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Abstract

PASCAL AND THE JEWS 
by

Esther Hannah Stern 
Adviser: Professor Henri Peyre

This study examines the subject of Pascal a n d  the Jews, 
their Bible, and their religion. Since there were very few 
Jews in the cities which Pascal frequented in the seventeenth 
century in France, the many references to them found mainly 
in the Pens^es deal more with the Jewish religion and the 
Jewish Bible, the Old Testament, them with the Jewish people 
per se.

The prime motive which led Pascal to confront the Jews 
was their rejection of the divinity of Jesus. F o r  Pascal, 
Christ was the key to both man's salvation and to Scripture.

Pascal's preoccupation with the Jews is shown to have 
influenced many of his key concepts: "Dieu cache ,"
"aveuglement," "misere," "vanite," "ablme," and " coeur."

This study introduces psychoanalytic interpretations 
and an understanding of the history of the Christ ian-Jewish 
encounter throughout the ages to help clarify Pascal's 
ambivalent attitude of admiration and hate toward the Jews. 
Special note is made of Pascal's use of the Pugio Fidei, a 
medieval polemic which tried to prove that the Talmud admits



V

the divinity of Jesus, as a source of Pascal's emphasis 
on the figural interpretation of the Bible as well as his 
vocabulary.

Our study suggests that although Pascal's understanding 
of the Jews and their Bible bears many resemblances to the 
writings of Christian apologists of earlier centuries as 
well as to the works of his contemporaries, it also reveals 
a unique subtlety and modernity. These qualities which 
have prompted many thinkers to label Pascal as a precursor 
of modern existentialism are reflected both in his style 
and in his thinking. Our thesis is that the Hebrew Prophets 
and the book of Job in particular as well as other Biblical 
books influenced both his style which depends heavily on 
dialogue, antithesis, exclamation, and interrogation, and 
his concepts of faith, mystery, and man's relationship to 
God.

The question of Pascal's anti-Semitism is touched upon 
briefly since he stands among the many polemicists in the 
long tradition of the Christian-Jewish encounter.
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INTRODUCTION

Pascal's treatment of the Jews and their religion 
found throughout the Pensees but mainly in fragments 449-489 
of the Lafuma edition and in the last chapters, made up of 
fragments 556-727 in the Brunschvicg edition, is often 
dismissed as superficial or unimportant. This is due to two 
factors: one, the general avoidance and disdain of theol­
ogical matters, especially Biblical references, which require 
an expertise not held by many Pascalisants, and two, the 
influence of Pascal's most famous critic Voltaire, who wrote 
in the Lettres Philosophiques: "La religion Chretienne est
si veritable qu'elle n'a pas besoin de preuves douteuses, 
or, si quelque chose pouvait ^branler les fondements de 
cette sainte et raisonnable religion, c'est ce sentiment de 
M. Pasca l. Re na n  in the nineteenth century continued to 
downplay this aspect of Pascal’s work characterizing it as 
"cette vaine argumentation par les proph^tes et les mi­
racles. . . .

This attitude has changed somewhat in the light of 
recent studies. Although the chapters on the Jews and/or the 
well-known concept of the "figuratifs," to which Pascal 
constantly refers, are brief as in Jeanne Russier's La Foi 
Selon Pascal and Gouhier*s Blaise Pascal, Commentaires, yet 
these works emphasize the role of the Jews, their religion,



and their Bible in the formation of Pascal's thinking.
Others such as Jon Miel's Pascal and Theology deal only 
secondarily with the broad topic of Pascal and the Jews, 
although Miel's work has the outstanding merit of 
recognizing that first and foremost Pascal is a religious 
thinker. Malcolm Hay's The Prejudices of Pascal pinpoints 
in detail references to the Jews in Pascal, but it deter­
iorates into a highly partial polemic. We must not fail 
to mention Philippe Sellier's Pascal et St. Augustin which 
deals at length with Pascal and the Jews and Lacombe's 
L*Apologetique de Pascal, both of which contribute effec­
tively to the subject.

Only a handful of articles exists on the subject of 
Pascal and the Jewish religion, the most important of which 
are Lionel Cohn's, "Pascal et le Judalsme," Textes du 
Tricentenaire, La Grange's, "Pascal et les proph^ties 
messianiques," Revue Biblique, and Lovsky's, "Pascal et les 
Juifs," Cahiers Sioniens.

There is only one major study devoted completely to 
Pascal and Judaism, Jean Lhermet's Pascal et la Bible. Its 
chief merit lies in its wealth of information; however, that 
is also its prime fault since the reader becomes lost in a 
maze of facts. A more recent and worthwhile study of Pascal 
and the Bible is that of Andre Gounelle, La Bible Selon 
Pascal which, in contrast to Lhermet, focuses on Pascal's 
concept of Scripture, its role and nature, and not on



xii
biblical influence per se.

Our study will examine and introduce new insights into 
Pascal's concept of the Jews and their religion as well as 
into the influence of the Old Testament on his thinking and 
style. We shall see that although his methods of approaching 
the Bible may in some respects justify Voltaire and Renan's 
accusations of Pascal's lack of historical sense, there are 
many other aspects of Pascal's existential approach to the 
Bible which withstand those strictures. Pascal's approach 
shows an intuitive understanding of the relationship between 
prophet and God and God and man in the Bible which has not 
been treated in any of the literature on Pascal unless it 
be in Andre Gounelle's recent volume which touches upon 
this briefly.

We shall note that this concept of the Jews and their 
religion has analogies with much of the earlier Christian 
tradition and apologetics as well as with the writings of 
his contemporaries. This apologetic tradition deals with 
several important issues which have been central throughout 
the ages in the Christian-Jewish encounter. First and 
foremost, there is the debate over the Messiah and Christ, 
and secondly the question of the Law and the Gospel, the 
Letter and Spirit, which deals with the views on the proper 
mode of interpretation of a common sacred text. Pascal 
understood that the intelligent "libertin" could question 
the stubborn fact of Jewish belief and survival as he stated
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CHAPTER I
PASCAL'S PERSONAL CONTACT WITH JEWS1

JEWS OF AUVERGNE, ROUEN, PARIS

Pascal's possible personal contact with the Jews is 
hard to determine, and one can safely assume that it was 
minimal owing to Pascal's personality and life experience 
as well as to the fact that Jewish life in the cities which 
Pascal frequented, Paris, Rouen, and Clermont-Ferrand was 
very underdeveloped.

All we know of the Jews in Auvergne is that a community 
of Marranos lived there as of the sixteenth century. ̂  
According to an oral tradition, it is told that a certain 
Rigaud d'Aurelle imported Jews from Hanover in order to 
construct a castle at Villier. In the community of Ville- 
neuve, the descendants of those Jews became Catholic but 
retained their Hebraic names of Salomon, Samuel, Macchab^e, 
Eva, etc.^

Rouen was a small but intellectually important Marrano 
center. A group led by Moses Pinto Delgado, a distinguished 
poet, came there in the 1620's. A certain Antonio Enriquez 
Gomez, who published a pamphlet in Spanish against the 
Inquisition in Rouen, spent some time in Bordeaux on flight 
from Madrid, and then in the 1640's moved to Rouen where the



2
pamphlet was published. Dutch Jews could be found in Rouen 
in the seventeenth century. The Portuguese in Rouen were 
suspected of being Jews. On March 21, 16 33, the king named

3a group of commissioners to inform against them.
As far as the Jews of Paris are concerned, negative 

characterizations of them can be found in a grievance 
addressed by Parliament to the king. A warning is contained 
therein against the rise of new sects. Among these sects 
were Jews who were supposed to have infliltrated the homes 
of the nobles as well as the court: "anabaptistes, juifs,
magiciens et empoissoneurs."4 They are referred to as 
"ennemis" a term we find frequently used in Pascal as well 
as in the writings of Pascal's contemporaries. These 
Jews were further accused of trying to establish a synagogue. 
Did they succeed and did Pascal know of its existence? 
Pascal's biographers give us no clues.

In 1652, when Pascal spent time in Paris, there were 
many publications against the Jews and their synagogue.
These were provoked by an incident during a parade when the 
son of a certain Jean Bourgeois, a merchant, was asked what 
company was passing by. He answered that it was the 
synagogue. At this point a group of second hand clothes 
dealers, later accused of being Jews, tied him up, hung him 
up, and spat at him. These second hand clothes dealers 
were always suspected of being Jews and were offended when 
they were reminded of their ancient religion.



Not only publications relative to this affair raised
questions of the origins of the second hand dealers but also
the actions of a certain Th. Renaudot, the creator of the
Gazette. He set up a bureau of information and placement
offering free medical consultations and loans, a type of
Mont-de-Piete. A quarrel with Guy Patin ensued over this
and a Factum appearing around 1644 reproached him for having
made "une salle de fiipiers et usuriers et d'une boutique
de journal (gazette) une synagogue de medecins."'*

A memoir of the seventeenth century denounced the
subtlety of the commerce, banks and correspondence of the
second hand clothes dealers. They were also accused of
conspiring with the Spanish, then the inveterate ennemies
of the French.**

On the basis of these meager facts of Jewish life in
the France of Pascal, we are doubtful of his direct contact
with these people.7 However, because Pascal came from a
family of merchants, we may speculate that he had some
awareness of the Jewish merchants. His maternal grandfather
Victor Begon was a merchant; his maternal grandmother
Antoinette Forfreyde was the daughter of a merchant and his
paternal grandparents were merchants.

We may assume that these merchant families saw the Jews
as competitors. The commercial privileges and the money
lending rights granted them early in history by William the

8Conqueror placed them in the odious light of usurers. Even



though the financially predominant position of the Jews was 
taken over by the Christians, they in turn capitalized on 
the custom of blaming the Jews in order to divert attention 
away from their own malpractices.

These merchant families invested great sums of money in 
the acquisition of land, the chief status symbol, as Soboul 
points out in his article in Pascal Present: HCes fortunes
marchandes s'investissaient d'abord en domaines fonciers, 
la propnete de la terre constituait le signe par excellence 
de la r^ussite et de la suprematie dans une societê .

From a psychological point of view, we may say that 
somewhere along the way, Pascal developed a distacta for his 
merchant milieu and then projected or transferred this pre­
occupation with land, symbol of earthly and material things, 
on the Jews who, from the time of Judas' betrayal of Christ 
for forty shekels of silver, had become a symbol of a people 
concerned with the material and not the spiritual. This 
negative characterization of the Jews was then reinforced by 
his faith in Christ, the symbol and protector of the poor.

One of Pascal's chief complaints against the Jews was 
their preoccupation with material things and land in particular, 
the land that was promised to their forefathers, to Abraham 
and his descendants: {frag. 275-643) "L'objet de Dieu n'etait
pas de sauver du deluge, et de faire nattre tout un peuple 
d'Abraham pour ne nous introduire que dans une terre grasse."
He attributes their absorption with the "terre grasse" as the



reason for their turning away from God and not accepting 
Jesus as the Messiah: (frag. 269-692) "II y en a qui
voient bien qu'il n'y a pas d'autre ennemi de l'hoirane que 
la concupiscence qui les d^toume de Dieu, et non pas des 
(ennemis) , ni d1 autre bien que Dieu, et non pas une terre 
grasse." Through Jesus, man is not led into a "terre grasse" 
but rather into a new land where the people are nourished 
by a new law: (frag. 607-766): "Sauveur, p^re, sacrifi-
cateur, hostie, nourriture, roi, sage, l^gislateur, afflige*, 
pauvre, devait produire un peuple, qu'il devait conduire 
et nourrir, et introduire dans sa terre."

There is an opposition between the old ways of the Jews 
and the homo novus which Christ introduces. Pascal uses the 
verb "vieillir" to describe those who have not yet recognized 
the truth of Christ: (frag. 270-670) "Le monde ayant
vieilli dans ces erreurs charnelles, J.-C., est venu dans le 
temps predit mais non pas dans 1'eclat attendu, et ainsi ils 
n'ont pas pense que ce fut lui." In his discussion of the 
"figuratifs,” Pascal uses the same verb "vieillir" to accuse 
the Jews of their preoccupation with terrestial things: (frag.
270-670): "Les Juifs avai(en)t vieilli dans ces pensees
terrestres: que Dieu aimait leur pere Abraham, sa chair et
ce qui en sortait, que pour cela il les avait multiplies et 
distingues de tous les autres peuples sans souffrir qu'ils 
s'y m^lassent. . . . "
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PASCAL'S CONCERN FOR THE POOR

In contrast to the Jews f Christ emphasizes poverty as 
opposed to material wealth. The Messiah is described as 
"pauvre." (frag. 502-571). He is poor and humble. In this, 
Pascal is inspired by the prophetic and wisdom literature 
of the Old Testament in which the meek are the mass of simple 
folk, over and against the wealthy and luxurious classes.^ 
The new king or Messiah may rule all nations, but he is still 
poor and humble: (frag. 487-727): "Les proph^ties qui le
representent pauvre le representent ma'itre des nations.
Is. 52.16, etc. 5 3.-Zach. 9.9." In these passages, the 
Messiah is described as a victorious king but nonetheless 
mounted on an ass. This is furthermore the quality of 
David, who, although a king who possessed great wealth, 
continued to characterize himself as poor: (Ps. 39:18):
"Seigneur, je suis pauvre et mendiant."

It is through His humility and poverty that Christ is
able to communicate with all men. His dual nature as the
exalted Cod and the a b j e c t  and suffering human account for
His glory: (frag. 946-785):

Considerer J.-C. en toutes les personnes:
J.-C. comme pere en son p*̂ re, frfere en son 
fr^re, pauvre en les pauvres car il est par 
sa gloire tout ce qu'il y a de grand etant 
Dieu et est par sa vie mortelle tout ce 
qu'il y a de ch^tif et d'abject. Pour cela 
il a P̂ iĵ  cette malheureuse condition pour 
pouvoir etre en toutes les personnes et 
module de toutes conditions.



Pascal is so personally taJcen by the view of Christ as poor 
and lowly that in one of his rare outbursts characterized 
by the use of the personal "je," he exclaims: (frag. 9 31-
550) "J'aime la pauvret^ parce qu'il l'a aimee."

Pascal's personal life reflects the same concern for
the poor. It can be seen in three different efforts: 1)
the rent contracts handed over to Maignart de Bemi^res, a
type of director of charitable works, 2) in the affair of
the carrosse \  cinq sols, where all benefits were to be
given over to the poor people of Blois who suffered greatly
during the terrible winter of 61-62, 3) in his last will
and testament where Pascal left half of his earthly goods
to the hopitaux gen^raux of Clermont and of Paris, hospices
which received the poor. At the end of his days, he lived
with the barest essentials having removed curtains from his
room, sold his furniture and his books with the exception
of the Bible, St. Augustine, and a small n u m b e r  of others.
We are told by his sister that he got along without servants
and that he made his own bed.^ She describes him as being
completely obsessed with the poor:

Enfin, il n'avait rien dans le coeur et 1'esprit 
que les pauvres, et il me disait quelquefois:
'D’o'ti vient que je n’ai encore jamais rien fait 
pour les pauvres, quoique j1aie eu toujours un 
si grand amour pour eux?* Et comme je lui 
r^pondais: 'C'est que vous n'avez jamais eu
assez de bien ... Je devais done leur dormer 
mon temps, disait'il, et ma peine; c'est a quoi 
j ' ai manque. Et si les m^clecins disent vrai, 
et que Dieu permette que je relive de cette



maladie, je suis resolu de n'avoir d'autre 
occupation ni d'autre emploi le reste de mes 
jours que le service des pauvres.'12

His final commitment may be seen in his adoption of a poor
servant to whom he left his home when he moved in with the
Perier's, and in the case of the young fifteen year old
girl whom he brought to the seminary where he left money for
her care.
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CHAPTER II 
MIRACLES: GENESIS OF THE APOLOGY

KEY CONCEPTS OF PASCAL FOUND IN DISCUSSION ON MIRACLES

Since Pascal's personal contact with Jews was limited 
or non-existent, his concept of the Jews was formed by 
Christian tradition and his personal reading of Scriptures. 
We should first examine what he learned from the Christian 
tradition as well as from his contemporaries and then turn 
to a study of his personal reading of the Bible. However, 
before undertaking this task, it is worthwhile to begin with 
Pascal's discussion of miracles since this is the genesis of 
the Apology.

In light of Lafuma's ordering of manuscripts, Pascal 
scholars agree that the Apology is a result of the notes of 
1656-7 on Montaigne Miton, the Pyrhonniens, and "divertisse­
ment," with notes on miracles, perpetuity and the errors of 
thw Jesuits.^ While Pascal was writing a series of letters 
against P*<lre Annat and P^re de Lingendes destined to refute 
the Rabat-joie, a polemical Jesuit work against the March 24
miracle of the Sainte Epine, he was led to reflect on other

2aspects of the faith. The result was the Apology, His 
discussion of miracles involves key concepts and vocabulary: 
"charit^," "aveuglement," "concupiscence," "1'int^rieur,"
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"1'ext^rieur," "visible," and "invisible" which we shall see 
developed in the Pensees particularly in his discussion of 
the Jews, their Bible, and their religion. Our concern here 
is twofold: first, the biblical sources of Pascal's views
on miracles and secondly the characterization of the Jesuits 
as the Jews of today in the discussion on miracles.

The biblical source of Pascal's discussion on miracles
is made clear to us by Gilberte who cites her brother's
source with great admiration:

II d̂ irielait tout cela avec une lumi^re admirable, 
et quand nous l'entendions parler et qu*il 
d^veloppait toutes les circonstances de l'Ancien 
et du Nouveau Testament ou ^taient rapportes ces 
miracles ils nous paraissaient clairs.3

Pascal's interest centers on three characters of the Old 
Testament: Abraham, Gideon and, of course, Moses.

The first two personages illustrated that miracles were 
a good means of affirming the faith. This was important 
to Pascal since the miracle of the Sainte Epine could also be 
used to confirm the faith, first against the Jesuits and 
secondly against the heretics and 'libertins." Miracles are 
a visible exterior of God's grace which is an interior act. 
Both are above nature: (frag. 861-805): "Les deux fondements,
l'int^rieur, 1'autre l'exterieur; la grSce, les miracles, 
tous deux sumaturels." Miracles serve as a display of 
dramatic evidence for a supernatural order of reality. They 
are evidence calculated to incline the believer to the 
acceptance of other mysteries. They are the "corps" or the



external side of religion: (frag. 848-806): "Les miracles
et la v£rit£ sont n^cessaires a cause qu'il faut convaincre 
l'homme entier en corps et en ame."

Moses presented two criteria for the discernment of 
true miracles: first, that the prediction be fulfilled as 
stated in Deuteronomy 18 and second, that a true miracle 
not lead to idolatry, i.e. that the faith in a one true God 
be maintained as stated in Deuteronomy 13. Pascal recalls 
incidents where a prophet of God was challenged by false 
prophets as in the cases of Jeremiah versus Hananias and 
Eli versus the prophets of Baal. Pascal concludes that in 
these cases where the true God was being challenged the 
miracle always occurred on the side of truth: (838-671):
"Toujours le vrai prevaut en miracles. Les deux croix."

Pascal also mentions the miracles of the flood and the 
crossing of the Red Sea. In fact, because of these out­
standing miracles it was difficult for the Jews to accept

4Jesus as the Messiah and His miracles as extraordinary.
The refusal of the Jews to accept Jesus as the Messiah is
further attributed to their "concupiscence" or lack of
"charit^."^ it is not reason which interferes with belief
but rather a lack of "charit^:" (frag. 834-826) "Ce qui
fait qu'on ne croit pas les vrais miracles est le manque 

/
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PAIRING OF JEWS AND JESUITS

In addition to a lack of "charite," a state of 
"aveuglement" prevents the acceptance of miracles. Here 
an analogy is drawn between the Jews' blindness which pre­
vented them from accepting Jesus and his miracles and the 
Jesuits' failure to see whether the five propositions found 
in the book of Jansenius conform in spirit to the Catholic 
doctrine of grace. Instead, the Jesuits challenge the 
miracle of Port Royal: (841-829):

John 7.40. Contestation entre les Juifs comine 
entre les Chretiens d'aujourd'hui ... car, ses 
miracles etant convaincants, ils devaient bien 
s'assurer de ces pr£tendues contradictions de 
sa doctrine ^ l'Ecriture, et cette obscurite 
ne les excusait pas, mais les aveuglait. / Ainsi 
ceux qui refusent de croire les miracles 
d'aujourd'hui pour une pretendue contradiction 
chimerique, ne sont pas excuses.

Later in fragment 962-902, without comparison but still
using the term "aveuglement" usually applied to the Jews,
Pascal writes of the Jesuits,

Les j^suites n'ont pas rendu la v^ri t£ incertaine, 
mais ils ont rendu leur impiete incertaine. La 
contradiction a toujours et£ laiss^e pour aveugler 
les mechants, car tout ce qui choque a la v^rit^, 
ou la charite est mauvais. Voilei le vrai principe.

Pascal goes on to explain that the blindness of the Jews is
also an instrument of God's fulfilling the words of the prophet
Isaiah: (893-573) "II les a aveugl^s, etc."

The disbelief of the Jews is God's intended obscurity.
We have here the seeds of the concept of the "Dieu cach^,"
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for if miracles were so clear to everyone then God would no 
longer be a "Dieu cach^. " This concept resolved the question 
of why the Jews and the Jesuits could not accept miracles.

