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Sobering Up To the Other: Levinas’
Paradoxical View on Mystical Enthusiasm

Pr. Ragor Burggracve®

Abstract

L tle Bhowght of Lovinas, we discover & domable, appasently
contradictory spprooch o mysicdl enllnslaie Upon clime
Iniipection, however, they do nob annil Each ather bt on
the catitrary nood each othier: Inthe periond of his lint major
work, Totalily and Infinity. Levinas 1 quite dsapproving
ol “mystical enthusiasm’: Later. in the poriod of his seeond
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for a Chruwtian “thorough reflection’ an mysiicium, slarting
fram Spirit-theolopgy,

The philosophical thought of Levinas can be described as a thinking
‘unta=lead’, for avhich the face of the athor, with lts ethical appeal
o pesponsiility, is eld as the “trace’. In this thisaght e discover o
double, apparently contradictory approach to mystical enthusisag,
Wit is must known is his very cnitical stance towards mysticiam,
A3t i found espocially wn the penod of his frst mujor work T oblity
it Dnfeneity (1961). Ina fiest movement we will deseribe e souree
and dynamiics of this critigue. What is less known is his positive
attttude tmeards myitichim, which we snconinter sspecially im the
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period of his secnmd major weork e B B'"FE (1974). Inu
uecond movement we will then make more explicit the very unigue
miselality af this positive approach so that it can be mide cloear how
busth mpproachus do not annul but on the contrary need each other.
In a ttird movemenl we shall eplose particalarly the possibilitivs
imrplied by Levinas” positive approach W mysticism (or & Christian
t'lz'-:. withiut neglecting his critical evaluition of a fusional nystical
it hininraarm !
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1. Radical eritique on mystical enthusiasm

bt the period of his firt major work, Totality and Infinity [1961)
and of the compllation of hig cesave on Judaism of TR0, “TNiFel
Freedam”™, Levinas is quite disapproving of "mystical enthisiasm’

Alungsidhanivulspoken mistrust towards a cosmic religinsity, which
smarts from natune Wwards the diving (as o natare wene onby the
tranapatency of the “amazing’ of ‘wonderful’ and were nol al the
sarme me, marked by ruthlesness), he also criticises sharply the so-
fi'l"Ed 'I‘!!I'Hﬂ'fﬂlll emthusmmsm’ and o oedtain I'H:."I."'II"-IHI'FI ol lLﬂ'lL‘l'Li,l_‘l_ﬂ_LlJ
inlenioacity that is coupled wilh it

1.1 Mithnagdic background

This unambiymcus critical approach = loading up (rom ks Jewish
background to a "atnet and denwnding forie of an othically
oriented religiosity in and theough the “delug’ (ol the Torah) -
can be better understood iF it & Tinked with his particular Jowish
Lithuanian background, namely the “Mithmagdic” spiritality of (he
strict application to the Seripture and Talead and o the witings
ol the great masters of the tradithm, This spidliuality stands )
slark contrast to the “Hassidic® spirituality, of which the Tiles of
Hie: Hasadin (Classnfiscle Ernitirtungen, 1968) of Martin Buber are an
erminent expression. Hastdism came into existence midway through
e clghteenth century ns o sort of dievedlonal ludalsm among thie

'I.tm'ﬂlgr Mliterato weeal Jowvs af the Dloraimian provinees of what
were then Folund-Volhyrin, Podelia, snd Gilicin. M T preponent
wits lerae] Tery Eliaer (1700-1700), also kowwn as Boal Stwm Tuv,
mnensdng frienadly Masver of the Namw (of God),’ and possessorn of
the ood name,” or ‘entrusted wikh the peopli. He tought that traie
rdligion consisted in a sincere and joyous Love of God, Thye core of
this living religlosity is "enthustism’ { itz ) that exprosses il
eoneritely it o heartfelt sxperience of and participation in Cod's
vmnipresence, Both in fervent prayer and in dhaily Jifie, with a1l its
lasks aod Juties
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Hastdism met with heavy resistance, especially ameong the jews of
| ithuania, the homeland ol Levinas: [n some cities of Lithuania and
in Vilnius in particular, the Jewish copunmunitios dovelopied not enly
thair rullﬂ,iuuj.‘ami soncial Hife, but alsa thetr muold-facobed intilloctaal
e, Lithuana was the land wheve Judiism reached s sparitual
peak (EFP 64/24), This Imollsctual Judaism wis rooted in the hand
divcipline of studymg the Talmud in the “Yeshiva' ar “acadomy of
highor study of the Talmud”, where the Talmud was no longer sadied
privately but In o group and under the disection of a learned teachir
or “mastor’ (Roabbi). Resistanee against Hastdism was mitated by
Elijah Ben Solomon (1720-1797), also called the Gaon of Vilna,® ansd
virried on further by his disciple Rabbl Hayyim Vologhiner (1749-
[E21)" and the su-called Mithnagdim, iterally “opponents” * Thoy
played o kiy role m the resistancs agamst the popalar movement
of Hasidism, “demanding mor fervour than knowledge”, demyving
Talmudic study s primuary place (0 Jewish religlous life {AVIR2.
183,/151). With a certain fierceness, the Lithuanian Mithnagdion
precisely went againat the excessive preeference for entlusiosm,
Decause twy were convineed that “by grouping the communitiey
around spirtual personalines with charsmatic powers thie Tsachikim
ar the ‘miraculous Rabbis', who did not refuse the adoration of the
[atthiul. changed the true relations between disciple and masier. and
undermined the fundamental princples of Jowish-monotheism™ (AY
TE2-1E8/ 150-151). Fighting the exeesss of the Hasidie movement,
they attespled o sefugeand amd develop the essential bnporbsoge of

it abiany |, Db, G i ki DTEATEA anr T Flassnasl, H. iusceeles
foda ) Eifaraic feisy TORA-TIME Avwet il milidle vickhmitl Pacts Talickone
Asttrrrwnt [Cellostiin Mot o 410, T, pp 190200,

T o ks Jevelsh weritings Ll poinks scvesil thaece b Balds Hagyiod Yolakhinns,
the Lavorne student of tw Gaon of Vil He sy didicas o detiled sl
ﬁhrlnﬂinﬂ dll.l]r Fin e, i mh The saami b whsa thirmwes I'I.'lll.l.l.llrllHIilﬂl" nn

ervent thdmiing = In Ahe Dmege of God'. accondmg ta Babibl | Layeim Yoboadhmes™
(0957 [AY IN2-200/151067). Lis o cousichs Luber sbiddly, *Duiilainin wid Kaebetils™ (F9R5),
he explicitly eotraces bl thindang (HN U151/ 114-030

B L b & Mpslatr, The Falihof e S0 emmton. 8 abdiinke Berpmees ik il Rdibess,

Baltimore & Lontin 17 Johe Ilophing Univimsity Pren, 1997
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a porsistent and thorowghstudy af the holy ety ancd commuontaries
au the primary Jewish lorm of religiosity *

1L Religious enthusiasm ealled inlo questivn

Leviigs was Clearly influepced by Mithoagdic Judabm @nd s
suspicion against religious enthusiasm.® Levinas undorstands
enthusiasm as the possibility ol achieving b Hved-through
mterwovenness with God ar the divine. The Greek word “entheas’,

the roat of “enthustasm’, Hterally means! having a pod in oneself. 1
b possessed and Wnken ap by ngud’ This cagily leads to a "pan-m.
theistic” religiosity wherein the diving and the uman this become
v bl they are fused: allinGod arpid Gl b all, Whakever the many
[ormas of appearances may be, Lovinas interprets ‘enthusinsm’ as
an implenting ard fmmersion into the godbead, just a8 o bullertly
is sucked up in the fire the fusion of the human with the divine.

