening (by

this realization) every time one ‘nods off’.

Going into Zen is seeing one’s original nature, and the main thing is to make out what
one was before even father or mother were born. For this one must concentrate one’s
feeling and purify it, then, eliminating all that weighs on one’s thought and feeling one

must grasp the self.

Consciousness, at rest as Pure Awareness, and in motion as cosmic energy — the
manifestation - is the essence of all and That which we were before any human came
into existence. The realization of this, and identifying with and as This, is to grasp the
self. The outcome of which is that thoughts and feelings are seen for what they are,

fleeting objects, and so they lose their ‘weight’.



We are saying that the self seeks to grasp the self, but in fact it is already the self, so
why should it go to grasp the self?

Because we misidentify ourselves with the fleeting objects (thoughts, feelings, sensation
and mental images) rather than the constant subject presence, that is as the perceived
rather than the perceiver. In this we are identified as a separate object (or collection of

these) in a universe of such.

It is because in the mass of knowings and perceivings and judgements, the true self is
always so wrapped up in the distinctions and exclusivities that it does not emerge to

show itself as it is.

1t is not the true self that is wrapped up in these, but the mind, and as most of us identify

with our minds we do not see ‘it’ (ourselves) as it is (we are).
Rinzai, one of the most famous of all Zen masters, said: (Footnote 2)

In all the varieties of our daily activities is there anything lacking? The spiritual light
manifesting through the six senses has never been interrupted. He who is able to

perceive it in this manner can be an unconcerned man for the rest of his life.

This spiritual light is the radiance of Awareness, for it is by this that all things are
‘seen’ and by which the detections of the senses are perceived. Awareness is
Consciousness at rest which has never been interrupted, the constant conscious
subjective presence that is the deepest level of our being. Manifestation, cosmic energy,
is also Consciousness but in motion and therefore of the same essence. ldentification
with This, that is seeing that we are expressions (and instruments) of This removes all
self-concern; which is caused by misidentification with an illusory abiding ‘self’ —as a

separate object in a universe of such.

There is no peace in the three worlds which are like a house on fire.

It is not a place for a long stay for the murderous demon of impermanence will, in an

instant, make no choice between the noble and the humble, and the old and the young.



This misidentification can only cause suffering as it makes one feel that one is an object

in the three worlds which will eventually perish due to its impermanent nature.

If you do not wish to differ from the patriarch and the Buddha, it will suffice for you to

seek nothing outside.

Once the realization (that one’s deepest level is Pure Awareness and that the body/mind

is a fleeting expression of This) has taken place, then no external seeking is necessary.
If, in the time of a thought, your pure and clean no-mind shines, this is your own
Dharmakaya buddha [Rigpa or ‘Big Mind’ - Aware Nothingness]

If, in the time of a thought, your passionless no-mind shines, this is your own
Sambhogakaya buddha [The Radiance of Rigpa or ‘Big Mind’]

If, in the time of a thought, your non differentiating no-mind shines, this is your own

Nirmanakaya buddha. [The Manifestation of Rigpa or ‘Big Mind’]

The no-mind shines when one is identified with the radiant Awareness that is at the core

of one’s being.

This threefold body is the one who is now listening to my expounding of the dharma.

This can only be achieved if nothing is sought from without.

This realization comes from directly investigating one’s own nature, see the appendix,

and not from external seeking. Once the realization has been made then one can truly

‘call off the search’.
Colin Drake

1. Osho, The Language of Existence, 1988, Cologne, p.48-49
2. Osho, The Language of Existence, 1988, Cologne, p.72-73
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Giles Fraser on Fry's God

The following extract is the concluding paragraph of an article in the Guardian in
which Fraser deals with Stephen Fry's rather fierce denial of God. It is entitled I don’t
believe in the God that Stephen Fry doesn’t believe in either.