We not only find the seeds of the concept of the "Dieu 
cache" but that of the concept of the miracle as "witness." 
Before Christ's death, the resurrection and conversion of 
the nations were all predicted. Once this was accomplished, 
the prophecies were vindicated. The prophecies themselves 
thus become a "miracle subsistant" which could be used 
against the Jews. {frag. 180-838).6

The Jews like the Jesuits confuse miracle and doctrine.^ 
Because Jesus performed miracles on the Sabbath, the Jews, in 
accordance with their doctrine which prohibited work on the 
Sabbath, failed to understand that the spirit of the miracle 
coincided with the doctrine. Another example of this confusion 
of miracle and doctrine was the Jews' refusal to accept Jesus 
as the Messiah since the Messiah was to be bom in Bethlehem 
while Jesus was from Nazareth in the Galilee. For Pascal there

gis a dialectic rapport between the miracle and the doctrine. 
Doctrine lends meaning to the miracle while the miracle causes

gus to reflect on the true meaning of the doctrine (840-84 3.)
Both the Jesuits and the Jews are concerned with 

appearances, "devoirs ext^rieurs," and not higher values.
This analogy was first used in the fifth Provincial Letter 
concerning the "grace efficace" where Pascal writes, "Ce 
n'est pas seulement pour faire pratiquer aux homines les
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devoirs exterieurs de la religion c'est pour une vertu 
plus haute que celle des pharisiens et des plus sages du 
paganisme. "

The Jesuits are also to be compared to the false
prophets whom the Jews followed (frag. 965-889):

Car si quelques-uns de ces hommes qui ... fait 
profession de sortir du monde et de prendrey 
1'habit du religieux, pour suivre dans un etat 
plus parfait que le commun des chr^tiens sont 
tomb^s dans des egarements qui font horreur au 
commun des chretiens sont devenus entre nous 
ce que les faux prophfetes etaient entre les 
Juifs, c'est un malheur particulier.

This analogy between the false prophets of the Jews
and the Jesuits is the central theme of the Projet de
Mandement contre * L'Apologie pour les Casuistes.’ It is
based on a verse from Pet. II, 1: "De la m^me maniere
qu'il y a eu de faux proph^tes entre les Juifs, aussi il
s'en elevera entre vous. In this letter Pascal presents
a strong warning against the spread of the "Apologie pour
les Casuistes." He fears that the Church might fall into
destruction as the ancient Temple and Synagogue did under
the guidance of the false prophets of the Jews. He urges
all faithful Christians to resist Jesuit doctrines just as
the saints of the Old Testament did in the struggle against
the false prophets and their doctrines:

Car de la m^me maniere que la piet^ des saints 
de l'Ancien Testament consistait a opposer aux 
nouveautes des faux proplifetesAqui etaient les 
casuistes de leur temps; de meme la piete des 
fldeles doit avoir maintenant pour objet de 
resister aux relachements des casuistes qui sont 
les faux prophetes d'aujourd'hui. ^
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By turning the reader's attention to the Jews and to their
evil ways and counsel, Pascal tries to fill his heart with
the fear of being identified with the Jews whom he depicts
as the Jesuits of yesteryear. He ends the letter on a note
of doom— the destruction of Jerusalem and total annihilation
of the Temple— leaving the reader with the horror the future
portends under the leadership of the Jesuits:

Les princes sont dans la corruption, les pr^tres 
les y accompagnent, les proph'fetes les y confirment 
et tous ensemble en cet etat se reposent encore 
sur le Seigneur en disant: 'Dieu est au milieu
de nous; il ne nous arrivera pas de mal. ' C'est 
pour cette raison, dit le Seigneur, que Jerusalem 
sera totalement detruite, et que le temple de 
Dieu sera renversl et aneanti. 3

In the pairing of the Jesuits and the Jews Pascal saw 
an opportunity to attack his arch opponents. The comparison 
of one's opponent to the Jews was a traditional polemical 
device used by Tertullian and other Church Fathers as well 
as countless writers throughout the Middle Ages. Not only 
on the subject of miracles, the beginnings of the Apology, 
and in fragment 2 86-609 of the Pensees,^  but also in the 
Ecrits des Cures de Paris, we find Pascal comparing the 
Jesuits to the Jews. In the "Deuxieme Ecrit", the Jesuits 
are labeled as the Pharisees of the New Law (pharisiens de 
la loi nouvelle); in the "Cinquieme Ecrit", he compares the 
wretched state in which the Jesuits have left the Church to 
the prophets' admonition to the sons: "Vous m'avez rendu
odieux aux peuples qui nous environnent."^
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In the "Sixi^me Ecrit", he resorts to the same vocabulary 
of "aveuglement" to describe the Jews in his condemnation 
of the Jesuits, "Ainsi, c'est pour un aveuglement etrange, 
ou la providence de Dieu les a justement abandonnes, qu1apr^s 
qu'ils nous ont tant accuses.. . . "

Pascal saw that the disbelief of both the Jews and the 
Jesuits on the question of miracles coul'd be used success­
fully to attack the Jesuits. Later on, as the Apology devel­
oped, he again used the Jews to convince the "libertin" that 
his refusal to accept Jesus would make him like the Jews.
This resemblance would persuade and break down the "libertin's" 
indifference and disbelief. Pascal included the Jews and 
their religion in the many fragments of the Pensees for 
this polemical purpose. He knew that aside from the Jesuits 
disbelief, but more importantly, the "libertin" could question
the disbelief of the Jews. (273-745) : "Ceux qui ont peine
va croire cherchent un sujet en ce que les Juifs ne croient 
pas. "

This question of Jewish disbelief has a long history in 
Christian tradition. Pascal as well as his contemporaries 
were influenced by this tradition.

In order to better determine Pascal's concept of the Jews 
and their religion, we shall discuss the question of Jewish 
disbelief in the Christian tradition as well as in the 
writings of his contemporaries.



Notes

 ̂Gouhier in his analysis of the entire question 
believes that these notes were written as a "Provinciale"
on miracles.

2 Henri Gouhier# Blaise Pascal: Conunentaires, {Paris:
J. Vrin# 1966)# p. 164.

■s /J Gilbert Perier, "La Vie de Monsieur Pascal#" in 
Pascal: Oeuvres Completes, (Paris: The MacMillan Company, 
Editions du Seuil, 1963), p. 24.

 ̂ fragment 264-746: "... grands et eclatants miracles
... attendait done de plus eclatants."

5 The miracles of Jesus are one of the outstanding 
features of His ministry according to Pascal, and an aspect 
of His divinity which differentiates Him from Mohammed who 
did not perform any miracles# doing only what all men can 
do (321-600).

6 J.-C. a fait des miracles et les ap&tres ensuite.,.. 
Avant done qu'il ait et^ mort, ressusci ti et converti les 
nations tout n'etait pas accompli et ainsi il a fallu des 
miracles pendant tout ce temps. Maintenant il n'en faut 
plus contre les Juifs# car les propheties accomplies sont 
un miracle subsistant."

7 Tetsuya Shiokawa, Pascal et les Miracles, (Paris: 
Editions A.-G. Nizet, 1947), p. 160.
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® Shiokawa, p. 162.
® ". . . Cela est une v^rit^ que la doctrine doit etre

aoutenue par les miracles dont on abuse pour blasphemer la 
doctrine. Et si les miracles arrivent on dit que les 
miracles ne suffisent pas sans la doctrine et c'est une 
autre verite pour blasphemer les miracles."

Blaise Pascal, "cinquieme Lettre Ecrite ^ un 
Provincial Par un de ses Amis," Blaise Pascal, Oeuvres 
Completes, (Paris: The MacMillan Company, Editions du Seuil,
1963), p. 388.

^  Blaise Pascal, "Projet de Mandement contre 1L'Apologie 
pour les Casuistes,'" Blaise Pascal, Oeuvres completes, 
(Paris: The MacMillan Company, Editions du Seuil, 1963),
p. 485.

12* Pascal, Projet de Mandement, p. 485.
11 Pascal, Projet, p. 486.
1̂  In this fragment he compares them to the Pharisees of 

the time of Christ. They are the new Pharisees, the doctors 
of the New Law: “Deux sortes d'hommes en chaque religion....
Parmi les juifs les charnels et les spirituels qui etaient 
les Chretiens de la loi ancienne. / Parmi les chretiens les 
grossiers qui sont les juifs de la loi nouvelle. / Les juifs 
charnels attendaient un Messie charnel et les chretiens 
grossiers croient que le Messie les a dispenses d'aimer Dieu. 
Les vrais Juifs et les vrais chretiens adorent un Messie qui 
leur fait aimer Dieu."
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•̂5 Pascal, "Cinqui^me Ecrit,” p. 480. 
16 Pascal, "Sixi^me Ecrit," p. 488.



CHAPTER III 
PASCAL AND HIS CONTEMPORARIES 

IN THE LIGHT OF CHRISTIAN TRADITION

ROLE OF THE JEWS IN WRITINGS OF CONTEMPORARIES

Pascal's statements and understanding of Judaism are
often dismissed on the grounds that they merely reflect
stock Christian polemics of his time. Lionel Cohn writes
in his article, "Pascal et le Judaisme" published in

✓ /Pascal: Textes du Tncentenaire: "Une fresque generale
pour ne pas dire originale de 1*histoire juive, une etude 
de la religion juive, dans une perspective traditionnelle: 
tel nous semble etre le tableau qui se degage des divers 
et nombreux fragments dans lesquels Pascal analyse et juge 
les Juifs et leur loi."^

When we examine more closely the writings of Pascal's 
contemporaries as well as the long tradition of Christian 
polemics against the Jews, we shall first begin to understand 
that Cohn's judgment is too facile. Later chapters will 
reinforce our view that while it is true that Pascal like his 
contemporaries draws from St. Augustine and the Church 
Fathers; nevertheless, he is also original in his thinking 
and style.

Pascal's contemporaries range in attitude from Garasse, 
the most negative toward the Jews, insulting them in the



basest terms, to Mace, Morel, Gamaches, and de la Serre, 
who like Pascal emphasize the writings of the Prophets of 
the Old Testament, to Isaac de la Peyr^re who emphasizes 
the Jewishness of Christ, a fact completely ignored by 
Pascal.^

Let us begin with Garasse who resorts to the most 
primitive and standard anti-Semitic accusations and 
characterizations of the Jews: 1) Money. Jews have fallen
so low, he writes, that the proverb "riche conune un juif" 
no longer applies. The government has taken all away from 
them including home and property. 2) Blood accusations.
These are not of the traditional variety wherein Jews were 
accused of using Christian blood for ritual purposes.
Instead, Garasse explains that Jewish children are born with 
a large blood clot on their heads: " ... que leurs enfants
naissent avec une grosse bosse de sang sur la tt̂ te et que 
tous les Vendredis de la Semaine Saincte ils saignent par 
tous les conduits de leurs corps."3 This, he explains, is 
a self punishment for having taken the blood of Christ. The 
Jews punish themselves further to atone for those among them 
who are the direct descendants of the people who killed 
Jesus by placing oil on their bones, "....des chastimens 
particuliers et personnels, qui sont attachez*a leur families 
comme une teigne enrag/e et comme une huyle bouillante sur 
leur os."  ̂ 3) Rejection. The Jews are rejected as illus­
trated by their banishment from all lands, their lack of
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property and their being hated by the public at large.
Thus, they are deprived of all communication on earth as 
well as in heaven: . . car ils ne sont ny du Ciel, ny de
la terrs, mais comme parricides, ils sont privez de la 
communication de tous les elemens."^ In addition, Garasse 
accuses the Jews of smelling like carcasses: "Ils sont
puans comme charogne." Pascal does not share Garasse's 
extreme view of the Jews except perhaps for one reference 
which hints at the extermination of the Jews. However, 
he does accept the idea of the rejection of the Jews.
Both of these will be discussed later. It is no wonder that 
he shares so little with the Jesuit Garasse who was known

7for his grossness, insults, and lies. Garasse wrote against 
Charron and Theophile de Viau and his Somme Theologigue was 
condemned by the Sorbonne because of falsification of 
certain passages of Scripture.**

At the other extreme is Isaac de la Peyr^re who in his 
Du Rappel des Juifs, published in 1643, emphasized the Jewish 
roots of Christianity, especially those of Jesus Christ. He 
claims that once these roots are recognized and accepted, 
the Christian must realize that persecution of the Jews means 
persecution of the residue of which the Prophets spoke. The 
Jews of the present are the descendants of Abraham, Isaac, 
and Jacob to whom the promise of salvation is eternal. 
Salvation of the Gentiles comes from the Jews. Furthermore, 
the Jewish Law must be treated with respect even though Jesus
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Christ abolished it, because the blessings of the Gentiles 
and the promise of salvation are contained in it: " . . .  Que
cette Ancienne Loy Juda'ique, quoy qu'abolie par Jesus 
Christ ne doit pourtant pas etre moqu^e; puisque par elle, 
comme par un saint canal, sont derives les Benedictions, 
des Gentiles et des Promesses faites aux Pelres des Juifs.

Pey re introduces the idea of the brotherhood of all 
Jews, perhaps the source for Pascal's "peuple compost de 
frferes" (frag. 451-620). Unlike Pascal though, he points 
to all Jews as the brother of Jesus Christ. There are few 
negative statements in Peyr^re's treatment of the Jews, and 
this may be due to the probability of his Jewish extraction. 
Peyrfere was at first a Protestant and then a Catholic, but 
upon his death he refused the last rites of the Church.^ 

Between the two extremes of Garasse and La Peyr^re, 
we find a number of contemporaries of Pascal who used some 
of the traditional stock comments about the Jews which Pascal 
also uses: 1) The Jews as reliable and non suspect witnesses
to the truth of Christianity. They are reliable and non 
suspect because their own writings attest to their trans­
gressions and calamities. 2) Dispersion of the Jews. This 
is a sign of the Providence of God who saw to it that they 
were to be dispersed throughout the world. This punishment 
would attest to the truth of Christianity. Morel writes,

C'est ici qu'il faut admirer 1'admirable 
providence de Dieu qui a voulu disperser les
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Juifs dans toutes les provinces du monde, 
af̂ in qu'il rendissent partout temoignage ^ la 
verite des Ecritures Saintes ... qu’on peut
les croire comme des t^moins non suspects,
quand ils parlent contre eux'mesmes et quand  ̂
ils publient les propheties qui les opt menaces 
des maux ou ils se trouvent enveloppea et de 
tous les malheurs qui leur sont arrives.^

Morel uses the same verb, "admirer" and the same adjective,
"admirable" as Pascal does in speaking of the Jews, but his
admiration is for God. Pascal as we shall see uses the verb
in relation to the Jews themselves and the verb thus takes
on a completely different connotation.

Mac^, another contemporary, takes up the Pauline concept 
of the Jewish law as shadow and typos of the New Law, and 
he carries the metaphor one step further by viewing the Jews 
as representing one primitive stage in the history of humanity 
which reaches its perfection with Christ and the New Law.
The time of Moses, he writes, is the adolescent stage of the 
world, "laquelle estoit tout en ombres, figures, crayons,
et c^r^monies eelatantes. C'est en ce sens que la loy de

• 12 Moi’se n'a pu rien amener au comble de la perfection."
God becomes the great Pedagogue who leads humanity through
different stages of maturity. The sacrifices of the Old
Law become diverting amusements until the age of maturity
when the people are ready for the spirit of the New Law:
"Il les amuse dans la multitude et la diversite' des
sacrifices, dans la pompe des sacrifices, dans les promesses

s / i-id'une felicite temporelle.



We must not neglect to mention P^re Jean Boucher.
In his work Triomphes de la religion chr^tienne published
in 1628, he invokes the authority of the Prophets to prove
that Jesus is the Messiah. Like Pascal, he also mentions
the prophecy of the destruction of the Temple and the

14dispersion of the Jews. In one section, Boucher allows 
the Jews a word in their defense although he refutes it 
immediately. If the Jews defend themselves by claiming 
that they are the "justes" among the suffering and per­
secuted, writes Boucher, they must be told that those in
this category received consolations and favors following

15their persecutions, but not so with the Jews. We make
1  i fnote of the term "ennemis capitaux used by Boucher which

may have been borrowed by Pascal who speaks of the Jews as
"nos ennemis irreconciliables." (frag. 431-560).

A major source of Pascal's discussion of the Jews and
their religion comes from the Dutchman Hugo Grotius and his
work, Deveritate religionis christianae published in Latin
in 1627 and in French in 1636. Grotius ranks with Richard
Simon and Spinoza in his philological and historical method
in the study of Scripture. Without doubt, he knew Hebrew,
Aramaic, and Syriac. He cites the Talmud, the Aramaic
translation of the Bible, the Syriac of the Gospel of St.

17Matthew, Maimonides, and the Biblical commentator Rashi.
From Grotius Pascal takes: 1) the idea of the perpetuity of
Judaism as a proof of the truth of Christianity in Book I,
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2) From Book II, the various means of establishing the 
authority of the Old and New Testament, 3) From Book V, that 
true Jews and true Christians have the same religion and 4)

18From Book VI, he draws some arguments refuting Mohammedanism.
On the question of the value of the Talmud, Pascal and 

Grotius differ. While Grotius negatively labels the Talmud 
as a book filled with "low fables and ridiculous opinions,"^9 
Pascal characterizes the discussions of the Talmud as "sub­
tiles, agreables, historiques et theologiques." (frag. 2 77- 
6 35). He is the first Christian polemicist to pay compliment 
to the Talmud, but only because he wants to show that the 
Talmud itself accepts the coming of Christ as written in the 
prophecies. This compliment is indicative of other seemingly 
positive attitudes and designations of the Jews and their 
tradition. Let us examine these more closely.

JULES ISAAC'S INTERPRETATION OF CHRISTIAN ANTI-SEMITISM

We have already clarified that Pascal like his contem­
poraries was of course influenced by a long tradition of 
Christian anti-Semitism. Jules Isaac in his writings explains 
this tradition as being the result of two historical problems 
or facts: Firstly, that of Jesus and the Jewish people. Isaac
shows that Jesus found opponents and disciples as well as

20the sympathies of the masses among the Jewish people. There 
was no rejection of Jesus by the Jewish people nor a rejection
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of them by Jesus. Secondly, there is the problem of Judaism 
versus Christianity. Isaac claims that after Jesus there was 
a strong surge of conversions which the Jewish people reacted 
to by regrouping behind their doctors in an attempt to resist 
Christian preaching. It was not Jesus or his Messiahship that 
they rejected but rather the faith of the Church. According 
to Isaac, there was a parallel and mutual rebuff of both 
Judaism and Christianity. When the Church began to consider 
primitive Christianity, Judaeo-Christian, an inferior group, 
and demanded that it cast off the holy Law which it believed 
to be God given, the Jews found this untenable. A growing 
mutual hostility of the doctors both Christian and Jewish de­
veloped. These two problems or historical facts, the Messi­
ahship of Jesus and the rejection of the Church were confused. 
The result can be seen in the rise of "certain stylistic 
practices in the Gospels, certain equivocal, tendentious for­
mulations." Added to this and the on going Judaeo-Christian 
disputes, "a new even more tendentious tradition was bom in 
which the Gospels were emptied as it were of their historic
substance and substituted the myth of rejection, of reproba-

21tion, of deicide an entirely different reality." Even when 
Jewish proselytism, the conversion of Christians to Judaism, 
ceased late in the Middle Ages, the weapons of rejection were 
too entrenched to be abandoned. As Isaac writes, "The myth of 
Crime had engendered the myth of Punishment; together they
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explained, covered, if not justified Israel's martyrdom.'

INFLUENCE OF TRADITIONAL ANTI-JEWISH POLEMICS ON PASCAL

Pascal is heir to these myths of "Crime" and "Punish­
ment." On the subject of rejection, he holds the view that 
the Jews rejected Jesus and that he also rejected them.
Fragment 502-571 expresses this viewpoint: "De sorte que
ceux qui ont rejete et crucifie” J^sus Christ ... sont ceux 
qui portent les livres qui t^moignent de lui et qui disent 
qu'il sera rejete et en scandale...." We may also note the 
traditional charge of deicide. Fragment 311-460 accounts for 
Jewish suffering and misery as punishment for the killing of 
Christ: . . le voir toujours miserable, etant necessaire
pour la preuve de J.-c. et qu'il subsiste pour le prouver et 
qu'il soit miserable, puis qu'ils 11ont c r u c i f i e . I t  is 
interesting that in the Abrege de la vie de Jesus Christ Pascal
places more emphasis on Pontius Pilate's decision to crucify

24Jesus than on the Jews. What may account for the difference,
is the fact that in the Pensees it is important to convince
the "libertin" that the existence of the Jews is a proof of

/* ✓the truth of Christ and Christianity whereas in the Abrege 
there is no apparent polemical purpose. Actually Pascal 
places more emphasis on the abandonment and rejection of the 
Jews than on their role in deicide. This may be due to two 
factors: one, his personal obsession with abandonment and
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rejection and two, the need to show that the Jews were 
rejected and abandoned because they were to be replaced 
by the new true Israel and the New Law.

Pascal recalls the privileged place of the Jews in the 
history of the ancient world among the pagans; however,
unlike Peyr^re, he does not go one step further in reminding
his reader that from this people were born Mary, the apostles,
the first pope Peter, and Jesus according to the flesh. He
finds it necessary to maintain the superiority of the Jews
and their law over the Greek and the Romans, because he must
ultimately preserve the superiority of Christianity which
was derived from Judaism. This, of course, is what Bossuet
set out to do in his Histoire Universelle where he explained
the laws and customs of the ancients showing the superiority
of the Jews over the Egyptians, Greeks, and Romans. This was
Bossuet's answer to Spinoza who viewed the Jews and their

2 5laws as inferior to ancient religions. Spinoza is however
not the chief perpetrator of this image of the Jews but
independently of him, the English Deists such as Herbert of
Cherbury, John Spencer, and later Anthony Collins proclaimed
the superiority of the Greeks over the Jews. Matthew Tindall
constantly contrasted natural religion with the superstitions

2 6and barbarity of the Jews. Voltaire's biblical criticism
especially after 1760 derives mainly from Pierre Bayle and 
the English Deists and less from Spinoza. Voltaire, of 
course, asserted that the Jews had borrowed everything from
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the Greeks and other ancient peoples. He even went so far 
as to claim in Dieu et les Homme3 that the Jews were 
"plagiarizers and their writings were stolen mostly from 
Homer."2^

However, Pascal's admiration betrays a twist which is 
the mark of his rhetoric. The Jews are to be admired for 
laying the foundations of a great religion, but following 
that admission, one should follow the teachings of Christ­
ianity. Pascal begins with admiration; but, using the word 
"ainsi" (frag. 79 3-426) as a rhetorical device to show the 
logical continuity of his admiration, he ends with Christ 
the liberator: "J'admire une premiere et auguste religion 
toute divine dans son autorit^, dans sa duree, dans sa 
perp^tuit/, dans sa morale ... Ainsi je tends les bras 'a 
mon Liberateur."