Out of a kind of ‘spiritual’ hunger for religious depth-esperience,
LA virivue (o the NH—II.I.‘I'".'I-?I'.!-!I".!'IH ol o' s vswen U1 :IF LT |L‘II'F il b
other, for o divect aned prave urdon with the divine, for an intimate,
comforting, sweet and encompassing nearmess (o, or rather n the

b The sumsorous Taluuadic repdings wodd Tecuares ol Levms pppoar ss gory usisgps
incaimaticm of ofl ok phmnomrena. aml Py Saee sppealod b oy geeeeedtlions il
“eribi Bl fronbig 1vven ard Jas musivilainesd b 1hes wbits Jeilabse ™ Four Talmuilie
I'Hj[l’lﬂ- 1 “Erimn Ilrr Ll iw the I||:||"|'1 'L'i'?"" H-E'].'ﬂrll] ihie Vipe™, 1002
“Tn the The ol thir Bttt T9EE “Mime Talunalic [ani Fhia g™, 1M

¢ s et cwslloction of esisys on fadabsng Ol Freedon, sppeanmy, first in 1%
il then aguin, swwirkis] und expanddnd, e 1976, 1s apegant Bhistoation of L
b Mthapis ratioiadiy from which Levins inerpres [odaben and calis fur
ity gl it plilmupdsbial appac e e owieh s’ which scommbing
fia B “ v b Ahink” - which B w sy, srjrwnt a 'rrlrrllrr Hirpts ol bhiinhneg Iy
waliich 1By wunil tlig tasiten il i frrabi sl il “erelen)” eeliienl milistaw And thos
Mithnaplic ratiomaliny nok only indheenoed Livdine” iivteractinn wit lewisl by
il Ermeity, bu slw eaibly his gl thenkaige His intellesisial fudilsm
sty wilth Ui Wit prolenioce foe thinking maniled in Grosk dunighl aod
remewind dnc i Enilighbdieny Both Jiw b wisl Wedsii, sl intillaciiskisin
suinoevid each ofbue un fus Uhirskang, artivug A0 what be hisissl rifors i as b
“atiegianer w the muslisztasdme of v [TV



. Wi Mairgpranue Lol T L

divine prosence, This “sublimation” i the godbead wkes place in
and hroggh eestasy, rapture, ‘top experience’, where thie boundaries
and separabions become "annulled’ a8 a conseiuenee (LL29/14),

The Eﬂh par excellence tn grder to reach this religious participation
¢an b Tound in the feelng, as the common meéaning ol the wrm
erthusism immedmztely suypgosts indeed. Levinas discribes noligious
rmthusiasm then as an “invasion of God across an lvwand emotion”
{1l 186/1211), Via the emotion of enthusiasm one senrches for »
livied-through experience of inense intervrity and "spirit’, with the
intention 1o take part directly o the mtimaete’ diviene poeseoce in
itwilf, of rathier in e feeling thist expernences and within which
g foels onesell alive. One does nol choose for the external detour
o eare for the warld ar for the other: or for the detour of the study
of Uhve "extenior’ et {Bible and Talmud), one opts resolutely for the
‘whart’ and divect path to the inside, for thi: desent into one’s own
intertority; in order then to lot go of voesell in e intensely delt
interibrity. O searches foean infense subjoclive oxperionce of beig
prafted cnto, ar vathes [t thae divine reality Ut s discovered and
meporiemcod not ontside but inside the deepost sel as the cone of
one's pwn true sell. In religious enthusiasm there is no separation
anyimore, bul an inextricable and direct “in-presience’ of the diviee
within the subjective, and vice-versa,

Trsafar as religious enthusiasm Teads teoan absorption of the *1" in
a captive and alienating Ground, Levims wrelenbingly places ihis
divine unider criticsm, however deoply moving the experencd
One-AllY may be. He moreover suspiects religious enthusiasm of
proseocting - preciesly on the busis of lis inboreist cull of leeling - a
=ubjective, uncontmlled simmering of torces and passions 1t can
bt the sxpression of an infantile yoarning o return 1o the mother's
womb, wheretn one 15 redewmed by mesns of o Tusiog widon fram
thie calomity of separation. Then religious enthusinsm runs the risk
ol 1ot being much mote than a nercissistic projection of ome's own
unfulfilled dreams and wishes. Religlous experience lelt 1o (el
vasily breomin shameleas and immedest. Cortain ambiguitics and
Tmages simmer upwards unconsdiously with the feeling out of our
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‘dopthe’ and these make us so drunk that we lose our lucldness and
Hrus our independence. And this then leds s toan apostasy’ with
regard lo ourselves. Hende Levinas remaing faithful o the Westorn
intellectunlism that sevs teason w8 an mportant soiroes of frondom
andd independence (DL 65/44), In order o saloguard the ‘soul’
againgt dll possible ryranmien thal Hie larkdng on it prownd, i st
b amsisbod by reason. I must sce bo it that the ‘T pemalns separited
and independent: ‘ab-sotute’ in th litera) senge of tye wond, namity

“met frec’ In (his regard, fust oy Plato puts U dialogue of the soul
with itsell” i this Very Broath of freodam (T1 16/45),

I iher oot surprisiog that Levinag nurturosa buge disprust owards
eviry soligioas rewvival, namviely this loudly resounding cry b sl
Ggain bo retirn Lo inderiority and spirituality, W religious experience
and enthusiastic religiosity, in short to the ‘true’ seligiosity of the
"soul” (DL 19/6), He discovers therein the over relurniog threat of
“thir vintenen af the sserd™ (THIGTT) The diviee ransports: and
stupefive hunmans and entracts them from thelr oven capabilites amd
intentiona. This exaltation leads to the loss of sell or the fusion arid
the converyenoe widle e preat apd comforting, divine Mystery,
without there Sl bring any suffciemt distance amd separaliors ~in
the mysbical participation the identity ol the terms can be lost. They
are then divested of whal comstituted Uselr vesy substantiality, The
patticipation of the ane term inanother dots not consist n sharing
anattribute: ane tormm b e sther The prriviat extstence of sach torm,
mvasiered by o subjoct that b, losoe Uw privaie charaecis grd retirne
vo v nadifferentioted buekgrotmd; the resistance of gme submerjes
the Gther, and 1s Uius lm'lm_im:r anyveabster of U one We necogidae
hure the there 187 (EE 99/61), the impersanal, o feld of anomymons
forces, absonce of beings, begin in general, “no-thing-ness’, "no-one-
reas’: the indeterminateness constitules itsacutensss: Rather than to
W.— Human or divine - subjiect, the notion of the there s leads us W
the ubsence of humans and God, the absence of any being, “before
all unmrf.HHﬂ. bisforrn the uﬂl‘!t oo “E.E ﬂﬂ,fﬁ-l',l. the gsiluntion ol
chavs, absolute darkness and indilference  without any' ind of
separation and differentiation,
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in the enthusiastic participation in ths divine, the ‘T disappears, it
literally becomes ‘conswmed’ and annufled. The "I (s paralysed
its experience of identity, It s transporied oulside of is knowing,
amd willing. True feedom, hawever, would feol insulied ot such
unconirollable overwhelming Tha immorend participation in
the divine “annuls the link between persons by makmg, beings
partictpuite, albeit costatically, i a drama not brought about willingly
by theny, #n arder 1 which they founder, Ths pewer of the Divine
et o offend humin froedom and to B contrary 1o the education
of man, which remalns action on s free being, Not that liberty is an
end in itsoll, bot b does rommam the condition for any value man
may attain, The Sacred that envelops snd trangports me is o form of
violence™ (DL 29/ 14},

1.3. Religious atheism as condilion for mature religiosity

Gl of this considoration an the violence inficti o the T, which
s inherent in different forms of religious enthusiasm, Levinas
stubbomly srrives at gtating time and again that religlons athelsm
i casential colition for the unfoliding of heman independence
Whoever takes seriously the independence uf the human shall
roject that which endangess this indepondence; The independent
will establishis isell procisely as will i and Huough this religious
atheism or through this refusal of o god who, From the inside out,
would imhahit ar direct it (11 51 /58880, 202/296), For those who
see Godd as a “foirly primary sort of God, who dishes out prizes,
iniflicts punishment o pardons siny” (DL 190/ 143) this athetsm is
st normal and haalthy, and acruatly o nucessury reaction. Levioas
speaks in this regard about 7 the ligitenale demaneds of atheism (LIL
1901/ 14%) or stronger still aboul thi unassallable podition of atheism.
This implies that religions atheism should not be conceived of as
“equivalent to a diabolical pride” (T152/79) or as disobedisnce, bul
only as a happy alfirmation of one's own indepesdence

