The Texts of the Convivium 
A MANY-SIDED GOD 
 How can we talk about God in a convincing manner, one that will satisfy one’s intellect? There are ways of making it a direct, personal experience. And for those who may have not have matured such an experience, how do they pose the problem of God? What could, at least, start them considering the absolute? 

 The heart of the matter is very clear: it’s whether one can carry out a more objective discourse, one that is more accessible to a man of rational and scientific mentality. This man has to be able to gain access to this independently from the fact that he has, in his own heart of hearts, developed a particular spiritual sensitiveness, a particular sense of the sacred. 

 In the times of the ancient Greek civilisation and of its diffusion in southern Italy (Magna Graecia), the first philosophers that spoke of God in strictly rational terms were those of the school of Elea, in Cilento, on the Tyrrhenian coast of Lucania. 

The series is opened by Xenophanes, but the real leader is Parmenides, who argues: God is the Being, He is what He is; He is everything He is, He is the One and All. This One-All cannot become, since becoming would be a passing from being to non being:  this is impossible, inconceivable in rational terms. Therefore, concludes Parmenides, Being as such is unchangeable. 

 As far as he is concerned, changing and time are illusions: something unreal.  Parmenides denies reality to the multiplicity of the beings of nature and their becoming, on the base of pure rational considerations, refusing the evidence of the senses that certify the continual change of things and the succession of events. 

 In the thought of this school there is only God and not the cosmos, not evolution and history. The absolute eats the relative, the contingent; in the same way as time is entirely absorbed by eternity. One sees an aspect of things and, in order to highlight it, one denies the opposite pole in a manner that doesn’t really seem justified. One mistreats the experience, with everything it could reveal to us. A pure rationalism such as this one is indeed nevertheless of great interest, but ends up by being too much. 

 A more balanced philosophy would, on the contrary, also recognize independence and consistency to the multiplicity of the beings of the world in plural and to their becoming. All of this cannot be considered mere illusion, but it has its own reality, at least in its own sphere, on its own level. 

Philosophy ends up by realising that one has to start from facts, that have been precisely certified and attested by experience. And the facts I would like to propose at this point are, in particular, those obtained by parapsychology. Especially those that have been achieved by the phenomena of clairvoyance in the future, to which I will limit myself.

 It has by now been proved that certain people can have visions of future events. And this, as a matter of fact, often concerns visions full of details. One may well ask: how is it possible to forecast all these details? 

 One can answer by saying this happens by chance. But then one has to try and see how much this is possible. One applies the calculation of probability to it. And the calculation shows something very simple: the probability that all these coincidences are due to chance is really infinitesimal.

 It would therefore be better to imagine that the subjects that foresee certain events in such a detailed and accurate manner are gifted with an extremely particular sensitiveness, which allows them to perceive the future as something which, in some way, in some sphere, already exists. 

 Here’s a good conclusion that one can reach starting from science: one certifies determined facts, one classifies them, one gives them a scientific organization; then philosophy intervenes. And philosophy, if one doesn’t wish to ignore those certain phenomena, is forced to suppose that the future already exists. One concludes that, at a certain level of being, reality occurs in one block, all together like a coexistent and coeternal space-time. 

 Here we have God as One-All. Science, a science that wants to fit in with parapsychology by certifying the phenomena of precognition, poses us with evident premises of the reality of God at least as One-All non becoming, eternal, absolute. 

 Parapsychology makes us see that every reality, even physical reality, is in the end energy and mind. Now one may well wonder whether this absolute is a physical reality or in fact not a mental one. The substrate of everything appears mental; mental is, indeed, the original reality of the absolute. 

 Could it ever be possible to conceive a reality that has not been thought by any thought? Let’s try to do it. Does Australia exist? We are certain it does. But would it exist if nobody thought it? I give it reality in me with the fact of thinking it. But above all it is given reality by the thoughts of all the Australians who live there.

So what about before the Australians existed...? Before any living species that could have in some way thought about it, did that continent exist? I have no doubt whatsoever. Nor do I have any doubts regarding the reality of the universe before man or living and sentient species populated it. 

 So what mind gave the sense of being to everything that existed? Let’s say: the divine Mind. This absolute Mind gives a sense of being to all realities as they really are. It has to therefore think of the realities in a perfectly suitable manner: and it couldn’t do this unless it perfectly and completely coincided with all these realities. Here we have a God like a One-All and universal, absolute, eternal Mind. 

 But is this the only aspect of God? It seems that other forms of experience can give us God according to other aspects and ways of being. 

 There is the experience of the Indian spirituality school that expresses itself in the Upanishad and then in the Vedanta and in the Yoga. Here God gives Himself in a manner which, in a certain way, precedes His being One-All in a metaphysical sense. 