Indeed, Cayrou in Le Frangais Classique explains that 
the verb "admirer" does have an ironic connotation:
"Admirer: regarder avec etonnement ou stupeur quelque chose 
de surprenant ou dont on ignore les causes. N.5. II 
comporte le plus souvent une intention ironique. Les mots 
derives "admiration," "admirable," expriment les memes 
nuances."2® Thus, when Pascal praises Josephus for having 
recognized the superiority of Jewish Law over the Greek and 
Roman Law, we understand that this emphasis on the greatness 
of the Jewish Law and tradition is only for the purpose of 
detracting from it later by quoting from its own prophets
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who prophesy the abrogation of that very law (frag. 451- 
620} . . la plus ancienne loi du monde, la plus parfaite
et la seule qui ait toujours et^ gard^e sans interruption 
dans un Etat. C'est ce que Jos^phe montre admirablement 
contre Appion et Philon Juif...."

Since Pascal accepted Christianity as the true religion, 
the Jews could no longer retain the same place they did in 
the Old Testament. However, we are in doubt as to what 
Pascal considered the place of the Jews in the present world. 
Were they allowed the right to exist? the right to have a 
land and the right to be a nation among nations? It seems 
difficult to believe that Pascal would agree with a contem­
porary Catholic theologian and historian Jean Dani^lou who, 
while recognizing the admirable and august Jewish roots of 
Christianity like Pascal, insists upon the Jews present 
historical reality:

II y a une continuite d’Israel qu'un chretien 
accepte pleinement, celle d'Israel constituant 
un type humain particulier, un type humain qui 
a absolument le droit d'exister et de persister 
dans 1'existence . . . Ce peuple a le droit
d'avoir, une terre, le droit d'etre un peuple parmi les p e u p l e s . 2 9

Pascal’s labeling of the Jews as faithful and sincere 
belies the same polemical purpose as his admiration of them. 
The Jews' fidelity to their "book" is fidelity to a book 
which speaks of their ungratefulness to God and their 
ultimate replacement by the new true Israel. Their sin­
cerity, shown by their willingness to die for their religion.
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is thought of as extraordinary and not a part of the natural 
order of things: (492-6 30) : "La sinc^rit^ des Juifs ...
Sinc^res contre leur honneur et mourant pour cela. Cela 
n'a point d'exemple dans le monde ni sa racine dans la 
nature." This statement may best be understood in the light 
of Richard Rubinstein’s statement in After Auschwitz that 
if Jesus is to be considered more than human it is necessary 
that the Jews be considered extraordinary and not part of 
the natural order.^

We noted earlier that in explaining Pascal's supposed 
positive attitude toward the Jews, many Pascalisants have 
pointed to the use of this word "sincerite*." However, if 
we study this word more closely, we see that "sincerity" 
has a negative connotation. The Jew is sincere because he 
carries the book which testifies to his ungratefulness to 
God. Sincerity is thus superseded by the Jew's ungrateful­
ness and transgression. Pascal chooses this word carefully, 
for sincerity is a very deceiving quality. The word is often 
used to describe the illusion of life and people as in 
fragment 978-100:

. . . Ainsi la vie humaine n'est qu'une illusion
perpetuelle; on ne fait que s'entre-tromper et 
s'entre-flatter. Personne ne parle de nous en 
notre presence comme il en parle en notre absence. 
L'union qui est entre les homnes n'est fond^, que 
sur cette mutuelle tromperie; et peu d*amities 
subsisteraient, si chacun savait ce que son ami 
dit de lui lorsqu'il n'y est pas, quoi qu'il en 
parle alors sincferement et sans passion.
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Man's natural state is rather an illusion of sincerity. He
either tries to appear sincere, consciously deceiving his
fellow mem as portrayed in fragment 978-100, or else he is
so far removed from his original union with God that he
actually believes that he is acting sincerely when in reality
he is not. In the famous fragment of the "divertissement,”
Pascal writes,

Le gentilhomme croit sinc^rement que la uhasse 
est un plaisir grand et un plaisir royal, mais 
son piqueur n'est pas de ce sentiment-lV 
Ils s'imaginent que s'ils avaient obtenu cette 
charge, ils se reposeraient ensuite avec plaisir 
et ne sentent pas la nature insatiable de la 
cupidite. Ils croient chercher sinc&rement le 
repos et ne cherchent en effect que 1'agitation.

Thus by using the word "sincere" Pascal brings an array of
negative associations: human relationships as illusion and
man as vain and insincere. More importantly, the apparent
quality of sincerity masks man's alienation from God. The
truly sincere man finds God, the true God, Jesus Christ.
Yet, the Jews have not found Him. Their only role as
"sincere" is to preserve the book which witnesses their
rejection. Redemption can only be realized through annulment
of their identity and the adoption of a new one as the "true
Israel." They alone play a mythical role among men, "actors
and participants in the drama of sin and innocence, guilt

O Iand salvation, perdition and redemption...."
Moreover, sincerity’s opposite, "concupiscence" often 

gives the appearance of a quality. It is difficult to
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recognize because it often manifests itself as a positive
quality. It is a synonym for original sin. In fragment
211-453 Pascal names it "figmentum malum." It is of such a
nature that it often appears to resemble a virtuous quality:
(frag. 210-451) :

Tous les hommes se haissent naturellement 1'un 
1’autre. On s'est servi comme on a pu de la 
concupiscence pour la faire servir au bien 
public. Mais ce n^est que feindre et une fausse 
image de la charite, car au fond ce n’est que 
haine.

In this pensee, he refers to mankind in general, however in 
another pensle we find the same vocabulary with the word 
"Jews" replacing man: (614-66 4) "Dieu s'est servi de la
concupiscence des Juifs pour les faire servir*5t J.-C." 
"Concupiscence” manifests itself in behavior and attitudes 
later attributed specifically to the Jews as in fragment 
149-430 where it attaches man to the earth, "terre." We 
have already noted Pascal's insistence on the Jews' attach­
ment to material wealth, terrestial holdings and not to 
spiritual ones: "Vos maladies principales sont l'orgueil
qui vous soustrait de Dieu, la concupiscence qui vous 
attache's la terre; ... " This is stated more clearly in
fragment 269-692 where "concupiscence" turns man from God 
causing him to forget that true good lies in Him and not in 
rich, earthly possessions: "II y en a qui voient bien qu'il
n'y a pas d'autre ennemi de l'homme que la concupiscence 
qui les detourne de Dieu et non pas des (ennemis) ni d'autre
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bien que Dieu, et non pas une terre grasse."

A comparison of Pascal and his contemporaries in the 
light of the Christian tradition has revealed Pascal’s 
originality which we shall continue to note in the succeeding 
chapters. His originality is found in the rhetoric of his 
polemics which, inspite of various complimentary designations 
of the Jews and their religion, reveals a subtle underlying 
rejection of them. The rejection is reinforced by Pascal's 
christocentricity which views man, with the Jew as prototype, 
as alienated from God and incapable of distinguishing the 
true good from the false, "sincerite" from "concupiscence".

In addition to the Christian tradition, Pascal drew upon 
Scriptures, particularly the Old Testament, as the immediate 
source for his concept of the Jews and their religion. It 
is this source which we shall now discuss.
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CHAPTER IV 
PASCAL AND THE OLD TESTAMENT:

APPROACH AND ROLE OF BIBLICAL PERSONAGES

APPROACH TO SCRIPTURE

In order to show the influence of Scripture,^ 
particularly the Old Testament, on Pascal, we must first 
answer the question, how did Pascal approach Scripture, 
particularly the Pentateuch which recounts the origins 
of the Jewish people and their religion?

Some French critics like Lanson view Pascal as a 
precursor of the historical method in the study of Scripture, 
Lhermet in his Pascal et la Bible also labels him a 
precursor of modern exegesis.3 We must agree with Gouhier 
that these assertions are exaggerated and that Pascal left 
the historical scholarly investigations to the experts, 
preferring to continue where they left off. We shall, 
however, see that there is a curious modernity to his 
specific religious approach to the Bible.

Pascal is not concerned with establishing the histori­
city of the Pentateuch involving philogical methods which
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establish and date a text. For dating purposes, he rather 
depends upon the type of appendix found in the "abrege de 
la chronologie Sainte" of L'Histoire du Vieux et Nouveau 
Testament by the Sieur de Royaumont published in 16 70.^
This appendix lists chronological tables which showed that 
because of the longevity of the Patriarchs and other 
biblical personages, the time between these biblical 
figures was minimal.

Pascal was clearly not less advanced in his approach 
to the Bible than the majority of his contemporaries. His 
main concern was of course to preserve the authority of 
Moses and revelation. The books he used reflect his 
traditional and Jansenist point of view as well as his 
interest in proving it rationally. His major source is 
the Vulgate; however, he also used the polygot Bible of 
the sixteenth century Hebrew scholar Vatable. This was not 
the original but rather the Biblia Polyglotta vulgo dicta 
Vatabli which appeared in Heidelberg in 1586. A page of this 
Bible consists of four columns: 1. the Greek text of the
Septuagint, 2. the version of the Vulgate, 3. a new trans­
lation based on the Hebrew by Sante Pagnino and, 4. the
Hebrew text. Pascal chose Vatable because this text
specifies the dogma of the Fall in the Jansenist spirit.® 
Because of his use of Vatable, Strowski believes that Pascal 
learned Hebrew. To support this, he claims that Port Royal
was preparing a translation of the Bible by Lemaistre who
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7was a Hebrew scholar.

Pascal was not interested in exegesis. He used biblical 
verses the way the Jewish Rabbis of the Midrash or the 
Church Fathers used them, by quoting from different biblical 
books as if they were one contemporary, homogeneous text.
This is why he also felt comfortable in using the Pugio 
Fidei, a medieval polemic text which attempted to prove that 
the Talmud accepted the divinity of Jesus. Yet, there are 
instances when the exegete in Pascal appears, showing a 
philological concern for word meanings and syntax. Examples 
may be found in fragment 959-6 36 where he discusses the

Dvalue of the conjunction "si," and in fragment 5 71-775
gwhere he discusses the meaning of the word "omnes". A 

final example may be found in fragment 857-819 where he 
discusses the word "miracles" explaining that it does not 
always signify "miracle" but rather "crainte."

When we compare Pascal to some of his contemporaries, 
that Lanson labeled him as a precursor of the historical 
method appears unfounded. The oratorian Jean Marin and the 
Protestants Louis Cappel and La Peyr^re are far more advanced 
in the historical method than P a s c a l . L a  Peyrere, for 
instance, claimed that the Pentateuch although originating 
from Moses, was edited and rearranged by someone else.
These views as outlined in his Systema theologicum in 1655 
became so widespread that some of Spinoza's ennemies 
considered his view a rehash of La Peyrere.^ Spinoza, of



course, in his Theological Political Tractus was the first 
to approach systemically and analyze the Bible as a 
secular text. Not only did he reject miracles but also 
the Jews as the bearers of divine revealed truth. Even 
preceding Spinoza, many historians rank Richard Simon's 
Histoire critique du Vieux Testament as one of the founda­
tions of biblical criticism. Simon held the view that
Moses was not the sole author of Scriptures but that the

12Old Testament had been organized by scribes. Actually, 
even in the sixteenth century, works which questioned the 
authenticity of the Pentateuch were published. In 1534,
B. Perereus in his Prior tomus commentariorum concluded 
that the Pentateuch was retouched after Moses and restored 
by Ezra.^ The Jesuit J. Bonfr^re showed that Moses composed 
the Pentateuch but that some passages were added afterwards. 
The philosopher Hobbes also studied the question in 16 51 and 
attributed the Pentateuch to Ezra.^

Along with this rationalist current there existed a 
movement in defense of the authenticity of the Pentateuch. 
Among its supporters were Ph. Guadagnolus who ardently 
defended the intact form of the Pentateuch and Jansenius 
who affirmed the Pentateuch as the work of Moses but admitted 
that certain facts were posterior to Moses. In order to 
justify this assertion, Jansenius claimed along with the 
rationalists that firstly, Ezra or another writer added 
details and secondly, that Moses had perhaps prophesied
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certain details.^

Pascal also stood in the tradition of those who defended 
the authenticity of the Pentateuch. He posited a simple 
criterion of "witness," a biblical concept, which we shall 
see later plays an important part in Pascal's theology of 
the truth of Christ and Christianity. The Jewish people, 
who were witness to the giving of the Law preserved it 
zealously and, unlike the other peoples of the earth, 
continued to exist and to serve as witness to its authen­
ticity. 16 The witness of the Jews is therefore contem­
porary, and all true history must be contemporary for 
Pascal: (frag. 436-628): "Toute histoire qui n'est pas
contemporaine est suspecte." In contrast, he points to the 
histories of the Egyptians and the Chinese where the authors 
are not contemporary with the places and people they write 
about. As far as the Greeks are concerned, Pascal points out 
that all witnesses to Homer's tales of Troy have disappeared.

Pascal posited that the authenticity of a fact depends 
on the number of generations involved and not the length of 
years: (fragment 4 74-622); "Ce n'est pas la longueur des
ann^es mais la multitude des generations qui rendent les 
choses obscures. Car la v^rite ne s'alt^re que par le 
changement des hommes." It is for this reason that he 
accepted the truth of the biblical account, because the 
time between the Patriarchs and Moses was minimal: (frag.
296-625): "Sem qui a vu Lamech qui a vu Adam a vu aussi
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Jacob qui a vu ceux qui ont vu Moise: done le deluge et 
la Creation sont vrais. Cela conclut entre de certains 
gens qui l'entendent bien." Pascal reinforces this reason 
with a psychological and human explanation. When people 
lived as long as the Patriarchs did, they spoke to one 
another and recounted the past for want of better things 
to do especially since there were no arts and sciences 
(frag. 290-626): "Or, de quoi les eussent-ils entretenus,
sinon de l'histoire de leurs anc£tres, puisque toute l'his- 
toireetait reduite a celle-1^, qu'ils n'avait point d'etudes, 
ni de sciences, ni d'arts, qui occupent une grande partie 
des discours de la vie?"^ Obviously, Pascal did not know 
of the great advances in the arts and sciences in the 
ancient Near East. Furthermore, he adds, that the people 
of that time seemed particularly concerned about keeping 
their genealogies: (frag. 290-626) "Aussi l'on voit qu'en 
ce temps les peuples avaient un soin particulier de conserver 
leurs genealogies." This particularly human aspect is 
indicative of Pascal's human and psychological orientation. 
While it is true that a contemporary like Desmarets de 
Saint-Sorlin also speaks of the Jews as witnesses who con­
served their writings zealously, passing them on from father 

18to son, it is Pascal who brings the argument down to the 
level of family fatherings and discussions. He specifically 
used the words "familie" and "fr^res" to describe the 
history of the Jewish people (451-620).
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Pascal takes the traditional concept of witness from 

Christian apologetics and makes it uniquely his own. He 
personalizes it by adding the human element, the relation­
ship of a group of people to the divine. Moreover, it is 
his form of expression, his style in this description, which 
sets him apart from his contemporaries.

The whole of fragment 451-620 is not only rhetorically 
designed to be convincing in terms of Pascal’s reasoning 
but in his choice of words. As so often with Pascal, as 
we shall see later in the magnificent fragment of the "Trois 
Ordres," there is a combination of the logical, reasoning, 
mathematical presentation, and a rhythmical flow which is 
at once personal and poetic. The apparent logical reasoning 
derives from such words as "recherche," (et principalement 
dans la recherche que nous faisons ...c'est 'a ceux-ci qu’il 
faut recourrir pour en savoir la tradition) and the emphatic, 
"ce peuple n’est pas seulement . . . car au lieu que les
peuples de Gr^ce ... et comme il est aise de le juger."

Pascal adds to the rigor of his reasoning by quoting 
reliable sources such as Josephus: "C’est ce que Jos^phe
montre admirablement...." The repetition of such words as 
"tout," "tous" ("un peuple tout compose ... tous les autres 
sont formas de 1’assemblage d’une infinite de families, 
celui-ci est tout sorti ... etant ainsi tous une meme 
chair..."), and the use of superlatives create a unity and 
a flow while persuasively convincing the reader: "admirables
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et singuliers," "le plus ancien," "v^n^ration particuli*fere," 
"si longtemps," "un si long espace d'annees," "la plus 
ancienne loi," "la plus parfaite et la seule gui ait 
toujours et^ gard^e," "si ancienne," "tant de sagesse,"
"tant d'equit^ et tant de jugement que les plus anciens 
l^gislateurs," "loi est en meme temps la plus severe et la 
plus rigoureuse de toutes." The personal tone of the 
sentence on the passage and unity of time is reinforced by 
the compact yet flowing phrases: "Et s'etendant depuis les
premiers temps jusques aux derniers, leur histoire enferme 
dans sa dur^e, celle de toutes nos histoires."

Thus, like his traditionalist contemporaries, Pascal's 
chief concern is to preserve the authority of Moses and his 
revelation. Like them he presents rational arguments and 
even ventures into some scattered exegetical analysis, but, 
as we have noted, he never reaches the depth of a La Peyr^re. 
His originality and contribution appear rather to lie in his 
concept of witness, the poetry of his phrasing and his 
vocabulary of "famille," "fr^res," and, "generations." All 
of these reflect an approach to history as religious history 
unlike either the traditionalists or the exegetes. While 
the traditionalist approach tended to eliminate the human 
and personal element, the exegetes viewed history and 
historical facts as the expressions of historical trends or 
periods of culture. This means that for the exegetes history 
dealt with the general and the universal and not with the
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19unique and the particular. Even a traditionalist like

Bossuet devoted much writing to the discussion of other
religions and people in order to establish the superiority
of Christianity over Judaism and Mohammedanism. Pascal,
unlike either group, was concerned with the human and the
personal, the particular and the unique experience of the
Jewish people. He viewed the Jewish people as witness to
God's revelation, "preserving it as such in the memory of

20generations." Therefore, he believed that the record 
of these experiences, the Bible itself, gave substance 
and form to the people. The people are defined in re­
lationship to the Bible, the record of their experiences.
In modem terms we would call this an existential relation­
ship. This is what Pascal expresses in fragment 481-594: 
"Difference d'un livre rej:u d'un peuple, ou qui forme un 
peuple." Pascal is more concerned with this relationship 
and the relationship between man and God as related in the 
Bible than in exegesis. Thus his first step was to convince 
the "libertin*'that the Jewish people and their Bible are 
unique. Once this had been demonstrated, the biblical 
prophecies, which he believed spoke of the coming of Christ, 
could have meaning for the "libertin."
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ROLE OF BIBLICAL PERSONAGES

Having clarified Pascal's approach to the Bible and its 
unique importance in his apologetics it is worthwhile to 
study the major biblical personages and their role in the 
Penates.

Because of the centrality of original sin and the Fall, 
one would expect Adam to be the chief biblical figure of 
the Pens^es; however, it is Moses and not Adam who assumes 
this role. Without Moses, there is no Adam, for it is only 
through the writings attributed to Moses that we learn of 
Adam and all the basic teachings of the Christian religion: 
the Trinity, original sin, and the Messiah (frag. 315-752): 
"Moi'se d'abord enseigne la Trinit^, le pech^ originel, le 
Messie." The books of Moses or the Pentateuch are, for 
Pascal, along with the book of Job the most ancient books 
in the world. Both hold Christ as their center: (811-741)
"Les deux plus anciens livres du monde sont Moi'se et Job, 
l'un juif, 1'autre paien qui tous deux regardent J.-C. conune 
leur centre commun et leur objet. Moi’se en rapportant les 
promesses de Dieu \ Abraham, Jacob, etc. et ses proph^ties 
et Job."

It is Moses who reveals the promise of Abraham, Isaac, 
and Jacob to the world. This promise is the thread of 
revelation telling of the coming of Christ which continues 
throughout the history of mankind. It is what Pascal calls
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"perpetuite:" (frag. 390-617)

Perp^tuit^. Qu'on consid^re que depuis le 
commencement du monde, 1'attente ou 1'adoration 
du Messie subsiste sans interruption, qu'il s'est 
t^ouv^ des honmes qui ont dit que Dieu leur avait 
reve 1^ qu* il devait naltre un r^dempteur qui 
sauverait son peuple.

Pascal traces all those biblical personalities who 
foretold the coming of Christ, from Adam to such "saints" as 
Enoch and Lamech, and to Noah who hoped in the Messiah and 
who was himself a prefiguration of Him: (281-613) "Noe

a vu la malice des homines au plus haut degr^ et il a mê ritê  
de sauver le monde en sa personne par l'esp^rance du Messie, 
dont il a ete la figure." He notes the continuation of this 
belief with the Patriarchs, Moses, and the Prophets. Even 
while the Greeks and Romans proclaimed their false deities, 
a group of men, the Prophets in Judea foretold the coming 
of Christ: "Les Grecs et les Latins ensuite ont fait 
r^gner les fausses deates . . . Et cependant il y avait 
toujours au coeur de la Jud^e des hommes choisis qui pre- 
disaient la venue de ce Messie qui n'etait connu que d'eux." 
Pascal believed that this historical tradition culminated 
finally in the coming of Christ. From Christ onward, all 
revelation is through His grace. This is essentially why 
he confronts the Jewish people and their religion. He is 
overwhelmed by this perpetual revelation: (390-617) "Cela
est admirable."