...The other problem with Fry’s argument is philosophical. Simply put:
there is no such thing as the God he imagines. It is the flying teapot
orbiting a distant planet about which nothing can be said. Such a God
doesn’t exist. Nilch. Nada. It’s a nonsense. Indeed, as no less an authority
than Thomas Aquinas rightly insists, existence itself is a questionable
predicate to use of God. For God is the story of human dreams and fears.
God is the shape we try to make of our lives. God is the name of the respect
we owe the planet. God is the poetry of our lives. Of course this is real.
Frighteningly real. Real enough to live and die for even. But this is not the
same as saying that God is a command and control astronaut responsible
for some wicked hunger game experiment on planet earth. Such a being
does not exist. And for the precisely the reasons Fry expounds, thank God
for that.

Read the complete article and many others of interest at:

http://www.theguardian.com/commentisfree/2015/feb/02/stephen-fry-god-

christianity-evil-maniac

CONTENTS

Heidegger & Harding from Alan Mann

The subject of our last meeting was 'Heidegger and Harding'. I'd realised there were a
number of points in their respective philosophies at which they come surprisingly close
to one another. I recently found the following Heidegger quotation which prompted
me to look more carefully at their meeting points: "To live authentically is to live in the
full awareness of the nothingness of one's self." 1 used Heidegger's Conversation on a
Country Path to explain what I thought about the correspondence between the pair

and as the opening to our usual dialogue.
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Conversation on a Country Path is a parable in which three men, a scholar, a scientist
and a teacher explore the possibility that truth may require a more comprehensive
approach than is available through traditional philosophy. The choice of the path as
metaphor reminds me of the many paths to realization, Zen, Advaita, Krishnamurti,
the mystics of all traditions, etc., etc. Heidegger offers 'meditative' thinking as a
necessary correction to the everyday 'calculative' thinking which, he reminds us, has

become our dominant mode of being.

The three walkers, with the teacher as a wise prompt, arrive at various conclusions,
which will be familiar to us as fairly typical of the perennial philosophy, and which can
be demonstrated by the Harding experiments. The country path conversation explores
the possibility of becoming free from our familiar technological habitation of thought,
explanation and concept thus leading us into a more peaceful environment and finally
to arrive home at where we truly belong. Somewhere else, Heidegger describes
philosophy as inspired by homesickness, the urge to come back to where we truly
belong. He talks about this destination as Gelassenheit, the essence of thinking, which

provides different and a more radical insight into who we are.

Comment: This is an interesting parallel with Douglas Harding’s
insistence of finding out “what we really, really are”, another way of
understanding the perennial philosophy which assumes an incomplete

apprehension of our true being, a habitual overlooking of first nature.

In explaining how I intended to present my case I reported that at a recent meeting of
our men's group one of our members mentioned that at a recent concert he had
suddenly felt that he was somehow absent and that the music was all there was. This
brought to mind the Eliot quotation: "...or music heard so deeply / That it is not heard
at all, / but you are the music/ While the music lasts"— and it was exactly such
moments that set me off on my particular path of enquiry. Searching around for
explanation of such experiences I stumbled on Ken Wilber's early writings from which

I now quote the following;:

In unity consciousness, in no-boundary awareness, the sense of self expands to totally

include everything once thought to be not-self. One's sense of identity shifts to the
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entire universe, to all worlds, high or low, manifest or unmanifest, sacred or profane.
And obviously this cannot occur as long as the primary boundary, which separates the
self from the universe, is mistaken as real. But once the primary boundary is
understood to be illusory, one's sense of self envelops the All—there is then no longer
anything outside of oneself, and so nowhere to draw any sort of boundary. Thus, if we
can at all begin to see through the primary boundary, the sense of unity consciousness
will not be far from us.

From the foregoing it's too easy to jump to the erroneous conclusion that all we have to
do to usher in unity consciousness is destroy the primary boundary. In a crude sense
that is true, but the situation is actually much, much simpler than that. We really don't
have to go to the trouble of trying to destroy the primary boundary, and for an
extremely simple reason: the primary boundary doesn't exist.