 No reality is conceivable unless it is thought by a mind, which gives it a sense of being. I can’t conceive any reality that hasn’t been thought by anyone: this is an extremely clear sensation for me, it is an intuition that lights up in my spirit because of an interior experience.

 In this way I arrive at sensing that the same One-All is also the consciousness of itself. It is Consciousness that has a content, in other words, the All. It is a content to which the Consciousness perfectly adheres, to “place it” exactly as it is, in its total truth beyond all appearance. 

 Now not only in the human mind but in the same Divinity the Consciousness of all things comes after that Consciousness in itself, which in a certain way is its basis, root and source.
 Before actually thinking of a certain content of thought or a certain other, I am thought: I am the pure capacity of thought. Before doing this or that, I am myself at rest, in my pure potentiality. If I analyse myself, if I know how to trace back to the pure source of all my spirituality, then I am capable of finding myself again in my original transparency. This is what the Yoga proposes, along with other mental research techniques of the Self. 

 Therefore God as abstract, potential and empty Consciousness, certainly precedes God Himself as concrete consciousness that gives those determined contents. 

 The first of these two divine ways of being precedes the second in a sense that is obviously not temporal but rather metaphysical.  
 The God of the Yogi metaphysically precedes the God of the Philosophers. However there is a third way of being of the Divinity: the God of the Religious, or rather, of the religious experience. 

 The religious experience lives the absolute like a You, like a Subject that transcends us and with which we can establish a personal relationship. 

 This You is the Sacred, that can manifest itself in various forms. It can be identified as any Power, to which a sort of personality is attributed. 

 Power is the River, which one invokes before getting ready to swim across. Power is the vital spirit that makes wheat mature. Power is the genius or spirit of the arrow, which the warrior turns to in order to strike his enemy. 

 Power is the spirit or genius of the animal species that one hunts: it would be better to tell him that he is forced to kill those animals for the sole aim of survival and that he will do it in the most respectful and discreet manner possible, so that the spirit understands and will not take revenge, on the contrary, it will be propitious. 

 The mountains, swamps and sea appear Powers. And above all the heavens, the sky that gives fecund rain but which also unleashes storms. Amongst all the realities Heaven appears the most transcendent, the most mysterious and the most original. Under every latitude, in the bosom of all the most diverse religious traditions, Heaven is identified with the supreme Being, which has completed, or at least started, the creation of the universe. 

 It is an in-depth study of the religious experience that brings men to the intuition of an original Sacred. This is mainly identified in the supreme celestial Being, and it is by deepening the nature of such a Being that one ends up by seeing the one God, creator in the strong sense, of monotheism. 

 In this way one discovers that such a God is the creator in the original sense: He places into being all realities from nothing, without using any pre-existing matter. And He is the perfective creator: in other words He doesn’t leave creation half done, but He brings it to its completion, to perfection, to fullness of being. Conceived in this way, creation is a process that will reach its ultimate aim at the end of time. 

 The conception of a God creator in this strong, original, perfective sense achieves its full coherence in the idea of incarnation. God creates the cosmos and man, but not only; in order to make this creation full, efficacious, real and perfect, He reaches the point of incarnating Himself: He reaches the point of making Himself man. And furthermore, in redeeming the corporeity of man, in assuming it, God also makes Himself cosmos: God assumes that cosmos where the corporeity of man extends and continues. 

 What does the incarnation of God in man actually mean? It is the full realization of that process for which any man can be transformed into man of God. The model is the saint, the mystic: the man who has emptied himself of himself, of all egoism and egocentrism, to fill himself of God, to become a vessel of God, to become an angel of God on this earth. 

 The angel announces God, he reveals Him, he speaks in His name, he is His “messenger” as the same etymology of the Greek ànghelos means. He is the carrier and bearer of God as well as His co-operator. 

 The angel is a presence of God. He is God Himself in action. God manifests Himself with power in first person through a man that makes himself an angel. 

Not only a man can accomplish an angelic function and mission, but any creature that makes itself the vessel of the divine action in the world through time, through evolution history. 

 God is eternal and and unchangeable. How can His presence, how can His action become multiple and temporal unless it is through a branching out and spreading of divine energies? When a creature makes itself the vessel of such energies, and insofar as it makes itself the vessel of them, that creature itself becomes a way of the divine presence, that operates in the diversity of situations everywhere. 

In making himself an angel of God, man incarnates God Himself. And, in the end, the perfect incarnation of the divine into human is the deification (théosis) of man. 

 Truly perfect humanity would build itself in one with God, even reaching the point of maintaining the multiplicity of human subjects: God would be really, literally, “all in all”, according to an expression of St. Paul. 