For Pascal, revelation is the essential experience



between God and man. This is again expressed in the
"Memorial" where we find the opening word of "feu." In
its stark simplicity, this single word takes us back to
the personal revelation of God to Moses through the burning
bush. There, Moses learned what the next passage of the
"Memorial" presents, that the true God is the God of Abraham
Isaac, and Jacob and not the God of the philosophers: "Dieu
d* Abraham, Dieu d'Isaac, Dieu de Jacob, non des philosophes
et des savants." For Pascal,

Religion is then not mere abstract doctrine, the
outcome of which is the meditation of certain
choice spirits; it is union with God resting on 
the experience of the emotions of people and on 
the message of history. Its justification is 
therefore not in metaphysical speculation 
{philosophes et savants) but in religious dis­
position of men and in facts of the history of
religion.21

Moses* experience in the burning bush and throughout 
the Pentateuch is then primary. It is he who tells of the 
promises as revealed to the Patriarchs and fulfilled by 
Christ. He himself is a figure of Christ in his killing 
of the Egyptian; {frag. 246-657): "Figures. Les peuples
juif et ^gyptien visiblement predits ... que Moi'se rencontra 
l'egyptien battant le juif, Moyse le vengeant et tuant 
l'egyptien et le juif en etant ingrat); in his giving of 
manna {frag. 270-670): "figures. Les Juifs avai(en)t
vieilli dans ces pensees terrestres ... que Dieu ... les 
nourrit de la manne dans le desert ... Apr^s sa mort saint
Paul est venu apprendre aux homines que toutes ces choses



etaient arrives en figures . . . que Moise ne leur avait 
pas donn^ le pain du ciel, etc;"), and as a giver of the 
law. The law which Moses revealed is to be abrogated and 
replaced by the law of Christ which makes men truly free: 
(frag. 818-782) "Moise ne vous a point donn/ le pain du 
ciel. Moise ne vous a point tir^s de captivi et ne 
vous a pas rendus veritablement libres."

Moses is also portrayed as a leader who became weary of 
the Jewish people and their transgressions just as the 
Prophets were to be later (295-629) : "Il etait las du
peuple." This refers to the sin of the Golden Calf, when 
Moses asked God to relieve him of his duties. Since the 
Jews did not follow his teachings, (452-6 31: "Ce livre oti 
Moise declare qufils ont et^ ingrats) they could not be 
expected to believe the miracles and teachings of Jesus 
Christ: (846-80 8) "S'ils ne croient point Moi'se, ils ne
croiront pas un ressuscite." The miracles of Moses become 
the prototype of the miracles which the Jews experienced and 
which prevented them from accepting the miracles of Christ. 
Pascal again uses the word "admirable," but this time in an 
ironic sense to describe his bewilderment at the refusal of 
the Jews to accept the miracles of Jesus: (frag. 840-843)
"J.-C. guerit l'aveugle-n^ ... Nous avons Moi'se, mais 
celui-lfl nous ne savons d’o'u il est. . . .C'est ce qui est 
admirable que vous ne savez et cependant il fait de tels 
miracles.... J.-C. ne parlait ni contre Dieu, ni contre Moi'se.
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Thus Moses in his many roles as prime biblical figure

represents for Pascal the biblical experience itself, God's
revelation to man. In the "Myst^re de Jesus" and in the
"Memorial," Pascal himself participates in this act of
revelation. The story of God's revelation to Moses and
the agony of Christ on the cross become an immediate reality
for him: "Je pensais a toi dans roon agonie. J'ai verse*
telles gouttes de sang pour toi." This experience of
revelation is well defined by the great twentieth century
Jewish theologian, Martin Buber, who writes:

Revelation is the supreme meeting of the people 
or the individual with God. It is dialogical, 
hence essentially divine-human. It is neither 
experience nor knowledge Qion des philosophes et 
des savants^ and comes not with a specific 
content of any sort, but as the self-communication 
of 'presence as power,' which embraces the whole 
fullness of mutual action,* the inexpressible 
confirmation of meaning' and the call to confirm 
(make true) this meaning....22

It is this personal experience of revelation which
distinguishes Pascal from his contemporaries such as
Lemaistre de Sacy who also used the word "perp^tuit^” and

2 3the phrase "God of Abraham, Isaac, and Jacob.’
This is also why the book of Job assumes such importance 

for Pascal. The final word of God to Job is not a mystery, 
but rather revelation itself.^ It is the supreme favor of 
God to Job, the grace of revelation: 42:5 (not cited by 
Pascal): "Mon oreille avait entendu parler de toi, / Mais
maintenant raon oeil t'a vu." God's answer is the beginning
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of Job's restoration: "C'est pourquoi je me condamne et
je me repens. / Sur la poussi^re et sur la cendre."

The revelation of God to Job carries special content
and hope. For Pascal, it is the faith in Christ the
Messiah: (frag. 811-741) "Quis mihi det ut etc. Scio

2 5enim quod redemptor meus vivxt, etc."
Job himself through his suffering prefigures Christ

in whom he places his hope for salvation. Job represents
the human aspect of Christ's dual nature-his humanity
characterized by His suffering. Job suffers alone, estranged
from friends and God, just as Christ was to suffer in
Gethsemani: "II souffre cette peine et cet abandon dans
1'horreur de la nuit." The Pascalian vocabulary of "nuit,"
"abandon," "tenebres," is also repeated throughout the book
of Job. Through his suffering, Job realizes his human
lowliness in the face of the Almighty God, what Pascal would
call "bassesse de l'homme:" (Job 39:37 not quoted by
Pascal) : "Job repondit *a l'Etemel et dit: Voici je suis
trop peu de chose: que te repliquerais-je? Je mets la main
sur ma bouche.") Job recognizes that God is his only source
of hope. These verses recall Pascal in the Pri^re pour le
bon usage des maladies:

. . . je ne puis m‘adresser qu'a 1'auteur et au
maftre tout-puissant de la nature et de mon coeur.
A qui crierai-je, Seigneur, qui aurai-je recours, 
si ce n'est ei vous? Tout ce qui n'est pas ne
peut pas remplir mon attente. C'est Dieu ir\̂me 
que je demande et que je cherche; et c'est a vous



seul, mon Dieu, que je m'adresse pour vous 
obtenir.26

The biblical figure of Solomon is paired with Job by
Pascal as exemplar of misery and suffering: (695-41)
"Mis^re. Job et Salomon." Solomon learned of suffering
through the realization of the vanity of the pleasures of
life or what Pascal would call "divertissement:" (frag.
40 3-174): "Mis^re. Salomon et Job ont le mieux connu et
le mieux parl^ de la mis^re de l'homme, l*un le plus
heureux et 1'autre le plus malheureux. L'un connaissant
la vanit^ des plaisirs par experience, 1'autre la realite*
des maux." Solomon, ruler of a rich kingdom, wrote of the
futility of "divertissement" in Ecclesaistes: (1:1)
"Vanite des vanites...vanite des vanit^s, tout est vanite."
Pascal like Solomon takes a survey of human action and
endeavor of mam at work and at play and concludes that with
out God there is no meaning to life: (frag. 75-389)
"L'Ecclesiaste montre que l'homme sans Dieu est dans
1'ignorance de tout et dans un malheur inevitable, car
c'est etre malheureux que de vouloir et ne pouvoir," Both
the Pensees and Ecclesiastes share the same vocabulary of
"vanite" (used thirty-four times in Pascal)^ and "tenebres

2 8(used eighteen times in Pascal).
Thus, it was the Bible, particularly the Old Testament 

with its array of personages who participated in the unique 
history of the Jewish people that influenced both Pascal's
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thinking and style. Furthermore, the Bible was the key to
Jesus Christ: (frag. 417-548):

Ainsi sans l'Ecriture qui n'a que J.-C. pour 
objet nous ne connaissons rien et ne voyons 
qu'obscurit^ et confusion dans la nature de 
Dieu et dans la propre nature.

We shall now discuss the influence of the Prophets on
Pascal, because he believed that it was they above all who
foretold the coming of Christ.
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CHAPTER V 
PASCAL AND THE OLD TESTAMENT:

PROPHETS, JEWISH LAW AND THE PUGIO FIDEI

INFLUENCE OF THE PROPHETS

Inspiration in Theme and Style

We have already seen how the books of Job and 
Ecclesiastes inspired Pascal, but it is from the Prophets, 
particularly from Isaiah and Jeremiah, that he drew his 
greatest inspiration both in terms of theme and style.

Pascal felt that the words of God Himself through the 
Prophets would be most effective in converting the 
"libertin:" (frag. 303-799) "le riche parle bien des 
richesses, le roi parle froidement d'un grand don qu*il 
vient de faire, et Dieu parle bien de Dieu.” In order for 
God to speak for Himself, Pascal wrote fragments made up 
completely of quotes from the Prophets as seen in fragments 
486-682 and 489-713.

It is no wonder that Pascal was attracted to the Prophets 
because when they spoke of God, it was not in philosophical 
abstractions. As A.J. Heschel writes in The Prophets:
"They (the prophets) did not try to depict Him; they tried 
to present Him, to make Him present. In such an effort only
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words of grade and intensity not abstractions can be of any 
end."^ The Prophets do not use the language of essence but 
rather of presence, and this, Pascal realized, would be 
their efficacy in an apology: (frag. 329-734) "Prophetiser,
c'est parler de Dieu, non par preuves de dehors, mais par 
sentiment interieur et immediat." Furthermore, for his 
polemical purposes, Pascal knew that, as many apologists 
and polemicists before him, the Prophets were the greatest 
critics and most rigorous belittlers of the Jewish people. 
Pascal used quotes from the Prophets in order to prove God's 
abandonment of the Jews and their replacement by the new 
Israel and the new religion of Christianity.

Fragments 486-682 and 489-713 are made up almost
completely of direct quotes from the Prophets. These
citations tell first, of the rejection and destruction of
the people by a wrathful God, then, of the promise of hope
and redemption, then again of vengeance and destruction, and
finally, of the coming of the Messiah. The effect created
by these direct quotes from the various prophets is that of
the medieval passion play with its procession of prophets
who set forth their prophecy of Christ, each one evoking a

2tone and mood unique to his message. Jansenius also sensed 
this "play" element in the prophets of the Old Testament, 
for when he proclaimed that the Old Testament was figurative, 
he compared it to a great comedy, a play: "Nisi aliud
fuisse Testamentum...nisi magne quasi comoediam...
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3praefigurando serviebat."

The various dialogues presented by Pascal in these 
fragments capture the reader's attention because of the 
intensity of feeling expressed. Turning first to fragment 
486-682 and the words of the prophet Jeremiah, we note a 
series of dialogues with a range of feeling. There is God's 
anger at His people and His oscillation concerning their 
fate; "Numquid super his non vinitabo dicit dominus, aut 
super gentem hujuscemodi non ulciscetur anima mea. Jer.

45.29." There is Jeremiah's suffering for his people and
God's restraining him: Jer. 7:16: "Tu ergo noli orare

5pro populo hoc." Jeremiah's identification and empathy 
for his people are poignant: Jer. 17:17: "Non sis tu mihigformidini, tu spes mea in die afflictionum." The final 
effect of these powerful quotes suits Pascal's purpose which 
is to show the rejection of the people of Israel by their 
God.

Pascal also drew upon the pathos of this dialogue form 
in the "Myst^re de Jesus," in the dialogue between the speaker 
and Jesus: "Je te suis present par ma parole dans l"Ecriture,
par mon esprit dans l'Eglise et par les inspirations, par ma 
puissance dans les pretres, par ma pri^re dans les fiddles." 
The tone is one of "intimate relatedness"1 between God and 
man which Pascal found in the Prophets of the Old Testament:
"Console-toi. Tu ne me chercherais pas si tu ne m'avais pas

/ v /trouve. Je pensais a toi dans mon agonie; j'ai verse telles
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gouttes de sang pour toi." This is the prophetic experience 
which Pascal understood so well in the "Myst^re," "an ex­
periencing of a divine experience, or a realization of having

9 vbeen experienced by God." The "je pensais a toi" represents
Christ's turning to man, or, as in the biblical experience
of the Old Testament, God's awareness of man. According to
A.J. Heschel in The Prophets, this is a specific aspect of
prophetic religion or of the religious phenomenon in general:

. . . man's knowledge of God is transcended
in God's knowledge of man, the subject man 
becomes object, and the object God becomes 
subject. Not a reciprocal succession of 
acts, not a distinguishable alternation of 
sound and echo, but rather in every event 
of the religious consciousness it is a 
question of a dual mutual operation, a 
twofold mutual initiative.9

Jeremiah

Theme of Abandonment

To return to our discussion of Jeremiah in fragment 
486-682, we may note that Jeremiah and Pascal share many of 
the same themes: personal abandonment, human affliction,
God's abandonment of man, and the concept of "coeur."

Pascal's mother having died early in his life made him
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particularly sensitive to the theme of abandonment. It is
first found in the "Memorial" where Pascal quotes directly
from the prophet Jeremiah in a passage which expresses
God’s anguish over Israel's abandonment of Him: "Dereli-
querunt me fontem aquae vivae (ils m'ont abandonne*, moi,
source d’eau vive). This theme reappears in fragment 198-
69 3, preceding the famous fragment of the "deux infinis":

En voyant 1*aveuglement et la misere de l'homme, 
en regardant tout 1'univers muet et l'homme sans 
lumi^re abandonne X 1ui-me me, et comme ^gare dans 
ce recoin de 1'univers....

In fragment 622-131, man's abandonment is again recalled,
Ri^n n'est si insupportable ^ l'homme que 
d'etre dans un plein repos, sans passions, sans 
affaires, sans divertissement, sans application.
II sent alors sont/neant, son abandon, son 
insuffisance, sa dependance, son impuissance, 
son vide.

This theme reaches its culmination in the "Myst^re" where
Jesus is depicted alone, abandoned by God and man: "Jesus
est seul dans la terre non seulement qui ressent et partage
sa peine, mais qui la sache...Il souffre cette peine et
cet abandon dans 1'horreur de la nuit."

Jeremiah, more than any other prophet evokes the wrath
of God and the destruction awaiting the people of Israel, and
Pascal capitalizes on this in order to emphasize the rejection
of Israel (486-682) :

Aspexi terram et ecce vacua erat, et nihili, et 
caelos et non erat lux in eis. /Vidi montes et 
ecce movebantur et omnes colles conturbati sunt; 
intuitus sum et non erat homo et omne volatile 
caeli recessit. Aspexi et ecce Carmelus desertus 
et omnes urbes ejus destructae sunt a facie 
domini et a facie viae furoris ejus.1®
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Pascal does not hesitate to bombard his reader with this
fury in order to emphasize the rejection of Israel who was
to be replaced by the new Israel. There is not only
rejection and abandonment of the people of Israel but of
their law and sacrifice: (453-610)

Morse m&ne leur a dit que Dieu n'acceptera 
point les personnes....Deut. 10.17. Dieu 
dit: Je n1accepte point les personnes ni
les sacrifices....Le sabbat n'etait qu'un 
signe. ex. 31.13 et en memoire de la sortie 
d’Egypte. deut 15.19 dont il n’est plus 
necessaire puisqu'il faut oublier l'Egypte.
...La circoncision n'etait qu'un^signe. 
gen. 17.11....Et de l\ vient qu'etant dans 
le desert, ils ne furent point circoncis parce 
qu'ils ne pouvaient se confondre avec les autres 
peuples. Et qu'apr^s que J.-C. est venu elle 
n'est plus necessaire....Que la circoncision 
du coeur est ordonn^e....Que l'ext^rieur ne 
sert a rien sans l'interieur.

There is a build up until the quotes become shorter 
and shorter as if eliminating one by one the essentials 
of the Jewish religion, each of the essentials mentioned 
previously--the paternity of Abraham, the circumcision, 
the sacrifices, the ceremonies, the arc, the temple in 
Jerusalem and finally the law and the alliance with Moses:
*'Que (emphasis adde^J les Juifs manquent de cet amour....Que 
les sacrifices des Juifs deplaisent al Dieu...Que les 
sacrifices des pa*iens....Et que Dieu retirera sa volonte* 
des sacrifices des Juifs. The culmination of the quotes 
is the message of Jeremiah:
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Que Dieu fera une nouvelle alliance^par le 
Messie et que l'ancienne sera rejetee. Jer. ^
31:31. Que les anciennes choses seront oubliees... 
Qu1 on jie se souviendra plus... Que le temple serait 
rejete...Que les sacrifices seraTent rejet^s...
Qqe cette sacrificature serait etemelle. Que 
Jerusalem serait r^prouv^e et Home admise.

Earlier in fragment 451-620, Pascal won over our 
admiration for the law, by first praising its perfection 
and its ability to endure throughout history, "la plus 
parfaite et la seule qui ait toujours ete gard^e sans 
interruption dans un etat," then, in a transitional para­
graph, he notes the severity and rigor of the law guarded 
zealously by an impatient and rebellious people, "un peuple 
rebelle et impatient." He then declares this same law to 
be a witness against them, and then, finally, completely 
denies its validity. With a personal emphatic "je" he 
affirms that sacrifice is not the essential but rather love 
of God: "Je dis qu'elle ne consistait en aucune de ces
choses, mais seulement en 1'amour de Dieu et Dieu reprou- 
verait toutes les autres choses." Once again with a 
barrage of quotes introduced by the word "que" which gives 
the semblance of proof, Pascal shows how the biblical text
through the Prophets rejects sacrifice. In fragment 4 86-

✓682, he picks up the word "exterieur" already quoted in 
451-620 and combines it directly with sacrifice: "L1essentiel
n'est pas le sacrifice exterieur." This is a key word which 
will later be contrasted to "interieur." In fact, the
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understanding and love of God is an interior act.^ Out­
side form and ritual are rejected in favor of what comes 
from the interior, the heart.

Concept of "coeur"

The word "coeur" is used fifteen times in Jeremiah, six
of these quotes appear in Pascal. "Coeur" is a key word in
the Pens^es appearing a total of 124 times, coming after Dieu,
6 87 times, nature and raison, 218 times, miracles and esprit,
174 times, and "^glise" and "juifs," used 129 times.

The heart as the seat of true reality and not exterior
appearances is a biblical concept. Its most common meaning
is "the inner man, the soul, the inner self in contrast to the

13outward bodily appearance of men." When God searches the 
heart" (Jer. 17:10), He discovers the true meaning of man's 
behavior. When Ezekiel (18:31) speaks of "a new heart," he 
specifically defines it as conversion to a new standard of 
moral behavior: "Convertissez-vous done, et vivez."

The biblical sources of "coeur" are the books of 
Deuteronomy and Jeremiah. These two books are themselves 
very closely related. Phrases and whole passages of 
Deuteronomy are interwoven into nearly every chapter of

14Jeremiah. Deuteronomy is cited more than two hundred times. 
Jeremiah's promise to the exiles that if they repent with all 
their heart, God will give them a new heart (24:7) is drawn
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from Moses' complaint that Israel does not have the heart 
to understand God's words, and from his later promises to 
the people that if they repent God will be compassionate 
in the exile and "will circumcise the heart of their seed 
to love the Lord with all their heart and soul"(Deut.
30:1 ff). Pascal adopts this same phrase in fragment 427- 
429: "...ceux qui servent Dieu de tout leur coeur...."
or in the same fragment and others where he speaks of seek­
ing God sincerely: "que Dieu a etabli des marques dans 
l'^glise pour se faire reconnaitre el ceux qu le cherche- 
raient sinc^rement. "

As a serious reader of the Bible, Pascal is sensitive 
to the influence of Deuteronomy on Jeremiah. This can be 
seen in his combining passages from each as in fragment 
45 3-461: "Que la circoncision du coeur est ordonnee. Deut.
10:17. Jer. 43 Soyez circoncis de coeur, retranchez les 
superfluities de votre coeur et ne vous endurcissez plus...." 
He summarizes the theme of "coeur" in Deuteronomy in this 
same fragment: "L'amour de Dieu est recommande en tout le 
deuteronome."

When the heart is circumcised, man realizes that the 
interior is more important them the exterior: (frag. 453-
610) "Que l'exterieur ne sert a rien sans 11interieur."
This is immediately followed by a Latin quote from the 
prophet Joel wherein the children of Israel are asked to 
tear the heart and not their clothes "Joel.2:13 scindite
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corda vestra, etc."

"Coeur" is thus the capacity which enables man to love, 
but only when the heart is circumcised. Circumcision in 
the biblical sense symbolizes man's submission to God's 
will through the covenant: (frag. 288-689) "Moise, Deut. 
30....promet que Dieu circoncira leur coeur pour les rendre 
capables de l'aimer." Submission to God's will is not only 
expressed by circumcising the heart but by breaking it or 
breaking the hardness of the heart: Psalms 51:19: "Les
sacrifices qui sont agr^ables *a Dieu, c'est un esprit brise*.
O Dieu! Tu ne dedaignes pas un coeur bris^ et contrit (not 
quoted by Pascal)." Appearances, images, figures are not
what God desires (frag. 364-249): "c'est etre superstitieux,

✓ ✓de mettre son esperance dans les formalites".... (944-250):
. . Attendre de cet exterieur le secours est £tre

superstitieux.
Because the Jews are concerned with appearances and the 

image of things, their hearts are described as uncircumcised. 
True circumcision was introduced by the teaching of Christ 
(frag. 503-675): II nous a done appris enfin que toutes
ces choses n'^taient que figures et ce que c'est que vraiment 
libre, vrai Israelite, vraie circoncision, vrai pain du 
ciel, etc." Inspired by Deuteronomy 30:6, Jeremiah instituted 
the idea of the New Covenant when man will do no evil, and 
when he will at last know true goodness. This convenant will 
be instilled in the heart, not on tablets of stone. The 
ark which housed these tablets will no longer be necessary:



Jer. 31:33: "Je 1'ecrirai dans leur coeur." (not quoted by
Pascal) Pascal writes, (frag. 453-610) "Que l'exterieur 
ne sert "el rien sans 1 ' interieur. " Unlike the Old Covenant, 
this one will be eternal, never to be forgotten or violated. 
Pascal, in accordance with Christian tradition, regards 
Christianity as the fulfillment of this covenant. By 
nullifying the laws and commandments and basing itself on 
goodness and love, Christianity is the fulfillment of 
Jeremiah's prophecy and that of the other prophets who 
taught that God demands love and not sacrifice.