'There ks more, however, for this religious athelsm & not only the
condition for thie growth lowards indepeadience of the T, bat alde
for A muture religiosity, or betier stll for a “religion of adula’, e of
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free and respansible beings (D1 25/11). The relationship with God
must be duch that the iruin]tlnﬂdmuf homans s ot anoolled bat
on thi contrary, is promoted, As Tony as hmens are Bl Seen s
aubanameus beings in religion bt are, on the dontrary, abeorbed
into the diving, there can be no @tk of a mature religion. Henee,
micnotheism according o Levinas obliges itsell to fun the nsk ol
rellgicis atheism: “ The path that leads to the one God must be walked
in part withoul God® (DL 1907143}, [0 mast accept that the ' that
becomes aware of Its autonomy and therehy arrives at a rejection of
all reducing religivue: p#&%pmmmgﬂtumh ir this atheism, Only
through this religious atheism can' the matwre 'l clanb up o a full
unehemtanding of te Trapsoendent. Cnly o radically separnted and
indeperiudint bemg can stend open 10 4 possible resiaticm [rom God,
without it being brought out of itsell theough the contact with God
and lose lts separation. Only an independent ‘athelstic’ Belng can b
d tull fledged conversation partner (2131 /15). The matores redigious
person, mamely the one whe sckoowlbsdyes and affinms God, wants
i kpovw whil he does anid why; such o persoi wanls to judge and
take part in full lucidity as a lrue partoer in the relationship, That is
why it i for Levinas “a great glory for the Creator tn have st up a
bieing whe alfirms Homalter hiaving contestbsd and denled Him inthe
glamorous archs of myth and enthusiasm, it is a great glory for Ced
1o have creatid a being capable of seeking Him of bearing Him from
afar, having mperlencod separation and athetem™ (1L 31/ 1516},

Fimally, we would like 1o point out how rellgious atheism is ot ol 2
lemporary or passing nature. 1L s not so that humans must becomi
atheist in a first phace inarder to give up atholsm in g socond phase
Thiy wmst, on the comtrary, rermain stbelist i arlier to be able toenter
inrke) o relationahip with God in e aulthentic way. I reli i, o by
updiersivand ws the retadonship with the ‘Transcendent, is not 1o be
degraded into & redicing parhapation then humons musl Hee
ind again integrate their indepemdence and thus theie “ooligious
athelsmn’ in that relationship iself. Monotheism conquers, In other
words, roligions athoiem by taking ik op in el and retaimiag e
the vonditivn for religion itwll an authentic human relationahip
with the Transcendent (11 50/78), With this, Levines confirmp and
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surpasses at the same time the thesis of the 'enfightensd’ or modem.
axpertogrcst! feeimminim, that otlen brings along, in it tracks an oviolgienl
atlism. In oeder 1o sulfeguard human dignity and freedom, Hhis
wtheism radically vejects all thirologrical and religivus views that
starud i the way of husan smancipation and unifolding. Levinas
sees in this, however, only a first and not o delinitive step, Whike
iniclogival atheism demes God i order to promote the s,
affirmation of e trreducible value and dignity of e huaman does
not lead for Levinas 10 a total negation of Ged but, on the contrary,
toa purliication of the concept of God.

14, Religious atheism affirms God's transeendence

This purification implies & qualified confirmation of God's radical
and irreducible trangeendence or “holiness’. Lovinas makes o
sharp distinetion betwoen “the sacred” (e sacré™) and “the Holy"
("le Saint™) (SaS 887 140) Fle deseribes the Holy i its e sense
as the pure. thie separatiness, e beingness without mixtore, that
1 fundamentally applivable b God as the Tramseendient One (think
of the Latin "sancius’, thal relors back (o “sancing’, o sparain) Over
and agidnest that he-describes the sacred as the "anonymis divirity
“facalienn gods”, “impersonal gods to whom one does not speak”
(T1115/142), "The sacred i rieither an olyject ik a person who speaks”™
(EN 80/39). "belng-without-buings”, the "neuter™ or the ‘there is’
(L 9350/ 57-58), the impersonal process of bidng that dipersanalises
hesintgs - ariel uemans In particular - throsigh ‘immeessad participation’
or "reducive fusion’ (1] 202,/236),

I preciacly agaln this anonymous and depooonalising divisily
that Levinas stubborndy Jodges protest by affirming (e radical
transcindence of te Infirito, Heeally “nonednile’, noncidentical
nid irredocibli to the separated humon subject. Levings alio refurs
back 10 an idea from the Jowish Kabala, retaken by the alrendy
montionnd and by him adowred Hotm Voloshiner, namely the
“Faeisam’ or onginary cantraction of the Divie, God's withdrawal
or "anachoresis” (AV 200/ 166). This wden was developed for the
first timie by Luria (1534=1572), the founder of the 16Lh contury
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reniowal movemeit in the Jewsh Kabala mysticasm, Thie core ol
the ‘tsbrntsum” is il'in-cmu:'l:pl'.ﬂl divine sellJimitation We enn best
translate ‘simtsum’ with “selfcontraction’ dr conventration of thi
divine. By moans uf-:-rm’cmrH'nE mto Hitmsell, Goxd wants b Tiberite
space oulslde of Himaelf for something other than Himeell. By
gwans of withdrawing into His fathomless depth and, ss it were,
disappearing, He makes place for hurmam s inchependent aod froe
crealurey. In this manner, Kabala myshcisia aitempis to resolve the
antinomy between Cod's omnipresence and the existence ol ree
ereatures outside of God, Or rathier it tramsforms the contradiction
it o paradon: the perfioon of God consists procisely m thad Hie rids
Hirsedl of the pesfoction of Hig omaiprosence il Hoe becomes, as
v, “Nothing {(Reémenewelg), anid thus makes ploce for hamams
as radically separated and indepencent beings (T8 76,/ 103), This
il Hust the sel-emplying or ‘anachoress (contracton) of the
Infirite b sssential for God's transcendence. Levinag expressed this
in a philosophical manser 8 follows “ Tl Infinite realises itsull by
withatandmy the measion of a totlity, m a contraction that liaves
place for the separated being, Thus melationships that gpen up the
way wnidaielie of bl take form A inlinity thit doed ool alerfe in
wpon itself in w cirele but withdrws Drom e ootologival eeivasion
g s B leve a place for He separatod bing exets divingly, Over
wnid beyond the tolality it inaugueates a society. The relations that are
watublished between the separted being and Infinity nedeerm what
diminmtion thers was i the combraction ereative af Infinity, Alan
redeems oreation, Spciuty with God 1 not an addition o God nora
disappearance of the interval that separates Gind Fromm the erealun
By wonirast with botadisation w call it religion. Muliiphicity and the
lirrutisteon of the Infimi, creator, at compatible with the perfaction
of the Infinite; they articulate the meaning ol this perfechon”
(11774 104),

W can canelude our Dirsl moverwnl by atating tin for Levines
religious athetam ts indispensable (o safogoard the indoependence amd
artoromy of the human as well is the radical transcendence of Gold.
Resth mdeod create the conditions for a non-fuking bond Ewstvareen G

ared hstmars, and thus lor o relisious expenwnce that does jushice to
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both God's alterity as well as aur own human froadnm, withoot this
I |'l'|I'I1'|1"IH l‘l"lhu '.'TFL"I'IFL' L"I thu nﬂ'}ﬂr_

2. Ethlcal and ‘religious’ re-assessment of mystical
enthusissm

In the perivd of Levira" aconnd major work Ot e Seieg
ar Beyond Lasdiier (1974}, preceded by o few asays compiled in
Husmsism of the Other (1973, and further developed m OF God P
L o et (195.2) and Erlre Nows: Thimking f-the other (1991), the
idea ol enthustasm appears once again bul the enesidid negative
cunmtation has rather disappeared. In 1995, | posed a question to lim
ina letter comcerning the band betwoen his Mithnogdie badk ground
andl his erilical spproach to enthusiasm and his answer wis short
bt elear: “ Distrust inwards mysticiam? Witkout doiibt, cetaindy! For
futhiicsiasin femplasds by Levinus) = possession by God —as it doesn 't
mean acstasy and drunkenness, bul awakening and sobering up”.’
This refiection has Tid me to nuance and reconsider Levinas view
ore-mysticism, namly m his siecond major work and the writings
preparing and elaborating it, and to discover a quite unique mychical
dimension The validity of tis interpretation is eonfirmed I::,' i
wrticles; (1) "From Consclousines o Wakefultess” (1974), tabim up
i *CH Gt Whe Coones fo Miad™ {IVE300 1703425 (2) “Fiulosophy
unid Awakening” (1976), taken up in "Entee Nows® [EN 93-106/
b677).