Like all boundaries, it is only an illusion. It only seems to exist. We pretend it exists, we
assume it exists, we behave in every way as if it exists. But it does not. And if we now
go in search of the primary boundary, we will not find a trace of it, for ghosts leave no
shadows. Right now, and I mean right while you're reading this, there is no real

primary boundary, and so right now, there is no real barrier to unity consciousness.!

Back in 1987 I bought a paperback copy of the book Discourse on Thinking which
comprises three sections. The final section is Conversation on a Country Path and the
first two sections of the book provide Commentary on the conversation. I'm not sure
what prompted me to buy the book, four years before I met Douglas Harding, but I
must have recognized correspondence between the Heidegger essay and the Harding
article ‘On Having No Head’ Iread about that time. That too, triggered an intuitive

'ves' but without a realisation of why such a strong affirmative response.

In preparing these notes I found an article on Gelassenheit by Barbara delle Pezze'
particularly helpful in unraveling Heidegger’s meaning and I have extracted from her
paper what I think are the main points and added my Comments on why they
correspond with Harding and how the Harding experiments reveal the actuality of

what is being pointed to by the trio on the walk. Extracts from the delle Pezze paper,

sometimes mixed with my additions, are shown in italics from this point. I have

inserted notes on direct parallels with Harding and marked these inserts as 'Comment'.
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The most important area in which the Heidegger and Harding stories correspond is in
their conviction that we have to go beyond conceptual representation into actual
experience to understand our essential being; to make the shift which discloses first as
well as second nature. At the meeting we tried the pointing finger experiment to see if
we could at least see, if not agree, about what was looking. For those who sense there
might be something in these 'simple instruments' but not convinced I suggest they try

Sam Harris's version. iii

Now to the Heidegger essay, there is deliberate uncertainty in the account of the walk
and the contributions of the three participants are less important than the combined

effect of their dialogue in breaking our traditional patterns of thought. The process of
the exchange involves giving priority to the process above individual contributions, in

much the same manner as Bohmian dialogue.

We can say that, as every moment of the dialogue, what we are looking for is already

showing itself, and investigation itself is already an experience of it.

This reminded me of Sam Blight’s rendering of this principle: 'We awaken when we

realize that what we are looking for is what we are looking out of'.

Meditative thinking

Man is quite capable of Meditative thinking but is also in flight from it, somehow we
manage to lose it needs to be re-awakened. This reawakening rarely happens
spontaneously, it does not just happen by itself, it requires effort but the sort of effort
involved is more like the farmer waiting for the seed to come up and ripen. It keeps us
focused on reality and is the essence of thinking. Without Meditative thinking we

become uprooted from ourselves.

Releasement

The necessary action involves what Heidegger calls releasement. Releasement requires
the adoption of a stance of letting go of, releasement from, the familiar perspective of

things and of calculative thing.
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This releasement has to be combined with an openness to the mystery, the mystery
being whatever might be hidden from us by our habitual mindset. If we are able to do

this we are enabled to inhabit the world in a totally different way.

Comment: In the case of the experiments, releasement is a necessary
condition to enable the perspective of boundlessness. If I insist on what I
know, for example, giving priority to the knowledge I have about my head
I will not admit what is actually SEEN. Awareness remains bound by and

not released from second nature.

Gelassenheit (Waiting upon?)

This is a condition which is completely open to Being’s governance. It involves turning
away from man towards man’s essence and could be expressed as surrender to
Meditative thinking in which the traditional concept of thought as representing and,
consequently, willing are let go, together with the notion of subjectivism: thinker,
willer, self. This action, summarized as non-willing, allows Gelassenheit to wake up —
it enables us to let ourselves in. Gelassenheit is THE relation to Gegnet.