"Coeur" is used synonymously with "charite. " "CharitdV' 
however, implies also the generous gift of the heart to 
others, fraternity, "agape." "Coeur" stands in opposition 
to "esprit" (frag. 29 8-2 83): "Le coeur a son ordre,
1*esprit a le sien...Le coeur en a un autre....J.-C. , saint 
Paul ont 1'ordre de la charit^, non de 1'esprit...." This 
is again repeated in the famous fragment of the "Trois 
Ordres." The uncircumcised heart represents a figural 
understanding of circumcision and cannot therefore lead to 
"charit^." (frag. 270-670): "Tout ce qui ne va point's
la charite est figure." In fact, this is the unique goal 
of the Scriptures, and all its passages should be interpreted 
in this light. Its truth can be deciphered from obscurity 
only by those who are endowed with a pure heart, a "straight 
heart." Madame p/rier, in speaking of her brother Blaise, 
explained that the man of faith has a clear vision with all



obscurities removed:
II disait que l'Ecriture Sainte n'^tait pas 
une science de 1'esprit, mais la science du 
coeur, qu'elle n'^tait intelligible que pour 
ceux qui avaient le coeur droit, et que 
tous les autres n'y trouvaient que les 
obscurit^s.

The heart which is capable of faith in God is also
described as being endowed with eyes (308-793): "les yeux
du coeur qui voyent la sagesse." In our discussion of
Isaiah's influence on Pascal we will also note this language
of vision to describe the man of faith in contrast to the
blind carnal Jew. The believer is one who sees. The man
possessed of hardness of heart does not see God: (Is.
26:11 not quoted by Pascal): "Eternel, ta main est puissante
Ils ne 1'aperpoivent pas."

For Pascal the heart is also the organ of knowledge:^
(frag. 110-76): "Nous connaissons la verite non seulement
par la raison mais encore par le coeur." This has biblical
roots also as noted in passages from the Psalms (18:15, 4:5) ,
Jeremiah (19:15, 3:16), and Ezekiel (38:10).17

"Coeur" is not contrary to "raison" as many readers of
Pascal have thought. It is rather of a different order.
Only the "coeur" can lead to salvation, for it is touched
by grace. Reason can be an instrument of faith, but it is
"humaine" and "inutile pour le salut" (frag. 110-282).

18Only the "sentiment de coeur" can lead to salvation.
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Faith is of a different order: (frag. 414-278) "C'est le 
coeur qui sent Dieu et non la raison. Voila ce que c'est 
que la foi. Dieu sensible au coeur, non ^ la raison."

"Coeur" is also interchangeable with "volontd*." Both
have a natural tendency to love^9 (frag. 661-390): "L'esprit
croit naturellement, selon qu'il s'y adonne, et il se
durcit contre l'un ou 1'autre si son choix." As in the Bible,
"coeur" is the seat of conscious resolve, direction,and
determination of the will.^® However, since the Fall, man's
will tends more to "concupiscence" and self-love than toward
God. The "concupiscence" which fills the heart and obstructs
it from love is described in much stronger terms than
"hardness of heart and the "uncircumcised heart" derived from
Deuteronomy and Jeremiah. Pascal turns to the book of Job
for more powerful images. When he exclaims, (919-553)
"Que le coeur de l'homme est creux et plein d*ordures," we
are clearly in a Jobian world of dung, physical evil, and
infection. This can also be seen in a letter on the death
of his father: "L'&me quittant v^ritablement tous les
vices et 1'amour de....dont la contagion l'infecte toujours

21dans cette vie." "Coeur" becomes christianized with its 
emphasis on evil, original sin, and the disparagement of 
life on earth. Pascal also uses somber images from the 
world of vegetation to describe the evil and sin which 
infect man’s "coeur."
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In the Penseea, the metaphor "racine" describes the

evil which has implanted itself in man's heart as illustrated
in fragments 978-100 and 432-194: "Toutes ces dispositions,
si ^loign^es de la justice et de la raison, ont une racine
naturelle dans son coeur." "Tout cela a des racines si

/  22vives en nous que notre raison ne nous en peut defendre."
Although there are at least four negative uses of the word
"racine" in Job and many others throughout the Prophets of
the Old Testament, this word as well as "fruit" and "semence"
were widely used in the Jansenist writings of Port Royal.
In the Frequente Communion of Amauld forty-four metaphors
can be found utilizing the terms "racine," "semence," or
"fruit" out of a possible 443. Saint Cyran's, Lettres
chretiennes et spirituelles uses images from the world of

24vegetation more frequently than any others.
In the last three Provinciales, the word "semence" is 

associated with the calumnies that the Jesuits have inflicted 
on the Jansenists of Port Royal. Pascal repeats this 
association with the Jesuits later in the Pensees where he 
characterizes the "bonnes maximes" of the Jesuits as a 
"tige sauvage" (916-906). However, vegetal images are first 
used more precisely as the salacious blemish of original
sin in a letter to Mile de Roannez where we find the term

25 a"malheureuse racine," and then in the Ecrits sur la grace
2 6as "un fruit sortant d1une mauvaise semence." It is 

interesting to note that in the New Testament plants and
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seeds as well as fruits symbolize good rather than evil.

Apart from metaphors having to do with water, mostly 
derived from Montaigne, these vegetal metaphors are Pascal's 
only use of images from the world of nature. This is sur­
prising since his great source, the Bible, is replete with 
images drawn from nature. It is worthwhile then for us to 
examine Pascal’s concept of nature and its relationship to 
biblical sources.

Concept of Nature and the Book of Psalms

Non Traditional View of Nature

The traditional source for descriptions of nature was 
the book of Psalms. The Psalms praise God and the wonders of 
nature, the work of His creation. Pascal neglects this aspect 
of the Psalms, and in this neglect, he sets forth some of his 
most important fragments in terms of style and thought.

The seventeenth century in general is not known for its 
great exaltation of nature. It is a century which focuses 
on man and not nature. Nature serves rather as a decor for 
life in society, and it is for this reason that one finds 
very few descriptions of a savage and grandiose nature. 
However, in the period from 1600 to 1660, a true love for 
nature appears among the writers inspired by religion such 
as Racan, Godeau, and Desmarets de Saint-Sorlin. Nature for 
them is man's dwelling place and his field of labor. The
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hand of God and the beauties of His creation are described. 7̂ 
Pascal, however, in spite of his great religious preoccupa­
tions, does not follow in the footsteps of these writers, 
but rather aligns himself with the writers of the classical 
theater who ignore nature. He is closer to them in his

2 8emphasis on man, his passions, conflicts, and suffering.
It is not, as we shall see, that he denies the natural 
wonders of God but rather that he finds them useless for his 
apology of Christianity. In fact, he praises David and 
other canonical authors for not using nature in order to 
prove God (frag. 46 3-24 3): "C’est une chose admirable que
jamais auteur canonique ne s'est servi de la nature pour 
prouver Dieu. Tous tendent 'a le faire croire. David, 
Salomon, etc. jamais n'ont dit...." For him, as for 
Baudelaire and others after him, nature is corrupt, full of 
snares, luring man to lust and to forgetting God.

As a scientist, he knows that with the advent of a new 
science, the old concept of nature will not convince the 
"libertin." He cannot follow in the footsteps of St. Francis 
of Assisi nor of his mentor St. Augustine who sang the 
praises of nature. When Augustine speaks to nature in the 
Confessions, nature listens and responds: "J'ai interroge^
la terre, et elle m’a r^pondu....J'ai interroge^les souffles
a^riens et le royaume de 11 air....m'a repondu....Et ils

/ 29m’ont crie de leur voix puissante-c'est Lui qui nous fit."



However, Pascal receives no response in the modern universe. 
God is silent and man is frightened: (201-206) "Le silence 
kernel de ces espaces infinis m'effraie." There is only 
mystery: "Toutes choses couvrent quelque mystfere; toutes
choses sont des voiles qui couvrent Dieu (lettre ^ Mile de 
Roannez, fin d'octobre 1656)."30 The world is incompre­
hensible and must be deciphered just as Scripture must be 
deciphered. There is a curious mixture here of Platonic 
and biblical thought and language. In Plato, there is a 
consciousness of unseen, eternel ideas, of which the visible 
world is but a copy. In biblical thought, there was a 
consciousness of an unseen eternal God of whose will the 
visible world is but a creation.31 Pascal, of course, 
rejects the concept of eternal ideas, affirming God instead, 
but unlike the biblical thinkers, he emphasizes the visible 
world as a copy rather than the visible world as a creation 
(frag. 275-643): "Comme la nature est une image de la
grSce il a fait dans les biens de la nature ce qu'il devait 
faire dans ceux de la gr^ce, afin qu'on jugeSt qu'il pouvait 
faire 1'invisible puisqu'il faisait bien le visible."

There is no nature in the sense of a totality which 
assigns a place to each and every living thing but rather a 
world which assigns its value according to a double finality 
both internal and external:^  (199-72) "Car enfin qu'est-ce 
que l'homme dans la nature? un neant \  l'egard de l'infini, 
un tout l'egard du neant, un milieu entre rien et tout,



80
infiniment eloign^ de comprendre les extr^toes." Nature is 
rather an "absence," a vestige of original man before the

i ■) /Fall.JJ Because man is "disproportionne" in relation to
everything, living with an "instinct impuissant du bonheur,"
(149-430) his only hope is in Jesus Christ who can redeem
him. Men may be "miserables, corrompus, separes de Dieu,"

✓ /but . . rachetes par Jesus Christ." (430-560).
The theme of "grandeur et misere" of man presented

above is derived from the Psalms. Throughout the Psalms
man's overwhelming baseness in relation to the Creator is
emphasized (8:4-5)

Quand je contemple les cieux, ouvrage de tes 
mains, , x

La lune et les etoiles que tu as creees: 
Qu'est-ce que l'homme, pour que tu souviennes 

de lui?
Et le fils de l'homme, pour que tu prennes 

garde lui?"
The entire series of piercing questions of fragment 131-
434 recalls this Psalm as well as Psalms 49:13 and 92:6:

Quelle ĉ imfere est-ce done que l'homme? Quelle 
nouveaute, quel monstre, quel chaos, quel sujet 
de contradictions, quel prodige? Juge de toutes 
chpses, imbecile ver de terre (Psalm 22:6 sic) 
depositaire du vrai, cloaque d’incertitude et 
d'erreur, gloire et rebut de 1'univers?"

In fact, the "grandeur et misere de l'homme" symbolized by
man's resembling the beasts and angels is derived from the
Psalms. Pascal himself refers directly to the Psalms in
fragment 131-434:

L'homme ... de la grace est eleve au-da^sus de 
toute la nature, rendu comme semblable a Dieu ... 
L'autre qu'en 1'etat de la corruption ... il est
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dechu de cet £tat et rendu semblable aux betes..,. 
L'Ecriture nous les declare manifestement....dii 
estis....homo assimilatus est jumentis insipient- 
ibus....

Jesus Christ is the only one who can reconcile the
"grandeur et misere" because of His dual nature, the divine
"grandeur" and the human "misere."

Unlike the Psalms and traditional religious philosophy,
Pascal does not focus on the wonders of Creation. He
accepts them as given but moves on to persuade his listener
of the mystery and incomprehensibility of the universe and
man's place in it. This is well illustrated in fragment
199-72: "Que l'homme contemple done la nature enti^re
dans sa haute et pleine majest^,.... "The phrase "haute et
pleine majeste" is traditional biblical language as is the
image of the sun in the following phrase: "Qu'il regarde
cette eclatante lumi^re mise comme une lampe eternelle 

✓pour eclairer 1'univers... ."It is a given that man is incapable
of understanding nature. Still, he could laud nature,
declare it good, as God in Genesis. Pascal continues with
a very subtle insertion to remind mem that God is the author
of this overwhelming and vast nature: "Enfin, c'est le plus
grand caract^re sensible de la toute-puissance de Dieu que
notre imagination se perde dans cette pens^e." Unlike the
Psalms which would focus on the omnipotence of God, Pascal
immediately shifts the focus to man and continues to remain
there throughout the fragment: "Que l'homme etant revenu
sa soi...."
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Pascal does not focus on God and His creation, because 

in creation man has a definite place in the universe. Pascal 
sees man as abandonned, "abandonn^," lost, "dgar^," and even 
imprisoned in the universe, "ce petit cacho*. o*u il se trouve 
loge.” Pascal is more interested in man's redemption than 
in this world, "cette miserable terre." He is more interest­
ed in Christ the redeemer than God the creator: (449-556)
"Jesus Christ est I'objet de tout, et le centre ou tout tend." 
God’s creation and Adam were only images of the future 
advent of Christ (frag. 590-656)" "Adam forma futuri. Les 
six jours pour former (l')un, les six ages pour former 
1'autre....ne sont que la peinture des six ages pour former 
Jesus Christ et l'eglise." Because Pascal is not interested 
in creation, he is not interested in the works of creation 
and in praising them. It is for this reason that he tends 
to give a christocentric interpretation to God's working in 
nature. The rain which makes the earth fertile becomes an 
image of the grace of Christ in his interpretation of Psalm 
64:1934 "Tu visites la terre, et tu lui donnes de l'abondance, 
Tu la combles de richesses-...Mais, seigneur, que ferais-je 
pour vous obliger *a repandre votre Esprit sur cette miserable 
terre?" We note the use of the adjective "miserable." This 
is what concerns Pascal about the earth, not its fecundity 
or its beauty, but the human suffering.
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Themes of Suffering and Empathy for Poor in Psalms

More than nature itself, Pascal draws the theme of the 
suffering and downtrodden poor from the Psalms. It is Christ's 
poverty, personal suffering and empathy for the poor which 
bring forth the lyrical outburst from Pascal, "J'aime la 
pauvrete parce qu'il I'a aim^e." (931-550). Because of His
poor and humble condition, Jesus was not recognized by the 
Jews. They awaited the literal fulfillment of the Messiah 
as a rich and glorious king. They did not realize that the 
literal translation is worse than the false because it kills 
(frag. 268-683): "La lettre tue." True meaning is spiritual,
a suffering Christ: "Il fallait que le Christ souffr^t, that
he be "un Dieu humilie." It is from Christ that man and 
Pascal learn to deal and accept suffering with joy (frag. 
793-737): "je vis cependant avec joie, soit dans les biens
qu'il lui pla£t de me donner soit dans les maux qu'il m'envoie 
pour mon bien et qu'il m'a appris souffrir par son exemple." 
The Psalmist also teaches that suffering is learning, and 
Pascal draws upon this for the composition of his Pri^re pour 
le bon usage des maladies. We have already noted the roots 
of Pascal's relationship to suffering, the loss of his mother 
at an early age, his physical suffering and the feelings of 
loneliness and solitude which the controversies of his milieu 
aroused in him.

The many dialogues between man and God which we have 
noted in the influence of Jeremiah on Pascal are also found
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in the Psalms. Many of them center around the themes which 
Pascal developed: God's abandonment of man, God hiding
Himself from man and from his misery: Psalm 42:10-12:
"Pourquoi m'oublies-tu? / Pourquoi dois-je marcher dans la 
tristesse? / Psalm 44:24-85: "R^veille-toi1 Pourquoi
dors-tu, Seigneur? / R^veille-toi! ne nous repousse pas 
jamais! / Pourquoi caches-tu ta face? / Pourquoi oublies-tu 
notre mis^re et notre oppression?" The vocabulary of 
"ten^bres" and "ab'fmes" is also characteristic of the Psalms 
as in 88:7 and 71:20.

The Art of Prayer

Besides the many stylistic devices which Pascal adopted 
from the Psalms which we will examine in a later chapter on 
style, it is the art of prayer found in the Psalms that 
inspired him the most. Again, more than praise for the 
Creator and His works, the focus is on man's turning to God 
and asking Him to bestow His grace on him. Prayer is man's 
initiative in the realm of nature. It bridges the gap 
between the "mis^re" and "grandeur" of man. Because it 
derives from man, contrite and humbling Himself before God, 
it derives from his "mis^re," but it is also an expression 
of his dignity, "grandeur" because man initiates.'*6 The 
Pri^re pour le bon usage des maladies captures most fully 
the tone of the Psalms with its supplications and apostrophes
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to God: "I. Seigneur, dont l'esprit est si bon....je vous
reconnaisse pour mon p^re et pour mon Dieu....VI. Achevez,
o mon Dieu les bons mouvements que vous me donnez." It is
here that Pascal praises God, but, again, not as the creator
but as the One who inflicts man with suffering to make him
realize that he can only be saved through God's grace:

III. Je vous loue, mon Dieu, je vous benis 
tous les jours de ma vie....
XV. Faites don^, Seigneur, que tel qu^ je sois
je me conforme a votre volont£; et qu'etant 
malade comme je suis, je vous glorifie dans mes 
souffranees.

The prayer ends on a variation of the Psalmic phrases
"de generation en generation" and "amen," when Pascal writes,

^ 3 7"si^cles des siecles. Ainsi soit-il."

Isaiah

Theme of Overwhelming Transcendance of God

Isaiah is the prophet who influenced Pascal the most.
There are sixty one direct or indirect references to Isaiah.
Of these sixteen are in fragment 489-713 and ten in fragment 
486-682.

Chief concepts inspired by Isaiah which we will discuss 
are the sense of dread and awareness of the transcendent 
mystery and exclusiveness of God which includes the concept 
of the "Dieu cache," and the concept of the Jewish people
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as witness. In addition, the Isaianic vocabulary of 
"neant," "vanit^," and "orgueil" and their related themes, 
which we have already noted in the influence of Ecclesiastes 
and Job, play a major role in the Pensees.

Looking first at fragment 489-713, we note that it 
contains the largest number of direct quotes from Isaiah.
The overwhelming transcendence of God is immediately evoked: 
"Is. 5:8. Sanctifiez le Seigneur avec crainte et tremble- 
ment." The word "sanctifiez" recalls the "saint" of Isaiah 
6:3: {not quoted by Pascal) "Saint, saint, saint est l'eternel
des Armees" which describes the glory of God in the vision 
of Isaiah at the time of his initiation as prophet of Israel. 
However, this word, "saint," in its threefold repetitive 
liturgical rhythm, is used in fragment 30 8-79 3 to describe 
the uniqueness of Jesus: "II n'a point regne, mais il a
/ / vete, humble, patient, saint, saint, saint a Dieu...."

The overwhelming transcendence and glory of God is also
evoked in a passage from Isaiah 33:10 and Isaiah 44:24:

3 8(Latin quotes in Pascal's 486-682) "Maintenant je me 
l^verai, dit le Seigneur, maintenant je serai exalte...." 
"Voici ce que dit le Seigneur, faisant toutes choses, seul 
etendant les dieux, affermissant la terre et nul n'est 
avec moi."^9

Fragment 489-713 continues with God's recounting of His 
glorious deeds: the miracle of creation, the destruction of
the Babylonians as well as His words to the people that they



should forget the past and look forward to a new way of 
life: "voici je prepare de nouvelles choses qui vont
bient^t par^itre. Vous les conna^trez. Je rendrai les 
deserts habitables et delicieux." This past will serve 
as a reminder that God's word is reliable and that His 
predictions will be realized: Is. 42:9: "Les premieres
choses gont arrivees comme elles avaient pr^dites et
voici maintenant j'en predis de nouvelles etvous les annonce 
avant qu*elles soient arrivees."

The theme of the transcendence of God developed in 
fragment 489-713 is later to be contrasted with man's pride 
in the face of the Almighty God. This Isaianic theme^® 
finds its echo in the Pensees. Beth the words "orgueil" 
and "abaisse" of this verse and their accompanying themes 
are familiar to Pascal. The word "orgueil" is found thirty- 
four times in the Pensees.̂  ̂ Along with idleness, it is 
the source of all vice since it leads man to forget his 
fragility and corruption which date back to the Fall:
(frag. 477-406) "L*orgueil contrepese et emporte toutes

\ s / /les miseres. Voila un etrange monstre, et un egarement
bien visible, le voila tombe de sa place, il la cherche 
avec inquietude." whereas most philosophies of life have 
either exalted man as the Stoics or reduced him to the 
pleasure principle of the beasts as the Epicureans have 
done, Pascal claims that it is the Christian religion which 
is unique in its ability to let man realize his dual
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nature— his greatness and his lowliness: "qu'elle 4leve
infiniment plus que 1*orgueil de la nature, mais sans enfler, 
et que faisant bien voir par la qu'etant seule exempte 
d'erreur et de vice il n'appartient qu'a elle et d'instruire 
et de corriger les hommes." (208-435).

In the style of biblical parallelism, Pascal repeats 
this theme in fragment 130-420:

S'il se vante, je 1'abaisse 
S'il s'abaisse, je le vante 
Et le contredis toujours.
Jusqu’a ce qu'il comprenne ^
Qu'il est un monstre incomprehensible.

This passage calls to mind fragment 4 30-4 31 with its Jobian
images of beasts and worms:

. . . les autres, qui ont bien connu combien
cette bassesse est effective ont trait^ d'un 
superbe ridicule ces sentiments de grandeur.... 
'Baissez vos yeux vers la terre, chetif ver que 
vous etes, et regardez les b^tes dont vous £tes 
le compagnon.*

Concept of Witness

Fragment 489-713 also introduces the concept of witness 
which plays an important role in the Pensees. In this frag­
ment the Prophets are seen as witnesses who predict and pre­
pare for the coming of Christ: "Is. 42: Vous etes mes temoins,
dit le Seigneur, vous et mon serviteur que j'ai elu, afin que 
vous me connaissiez, que vous croyiez que c'est moi qui suis 
....J'ai predit, j'ai sauve, j'ai fait moi seul ces merveilles 
a vos yeux; vos etes mes temoins de ma divinite...."
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The concept of witness is important as the measure of 

a true religion, (frag. 204-592) "Fausset^des autres 
religions. Ils n'ont point de temoins. Ceux-ci en ont.
Dieu d^fie les autres religions de produire de telles 
marques." Is. 4 3. 9-44. 8. The Moslem religion is rejected on 
the grounds that Mohammed had no witnesses (1-596). Unlike 
Jesus Christ, his coming is not predicted (209-599). The 
reference to Isaiah in fragment 204-5 9 2 is to remind those 
who do not believe, that there is an ancient tradition 
which has not ceased and in which God declares the people 
of Israel to be His eternal witness.