2.1 Outward movemdént toward the wholly Other

Levinns directly links his Inter revaliation of mystictem with the
ot bl !'nlnl'innil":lrl i the other, We con cnll i1 a .rﬂd‘m Mr ‘ithacal

“Cormpralancn Wager DUREERAOVE = EMMAnUes |ovinas (0 10 uidlef = 1§ aiit
V3 . ih:“mrnf irvanmvand et & s ki e h|r:|1-r|lf, l'.L'I.I'l'l'I:I; Fr,

T, ' P -0, b, r- " EA el H‘rﬁmal i b m‘;'ﬁrl'# S Mesake, crijpe
Fiier Crn bl ke = l!ruuuﬂl'.n e Miliiml = il 1o wieisies iali ll|qllrl|.i.l.u- Wy Al

it ot Fereme, mads eviel o dd et

12



Sobwng Up o uhe Lithers IJ a2 (3T

miysticism’, [n the period ol his first major work Thlalidy and Infiib
An Essay o Exteviority, he starls from the solf as the same por
excellence, 1o explicate - as wloresaid - the radical separation and
structural aatonomy of the human subjoct, boing also the basis for
hiy suspicion agelost savatical enthusiaem, We can diseaver in Vs
affirmition of the sell o “the same’ o continuation of the *endightenod
thought’, which he of course deveiops in his own uniqus way by his
phenamenalogy of emoyment, labour, possedsion, habilation and
kiowledge a3 representation (T1 107-183). What is really niow to his
thotght ‘beyond enlightennent’ is thit he ssarches for the wholly
other rathur than the same. ['.{'rrl'.'mtely, he discovers and makaos
s plicit that “mustaphygicnl alerity’ on the basis of & phenmmanology
af the face of the ather that by means of ibs csscabind exteriority
tanncends the same (the sell) educildy, ospived by his teacher
anyl the promoter of his Doctomi @'dini or hablitation, fean Wahj
(LEEE-1974), he quialiles usas He movement ol trans ASeendence
{outward and wpward) (T15/35, 12/41).* Metaphysics dirocts
itsell towards the absolute 28 a term. on the basis of a dosine that ts
und remains not only factual but also i principle _lmd:-;lun!,u- and
disproportional; “The term of this movement, the elsewhere or the
ather, s called otfer inan eniment sense. (..) The ke ply sical desisé
wends toward somethiny el cntirely, wward the alsolutely ater (11
3/33). In concretmmyg the metaphysical desire bor the whlly other,
Levinas discoverd the deformalisation of this alierily in the face of the
other us the immediate expresston of its othermes throuph its gaee
and word {T1 37 /66) and ag ethical appesl to esponsibility for the
olther as other [T1 172175/ 197.201]. Lovinas likewise calls this =t
‘curvature ‘of the inlersubjective space” [TL267/291),

ﬂj.r moans of ite malaphysical and sthiesl seproesion thy face bringy
whout & de-levelling in being, lerally a "trong-dscendence” af the
other. This leads Levinas bo speak about the “height’ and ‘holiness'
(T 168/ 196), or even about the “divinity”® of thu}iqcn (TH273/297):
- Ihet dunension of the divine opens forth from the uman tace” (11

' s Fietany WL Wil Hiiv g noe Ring," e HS 10004 119 F8].
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5i1/78). The f]ml:lph}'ﬂcu.l avrur] ool bkt |t boirriss ol Hha Goes initvodusng
e tha ddea of tha Infiite — it bs diterally an “fused idea’, comng
from elsewhire, os alio Diacarbes supgests (PI71472/ 53540 “The
face of the other at each moment destrovs and pverflows the ploate:
mage 1t leaves me, U ide o my own measune - e sdequate ides”
(L1 21/51). 1 discover God as the wholly other in and through the
face thal awakens within me an idea that is never adeguate with the
alterity of the foce the idea of the Infmite that 'infintbises’ el And
the appeal that proceeds from the face of the other summpns me
b i resppnsibility thal is never ever suliiciont, meaning 1o say 1o
resporbility thak Iikewise “infinitises" itself (TT 50231/ 78-79]. in thae
way  thee other is closer 10 God than 1 (P1174) 56] and God remains
e rudically Yranscendent, the wholly Other, notwithstanding God's
proximity through His trice in the face that touches me ethically,
In this way “any sort of evasion of God across an imward smation™
becrmies impoasible (TTIRAITT Wy monns linking e jdes of Ged
ax thy wdva uf the Infinite with the alerity of the foce, Lvinis affirens
his critique on sy atical enthusiaso o e extend Yt - as alonesaid -
It pot only swallows up the autenomous subject bui also assails the
transcendence and holiness of God,

2L Inward movesmnest toward the “viher in me*

[he movesnent of transascendinee twiards the o/ Othur prepares the
tﬂ‘[‘[l]' rl'll“hl'l"' nﬁﬂm‘inl'ﬂn ol iy whirern 1F wall e made dr_u]_r jH-“‘F
i re-ppprecation w ooly posible thanks o o e mivrpretntion of
myiticism ne longer ns enthisinem bul as a sabeiing up, i rathes
a5 enthusiasm in and through sobering up.

Bedare we showh thin roassesoment of mysticiom, we muost o
reflect an the se-adizntatinn or "’ that takes place by dw Goug b
ol Larwipuss it period of his second major work. Aller sketciing
phemomunologicaily the surpassing of the '|” by the apiphany of the
tace In the period that culminates i Todwlihy and nfinty, Levinas puses
a matw guestion. W can call this a Kantian question in the serse that he
oo in search of the rondition rrfr-'-uil‘ﬂ“!jp el Vs etbuical ;g]'nﬁl_-nm}ﬂ_l:
botween Uue other and me. What makes it possible for that which
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appens W indead happen? By posing this question Levinas expresses
madvertently a doubt plotl his first deseription of the ' as “the same
par xcellence’ oras o 'being’ that ts interested i the porsistenee and
unfalding of its own being He describes tite being “at first sight’ #s
[olbewwes " Tl Pitral tension nfh'r!'l.hﬁﬂn' el that | dve alluded as
egoism. Egplam is not an ugly vice of the suljects, but is ootology, as
we finul in the sixth propesttion of Part [ of Spinoea’s Edues: Every
bering matkes every effort ingofar as it i in ko pomsevers in its being”.
and in Heidegger'soxprassion about existence existing in such a way
that ity being has this very being as an issue” (NF 104/ 7071). The
quiition is whether there wan not something essential that esca

his attention or rather was weonseiously averloaked, L the frs,
spentancous description of the "I as sanwness and energy, ealisstion
ansd euprivssiun el its own being vorrect? |s that which ak fArsesighr is
piven indeed the true natare of that wiich presinty itsell? May we
truest our lrst impression? Bhduld we not retmeg our steps in order
to discover, under the surface of it which so eagedy unvells tself
ds somemisis and (nteredted) being, a more original Tal hidden -
ar even repressed - dynamism? Concretely: has everything truly
boen said ubout the "I when its i labeTled as the sume and as being
brterested lnits own attempal being P bs “Delog by and for self® the
alpha und omega of the human 17 Toanswer ts question Levinas,
asa true blooded phenomenodogtst. in linewith Edmund Husser], is
convinged that he has to returm *to the real thing” (*surSache selbet’),
that means w0 the forgottim and evetlooked dimenidon of the *17,
mamly the trine “soul’ of the °F