 A perfect humanity would realize the perfection of saintliness, in other words, the adhesion to the divine will, as well as the perfection of humanism. Human creativity would reach, in God, its highest degree. Man would become, in God, almighty and likewise omniscient. The human mind could contemplate everything that is placed into being by the divine Consciousness. 

 Of this perfect and ultimate grade of the incarnation of God in man, many different phenomena can be considered as anticipations and prefigurations that appear different and nevertheless convergent. Of the idea of such a full and absolute incarnation, the beliefs relative to the descent of God or of a minor god in the personality of a man can be considered as imperfect and yet significant draughts. Let’s make some examples. 

 The idea of a divinity that fortuitously and temporarily comes down on a human individual recurs in the most diverse religious contexts. The fact in which such an idea appears to express itself, experienced by the subject or rather observed from the outside, could take on the aspect of a phenomenon of possession. 

 Furthermore there is the belief that a divinity can take on the form of an animal (theriomorphism, totemism). 

 There are beliefs that a divinity can elect by his own means, fortuitously and temporarily, or permanently, not only a saint, but a shaman or head tribesman, a prophet or a messiah, a king (the sacred king), a Buddha or a bodhisattva, a “hidden imam”, a guru or spiritual master, a priest (for the time in which the sacrificial acts lasts), or also the victim of sacrifice, an idol, a sacred object, a sacred rite. 

 But was not perhaps the adjective “divine” attributed in all spontaneity to a great artist (“the divine Michelangelo”) or poet (“the divine Poet”, a common way of referring to Dante), or to a genius of science (“the divine Leonardo”), to a supreme exponent of humanism? Does one perhaps not express the idea that not only the religious man in pursuit of saintliness, but the humanist himself involved in science and arts imitates God and aims at divine perfection? 

 In the bosom of religious experience God is perceived not only as the creator of all beings, but also as the origin of everything that is of value. The religious experience ends up by welcoming the expression of God in each value, insofar as it concerns an authentic and high value. 

 For his part, a deepened humanistic experience, as long as it doesn’t lose the sense of its own divine Source, recognizes it as the Source of all human values. It also recognizes that all those that commit themselves in the pursuit of human values obtain their inspiration and energies from the divine Spirit. 

 Therefore, in the same way, a deepened religious experience is also an experience of how much God is present and active in every form of humanism. In this way humanism is confirmed as the continuation of the divine creation, the imitation of God, the collaboration that man offers to the divinity. 

 God is the Saint par excellence: therefore the saint imitates God. 

 But God is also the Supreme Artist of creation: therefore all artists, architects, sculptors, painters, musicians and poets imitate God in some way. 

 The Divinity is omniscient: and therefore in this sense the scientists, philosophers and historians all imitate the Divinity. 

The Divinity is almighty: here all accomplishers of technological works imitate it, all those who aim at transforming matter and moulding it, also all those who work on themselves through all kinds of psychic techniques with the aim of obtaining control of themselves in their own hearts of hearts and on the most diverse levels of their own being. 

 In His most original way of being God is the pure Self, who contemplates Himself in His pure potentiality, transparency and abstractness of all content. 

 Furthermore, in the Divinity there is a less original way of being than the other, from which it derives, therefore God is not only the pure spiritual Subject that self contemplates, but He is likewise the universal, eternal and absolute Consciousness that contemplates all things. 

 We can compare that original and first way of being to the Brahman of the Hindus or to the One of Plotinus or to the Father, first Person of the Christian Trinity. 
God as absolute Consciousness appears, on the contrary, comparable to the divine Logos, or Word, or Intellect, in other words to that second Person that Plotinus calls the Nous and the Christian theologians call the Son. 

 Finally there is a third way of being of the Divinity, that is God the creator. This way of being is comparable to the third Person of the Christian Trinity, the Holy Spirit. In the Trinity of Plotinus it is called the Soul of the World. 

 This way of being of the Divinity, in the same way as it is defined in the western thought, finds a comparison in Hinduism in the figure of the Shakti. The Shakti, or Bride of the supreme God, is all one and the same with the modality of God’s creative action outside Himself, in things. Whereas the original God is immersed in ecstatic contemplation of Himself, His Bride dances around Him giving form to creation. 

 In His absoluteness, God is completely and fully realised, He is entirely self-sufficient and perfect. But He creates the universe, and the creation is a process that continues through evolution and history: a process that is by no means complete or finished in its present state and, on the contrary, still very far from being completed. 

 Create means giving space to creatures, so that they work by themselves. Creatures aren’t puppets moved from above: they are independent living beings. As God gradually creates them, He limits Himself. 