Not only the prophets but the entire Jewish people 
serves as witness to the divinity of Christ. The Jewish 
people remains forever as witness to the truth of Christ 
and Christianity. This concept of witness dates back to 
the time of St. Augustine who called the Jews "witnesses 
of their iniquity and our truth, "testes iniquitatis suae 
et veritatis nostrae."^ Augustine's concept of the Jew
as witness is defined in Deuteronomy 32 which is the text of
the Pentateuch which Pascal used most frequently. In this 
chapter, God recounts His love for Israel, Israel's abandon­
ment of Him, God's rejection of Israel by hiding His face
in anger from His people. The concept of witness is presented
there in a twofold manner: 1) To prove the rejection of
Israel, Moses calls upon nature, specifically the heavens.
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to serve as witness to God's word, and 2) Israel itself
must be a witness to the truth by preserving and carrying
out all the precepts of the law. Therefore, for Augustine,
the book which the Jews carry is witness to their rejection
and the truth of Christ and Christianity. Pascal accepts
this interpretation of Deuteronomy 32: (frag. 452-631):

Sincerity des Juifs. n̂ ls portent avec amour
et fidelite ce livre, ou Moise declare qu'ils
ont ete ingrats envers Dieu toute leur vie,
qu'il sait qu'ils le seront encore plus apres 
sa mort, mais qu'il appelle le ciel et la terre 
a temoin contre eux, qu'il le leur a (enseign^)
d S S G Z  * * * *

This is the raison d'etre of the Jews according to
Pascal, "un peuple fait expr^s " (495-641). With all
its frightening implications, Pascal declares that the 
suffering and vagabond Jews would have been exterminated 
were it not for their role as witnesses to the divinity of 
Christ: (frag. 592-750) "si les Juifs eussent ete tous 
convertis par J.-C. nous n'aurions point du tout." They 
are witnesses of the highest order, above suspicion and 
beyond reproach. By killing Jesus and by continuing to 
deny his divinity they prove his divinity: (frag. 593-760)
"Et en le tuant et continuant a le renier ils ont accompli 
les proph^ties."

We may conclude that the concept of witness was more 
than a vision of the Jews and their history for Pascal. It 
was a method of apologetics. Pascal accepting the full 
historical reality of the Bible saw it as witness to the



truth of Christ like the New Testament writers themselves
who used proof texts from the Old Testament to witness the
truth of Christ and Christianity. In fact, from the time of
Augustine up to the time of Pascal, Christian writers or
specifically polemicists pointed to certain texts which
historians have since labeled proof texts, those texts which

43purportedly witness the truth of Christ and Christianity. 
Pascal is heir to this tradition, and he also uses proof 
texts from the Bible as witness to persuade the 'libertiri' of 
the long and ancient tradition of Jesus as the Messiah.

Theme of Man's Vanity

Another example of Isaiah's influence on Pascal is their 
mutual concern with man's turning away from God only to 
occupy himself with vanity and illusion.

Isaiah is particularly hard on royalty and its riches 
which is again an example of man's confidence in himself 
rather than trust in God (2:7): "Le pays est rempli d'argent
et d'or, / Et il y a des tresors sans fin, / Le pays est 
rempli de chevaux, / Et il y a des chars sans nombre." The 
"chevaux" and "chars" of Isaiah recall the "gardes" and 
"tambours" of fragment 25-308: "La coutume de voir les rois
accompagn^s de gardes, de tambours, d'officiers et de toutes 
les choses qui ploient la machine vers le respect...."
Although Isaiah is concerned with the false might and military
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power of men, and Pascal is more concerned with false 
appearance and illusion of custom and costume, they both 
speak of man's turning away from God.

Isaiah's satirical portrait of the "filles orgueill-
euses” who adorn themselves with clothing, perfume and
jewelry (Is. 3:18)44 recalls Pascal's satirical comments on
the vanity and illusion of man's preoccupation with uniform
and clothing in order to command the respect and attention
of others: (frag. 18-955) "Un bout de capuchon arme 2 5,00 0
moines,” and fragment 44-82:

Nos magistrats ont bien connu ce mys t^ re, leurs 
robes rouges, leur hermines dont ils s'emmaillot- 
ent en chaffour^s, les palais o'ti ils jugent, les 
fleurs de lys, tout cet appa^eil auguste ^tait 
fort necessaire, et si les medicins n'avaient 
des soutanes et des mules #/ et que les docteurs 
n'eussent de bonnets carres....

The style of both passages is the same, an accumulation of 
clothing in a list which creates the effect of an over­
whelming preoccupation with things and appearances rather 
than essences.45

Concept of "Dieu Cache"

By far the most important concept borrowed from Isaiah 
is that of the Hidden God or the "deus absconditus." The text 
in question is from Isaiah 45:15 which reads: "Mais tu es
un Dieu qui te caches, / Dieu d'Israel, sauveur!" This text 
is cited by Pascal once literally in a French translation,
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fragment 781-2 42 and three times in the version of the 
Vulgate, fragments 781-242, 242-585, and 427-194. Finally 
there is a fragment not registered by the final copy which 
contains the "deus absconditus." (frag. 921-518).

Although the Latin term "absconditus" is an adjective, 
when Pascal writes in fragment 427-194, "qu'il s'est cache 
\  leur connaissance," he interprets it according to the 
Hebrew which uses the verb form, "to hide" (mehabeh).
Indeed, the tradition of Judaic interpretation of the 
"dieu cache" refers to an act of volition on God's part.
His hiding is not part of His essence. God chooses to hide 
from man when He is forsaken by him, when the covenant is 
broken:^® Deut. 31:16-17: (not quoted by Pascal) "L’Eternel
dit Moi'se.... / Il m'abandonne et il violera mon 
alliance, que j'ai trait^e avec lui. / ....Je les abandonne- 
rai et je leur cacherai ma face..." The Book of Job 
repeats this theme again when Job bargains with God to accord 
him two things, to be free from terror and fear whereupon 
he, Job, will no longer hide from God: (Job 13:20-22).
Job continues to plead with God and asks Him why He hides 
His face from him: 13:24: "Pourquoi caches-tu ton visage, /
Et me prends-tu pour ton ennemi?" Although Pascal does not 
refer to God's hiding from man as a reaction to man's having 
forsaken Him, Pascal also believes that God has deliberately 
hidden Himself from man.



Pascal is amused by those who try to prove God by 
pointing to His presence in the works of nature. Aware of 
the new science which reveals a complex nature, Pascal 
knows that nature can only reveal "obscurite et ten^bres" 
(781-242). Proofs from nature cannot arouse belief in 
God and may even create an attitude of scorn: ". . . c'est
leur donner sujet de croire que les preuves de notre 
religion sont bien faibles et je vois par raison et par 
experience que rien n'est plus propre "a leur en faire 
naltre le mepris.” (7 81-2 42).

On the contrary, Christianity never declared itself to 
be a religion in which God was made clear and manifest to 
man. The Prophets tell us that God deliberately hides 
Himself: (228-751) " . . .  qu’il est un Dieu veritablement
cached qu’il sera reconnu, qu'on ne pensera point que ce 
soit lui, qu'il sera une pierre d’achoppement, 'a laquelle 
plusieurs heurteront, etc."

God’s hiddenness is seen both as an act of justice 
and grace on His part. If God were to make Himself manifest 
to all men, He would be reinforcing man’s pride and laziness. 
Man would no longer continue his perpetual quest for God.
On the other hand, if He had remained completely hidden, it 
would justify those who do not believe in Him. Only those 
who sincerely search for God will pierce the veil of His 
obscurity, for God has endowed them with a special grace 
(frag. 444-557):
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Mais il est vrai tout ensemble qu'il.se cact\e 
ceux qui le tentent, et qu'il se decouvre a 

ceux qui le cherchent, parce que les hommes 
sont tout ensemble indignes de Dieu et capables 
de Dieu: indignes par leur corruption, capables
par leur premidre nature.

Everything depends therefore on the concept of the Fall 
of man. It was at this point that non-communication,set 
in which made mam "indigne de Dieu.” (frag. 781-242): "Elle
Q"Ecritur^ dit au contraire que Dieu est un Dieu cache 
et que depuis la corruption de la nature il les a laisses 
dans un aveuglement....Aussi elle nous dit ailleurs: 'vere
tu es deus absconditus.'"

However, because of his "premiere nature," man is also 
capable of receiving God. The reconciliation can only be 
brought about by Jesus Christ who in his own duality as 
Man-God bridges the gap between man's worthiness and un­
worthiness in the face of God.

Whether Concept Implies Tragic Vision. Our discussion
of the concept of the "dieu cache" inevitably raises the
question of whether this concept implies that Pascal held
a tragic vision of the world. The arch proponent of this
view is Lucien Goldmann in his study Le Dieu Cached Pascal's
vision is a tragic one, he argues, for God exists, but He
never reveals Himself: "Dieu est toujours et ne paraf̂ t

47jamais." A. Gounelle in his La Bible selon Pascal 
refutes Goldmann's claim asserting that God's absence does
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not necessarily imply that He cannot be found or that He
never reveals Himself clearly. Evidence of this point of
view, he maintains, can be found in the miracle of the
Sainte Epine after which Pascal had a seal made upon which
was written, "Scio cui credidi" a motto which is quite

/ 48the opposite of the "dieu cache."
In order to clarify and to understand the question of

Pascal's tragic vision of the world, it is essential to
examine Pascal's view of the concept of God in the Jewish
religion which he derives from the Bible. Gounelle is
correct in pointing to Goldmann's negligence in not treating
Pascal's understanding of the Bible,49 for it is in his
understanding of the Bible that we may understand his vision
of man's condition. This vision is based upon a clear
differentiation between the God of the Old Testament and
the God of the New Testament. For Pascal, it is clearly
the God of the Old Testament who is rejecting and angry
and who hides Himself from man.

Abandoned in the universe, man fears falling into the
hands of this angry God (frag. 427-194) :

Comme je ne sais d'o'u je viens, aussi je ne 
sais ou je vais; et je sais seulement qu'en 
sortant d^ ce monde...je tombe pour jamais ou . 
dans le neant ou dans lesmains d'un Dieu irrite, 
sans savoir plaque lie de ces deux, conditions 
je dois £tre eternellement partage.

It is only Christ who can redeem man from this horrible
Fall, give meaning to life, and save him from God's wrath
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{frag. 608-766) "Il devait lui seul produire un grand
peuple, elu, saint et choisi; le conduire, le nourrir.... 
le sauver de la col^re de Dieu...." Because Christ 
Himself in His human aspect experienced this same abandon­
ment by a wrathful God, He is capable of redeeming man as 
we read in "Le Mystere de Jesus:"

Jesus cherche quelque consolation au moins sans 
ses plus trois chers amis et ils dorment... 
ils le laissent avec une negligence enti^re 
ayant si peu de compassion qu'elle ne pouvait 
seulement les empecher^de dormir un̂  moment.
Et ainsi Jesus £tait delaiss£ seul a la col^re 
de Dieu.

In contrast, the God of the New Testament in His human 
aspect ("sang de mon humanite") is present in the world:
"Je te suis present par ma parole dans l'Ecriture, par mon 
esprit dans l'Eglise et par les inspirations, par ma 
puissance dans les pretres, par ma priere dans les fideles."

Furthermore, the world which accepts Jesus as the 
Messiah is a world of hope and redemption (frag. 449-556): 
"Mais le Dieu d'Abraham, d'Isaac, le Dieu de Jacob, le Dieu 
des chr^tiens, est un Dieu d*amour et de consolation."

In a letter of September or October 16 56 to the Roannez, 
he repeats the same concept, "C'est une parole bien consolante

V  ✓  \que celle de Jesus-Christ: 'Il sera donne a ceux qui ont deja1 
(Mt, XIII,12)."50 In contrast, it is the Jewish religion 
which offers no consolation. In the Priere pour le bon 
usage des maladies, Pascal prays that he will not be subject 
to the fate of the Jews who are without consolation:
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...mais je demande de n'£tre pas abandonne' 
aux douleurs de la nature sans les consolations 
de votre Esprit; car c’est la malediction des 
Juifs et des Pai*ens...Je ne demande pas aussi 
d'etre dans une plenitude de maux sans consola­
tion, car c'est un ^tat de Judai'sme.

He clearly differentiates between the state of the world
before Christ and after His coming: "Car, Seigneur, vous
avez laisse languir le monde dans les souffrances naturelles
sans consolation, avant la venue de votre Fils unique. ... " ̂ ̂

Thus, the tragedy which is implied in the concept of
the "dieu cache" is averted through faith in Christ. The
accompanying concepts of the Incarnation and the Eucharist
reinforce the conviction that faith in Christ opens up
communication and averts tragedy. The Eucharist is another
aspect of the hidden presence of Christ which the concept
of the "deus absconditus" entails. Just as the unbeliever
questions the existence of God because He is hidden, the
belief in the Eucharist also raises doubt in his mind:
(frag. 181-255) "Impie't̂  de ne pas croire 1'Eucharistie
sur ce qu'on ne la voit pas," It is a question of things
not being what they seem to be. We return to a favorite
theme of Pascal, that of appearance vs. essence. God
appears hidden but He is present for those whose vision
allows them to believe and experience Him. The Eucharist
appears to be common bread, but it is the flesh of Christ:
(225-789) : "Corame J.-C. est demeure inconnu parmi les

/ /hommes; ainsi la verite demeure parmi les opinions communes
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sans difference *a 1*ext^rieur. Ainsi 1'Eucharistie parmi

52le pain commun. Jesus appears to be a common man among
common men, but He is more than that. This is the great
mistake of the Jews, for they did not see beyond His
commonness and simple ways. They waited for all the pomp
and circumstance of a Messiah king. In fact, the Jews
themselves are not what they appear to be, for they are
merely figures for the true Israel: (letter to the Roannez,
end of October, 1656)

...et comme les Juifs, voyant un homme parfait 
en Jesus-Christ, n'ont pas pense y cher^her 
une autre nature: 'Nous n'avons pas pense que

lui,' dit encore Isaie (LIII,3); et de 
meme enfin que les heretiques, voyant les 
apparences parfaites du pain, ne pensent pas 
y chercher une autre substance. Toutes choses 
couvrent quelque myst^re, toutes choses sont 
des voiles qui couvrent D i e u . 5 3

Those who can see beyond appearances will understand the
Incarnation and the Eucharist and thus communicate with
Christ thereby averting the tragedy of the angry God of the
Old Testament. This mode of thinking wherein the appearance
covers a deeper reality leads directly to the "figuratifs,"
a corollary of the concept of the Hidden God, which we shall
examine later.

Why Pascal Ignored Loving Aspects of Old Testament. The 
question may be raised, "Why did Pascal choose to ignore the 
loving aspects of the Old Testament? These aspects may be 
found, for example in the anger of God which is preceded
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as well as followed by compassion {Jer. 12:15, not quoted 
by P a s c a l ) , 54 in the love and mercy which God must suppress 
when He wishes to punish Israel in anger (Jer. 16:5, not 
quoted by Pascal)55 or in the love of God present in moments

e £of anger as in Jeremiah 3:12 or 31:20.
The answer to this lies first, in the influence of the

Christian tradition itself upon which Pascal was nurtured,
and second, in his need for a wrathful God for apologetic
and polemical purposes, and last in its importance for him
psychologically.

In his view of the God of the Old Testament as distant,
Pascal shows the influence of Paul who did not accept the
biblical concept of the kingship of God and the immediacy
between God and man. For him, faith in Christ is the only
road to salvation.^ Further distance was created by Paul's

5 8separating God's anger from His mercy, and so the same
holds true for Pascal where in the "Myst^re de Jesus" only
the crucifixion and the resurrection of Christ bring mercy
and redemption to calm the "coi^re de Dieu."

The image of the vengeful deity was further reinforced
by Marcion who characterized the God of the Old Testament
as the "author of evils" who takes "delight in war," and who

5 9is "infirm m  purpose and.... contrary to himself." Marcion 
rejected all of Judaism and emphasized the total opposition 
between the Hebrew Bible and the Gospels. Although there



101
were other viewpoints as well as refutations of Marcion, his 
view of the God of the Old Testament as a God of wrath has 
prevailed throughout the history of Christianity. Pascal 
and others inherited this viewpoint.

Pascal apologist and polemicist also needed to maintain 
the view of the God of the Old Testament as wrathful and 
vengeful in order for him to preserve the category of the 
Jews as reliable witnesses to the truth of the divinity of 
Christ. For Pascal the suffering and wandering of the Jews 
was a visible sign of God's wrath and judgment. Consolation 
only comes with the new religion inaugurated by Jesus Christ. 
Only those who repent and accept the new alliance of the 
heart are consoled. If the God of the Old Testament is 
seen as angry and vengeful, then the originality of Christ­
ianity and the unique change brought about by Christ and his 
teachings are maintained. Pascal knew that if the God of 
the Old Testament was seen as judgmental and wrathful then 
the Christ of humanity would achieve greater poignancy and 
His teaching of love greater efficacy.

If we examine Pascal's life, we see that, because of 
his own personal physical and psychological suffering, he 
was forced to set up a dichotomy between the God of the Old 
Testament and the God of the New Testament. An all powerful 
God would be much more difficult for him to identify with 
than the suffering Christ. As M. N^doncelle writes in
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R^£lexions sur la psychanalyse, "Nous ne nous elevons aux 
id^es les plus hautes qu'^ partir des r^alites familieres 
et en nous servant des cadres naturels de notre experience.
Or 11 est incontestable que la famille offre des images 
privilegiees pour comprendre le monde spirituel." Having 
been deprived early in life of his mother who died when he 
was three years old, Pascal was left to be consoled and 
raised by a highly intellectual father with whom he exper­
ienced little emotional involvement. In his turning to 
Christ and in his negative view of the God of the Jewish 
religion, we may see Pascal's search for consolation, the 
quest for motherly love, and the rejection of the distant 
father represented by the powerful father of the Old 
Testament.

This view is further supported by the story that is 
related by both his niece Marguerite and his sister Gilberte. 
Gilberte writes that Pascal at the age of two (Marguerite, 
at the age of one) was unable to watch any display of 
affection between his parents without going into a rage: 
"souffrir de voir son pere et sa irîre proches 1'un de 1'autre."® 
All the more reason for him to reject the Father religion of 
the Old Testament and to turn to the Mother religion of the 
New Testament in which the Son, while not actually supplanting 
the Father, yet holds an equal place with Him, and in which 
the Mother is closer to the Son than to the Father. Thus
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Pascal's excessive christocentricity may be clarified by 
the psychoanalytic interpretation of Christianity. This 
interpretation suggests that by loving and edifying Jesus, 
the Christian feels relieved of guilt feelings common to 
all mankind which arise from the death wishes against one's 
father. These feelings explain the ambivalence of Chris­
tianity to Judaism wherein there is both an attachment and 
obligation to Judaism, and resentment and revolt on the 
other. In Pascal's case, there is the profound admiration 
for the Jews and their religion ("sincerit^ des juifs”) 
and hatred for their refusal to accept Christ ("ennemis 
irr^conciliables"). On an individual level, these feelings 
are those every son experiences toward the father. On the 
one hand, he owes him his very existence, profoundly true 
in the case of Pascal who having lost his mother, was 
completely dependent on his father. On the other hand, the 
son also sees the father as a rival from whom he must 
emancipate himself as he grows older.

This interpretation would also help explain why we 
find an absence of devotion to the Virgin Mary in Pascal. 
Unlike the teachings of Port Royal and the seventeenth 
century in general where theological works on divine 
maternity and the Immaculate Conception were very numerous, 
Pascal is almost devoid of references to the mother of Chrisc. 
Sellier in his Pascal et la Liturgie points to this as one
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indication of Pascal's attachment to the Christianity of 
the early centuries. The New Testament mentions Mary only 
seven times, praising her only for her faith in God.®3 
The "Myst^re de Jesus" evokes this same image: "Vois comme
j'ai bien conduit la Vierge et les saints qui m'ont laiss^ 
agir en eux." Pascal thus remains fixed at the early 
stages of Christianity— the time of the birth of a new 
religion having its roots in the old religion of Judaism 
and establishing its own right independent of the parent 
religion. Too great an emphasis on the Virgin would provoke 
strong anxiety at a stage when one was just learning to 
free oneself of God the Father.

"Figuratifs"

Thus, Pascal's main emphasis is bn Christ of the New
Testament who does reveal Himself to those who have received
grace. He may be discovered by man through his understanding
of the hidden meaning of Scripture. This hidden meaning is
known as the concept of the "figuratifs," a corollary of

/the concept of the "dieu cache." The figuratrfs are also a 
way of interpreting Scripture which involves Pascal's 
attitude toward Jewish law and history which prove the truth 
of Christ and Christianity.

Just as we noted in the concept of the "dieu cach^" that 
God is hidden from man in order to distinguish the just from
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the wicked, so Pascal also believed that the Scriptures,
particularly the Prophets, have an apparent and hidden
meaning which only true believers can distinguish.

II a /te couvert sous le^tempore1 en la 
foule des passages et a ete decouvert si 
clairement en quelqu'uns...et ce sens 
spirituel est si clairement explique par 
quelques endroits qu'il fallait un aveuglement 
pareil celui que la chair jette dans 1*esprit 
quand il lui est assujetti, pour ne le pas 
reconnaitre. (502-571).