For the deformalisation or the concretization of this relum - this
wity backward - he appeals on his promoter and philosophical
mntor, Joan Wahl, who in swtaphyeics bradused oo only s
transascendence bul alse the ronsdeocendenes movement, This
downward sud inward sovement consists in descending inw
the subject, into the "under-ground” of the subject, beneath ity
consCiousmeds and selldelermination, In ordi to discover them
that by which the subject s already marked even beftre i comes o
consclousness and activity.
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T wthical encouwnbsr with thve otbyer is U event - & lorm of redical
emptriciim - of beimg touched by the vulnerabl: face of the ather. We
arg liberally “moped” and alfected by e epiphany o appoaiaocs of
the ather. Inspite of ouraeives weare appealed 1o by the nakednpss.
destitution ol the other, that menas we ane Galled (o responsibility,
The question pow ts what has to be presupposed in the '[' so that
the 1" can be appealed: what is the condition of possibility of this
I'l.ﬁt‘lﬂ' -rrpm'lhlt‘h' Thi nrneweer e that in nodee 1o b ooebued l"ib' ihue
ather, we must be lwuchable! The "hetoro-affection’ by the fave b only
possible if the subject, e T, ia’ affectable’. Even befor 1 kake up
responstbilicy fur thee other, [ must inmy being atready be respornsbie

I dow' Uimake mysell fesponsible but | discovier mysell as put in the
‘sitmation’ - being ‘reated” - to be responsible: that's my “human
condition’ which precedes every [orm of option, decision making and
actiwity. This Is my "original state’, or bitter my “pre-original” stabs,
m the senwe that I'm not by mysell - by my choicw— the organ of my
being-responaible-for-the-other": my condition of being responsible
prevedes ury bredag e "origin’ or e scive wod dy unic souroe of
my actmg, responsibly. Therefore we have to redefime the sufyject
ds “otherwise than being”: the being of the °I" s not simply "o be's
bt in its "being’ the | is alrealdy. "bevond being': “being’s afler; not
o be othertse. but ollirminse than being (AE 3/3). As a being that is
conewrred with ite own betng nnd its own identity (eomemss), the 1
i s beingg bs already mundied by "the othes than s own being,, Bven
before 1 attung myvsell atively wo the h’q‘.h'_*-h.'inﬁ _df the wites; | am
already - in spie of mysell, thus in my very being - atruned o the
other, | am engaged to the other, betare my inrbative 1o engage for the
othet. | discover mysell as already marked by an event that radically
preciedes me as a comsclous orlgin’ of meaning. cholee and ackivity.
Lirvmas qualifies this hsteromnmons boeing-maderesponaiblofor.
thie sither aa the human condition of ‘fraternity prior tie freedom’;
“1 lan bound 10 the other before any laisen contmcled. Here heis
is @ refation of kinship vutside of olf Diology, The comumurnty with
tum begins i my obligation to hum: The neghbour s & brother,
A fraternity that connol be nbrogated, an enimpeachable nssignation,
proximity” (AE109-110/87),
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Toindicate this further Levinas wees the terms that eveke directly the
ides af an ethical mysticlsm, numiely animation and mspiration. My
passive betng affected b the fate of the ather i the very Intngne ol
my subjectivity, numely bewng ‘animated’ and ‘inspirsd” in the sense
of "being enmphareid and enthused’ by the othes than mysclf (AL
B4/ 67 “The prondmity of Uwe oedghbour in s traama does 7wt only
strike up against me, but exalls and elevites me, and, i the literal
senise of the lerm, inspires mi. Inspiration. heteranomy, s the very
prieuma of the psvehe" (AR 1607 124), This lesds Levinas to the fdea
of “soul’, in the sense that the other is the soul - the hoteronomons
principhe of fe and meaning ~ of the seli. And note well, moul should
not by equated here with consclousness, since it preciscly conecrms
the oppasite of conscigusness, knowledge and act. The one whe
is irmeducibly different— the ather - has made {tself in such o way
master of the same = the self - and this m an immemorksl past. that
it hecomes the driving, force that propels the soll forward. Lovinas
rightly labels the soul concelved of thius as "thie depth of the psyehical
or ac the “de lF!l'lflllﬁ.l'l'!dlilil ol thie 'ET!h-il, Tt rrorserme @ raddual and
wreducible passivity, which is laid wiider one's own “inner depth’
Henee Levirms, in his fterative and emphatic language, speaks aboul
the bnfindtely withdrawing transdoscendence into “the soul within
thescl” (V477 24), Hepeo Levinasalso speaks. not cotrcndentally,
about "the other in the same” (AE 127/ 116), "transcendence in the
immwnence” (DV] 47487 24-25), We can also rightly qualify this as
‘tranadescendenice’: the ‘extra-ordinary’ that has nestlod lisaslf n
the ‘ordinary’; the higher that has withdrawn inlo the lower, i an
iraceeusible and immemerial depih

In a pnrndml.'tl_—.ll manmner Levinas quallfies the “ammation’ or
‘ensoulment’ by the other ax the " incarration’ of thesubjecr. Anather
word for thia cthical incarnation is "senaibility”, lierally 'being
seimible’ duough e boudylies of te subjoct: © Animution gan by
understood s an expodute 1o the other, the [or-theeather, which
refers (o maternity, which sensibility signifies" (AE 89/71), "Here
the psyche is the maternal body” [AE B5/67) ln my sensibility,
both emotion as "shock and shivering due to the ather’ as well as
bodily tangibleness and vulnerabdity, are contained My body is,
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on the basts of its sdnsoriness. my ethical directedness: eves. ears.
TUCRR, hoets o ol e rutoree that TI‘u_!Jr rrnl!u,rnl !!T.I_I_I'I'I_H.EI.‘UL!! nu '|J-||'|

antenoae” of my ‘soul’, oy better of my being evsouled for the othes.

Irt this sense my body ismy soul, | alteady bear the other i my body,

through my “Tved body” (dy sebgect) | am sensivhe for doe other’ s
vulnerability, manifesting isell 1o us through the other's body.

My "awn body' (corpd propre) s ethically ensouled in the sense that
il bears an ethical signaturd or “lattos” in tsell: the other has been
otched indelibly i mye Body, in the sense that sy bodily being sibject
in [iw "being’ etays divected ueod "exposed’ w the ottwr. That again
teveily my humancondition, my ‘crcaturality” or ‘creaturne status’, as
Laew e aalsar walls 0L QAE 117/92) 1 i, incund duoupgh my exposed
atuf vulnerabibe — sensible— bodty, alresdy conmected with the other,
evien betore 1 can actively link and i|';1:u:lt'.lil_||.I mysell with my body ok
“my body’ [AE 9/ 7677, This bodily sensibility i the condition af
ponsibility of the above-mentioned brotherhood. Being an ensouled
I:im.’t:.f here means "being-in-one’sskin, having-the-otherin-one’s-
shin” (AR 116/1158): Tam able 1o be "eammapied’ wikh the other beaiiee
the cther aleeacdy "occupies’ me, in the sense that the directedness
rowards the other marksand ensouls my bodylines and precisely in
w0 doing makes i "sensible” for the other. Throogh my body | can
sulfer of the other's suffering ond therefore | am Eur-thn-uﬂur (AE

114/90). And this creatural sensibility 15 not only comporeal butalso
"pn-:-rlw‘ brv e Hberal somse o the word! the bhoaring of the ather i

"pastion’, tatmeans bearing the passion and suffuring of the other,
That's why Livinas describes this bodily seroibility as “tompassion
(AE 150/117) "'uul'ﬁ..rhly; wi the uther, my pity for has sulfering,
hus pam over my pily, my pain over i pain, ete)” (AE 150/196),

Compassion, what etymologically means ‘suffer with the other’, has
an ethical meaning. because it is anchored In our bodily ersoulment
by the ather, in our Mngrfnnlhn-ﬂthn'r' My ﬂlrm.'ﬂ'n']ﬂ'gf by-and-for-

the-cther implios the ‘birth pangs’ that it entalls, procisily becaus it
i n bodily bearing: "groaning of the ontraila™ (FLATL 4/ 114).