It’s up to the creatures to cooperate with God so that His will is done and His kingdom come. But this collaboration may fail. The will of the creatures could unfold in the opposite direction of sin, in other words, of egoism, of egocentrism, of disownment of the Creator, from the vain pretension to do it all themselves and almost to self-create themselves. In this case the presence of God is limited, not only, but denied, ignored, at worst crucified and killed. 

 God can be limited and offended: needless to say, not God in Himself, in His absoluteness, but in His presence amongst us in the world. 

 Since God not only creates the universe, but He incarnates Himself in it. Here is yet another way of being. The Divinity incarnates itself in to each “man of God”. It incarnates itself in an extremely particular manner in the “Son of God” Jesus Christ and, through him, in all his disciples. But in a broader and more general sense one can say that God incarnates Himself into each man. 

This presence of God in each man ensures that all humans are in communion between themselves: all united to God; and all united, in some way, to Christ, who of the divine presence in the world and history, is the central point. 

 By somewhat paraphrasing a text from the gospel according to Matthew (chap. 25), we can attribute these words to Christ: “Every time you gave food and drink to the youngest of my brethren, every time you welcomed him and dressed him and visited him in hospital or in prison, you did it for me”. 

 This means that between each man and Christ there is communion and an intimate vital lymph circulates. Every man takes part of Christ, every man is, in a certain way, Christ. 

 He who helps a man helps God Himself. We are called to being, of God Himself, not only His collaborators, but His helpers, His Samaritans. 

 One of the greatest Samaritans of all times is without a doubt Saint Camillo De Lellis, who worked in Rome in the second half of the sixteenth century and in the beginning of the following century. He also founded the religious order of the Ministers of the Sick. He saw the presence of Jesus Christ in the sick. He thought that the sick man was Jesus. And it is in this precise spirit that Saint Camillo served the sick as his master and in a certain sense he worshipped him as his God. 

 An excellent superior had sent for him whilst he was attending to a sick man. He answered him saying that he would have gone to him as soon as he had finished attending to this man as he couldn’t interrupt his assistance: “Tell Monsignore that I’m busy with Jesus Christ”. 

 In the hospital of the Santo Spirito (Holy Spirit) there was a man suffering from lupus. He was completely disfigured and stank to high heavens, he inspired utter disgust. But the saint ran to him, he washed him, fed him and helped him in every way holding him in his arms and cuddling him as only a mother does with her child: “This is my Lord”, he exclaimed, “who I will serve with passion and happiness”. And finally he said: “May the Lord be praised, for I have served His Divine Majesty”. 

 He who makes himself a Samaritan of God incarnate and crucified in men, establishes, with this particular way of being of God, a relationship of communion. Being in communion with crucified God is suffering and crying with Him, it is reliving His passion. 

 But God incarnate doesn’t only suffer in man Jesus, from the anguish of the Gethsemane to his arrest, to the interrogations, to the whipping, the cruel and infamous punishment of the cross, to the desolation of the abandonment, to the “consummatum est”. 

 God incarnated suffers in all the members of Jesus Christ: in all men. He suffers in all the hungry and thirsty of food both material and spiritual. He suffers in the sick, in the prisoner, in the tortured, in the oppressed, in the offended and in the humiliated. He suffers in the alienated and frustrated man; in the man who is desperately alone; in the man who is a prisoner of himself, of his own vices, his own obsessions, of his own immaturity, of his own madness. 

 Jesus without sin is crucified in every sinner. Jesus is crucified in every man and, as Pascal says, stars in agony until the end of the world. 

 At this point it would be better to take up the thread of the entire discourse in order to make a conclusive synthesis. 

 The relations of us humans with God’s original way of being: contemplating the original self-transparency of the pure Self, we identify ourselves with God the Father, the first Person of the Trinity; we make ourselves one with Brahman in that supreme ecstasy of the Samadhi that the yogi pursue. 

 Man’s relationship with a second divine way of being: together with the God Logos and the eternal Consciousness (second Person) we know and contemplate everything that was and is and will be, therefore we imitate the Divinity by pursuing omniscience. 

 Our relationship with the Divinity’s third way of being, which corresponds to the third Person: with God the Creator is in communion in every form of creative, artistic, technological commitment aimed at controlling matter and transforming the world to make it a better and more beautiful place. 

 Our relationship with the Divinity’s last way of being, with God incarnated: letting go of all our egoism and ambitions and personal plans and projects, we can in the end incarnate God to make ourselves only and nothing more that the vessels of His presence. 

 Living with God in the breath of every day, being with Him, in Him, on all levels; imitating God, helping Him and making ourselves transparent to manifest Him, to prolong His action: is the only aim of the man of God. It is that which the man of God above every other thing desires and yearns for. It is his acting and also his rest. Here he really finds himself again. Here is his true being, his perfection and happiness. 
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