This hidden meaning which views personages and events of
the Old Testament as prefigurations of prophecies of Christ
and the Gospel is defined as "le spirituel."®^ It is opposed
to the carnal or literal sense understood by the Jews.
Carnal*^ refers to the Jews' love of temporal goods, "bien
temporels," their preoccupation with recovering their temple,
their goods, and the desire to be recompensed here on earth.

This term "carnal" to describe the Jews was first used
by St. Augustine who wrote:

That proud people being carnal minded...were 
not filled with blessings from the open hand of 
Christ...The carnal multitude which worshipped 
God for the sake of visible benefits....The carnal 
people of Israel which was afterward called Jews 
....a carnal people living a carnal life eagerly 
desired, of the Lord, carnal awards.67

Although Pascal planned to present six proofs to show 
that the Scriptures have a double meaning, he presents only 
three (frag. 274-642). His first argument is that many of 
the ceremonies and sacrifices of the Old Testament are 
"sottises" that is to say, that they only make sense if they



106
are taken figuratively and not literally. We would not 
expect God to be capable of such "sottises" so these passages 
must be figurative.67 The only conclusion for Pascal is (2 76- 
691): "Le Vieux Testament est un chiffre." The second
proof is from the Prophets themselves who admit that God's 
word is hidden and obscure (frag. 489-713): "Is.8 .... Voilez 
mes paroles.... Daniel 12. Les mechants ne l'entendront point, 
....Et les visions de toutes les propheties seront *5? votre 
egard comme un livre seelie...." (frag. 501-659): ... on ne 
l'entendra qu'a la fin des temps. Jer. 33.ult." The third 
proof points to the fact that there are too many contradictions 
in the words of the Prophets themselves. The only way to 
reconcile these discrepancies is through assigning a figural 
meaning. Examples may be found in the Prophets' declaration 
that on the one hand, the law is eternal and, on the other 
hand, that the law is to be changed and a New Alliance is 
to be inaugurated. In some biblical passages the laws and 
sacrifices are declared to be what God seeks and in other 
prophecies God finds them displeasing (fragments 250-667, 
260-678, 263-686).

Pascal tries to show that the Jews themselves believed 
that Scriptures have a meaning beyond the literal. To prove 
this, he quotes from the rabbis of the Talmud using as his 
source, the Pugio Fidei, a medieval polemic which attempts 
to prove that the Talmud itself declares the divinity of
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Jesus: (frag. 270-670): "Les Rabbins prennent pour figure
les mamelles de l'epouse et tout ce qui n'exprime pas 
1*unique but qu'ils ont des biens temporels."

Pascal's entire discussion of the figuratives is not 
new. It dates back to the time of St. Paul who spoke of

£ Qthe letter and spirit of the law. ° Pascal himself refers 
to St. Paul's figurative interpretations when he gives the 
example that the ennemies of men are not the Babylonians 
but rather the passions of men: (frag. 270-670): "...saint
Paul est venu apprendre aux hommes que toutes ces choses 
^taient arrivees en figures, que le royaume de Dieu ne 
consistait pas en la chair, mais en 1'esprit, que les 
ennemis des hommes n’etaient pas les Babyloniens, mais 
leurs passions....” The figurative tradition continued 
beyond St. Paul through all the Church Fathers until it 
was clearly formulated by St. Augustine.

At one point in the history of Christian biblical 
exegesis, in the 12th century, there was some awareness of 
the relevance of a traditional Jewish exegesis, but still 
Christian exegesis could for the most part not accept the 
idea that an exegesis that was not christological could be 
spiritual. Therefore, they were led to "lump together all 
Jewish interpretations of the Bible as 'literal' in a 
pejorative s e n s e . T h e  exegesis of the simple plain meaning 
of Scripture became known as "more judaico." This was
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further reinforced by the fact that one feature of Hebrew
linguistic psychology was that Hebrew, unlike Latin or
Greek, avoided abstract terms. Thus Jewish exegesis was
seen as literal or childish.7**

Although Augustine saw the Old Testament as essentially
figurative, for him it also had pedagogical intentions
vis-*V-vis the Jews. The prescriptions of the law were to
place fear in the religious conscience and the cultic
ceremonies were certain concessions made to the "cupiditas"
in the promise of temporal goods. They were a means of
preparing the "old man," "le vieil homme," the Jew, to the
new life and new testament brought about by Christ and His 

71teachings. This approach was accepted by the contemporaries 
of Pascal. Jansenius himself accepts this concept of divine 
pedagogy in his Terateuchus.^

PASCAL ON JEWISH LAW

History of Criticism on Pascal's Attitude Toward Jewish Law

If Pascal, unlike St. Augustine, did not see any 
pedagogical intentions in the law of the Jews, we may ask,
What was his attitude toward Jewish law? In the history of 
Pascal criticism, there appear to be basically two schools 
of thought, one led by Havet and Mesnard who see Pascal as
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completely refuting the literal meaning of the law and 
another school comprising J. Russier, La Grange, and Du 
Barle. As we noted earlier in our discussion of Pascal's 
view of the God of the Old Testament as a God of wrath, 
we shall see that it is his christocentricity which is the 
chief factor in his rejection of Jewish law. We shall better 
understand this viewpoint if we first examine the schools 
of thought mentioned above. We also present these positions 
more clearly and the problems inherent in them by referring 
to Lacombe's Apolog^tique de Pascal.

Mesnard differentiates between the figurative inter­
pretation of messianic prophecies and those of the Jewish 
law. For him, only the prophecies have no literal value. 
However, Lacombe is quick to point out problems inherent 
in Mesnard's distinction. First of all, Pascal consistently 
associates and uses the same arguments for both the messianic 
prophecies and the precepts of the law. Secondly, if we 
admit that the law has some literal value, then the prophecies 
have some literal value— a subordinate value but in a 
preparatory role which precedes the realization of the 
spiritual promises and the abolition of temporal cares 
leading to an era of justice. If so, then Pascal's arguments 
fall apart.

Havet views Pascal as completely rejecting the law, and 
he supports this thesis by citing the passages where Pascal 
declares the law and sacrifices to be only figurative: (frag.
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257-684): "II faut done par n^cessit^ qu'ils ne soient
que figures and (501-659): "L’Ancien Testament n'est que
figurative; and 453-610: "La religion des Juifs consiste....
Je dis qu'elle ne consistait en aucune de ces choses."
J. Russier refutes the emphasis of Havet on the word 
"que". This word, she claims, does not necessarily imply 
that it is only a "figure." To support this she cites 
Pascal on grace: (frag. 275-643): "...la gr£ce n'est que
la figure de la gloire. Car elle n'est pas la derniere 
fin. Elle a etd figuree par la loi et figure elle-meme 
la gr^ce, mais elle en est la figure et le principe ou la 
cause."^

Lacombe further refutes Havet by pointing to the 
continuation of fragment 4 5 3-610 which seems to confirm the 
interpretation that the Jewish religion consists "essentially" 
but not exclusively in sacrifices and law. In this fragment 
Pascal does accord reality to the Sabbath and circumcision 
although it is secondary to the "love of God." Even the 
passage "que l'ext^rieur ne sert 'cl rien sans l'interieur" 
appears to accord validity to the "exterieur." Lacombe 
raises a further objection to Havet by asking how Pascal 
can accept the material precepts of the Christian religion 
if he cannot accept them in the Jewish religion. This 
refers to the fasts, the "eau benite," and the "genuflexion" 
all emphasized by Pascal in fragments 944-250, 219-251, and 
936-698. In fragment 219-251, Pascal emphasizes the import­
ance of both the "exterieur" and the "interieur:"
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La seule religion chr^tienne est proportionn^e 
\ tous, etant ire lee d*exterieur et d'interieur.
Elle eleve le peuple "& l’int^rieur, abaisse les 
superbes a 1*exterieur, et n'est pas parfaite 
sans les deux,car il faut que le peuple entende 
I1esprit de la lettre et que les habiles soumett- 
ent leur esprit ̂  la lettre.

Other difficulties in Pascal's figurative interpreta­
tion of prophecy are raised by Lacombe. Since Pascal believes 
that the material and temporal prophecies of the Old 
Testament are figures of spiritual prophecies, he also 
believes that material miracles are images of the spiritual, 
(503-675) "les miracles visibles sont les images des invisi­
bles," but this creates another difficulty since Pascal 
does not deny the reality and validity of material miracles. 
Lacombe suggests that perhaps the solution lies in viewing 
the temporal prophecies in the same way as miracles. Temporal 
prophecies could be realized in order to demonstrate that 
spiritual prophecies would be also. Pascal does introduce 
the concept of "propheties des choses particuli^res (484- 
711) which refers to certain prophecies realized in the 
course of the history of the Jewish people.

Contributions of Modem Biblical Criticism

Apart from these conceptual difficulties there exist a 
number of difficulties which modem biblical criticism 
clarifies. The texts which Pascal cites to 3how contradic­
tions which according to him can only be resolved by the
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figural interpretation belong to different authors and
different historical periods. Pascal fails to account for
evolution of thought even in quotations from the same author

75as in fragment 257-6 84. Furthermore, some of the textual
contradictions that Pascal cites are not apparent, as in
the case of sacrifices being displeasing to God. If one
looks carefully at the context of Pascal's quotations,
one notes that sacrifice is usually condemned when it is
not accompanied by proper moral conduct. It is not totally

7firejected as he would lead us to believe.
As far as Pascal's emphasis on the prophetic predictions 

of the coming of the Messiah, we may note that, although 
the personage of the Messiah plays an important role in the 
Prophets, some hardly mention him at all. When he is 
mentioned, it is always as a human being and not a divine 
one. More than the personage of the Messiah, the emphasis 
is on an era of justice and happiness and the liberation of 
the Jewish people. It should be mentioned that Pascal's 
belief that the Jews have always awaited a redeemer {frag­
ments 617-390, 618-456, and 644-392) is certainly not true 
historically.

More complications of Pascal's misreadings of the 
prophets arise when we examine what is the focus of his 
Christian messianism, i.e., the sufferings of Christ. The 
majority of prophecies envision a glorious Messiah. There
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are only a small number of texts which portray a suffering 
Messiah. The famous servant of the Lord in Isaiah describes 
the Messiah as one to bring about the ingathering of the 
exiles, a light unto the nations, and one who proclaims 
justice over all the earth causing kings and princes to 
bow down before him. These famous suffering servant passages 
have been widely disputed by scholars. Many interpret the 
suffering servant as referring to the collective people of 
Israel and not to an individual. There is only one passage 
where the suffering for the sins of humanity is found, but 
its raison d'etre is not traced to the fall of Adam.

Further objections may be raised upon examination of
the results of Christ's coming, whereupon we see that the
Prophets' prediction of a moral transformation and total
peace and perfect justice have not been realized. As
Lacombe explains, it is for this reason that Christianity
introduced the concept of the Second Coming. Pascal was
aware of this discrepancy between prophecies and the
Messianic coming as seen in fragments 260-678, 253-679
which is why he introduced the figural interpretation.
However, he did not in any way attempt to prove the existence
of two comings in the Old Testament: (frag. 260-6 78) :

Ils (les proph^tes] nous ont appris pour cela 
que les ennemis de l'homme sont ses passions, 
que le rcdempteur serait spirituel et son 
regne spirituel, qu'il y aurait deux avenements, 
l'un de misfire pour abajsser l'homme superbe,^
1*autre de gloire pour elever l'homme humilie,
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que J.-C. serait Dieu et homme.

and fragment 25 3-679: "Figures.... II a fallu que le Christ
ait souffert pour entrer en sa gloire, qu'il vaincrait la
mort par sa mort>-deux av^nements.11

Jeanne Russier's additional argument that we cannot
view Pascal as refuting the literal sense of the law because
that would eventually mean his viewing Jewish history and

7 7the entire Old Testament as symbolic does not hold, 
because Pascal posits separate rules and interpretations 
when it comes to the religion and history of the Jewish 
people. The history of the Jews is both real and symbolic. 
This appears to be true when we examine the image of the 
Jews in other theological writings as well as "r^cits de 
voyage" of the seventeenth century: as M. Yardeni writes
in her article, "Religion, Race et Code Moral: Les juifs
dans les recits de voyage du XVIIe si^cle:" "Ils vivent 
aussi, en dehors du temps et en dehors de l'espace, Leur
existence est \  la fois physique et metaphysique, ils vivent

f 7 8dans l'histoire et echappent aux lois de l'histoire."
Indeed, they play only a mythical role in the world with
no real identity of their own. Even if Jewish history and
law are not symbolic, they are invalidated once Christ 

79arrives.
This attitude of Pascal toward Jewish Law is derived 

from St. Paul who posited "a dualism between faith and action 
based on a belief in the impossibility of the fulfillment
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8 0of the law. Law is what is external what Pascal calls 

"1'exterieur," and it makes us sinners in the eyes of God. 
Salvation from this state comes only through faith in Christ. 
However, Pascal does not seem to go as far as St. Paul for 
he accords some value to the "exterieur" as in the "eau 
b^nite," "g^nufluxion,” etc.

PUBIQ FIDEI

Interest In It Because of Christocentricity

It is because of this emphasis on the coming of Christ 
that he also turned to and cited the Pugio Fidei, a very 
unique text in the history of medieval Jewish-Christian 
polemics. Unlike other books which cited the Old Testament 
to prove the divinity of Jesus from the writings of the Old 
Testament, this text was the first to attempt to prove that 
the Talmud accepts the divinity of Christ. Although limited 
in his critical approach to the Bible and history, in turning 
to the Pugio Fidei and its accompanying commentary by Joseph 
de Voisin,®! Pascal drew upon the latest and best resource 
of his time.

The full title of the text is Pugio Fidei, adversus 
Mauros et Judaeous by Raymundi Martini or Ramon Martinez of 
the Dominican order, born in Catalonia between 1225-12 30.82
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The aim and method of the Pugio Fidei which consists of 
700 folio pages in addition to Voisin's notes at the end
of the chapter is to convert, based on St. Paul in Thessaloni-

T n 83 ciens I 1;9.
The Pugio Fidei opens with a "proemium" or preamble 

where a chronological study of rabbinic texts and an analysis 
of their content is presented as well as the circumstances 
under which they were composed. Following this, the book 
is divided into three parts. There are twenty six chapters 
where philosophical problems of the thirteenth century are 
discussed. In Part II the author demonstrates that Jesus 
was the Messiah by proving that the Jewish interpretation 
of the Bible is not good, especially the interpretation of 
the Book of Daniel. Part III is divided into three sections. 
In the first section the notion of the unity of God is dis­
cussed according to the Jewish and Christian perspectives.
In section two, the creation of man, original sin and the 
tradition of original sin according to the Jews is presented. 
In section three, Hebrew texts are cited to show that Jesus 
was the descendant of David. The view is held that the 
redemption of humanity can come only through Jesus Christ.
The Jews will remain in ignorance of the true God until the

84end of time, and they alone will not be saved.
The Pugio Fidei provided a good source for the over­

exaggerated use of "figure" as well as the direct application
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of prophecy to Jesus Christ. Pascal also discovered a 
good source for the theory of original sin. This was 
important since his entire structure rested upon the 
concept of original sin.

There are two explicit references to the Pugio Fidei 
in the Fens^es. The first of these is in fragment 2 78- 
446 where Pascal introduces a series of quotes from the 
Talmud which show that the Rabbis themselves interpreted 
Genesis 8 to mean that original sin is part of man. He 
also concludes this fragment with: "Principes des Rabbins,
deux Messies.” Fragment 281-613 explains this to mean that 
the belief in the Messiah always existed. The second is 
found in fragment 4 83-726 which Pascal quotes as follows: 
"Propheties. (En Egypte, Pugio Fidei), p.659) Talmud. C'est 
une tradition entre nous que, quand le Messie arrivera, la 
Maison de Dieu...sera pleine d'ordure et d'impurete...."
This text is derived from the Tractate Sanhedrin of the 
Talmud where a verse of the Psalms, 22:17 is being discussed. 
Fragment 483-726 also consists of a series of traditional proof 
texts meant to show when the coming of the Messiah will occur. 
The prophecy of Jacob which foretells the descent of the Messiah 
from the tribe of Judah is cited here as well as in the Pugio, 
Part II, chapter 4, section 1. Other influences of the Pugio 
Fidei on Pascal's thinking may be seen in his discussion of the 
law. Although we have no explicit references to the Pugio 
Fidei in Pascal's discussion of the law, we find this title,
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"De cerimonalibus observandis ad litteras" (Ceremonies 
juives qu’il ne faut pas entendre au sens litteral) in the 
Pugio Fidei. Furthermore, in Part III, chapter 12, para­
graphs 10-21 explain the authority of the prophets to 
abrogate precepts and the Messiah’s right to revoke the 
precepts of the Torah. Paragraph 16 contains a quote of 
a Rabbi Pinchas who commenting on Psalms 6:12 in the 
tradition of his predecessors, declares that the sacrifice 
will come to an end but that praise of God will remain 
forever." Thus, the Pugio Fidei points to a tradition among 
the Rabbis of the Talmud wherein the law is to be abrogated.

We should not neglect to point out that Pascal's 
spelling of the Jewish hero Bar Kochba who organized an 
uprising against the Romans in 135 B.C. and who was believed 
by many at that time to be the Messiah, matches that of the 
Pugio Fidei, "Barcosba” (337-753). It is likely that he 
preserved this spelling because the discussion in the Pugio 
(II, chapter 4, paragraph 17) points out that this spelling 
means "Son of lies or falsity" which if the Jews "had any 
sense" would have led them to see that he was not the true 
Messiah.

There is, however, one time when Pascal refutes the 
interpretations of the Pugio or rather when he refutes the 
arguments of the Rabbis rather than Raymundo Martini himself. 
This concerns the Rabbinic explanation of the "mem ferm/H 
of Chapter 9, verse 6 of Isaiah which Pascal considers
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to be contrary to the spirit of Scriptures. He cannot in 
any way accept the literal exegesis of Scripture which such 
an explanation would involve (fragments 2 72-6 87 and 4 76- 
688).86

Isaianic Vocabulary

We may note furthermore that the Isaianic vocabulary 
which characterizes the Jews in the "figuratifs" as well as 
in the concept of the "Dieu cache" also characterizes them 
in the Pugio Fidei. In fragment 347-735, Pascal uses the 
same Isaianic quote as in the Pugio Fidei to describe the 
punishment of the Jews: ”Que les Juifs reprouveraient J.-C.
et qu' ils seraient r^prouWs de Dieu par cette raison. ... que 
le peuple choisi serait infid^le, ingrat, et incredule.
Populum non credentem et contradiction. Que Dieu les frappera 
d' aveuglement et qu'ils tcttonneront en plein midi comme des 
aveugles.” While it is true that this vocabulary of blindness 
dates back to early Church writings and the iconography of the 
Middle Ages as exemplified in the "Blindfolded Synagogue" 
of the Cathedral of Strasbourg, and that the biblical quote 
was part of the historic arsenal of proof texts against the 
Jews, Pascal's direct source may have been the Pugio Fidei.
The theme of the blindness of the Jews is found throughout 
the Pugio Fidei where it appears in much stronger language 
than in Pascal. The blindness of the Jews is usually



accompanied by accusations of their insanity or lack of
decency as in P.F., Part II, chapter 3, paragraph 11:
MUnhappy and pitiable, they become blind, so anxious are
they to deny that Jesus was the Messiah, with the result
that they consider it praiseworthy to shamelessly lie

3 7against him, without any regard for decency.” . Pascal, 
the polemicist, is much more subtle in his accusations, 
never losing sight of the fact that his main goal is to 
persuade and convert the "libertin." This he realized could 
best be accomplished by making the "libertins” feel that 
they resembled the Jew. Moreover, Pascal had to guard 
against writing in such a way as to avoid arousing strong 
hatred for the Jew in the hearts of the "libertins.” He 
felt that they would be more concerned with the Jew rather 
than in the importance of their own conversion.
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CHAPTER VI
INFLUENCE OF THE BIBLE ON PASCAL'S STYLE 

HISTORY OF APPRECIATION OF BIBLICAL STYLE

The two most important influences of the Bible on Pascal 
were the understanding of the relationship between God and 
the prophet and God and man, and biblical style. Both of 
these clearly separate him from his contemporaries and, 
perhaps except for Bossuet, account for his eclipsing them 
in the history of seventeenth century thought and literature.

We have focused mainly on the concepts he derived from 
the Prophets, Job, Ecclesiastes and the Psalms with some 
emphasis on the influence of vocabulary and phraseology; 
however, it is worthwhile to examine now in more detail the 
biblical style and its influence on Pascal.

In contrast to his contemporaries who composed treatises 
whether demonstrative or psychological, some one thousand 
pages in length, often employing scholastic language and 
scholastic methods, Pascal's method is more literary. Even 
if the literary method was used, it was almost always in 
the form of a dialogue with a standard set of characters 
whose questions served to enlighten the unbeliever resulting 
in his conversion. Boucher's Triomphe de la religion
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chr^tienne (1628), Abbe Cotin's Theod^e (1646), and 
Desmarets de Saint-Sorlin's Delices de 1'esprit (1658) 
are the best examples of this. We shall see the mark of
the Bible once again, specifically in poetic rhythm and
imagery.