T h'&r:lil}r nmnihillfy e arthical arrmution seecoala ﬁmll}r thia " tri.
versive' meaning of the “the ather i the same’, The T s avwakeried
onrt of itself and is driven outwards — out of itsell* “the awaking of
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tw mune by the other, sobering up from iy tq'l_trnm.},' arcl its being”
(DVEST/30), The “through the othier, despite onisell 4 mdically and
irreversibly "for the other™: "explosion of the othor in the seme™ [TV
85/29). The ‘' Is awakened as such by the other, thit it ks moved
1o vigilance. It is turned inside-out: despite itsolf it is tumed away
from iself towards the other thon itself the valrnerable other. The
uthical animation does not revert back o its own sell, bul W the other
thaan itseld, [n this regard the animation remains heteronomois. As
ingpiration it is enthusiasm, meaning (o say o deiving foree and a
“hetng-inspired’ (in the passive sense of i word), Thisenthoesmsn,
howiver, 5 nevir costasy and mioxication but on thi conltrary a
soboring up, By means of ‘the other in the sell’, the sl s brought
‘outside lsell’ towards the othur, for the sake of the other, Thi
andinatlon sesults in “ex-lemality”. o be understood dynamically
as an 'extermallsation’ or rather as an externalisation that mever
step, i dxbirrlisation that infnitiees iteelf: “triarn, nol thaama”
{EN 103/75), No mystival ecstasy therafore, but o sober and hicid
e ication o e Dby and tie well-being of the other, an incessant
burating and restesness, pthical msommia, “ex-cess’ in e Lileral serse
ol Uht termy: ™ Uhie Samig, disturbed by the Other who oalis him. T live
s not an ecstasy, itis an enthusiasm. Enthusinsm b drinkenness,
it is a sobering up, A sobering up always yet to be further sobered. a
witkefulness watchful for o new nvmbkening™ (T 5290

2.3, Inward movement toward the Infinite in me

Luvinan, however, aill wikes a atep further, feeugh which wie arrive at
a religious transdvscendence, leading us toa religious understanding,
ul ethucal mysticism, e discovers in the ethical movedness by and
solidarity with the fate of the other — pre-anginal, trans-biological,
ethacal fraternily - a "divine dffective’, tamely the humin subject’s
being affected and marked in spite of [sell by the Infnite, The Lirm
‘Infinite’ his to be understood Hlerally us ‘Indfinite, namely as the
Infinite “in” the finito and as the *nem-finite’ that s radically separat
and distinet from the frate, The subject thinks more than it thinks
when il thinks the idea of the Infinite. Thereby the more is situated
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in the less, without this more is absurbed in and by the less — and
without the less i absorbed by the more! Insolar a8 the "I 18 in s
ety - n its createdniess - attuned 1o thi other, and thus bears the
ether initsell despite isell, It pctually bears something that it neithes
can conemun al noe contain, which s precisely the mdically other
arud thus the Infinite. In this regaed the Infnite 15 the denial of the
finite: yadical and irreducible difference, making fmpasaible myntical
fuston anid participative identification But this dendal does not place
Uhie Infanite outsicke of the fingte, for the Infinioe is located in the finine.
With the already mentioned word-play, Levinas statis that "the i of
the Infinite signifles at once the tor- and the weithin™ (DVI 107 /63).
At this we cume across the divine trapscendence in the human
mmanenee, or the menanesce of God’s miimite tratseercdemos. Thae
idea of the Infinite in me, dat in no way whatsoever comcdes with
e s (ol v only by woderstood as the sadical presivity of the
conscinsness; (n the sense that my conscloasmmes is “louched” o
"alfectod” by something that i mdically different from stseif. And
this non-assimilable ity, that is sihuated . or mather under
the conticiousness, awakens the consciousness (o the ather, in an
u_ru,l_n.lﬂns_ lnl'u_!r'ln,ﬁ e and ctro-versive movement as ‘IH'EH: 'F"LII'E
goodness, In this regard, the consciousness is that which in its
undergiounsd bears the Infinite, a fonacipuaneas aroused By the
other: n spite of imelf, deivien froo i sondergiouind out of aod
abave itsell towards thieother, In this regard, the radical ditference
between the [nfindte and the Hnite "1 s ab the Same time a radiwcal
min-indiference for the one diferent from itsell, meaning o say for
thir sthar. The intmate and transcéndent nfinity of God should thus
rirt s bo widesstood Ml[ll_::li bk, on tha L*r'*l.l-ll-l-rrrl:,.-F 171 Cify Eﬂhim”_u
qualifid manner.

Thie meane that the idea of the Infintte {or Levinag is ol the same
time the idea of the Cood - the Cood beyond the wellanteratod
being; - or better the idea of ‘the Good inme’, the idea of the in-
dwelling God. Bven before | comme lo mysell via the acts of my own
sell-consciousness Lamalready awakened by God to myself. God 15
the instrian of my soul, or better still the soul of my soul. | les kkewiso
lrads Levinas to describe the subject ns a thealoglcal being, whereby
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‘theological” has no confessional but only a strictly philosophical
meaning. In an almost shocking manner be states: "the psychical
s ortginally thaolagical”™ (TrlDy39/271) whereby he not anly puts
hehind him the current Western definition of the human as aaimal
ettt but also brings it into a radical crisis (TrlD 40/ 271). He also
speaks about tho ossentind “religiosity of the self™ (AL 150/117), in the
sense that the subject, insofar as it is driven by that which is differen
than ilself - thet ather - trl thus stands directed towards the other, is
likewise affected and moved by God as the Good. The human isof a
divine signature, or to put it with a biblical metaphor: the human
thi image of Liod, oven belore the human is a reasomable, conscious
and free being (AV 120-121 /9547,

This religiously founded awalwning by the Infinite is manifested in
the trace of the ethical awakening as an extraversive moverment that
always sobers up the subject: " A sobering up always yet to be further
mbr;?n'sd. a w&kﬁﬂllnﬁ'sEde-uﬁnl fr:-rnrl:agu fwnmfifﬁ_uw 57720,
“the awakening from which the wigll lves™ (DVI 56/ 79), * permanent
rowolution ol !ﬂh!rins up ns concrete 1oy the vivacity of lifo as
wxcession; ecusmion of liv; a soburing up always in need of sobering
up, A wakelulness on the eve of o new nwakening™ (EN 1065/ 76). To
synthesise: “Transcendence or awakening that is e very Life of dee
human, already troubled by the Infinite” (EN 106,/77): God as tharn
it the flesh. This uniasy, extraversive movement ol 'the awakeéning
of the awakening” méans that thi human subject eannot résign ftwelf
o ftself nor cloge itsell wp in ilsell, 1o restin itsell and o be able to fall
asloep. [Uis driven ont of Us own being by the Good as the Infintte in
its soul towards the other than its=Mf. The paradox of this movement
of sobertng up is that il s at the same lime a dymamies of Tonging:
overflowlng desire, not based on need and search for satifisction
but feeding iselfl with an ever-new hungee: the fullness of o desire,
never full enpughs “unquenchable desine” (HAH 46/94), londing to
o " proxiuly 1o the other, never close enough™ (i proximilé fanmis
dnsez proche), thus without any form of reductive or seductive and
violent fuston (AE 140/9%0). The Infinite in the fndte, the Good in me,
b fire that bums tn the depths of the soul: the flame of the desine by
and for the ather. A flame whereby the ‘I reaches from underneath,
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from its underground that les limsperr than all capability soed wll
aetivity of the conssieusnvsn, fer the other — abovie the graspriag and
comprehanding consciousnesy: deabie beading towards e good, oa
af the Good, whereby the consciousness is already brandmarked
pre-originally. Amd precisely bocause God as the Inlinite is nkso the
Godd, thin desire is insplred, literally blown and propelled by the
Cood - Cowd —inme. And this drivenness by God brings me as well to
E‘L"H'H}'. Hﬂ!‘l‘l”}" toa tﬂﬂﬂfﬂ,ﬂ:tﬂﬂnﬂd mmttsido, im0 movemeat awaedo
Cinvd ns the Good, thanks to a hiphest and infinite non bndifforence for
the other (DVITI0 111 /66 69, A eésbay i thoe not of diunkesness
bt as ethical and divioe solwering up o theother. Lavinas qualifies
this ~enrering o the Beyond by ecitasy that reimains nﬂ.:rt!nn-l;t:
And to vorroborate this idea hi refes to Plato who "affirms the v

of the delirinm that comes from God, winged thought” Deliriem hoe
dows not have an iertiomalist sipnificance. The fourth brpe of delmum
is reassmn teell, rsing to the jdoas, thought in the highest sense.
Posspssion by a god, enthusiasm, i3 hot the irmational; but the end of
the solitary or bnward wughily dae eyl of o res experience of
the new [the other] - already destre™ (TT T8/48, X0/ 49.50),