Comment: More like an awakening as Being, an awakening to what we

really are as demonstrated in all the experiments.

Letting oneself be called forth and resolving to let this happen results in in-dwelling
which Heidegger, in Being and Time, also refers to as ‘existence’. Requiring in-

standing, standing in care which we might call mindfulness.

Comment: The first person perspective opens us to Gelassenheit, the
experiments provide what Heidegger calls effective effort by, instead of a
roundabout country wander, turns us around immediately to see what we
really are. (Eckhart talks of Gelazenheit involving a letting go of images of
God and of self. Eckhart)

Heidegger: Thinking is no longer representing. Thinking becomes “coming into the
nearness of distance”.

Comment: I wonder why he doesn’t say ‘thinking is now awareness?
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This apparent passivity is a form of ‘higher acting’ letting us in to Gelassenheit.

An awaiting without expectation upon the as yet unknown. Waiting free of the task of
weaning, of needing to arrive at a result of letting go. Not waiting for but waiting
upon. Gelassenheit as “higher acting” is further determined in the dialogue as
“waiting” [warten]. As Heidegger affirms, what can be done to glimpse Gelassenheit is

to actually do nothing but “wait,” “we are to do nothing but wait”

Uncertainty about all this is a good sign, it indicates the necessary openness. AWM

Gegnet—That which regions
Horizon as the space in which we represent the
objects around us. The horizon before us is only the

side facing us. The side facing us of an openness all

around us involves three elements: objects, the

horizon and that which lets the horizon be. That
which lets the horizon be , the openness all around
us, the region of all regions. This is called Gegnet—

the truth of Being.

~~200"—

Gegnet is the essential movement that relates and

determines the relation to Dasein. (Being in the world)

Comment: I prefer Being as the world. Both Heidegger and Harding use
the word 'region’ in similar if not exactly the same way. Heidegger to
communicate the various manifestations of Being, Harding to reveal the
different levels of Being.

It lets everything merge in its own resting. Where everything belonging there returns
to that in which it rests.

Comment: Sounds like Sunyata.

Heidegger refers to that which regions, Gegnet, as ‘source’. Harding calls it 'the aware

space here', Traherne uses 'Capacitie’, the openness that holds the fillings.
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Technology generates a fussiness about beings at the expense of any reflection on
source. ...This is homelessness, since it is precisely this ‘source’ which in the deepest
sense is man’s home. Heidegger understood Being as ‘source’ which in its ‘self-
blossoming’ is responsible for anything coming into the open where it can be

encountered by human beings, but which itself remains ‘forgotten’ or concealed.

Dialogue

Unfolding meaning in the space between thoughts and participants. Receptiveness
And bracketing creating the possibility of new paths, of something new arising. The
swinging between the participants' input during in the Conversation walk creates the

opportunity for Gelassenheit to come about.

Comment: A version of two-way looking and how similar this to Douglas’s
point that how we describe ourselves depends upon the level at which we
choose to rest. The onion diagram (above).

Turning back to which we belong, in so doing allowing to be our innermost being, to be
Da-sein. In this relation, and just in this relation, the human being can be fully himself.
When we think in terms of representing , we belong to Gegnet, in that, as ‘thinking
beings”, we remain in that horizon which is but the side of Gegnet that “is turned
toward our representing. That-which-regions surrounds us and reveals itself to us as
the horizon”.

Comment: How much simpler to see this as first and third person
perspectives. When we remain identified with second nature, we are
trapped in the unawareness of our first nature as, in Heidegerrian, ‘that

which regions.