We can conelude our reflections on the second mavement, namely
the mgvesent of transdescendsence, by stating that the mystical view
of God us the Infinite and the Good in o - 'entheos’ or enthusinsm,
where the diffesenie bilween possessing and possersed doesn't
disappear (HAH 80 /55) - [inully brings Levinas to the strong
conclusion that this ‘religious enthosiasm’ - this being v bed by
the Infinite sy the Good bevomd being - is likewise the conditip s
st o wf our ethival movedness by-and-for-the-other, of our ethical
degtiny that pricedes eivery conschousness and every foechoice, om
wily buewihival, thut b o say, called inspite of mysell 1o respornsibity
for thie dther, o {amomspaoed by God s the Good leyvond being, that
riueans as the Infinife who is more intimate than [ am Intimate with
mysell. Iﬁ!m? religlosity. my belng animatod by the Infintte as the
oo, my it signature’ coumnts as the condibion of Fl-r'ﬂ'h,ll"}l' Fal
oy arthucnl ‘olherwies than being, Le, my tom indiffiros direstednen
wwardi the other because of the other: “the Infinde awabersome o
vigilance, to watchiulness over the nelghbowr™ (VI 57/30) Tt i
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the divine goodness in me that makes pessible my ethichl goodness
thatinspires mo and appoals to me towards it, without forcing ne or
without any form of necessity. God as the Infinite i e, who rouses
mi by the oo, ndither denies nor aliematies my Freedom but invests
It with an “extra-ordinary” election and thus urucity. In that way,
ther ‘inspured I becomes by means of its athical hetng and m—:tnﬁ a
[rmphl'l of the Infinite: “Here Tam™, ar more correct in Frénch: “mie
vabcl”, an accusative form without nominative (AE 14/ 1L 159/ 124),

ik the biblical, Hebrew ‘Hinend” (104/97).

With this, Levinas retarms to o thought that be has encounlered in
his own Jewish Mlﬂ:mgdm tradition, namely the thought of Rabhi
{lay ylan ol Yuluzhin in his bouk Nefiod i'lr.r‘rrr@yml (X Serul of Life)
[.I"W',l’ 151/167). Notwithstanding has rejoction of mysticusm, or at beist
i it Fastidic excessey, e hinsoll develops a mystical view: God s
the serul of the universe and of all the worlds. And the uman being,
not uriderstood in the light of the rational animality of the Greeks
baitin the light of the biblical notion of beimg creatad m ihe srrv e ol
Cond, 1 thee soul of the world(s) because God ks wot only the soul of
the werld but also of the human, Man i resporaible for the workd
beétause he is ensouled by God: This shows a mystical vision on the
wspirativn of te fower by the higher ond of the higher by the fowar,
the lower being for the lgher. "It i oot through substantiality -
through an in-itsell and a lor-ltsell - that man and his interiority are
difined, but through the 'for-the-ather': for that which is above sl
for thie worlds (butalso, by interpreting ‘world” broadly. for spititaal
collectvithos, people and steactiored)™ (AN 100 /TR,

3. Christian perspective on "sobering enthusiasm’
Finally, we would like to pose the question whist Levines' paradoscical

view on mysticism can mean for o Christian view on God and humans
and their relationship?
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Firstly, hus cobical suspicion agamst myshcal enthususoy offes the
passibility of getbng rid of o certain conoept of Divine Providence.
And this in favour of a view of the hurman as the image of God,
whereby God's transcendence as well as human freedom and
responsibility are done justice. Divine Providence can be undersiood
ax an all-disposing and arbitrorily ruling by an omnipatent dnd
omaiscient God, in whose abiding mystery amd lnpehetiable
dispensations one can only share by unconditonally subjecting
onesell o "Uod's will'. Bal then one literslly gets ersnared "in the
irrvisible meshes” of God (T1 49/77. In such & conception, human
life is reduced to nothing else than the enactment of a drama that
bag h:_lEu'n wr o b onr h1:‘|1-|:"|'nﬂ amid m-ll{'ng, and thn liﬁrﬁur'-ml'ls il
which an invigible and ungraspable other - God alone - knows before
wiedo, A doamn, therefore, that proceeds towardiciis ol without our
being able w hinder this process or to dewrmine or change ultimately
ils darechion and outcoma. Uur existince has no mesmng of isall,
biat only insofar as it is an exponent of this “dramb of salvaticn or
of dammation that would be enacted in spite of me and that would
ke game ol ma” (T152/70). The chadow ol a certain fate s being
autlined, a8 it were, which doos net come lrom ourselves but which
infiltratey unnobiced in cur intentions in order te stoer (1 and make
i st un eneompissing, wasterplan’ et s only scoessibbe 1o God
whe surpasses all and oversees all things. lnsuch an éxperiencs of
Providence the human s ultimately enlolded by a totality whereiall
takes place in the way that the "Principle’ of that botality has weighed
and disposed of from the beginning.

Inso doing, however, the separateness ond structural independence
of the ‘1" i simply denled and destroyed, We can label this concept ol
the history of salvation as an interpretation of a theatre play. which
intende 1o force through with all violence a curtain thasis, snd which
- even though it is stll sb transdendent  brings no articulalion of 4
el Hife Unough freedon, The human being as a person, as an agent
of history, seems less real than the human being as a figure or statue.
The Eroedom of conbeions humarns is enveloped by land of sublims
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and sacred fihun In which, instead of heing, humans frure. God the
Diroetor sfiaces God the Creator. He commands actors rather than
Froodems (DL 163/171.129)

A Christian view s faced tHime and apain with the challenge to do
frestice both ko God as Crestor as well us to humans as free and
responsible creatures, For that purpose, o dynamic interprutation of
the human as ‘image of God’ offers a possibility. In the lindt creatinn
story Godl says: “Let us inake humankitd in our image, secording
ko our likeness” (Gen 1, 16} But when we rad further how God
really creates the human; it only says: 50 God created humankind
in liis lenage; in the image of God he created them" {Gen 1, 27). God
creates the human therefore only sccording to God's image, but not
in God's likenoss. Is it a momnry lapse by the author? Should lmage
and likeness actually be sven as synoryms? Or is there more to this
then thal? The finding that God ereates the human according to
God's tmage. notacourding to God's heness, s quite important. By
creating the human according to His image, God sty His sigoatuny
in the human. God lays the divine in the human: the Infimbe m the
finite. In other words, the human s marked by divine Love, Like
a musical imdtrument, the human is divinely disppsed and thus
attured 1o lova, 1o tw othuer, Bout it alsn atapa there. Goxd creates the
human sccording to God's image as passibility and condition. In the
pman there lies vidy a divine senstiivity or ‘secd’. 1 {5 Hen up to
thie human b subsianiiage fully for himself or leseld ooe's likeness
with God, starting trom the seed ol love tat God has poured Nk
huis or hier heast, That divine seed should then germinate. That is the
task of humans. On the one hand, there i the gift, the Infinite in the
human (he divine that, as the Ennd, is "'ILII]'J[‘I’.‘![] in the human fike a
segd. Oy the othir hand, everything olse should still take place. if
thee Do sbonzs ot neurdsh that secd and does not eveats the sorrect
conditions 5o that it can geemiole and grow, nothing will

It s thus entirely up Lo hurman freedem, creativiry and responsibiiy
lo substantiate concrotely that divine love that has been plnmtct
inn and through love for others and the world. 1t 15 a task that is
entrusted to svery kuman Thanks o God. we as haman beings are
rruisrkied by the divitw: thanks b surselves we substantiate this divine
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stgmatore. Cirthosdoy thinlogy calls this *theosis’, divinieatbon. by dhls
way, the breduciblie uniquencss of both God a5 woll ax hurman i
sileguarded and st the some e a bond ol coupuration o made
possible: a human independence that 1 basad on dependince on
‘God, or stronger salla reaprocily, e reciprocity of a covenant, that
s baséd on asymmetry.

3.2. Ensouled by the Holy Spirit

Also Levinas” movoment of bransdeseendismen otlury Pnu:iﬂ:lj,lﬂ,uﬂ [
u Chestian “therough rellection’ starting from Spicit thealogy, whick
haa beer all too offun neglected, although it bs an essential growmd of
Chlstian mywticisin. W cen link Lovinas’ idea of Gog ag the 'Goof
in me to'the idea of the Spint: God mfused mows, o immanence
of God's ethically qualified trarbeendence. Accarding to the Biblical
trodition God s not & supreme, neutral being or “unmoved Mover’
{Aristotle): Gad s moved by anct for his crestion, the seorld and
hirrmardded Thie Infinite is always quulified in ethival tevme, biing,
thie Righieons amd the Mirciful, the Loving One. Throughout the
history of Israel, bia historioo-dynamic sway, God reveals Himsell
sluwly butsurely as a God who associates with people. Thisk of the
God-revelation on Sinai wivene the Lord roveals Himself o 7 will be
with you' and this promise suffived bo 1ot Mosss [iberatie s

people from the house of slavery. Likewtso, inthe Torah (faw), and
v e stenngly in the propheis, it e clear that Cod's seseciatien
with puople develaps o well defined preferemee e asociotes hima(
vapesially with the misery of the poos, the widow, e o plusivand the
stranger who stays in the land. In lsrael, they were symbolic of the
ot whio suffen, or rather; they ached ds thi concrole forms inwhich
thevulnerable nakedness of people appanrs. 1L is far lrom accidental
thiait Godd associates Himsell with the destitute. God eonforms to them
50 thal He becomes, ws il wisen, o l‘l.lff-l"'rlll'lﬁ Cind. This could be called
the poresion of Godd. Hoe desconds from wpen highy He relinguishes His
plorious mafeaty in arder to empty Himself and (o make | lnsell
small, by sonfurming, by pr steonger will, by wdennfying with, the



Sobiring Up 1o the Othess e 42 (I3

misery of the ones who suffer. [n other words, whil we are faged
with here 15 a very specific self emptying of God. It reveals iksolf oot
mu n munsnchistic wilf.destruction, bot rather as an sthically qualified
sell emptying, bs o profound allianes with all who are forgotten
distnfranchised and oppressed n this workd, God makes Hlunscll
srmall along with the small: he i anassociating God. 1hat is nok only.
whal Jesus announces throuyh his medsage of the coming Kingdom,
bt what he also realises in Qesh and blood. Through Jesus’ words
and life, to th extreme of his suffering and dying on the cross. we
illgrover ard feeetvs tha cthical Hrﬂﬁﬂ'nf'l'hn II.'I'I.I'I.'HE_E.'\.!'I'I AR O O
God's ethice of love is our ‘given and received love’, In amd through
Christ, ‘Cod-enan’, the "perscouted Huth” (Kierkeganid) of the One
ullicd with the vunguisbied, the poorn the persecaied 15 reveabed and
incarnated: a sadical ket or self-emptying of God. thi humility
ol the Inkinite. This “defeatiim’ of the Infinite, this divine tmidity
that does not dare to dare - the non-audacity of the Good beyvond
buing (n and through the humankind of Jeus, can be callad “the
trarwubstantiotion of the Creator loto the craature’: b fosug, u fie
historical bemg, the Infoute or "the Word become Hesh and Hved

amug us” (hn 1.14a),

In contrast to, or better as fulfilment of this Christolopical approach
W Goncl, wivereby Jesus as thve Chirist still remaing ‘outside fhe burrian’,
the poeumatological approsch o God as "Holy Spirit’ mlroduces
thi (ndinite that is Love wside us’, Lhink of ti alsmation of Faul
i the letter 1o e Romani “Lod’s love has been poured into our
hearts through the Holy Spirit thal has besn given (o us® (Kom 5, 5).
The ethically qualified God dows not remain external but bicomes
mternal, intimate. Through the Spit *dwelling” o ws we ure animated
and ensouled by the divine love, nob ks commpide with God bt 1o e
inspired beyond ourselves by the lofinile. As rovealed By Jews, God's
Christ, we are inspired and called (o be the bearers and witnesses of
the Infinite. This "mteriorsation of God' seems to make meaningful
Jesus” remark in the gospel of Johr: 1t & to your advantage that |
goaway: lor if | do not go away. the Advecate will not comie to vous
hat if 1 gn, 1wl eend him to pon® (jn 14, 7
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A there iu utill more, because the radical passivity of the grace
al intimate divine love provakes - calls to - the radioal activity of
wthical engageoweot. i sl woeds, e Sedweelling' of God as
Spint in us not only means o gl of grace but also a dynamics of
thlcal rspiration: o it tat gives to give. The love of God in us
through the Spirit makes us Uterally ‘do-static” exposed ta the other,
being for-the-sither, dedicated to the other. despite ourselves but not
without ourselves, Because through the nfused Spirit God's lowe
berame aar soul, or rather the: soul of sur spal, we dre appealad and
mnade dble o love the other "We love because he first loyed us” {1]n
4, 29). By means of the Spirit, who is nothing else than God's love, in
gur spirt - op to otr very lesh - we are borne and moved, literally
‘in-spired” or ‘enssouled,’ 10 an infinitising love just like the ‘agape’
of God Himself. In this regard. my love for the other than myself, the
other and the whals of crention, dees not apring forth from myself
It is rather a kind of irradiation of Cod's love i and through me,
despite myself. Not L but the Spirit of God in me, loves the other -
ns Augusting would have put it Thanks to tae ldinie; §as a finle
bimg am love for the other and the ward. We can also call this a
divime "vitality” thot awakens ud as such and sobers s up that we
are stirred lowards the ather o mther stirred time and again - up to
infinity: the life of God in this world.

Conclusion

It is apparent from all this that mysticism does pot stand at the
mutggites in Christinnity, but takes on or rather deserves a contral pladce,
It likewise meanns that an authenbic mystician cannet be separated
from ethics: the diving gift of love in our roul, poured ool by the
Spirit. awakens us and soburs us upy diives ws owl of ow'selyes, al
the sorvice af the other; ‘extra-ver-sive spiriuality of responsibiliny’.
Likewise, we shiould not forget the lesson of Levinas” inttal critical
stance towards mysticism. Indeed the danger remaing real - even
im the levie! of transdescendenoe. and of the Christian spiritaility
wf “ensoulment l-;r the Spirit of love” - that enthitsiasm tansports
un @i such that we end upin a fusing ecstasy and drunkenness — a
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drunkenness that sucks us down into the depersonalised darknes
af the ‘there i at the cont of Cud, ot the cost of earwdves omd at
the coat of the ather, We asventudied therelire the poctorrenco of
awakening, or the vigilunee as ae waking up in awakening, which
onie also o describo o8 the “shiver of incarnation”, throughy which
wining takes on meandng, as the orijgirial dative of W for e olher, m
which the subject becomes heart aml densilivencss and hands that
ghver tncseant slivitude for sollclude, the glory of a long deire, not
a prood but u prophetic witnwssing of the Tnfinite (11 20/73),