Two-way Looking

If we are already in it, as an expression of Gegnet why don’t we realize it? Heidegger
puts it as “a restless to and fro between yes and no”. A swinging movement of
concealment and unconcealment. Different perspectives of the same “originary”

movement, the “originary turning” that is Ereignis.
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“If we can call Ereignis an event at all, it is the ‘a priori event’ of the opening up of the
open.” And it does not lie in distant space, but lurks as an intimate obscurity at the
heart of our own thought and experience.v

The task is that of being mindful and moving closer to that which is closest to us, and
because of this farthest, that is, be-ing in its truth. Thinking the truth of be-ing is the
task of thinking , and thus of man, that as a “thinking being” is called to “in-dwell into
releasement into that which regions.”

Comment: The problem for Heidegger arises from his determination to
represent what he has transcended by taking wus beyond the
representation of calculative thinking; to re-represent what he's just led us
beyond. Leading us into his meditative alternative and then undoing his
good work by trying to represent it—the revelation. The equivalent
mistake in headlessness is to see the revelation of the experiments, the first
person perspective, as an attribute of our third personhood. To think of
Sirst nature as an attribute of second nature, the 'I am enlightened’' trap.
On the other hand, we can see that he does leave the openess open at the
end of the walk.

This is the final exchange of the three walkers:
Scientist: Indeed, waiting is really almost a counter-movement to going toward.
Scholar: Not to say a counter-rest.

Teacher: Or simply rest. Yet has it been definitely decided that " AyyiBaoir) " means

Scholar: Translated literally it says "going near."

Teacher: Perhaps we could think of it also as : "moving-into-nearness."

Scientist: You mean that quite literally in the sense of "letting-oneself-into-nearness" ?
Teacher: About that.

Scholar: Then this word might be the name, and perhaps the best, for what we have

Teacher: Which, in its nature, nevertheless, we are still seeking.

r,on

Scholar: "AyyiBaoin": "moving-into-nearness." The word could rather, so it seems
................. to me now, be the name for our walk today along this country path.



17

Teacher: Which guided us deep into the night .

Scientist: ... that gleams ever more splendidly

Scholar: ... and overwhelms the stars ...

Teacher: ... because it nears their distances in the heavens...
Scientist: ... at least for the naive observer, although not for the exact scientist.
Teacher: Ever to the child in man, night neighbors the stars.
Scholar: She binds together without seam or edge or thread.
Scientist: She neighbors; because she works only with nearness.
Scholar: If she ever works rather than rests ...

Teacher: ...while wondering upon the depths of the height.
Scholar: Then wonder can open what is locked?

Scientist: By way of waiting ...

Teacher:... if this is released .

Scholar: . . and human nature remains appropriated to that...

Teacher: ... from whence we are called.

Postscripts

Dave Knowles: Referring back to the use of the word source, by both Harding and
Heidegger, we can add Gebser's 'Ever Present Origin'.

Christopher McLean: The Guide's poetic utterances at the beginning are a mode of
being that is in touch with Being, in a less separated way. He keeps responding that
way, and they don't get it, so he joins them in something that is more their style of
discourse.

Graeme Wilkins: Why don't we watch the You Tube 'Heidegger in 12 Minutes' which
we then did. The experience was marred by my inability to get it 'full screen' but the
link is below if you want to try yourself. vi

My apologies for not including some of the other contributions which have slipped
away since the meeting . This exercise has helped me to understand another
Heidegger quote 'Making itself intelligible is suicide for philosophy' which I thought
an amusing self-deprecatory observation on his famously impenetrable prose but if

truth is inaccessible to conceptual thought, it makes sense.
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iHeidegger on Gelassenheit Barbara delle Pezze http://www.minerva.mic.ul.ie//vol10/Heidegger.html
iiWaking Up by Sam Harris pages 141 and 165.

v Some helpful references to 'source' in Thinkers of Our TimeHeidegger by David Cooper (pages 71 & 77,

etc)

v Meaning, Excess, and Event Richard Polthttp://www.heideggercircle.org/Gatherings20102Polt.pdf
vi Heidegger in 12 minutes. https://www.youtube.comwatch?v=A04RhtROimY

Making itself intelligible is suicide for philosophy.
Martin Heidegger
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