Before and contemporary with Pascal, D'Aubigne*,
Trenel, and Racine all show biblical influence in their 
styles. Before these writers, there were few who recognized 
the literary qualities of the Bible. The modem appreciation 
of the literary value of the Bible is a late development in
history. The earliest recognition of the literary qualities
of the Bible was in Longinus' treatise On the Sublime.2 
Both Philo and Josephus also spoke of the Bible's literary 
qualities:3 Rare are the essays on the aesthetic qualities 
of the Bible in the vast literature of medieval biblical

4exegesis. The church in the chanting of the Psalms was 
aware of the biblical parallelism in the arrangement of 
melody.'* In France in the sixteenth century, Henri Estienne
divided the Bible into versets which corresponded to parallel

£members. It was not until the eighteenth century in England 
that the Bible was appreciated as literature with the 
publication of Lowth's great and influential work De Sacra 
poesi Hebraeorum in 175 3 which recognized the rhythmic
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7qualities of Hebrew poetry. This new focus was a result 

of the Enlightenment which disparaged the inspired character 
of the Bible. Beginning with Spinoza who declared that the 
Bible should be read like any other book, there were those 
who read the Bible for an historical exegesis and others 
who called for an aesthetic understanding. Both rejected 
divine inspiration.8

We have seen in our examination of the role of the 
biblical personages in Pascal, as well as in the influence 
of the Prophets, that the Bible was well suited to Pascal's 
dialectic thinking and his vision of man, God, and the 
universe. Let us now turn to a more detailed examination 
of the influence of biblical style on Pascal.

MOTIVATION IN TURNING TO BIBLE

We shall note that Pascal turned naturally to the Bible 
for his stylistic inspiration for three reasons: 1) His
devotional reading of Scripture, 2) the influence of the 
Augustinian tradition, and 3) his mental structure.

Gilberte, Pascal's sister, in her La Vie de Monsieur 
Pascal writes that Pascal meditated upon Scripture while 
praying. He was especially skillful in reciting passages 
of Scripture and in being able to spot any quote from 
Scriptures: " . . . . il s'y etait si fort applique*', qu'il la
savait quasi toute par coeur, en sorte qu'on ne pouvait
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la lui citer \ faux et qu'il disait positivement: 'cela
n'est pas de 1'Ecrlture ou cela en est.... * "9 She continues 
with a discussion of his great gifts of eloquence and his 
ability to write persuasively to any audience. We shall 
see that this biblical reading influenced his style.

His biblical style may also be attributed to the 
Augustinian tradition, for in his De Doctrina Christiana,
St. Augustine writes that the sublime and great rhetoric 
used in the smallness of words are found in biblical syntax. 
Pascal, according to the interpretation of Jules Brody, 
based his 'le corps, 1'esprit, and la charit^" on the three 
styles of traditional rhetoric: "le simple," "1'agreable,"
"le grand”; however, in typical Pascalian fashion there is 
a "renversement du pour au contre," "c'est la grandeur de 
1'expression biblique darns sa simplicite verbale qui 
s'accommode de la charite, a pensee grande, style petit.
This interpretation is in line with Augustine's view.

The "esprit de finesse" which posits immediate grasp 
without transitional steps of reasoning is best illustrated 
in the style of the Bible which also lacks transitions. 
Furthermore, the entire concept of biblical revelation and 
understanding between man and God, and God and prophet is 
one of immediate grasp, intuition, the moment, the encounter 
to use the words of Martin Buber. This encounter, the 
prophetic experience, is not an act of reason and has nothing 
to do with proofs. It is an interior act (328-732):
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"Prophetiser, c'est parler de Dieu, non par preuves de 
dehora, mais par sentiment interieur et immediat."

Thia encounter is brought about by the "coeur:" (frag. 
424-242) "C'est le coeur qui sent Dieu. '* There exists a 
correlation between "coeur" and "esprit de finesse." * Both 
have the element of "sentiment." The "principes" of the 
"esprit de finesse" are also felt: (frag. 512-1) On les voit
"a peine, on les sent plut&t qu'on ne les voit, on a des 
peines infinies "a les faire sentir a ceux qui ne les 
sentent pas d'eux-memes."

The principles of "esprit de finesse" are those of 
common usage similar to the simplicity of biblical language 
which Pascal admired in Scripture (208-435): "la simplicit^
de l'Evangile." It is no wonder that Pascal points out that 
the simple among men are able to believe without proofs 
or reasoning (308-2 84): "Ne vous etonnez pas de voir des
personnes simples croire sans raisonnement....II incline 
leur coeur\ croire."

PASCAL'S SENTENCE STRUCTURE AND BIBLICAL SENTENCE

Before we undertake an examination of the passages which 
show the influence of biblical style, the question may be 
raised as to the relationship between the structure of Pascal's 
sentences and the biblical sentence. This question assumes
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greater import when we realize that Pascal probably did not 
know any Hebrew. He read the Bible in the Vulgate trans­
lation or in Vatable and not in the original Hebrew. There 
are, of course, deep differences between classical French 
style and the style of biblical Hebrew. The classical 
"style periodique" is characterized by a series of sub­
ordinate phrases linked by conjunctions and other linking 
words. Biblical style, on the other hand, as explained 
by Mgr. Plantier in his Etudes litt^raires sur les pontes 
bibliques (1881),

... en po^sie comme en prose n'a que de courtes 
incises, point de p^riodes; elle rejette les 
longues supensions de sens; les inversions, 
dans des phrases courtes, sont vite comprises 
et saisies; elle proc^de par sentences et 
portraits; elle accumule les pensles plut£t 
qu'elle ne les unit....c'est par le fond 
qu'elle lie les choses; les surfaces ont je
ne sais quoi de disparate et de dechire. ̂

In spite of these differences, the language, thought, and
style of the Bible do come through in French, even if it is
only what Plantier calls a ''pch.e reflet" of the original
text. 12

The biblical style appears in two chief forms in Pascal, 
one, in the breaking rhythm, and two, in the use of parallel­
ism. Once we turn from the Provinciales and the Opuscules 
the period style is left behind. Although this style can
be found in the Pens/es, it is not as developed as in the

13Provinciales. Moreover, the biblical device of antithesis
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often provided the framework of the period as we note in
fragment 9 78-100:

Mais que fera-t-il? II ne saurait empecher, 
que cet objet qu'il aime ne soit plein de defauts 
et de mis*fere; il veut etre grand, il se voit 
petit; il veut etre heureux, et il se voit 
miserable; il veut etre parfait, et il se voit 
plein d'imperfections; il veut etre 1'objet de 
1'amour et de I'estime des hommes, et il voit 
que ses defauts ne meritent que leur aversionet leur m e p r i s . l ^

Sometimes three or more clauses are linked by the
repetition of the conjunction "et," a construction which
is very common in the Bible: (495-641) "C'est visiblement
un peuple fait expr^s pour servir de temoin au messie....ll
porte les livres et les aime et ne les entend point."

The simplicity of syntax is characteristic of biblical
syntax: frag. 269-692:

Mais ceux qui cherchent Dieu ĵ e tout leur coeur, 
qui n'ont le deplai^ir que d'etre priv^s de sa 
vue, qui n'ont de desir que pour le, poss^der 
et d'ennemis que ceux qui les en detournent, 
qui s'affligent de se voir environn^s et domines 
de tels ennemis, qu'ils se consolent, je leur 
annonce une heureuse nouvelle....

Other examples may be found in fragments 957-512, 274-642,
and 765-39.

Most of the time, as characteristic of biblical style,
Pascal omits subordination but also conjunctions such as
"car," "or," "done,” as for example in frag. 826-673:

Dans les Juifs, la veri^p n'/tait que figur^e. 
Dans le ciel elle est decouverte. Dans l'Eglise 
elle est couverte et reconr^ue par le rapport 
a^la figure. La figure, a ete faite sur la 
verite et la verite a et^ reconnue sur la figure.
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In examining Pascal's use of parallelism, we may follow 

Lowth who distinguishes three types of parallelism. The 
first and most frequent in the Bible is synonymous parallel­
ism, when the same sentiment is repeated in different but 
equivalent terms as in Is. 53:7, Although Pascal does not 
quote this text directly, he was most certainly familiar 
with it because of its theme of the suffering Messiah and 
its Pascalian vocabulary of "eclat," "me^rise," "abondonneV' 
and "humilie*. "

✓ /II n'avait ni beaute, ni eclat.
Pour attirer nos regards,

son aspect n'avait rien pour nous plaire 
Mepris^ et abandonne des hoiyues 
Homme de douleurs et habitue cl la souffranee.

An example of synonymous parallelism in Pascal is fragment
324-730 which is actually made up of expressions borrowed
from the Bible:

Qu'alors l'idolatrie serait renversee,
Que ce Messie abattrait toutes les idoles 
Et ferait entrer les hommes dans le culte

du vrai Dieu.
It can also appear in the interrogative form which gives 
more variety and movement to the expression:

Le seul qui conna£t la nature ^
Ne la conna“ftra-t-il que pour etre miserable?
Le seul qui la conna^t
Sera-t-il le seul malheureux? (frag.449-556) 

Interrogation as well as exclamation are also part and 
parcel of the style which Pascal learned from the Prophets.
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They not only serve to vary his style, but they are used
as the Prophets used them to arouse their listeners, to
create fear in them or to shock them into facing realities
which they continued to ignore.

The second type of parallelism is called "synthetic"
or "constructive," where sentences answer to each other,
not by the iteration of the same image or sentiment bat
by form of construction. In speaking of the Messiah
promised to the Jews, Pascal writes in fragment 79 3-737:

Un peuple entier le predit ^vant sa venue,
Un peuple entier 1'adore apres sa venue;

Similar in its sweeping generalization and absolute statement
is fragment 289-608, where use of the same terms forcefully
characterizes Pascal’s understanding of the pagan, Jewish,
and Christian approaches:

Les pai'ens ne connaissent point Dieu 
Et n’aiment que la terre.
Les juifs connaissent le vrai Dieu 
Et n’aiment que la terre.
Les Chretiens connaissent le vrai Dieu 
Et n’aiment point la terre-

The third type of parallelism is called "antithetical,"
when a thing is illustrated by its contrary being opposed

19to it, sentiments opposed, words to words. It is most 
favored by Pascal. As Borgerhoff so aptly s t a t e s a n t i ­
thesis dominates the psychological reality of the Pensees

20and it informs their aesthetic reality." This is true 
both as to the 1) ideas: la chute / la redemption, la



charit^ / la concupiscence, le sens litteral / le sens 
figuratif, Dieu cache^/ Dieu manifeste; and 2) as to 
vocabulary: grandeur/mis^re, grandeur/bassesse, eclaircir/ 
aveugler, lumi^re/t^n^bres, lumiere/obscurit^. The best 
example of this type of parallelism is one in which Pascal 
himself arranged in parallel verses as seen in the manuscript

S'il se vante, je 1'abaisse 
S'il s'abaisse, je le vante 
Et le contredis toujours 
Jusqu'a ce qu'il comprenne /
Qu'il est un monstre incomprehensible.

(frag. 130-420).
Pascal often combined antithesis with exclamation and
interrogation to produce passages of great force:

Quelle chimere est-ce done que l’hoirane?
Quelle nouveaute? quel monstre, quel chaos, 
quel sujet de contradiction, quel prodige! 
jyge de toutes choses, imbecile ver de terre, 
depositaire du vrai cloaque d'incertitude et 
d'erreur, gloire et rebut de l'univers. (131-434).

PIECES OF GREATEST BIBLICAL INFLUENCE

"Memorial"

The three most important poetical pieces which bear the
✓mark of biblical influence are clearly the "Memorial," the 

"Myst^re de Jesus," and the fragment known as the "Trois 
Ordres."

The "Memorial" bears the strongest mark of the Old 
Testament since it is made up of a number of direct biblical
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quotes. The first word "feu" which stands apart from the
rest of the text takes the reader back to the burning bush
when God revealed Himself to Moses. This appears to be the
best association and one which abbe Louis P^rier noted also,
as we find written in the manuscript Lafuma has designated
as the Manuscrit P^rier : . .ses parents ont cru que c'etait

/ ✓une vision ... Les mots coupes de 1 ecnt marguent les 
diverses impressions que la vision de la majeste* divine 
faisait sur M. Pascal, *a peu pr^s semblables "cl celles

2 1que Dieu paraissant dans le buisson ardent fit sur Moise.
Throughout the Bible, fire has been associated with the

spiritual or angelic world midway between the human and the
divine. We note the imagery of light and fire which surround
the angels in the Bible, the tongues of flame descending
at Pentecost, and the coal of fire applied to the mouth of

22Isaiah by the seraph. This is the meaning of "feu"- 
revelation. Just as the prophets Moses and Isaiah received 
God's revelation preceded by fire, so Pascal experiences 
revelation through fire. The message of Pascal's experience 
of revelation is the understanding that God is real and that 
He acts in history. He is the "Dieu d'Abraham, d'Isaac et 
de Jacob." The three patriarchs serve as witnesses to the 
Divine presence and revelation in history. The phrase is 
derived from the book of Exodus. The repetition of the word 
"Dieu," offset by the historical personages, accounts for
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the stark poignancy of this phrase and its confessional tone.
The simple negation which follows reinforces the affirmation.
Pascal affirms the "perpetuit^," the historical continuity
of this revelation by next affirming that this same God is
the "Dieu de Jesus Christ." This continuity is no accident
since it has been prefigured in the story of Ruth who was
the great grandmother of David, the progenitor of the Messiah
who said to Naomi her mother-in-law, "Ton Dieu sera mon Dieu."
This quote is preceded by a similar line, the words of Jesus
to Marie-Madeleine when she discovers that Christ is no
longer in his tomb. Mistaking him for the gardener, she
asks if he is responsible. Christ then reveals Himself
and proclaims, "Ne me touche point, car je ne suis point
monte "a mon P^re, mais va a mes freres, et leur dis: *Je
monte 'a mon Pere et a votre P^re, mon Dieu et votre 

2 3Dieu." Acceptance of this God and His Son means full 
commitment to His teachings: "Il ne se trouve que par les
voies enseignees dans l'Evangile." The brevity of the next 
line which pays homage to the human soul, "Grandeur de l'£me 
humaine," stands alone with no rapport to the preceding or 
following line. However, if we study the definition of 
"grandeur de 1 'lime humaine" given in fragment 518-37 8 the 
meaning of this phrase becomes clear. The greatness of the 
human soul lies in its ability to follow the ways of 
Scripture and to know God. The quotation which follows is 
derived from Chapter 17 of the Book of John, "P^re juste,
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le monde ne t'a point connu, mais je t'ai connu, et ceux-ci 
ont connu que tu m'as envoy^." Man's greatness consists 
in "connaissance," and in the ability to think as in 
fragment 620-146: "L'homme est visiblement fait pour penser;
c'est toute sa dignit^ et tout son merite; et tout son devoir 
est de penser comme il faut” or fragment 200-347: "Mais
quand l'univers 1'^craserait, l'homme serait encore plus 
noble de ce qui le tue, puis qu'il meurt, et l'avantage 
que l’univers a sur lui. L'univers n'en sait rien." In 
this famous fragment of the "roseau pensant" we see that 
this is what distinguishes man from the rest of nature, 
the knowledge that he is mortal.

This knowledge brings joy. The repetitious "joie, 
joie, joie," recalls the biblical and liturgical, "saint, 
saint, saint" of the "Trois Ordres." The "pleurs de joie" 
is characteristic of the biblical style in which two sub­
stantives are dependent upon each other, with the second 
assuming the role of a qualifier since Hebrew is poor in 
adjectives, eg. couronne de gloire, jardin de d^lices, 
enfants de la promesse, masse de perdition, voie de 
perdition.24

However, at the point of greatest communication and 
joy, the oft recurring Pascalian theme of abandonment 
reappears in the "Je m'en suis separe" which follows. Prom 
a psychoanalytic point of view, this is to be expected.
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Someone who has experienced the abandonment that Pascal 
did would always experience the greatest anxiety at a moment 
of closeness because of the fear that the close one would 
be taken away just as the mother had been. The theme of 
abandonment continues with a quote from Jeremiah, with the 
prophet recalling God's abandonment when the people no 
longer followed his way: "Deriinquerunt me fontem aquae 
vivae." This quote from the Old Testament is once again 
followed by one from the New Testament: "Mon Dieu, me
quitterez-vous?" recalling the cry of Christ,"Eli, eli,

2 5 2lama sabachtani" of the Gospel of Mark and Psalm 22. °
There may, however, be a more personal note. Pascal fearing
abandonment wants a guarantee, eternal, unconditional love,
"Que je n'en sois pas separe eternellement," like the mother
love which he is always in fear of losing. The repetition
of " sus Christ" which follows is like a litany found in
the Psalms. Again the theme of abandonment returns followed
by a quick succession of verbs which express the hope that
separation will not occur again: "Je m'en suis separ/,
je 1'ai fui." The "Memorial" ends with the quotation from
Psalms 118:18 where commitment to God's way is expressed.

The question has often been raised whether Pascal may 
be termed a mystic and whether the "Memorial" is a mystic 
document. The first phrases should dispel any designation 
of mystic for Pascal, above and beyond certain mystical 
elements found in every religious approach.
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The experience of the "Memorial" is not mystical, 

because it is first and foremost grounded in history, and 
revelation which is a dialogue and a confrontation between 
man and God. Whereas the mystic strives for a timeless 
reality, Pascal is rooted in time as his emphasis on the 
concept of "perp^tuite" demonstrates. The continuity and 
perpetuity of the biblical tradition from the Patriarchs 
to Moses is the story of real people acting in history.
There is a consciousness of time and a remembrance of 
events in the past. More than any of his contemporaries, 
Pascal understood this aspect of biblical revelation, 
particularly as illustrated in the relationship between 
prophet and God. Just as the prophet's identity did not 
melt away since he was free to observe and to respond, so 
Pascal in the "Memorial" very poignantly expresses his fear 
of abandonment as well as his commitment to the "voie of 
the Evangile."

The "grandeur de l'^me humaine" is not a deprecation 
of consciousness which we find in mysticism, but rather 
praise for man's consciousness in his understanding of God 
and the universe.

The final phrase of the "Memorial," "non obliviscar 
sermones tuos," shows that the important element is not the 
ecstasy which one finds in mysticism but rather the message, 
the content of revelation. Pascal assumes the role of prophet 
whose mission is to reveal and not to conceal like the mystic
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2 7whose message of revelation is ineffable.

The message of revelation is Scripture, the "voies ...
dans l'Evangile" which means "charite/' and not a withdrawal
from the world as the mystic subscribes. True, there are
mystic elements in Pascal's temporary withdrawal and ecstasy
("Oubli du monde et de tout, ....hormis Dieu)....Renonciation
totale et douce"), but "charite" is the most important
message of Scripture: "L1unique objet de l'Ecriture est
la charite (frag. 270-670)."2® "Charite" is never defined
by Pascal, but in its traditional Catholic sense it may
be defined as "Dieu lui-meme soit aim^ et qu'il soit
souverainement aime comme fin derniere a qui 1'on doit
tout rapporter."2® The sources for this definition are
found in Deut. 6:5, 10:12, 11:13, Matt. 22:37, Mark 12:30,
and Luke 10:27 where love of God, and its corollary of
loving one's fellow man are declared to be the essence of
religion. Pascal seems to understand the first part, love
of God, as we may conclude from his definition of "charite"'s
opposite, "cupidite:" (frag. 502-571) "....mais la cupidite
use de Dieu et jouit du monde, et la charite au contraire."
The emphasis is clearly on God and not on his fellow man as
we note also in fragment 618-479, "....il y a un Dieu, ne
jouissons done pas des creatures," a passage which confirms

3 1Voltaire's labelling Pascal as "ce misanthrope sublime."
More than fraternal "charite" we hear the call to renuncia­
tion of pleasure as in fragment 338-724 where Pascal describes
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the "angelic life' (vie angelique) which the coming of 
Christ effected: "Les filles consacrent *ci Dieu leur
virginit^ et leur vie, les hommes renoncent ̂  tous plaisirs." 
In another fragment we read that man is not worthy of other 
people's love: (421-477) "Il est faux que nous soyons
dignes que les autres nous aiment." However, there are 
stray passages that indicate that Pascal was interested 
in the human aspect of "charite" as in frag. 357-541:
"Nul n'est heureux comme un vrai chr^tien, ni raisonnable, 
ni vertueux, ni aimable."or the passage at the end of the 
"pari" where he describes the advantages of choosing God: 
"Vous serez fid&le, honnete, humble reconnaissant, bien- 
faisant, ami sincere, veritable." Moreover, Pascal's own 
personal life demonstrates his devotion from providing for 
the poor to his involvement in the issues of his times 
as seen in his attitude on the question of the signature.
His behavior is far from a mystic withdrawal from the world.

However,we cannot ignore that some mystical elements 
are present in the "Memorial." These may be viewed as 
tendencies which Pascal inherited from Catholic tradition.
One such element is his concern for personal salvation.
From a psychoanalytic point of view we may explain this 
concern as the search for the lost mother. As Otto Fenichel 
in his Psychoanalytic Theory of Neurosis explains, "The 
world does not seem to be empty and meaningless any longer
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but instead particularly rich and full of new and indescrib­
ably grand meanings. Everything perceived has another
meaning, sometimes a hidden, sometimes a clear one, but

3 3nearly always a prophetic and symbolic one." Femchel
also emphasizes the narcissism of the subject. In Pascal
we may note the personalized suffering Christ who spills
His blood for Pascal, "J'ai verse7 telles gouttes de sang
pour toi." The narcissistic "pour toi" is reinforced by
the word "telles" as if Pascal needed a precise measurement
in order to be reassured of Christ's love. This is further
reinforced by the word "signe" (et ce que je te dis est
un signe) which "connotes a materiality that would reduce
the mysteries of Faith to certitude to be possessed here 

34and now." Pascal translated this longing for ever present 
maternal reassurance and certainty of love into personal 
salvation.

This concern for personal salvation would account for 
his neglect of the Prophets' message of social welfare and 
reform. The prophet was concerned with the people while the 
mystic is concerned with personal salvation. The concepts 
of social welfare and reform are related to the temporal, 
whereas Pascal was interested in the eternal. This is why 
he rejected the Jewish conception of God as formulated in 
Deuteronomy 11: 13-25, a providential God who rewards those 
who adore Him (449-556): "II ne consiste pas seulement
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en un Dieu qui exerce sa providence sur la vie et sur les
biens des hommes, pour donner une heureuse suite d'annees
\  ceux qui l'adorent; c'est la portion des Juifs." The
two words "les biens" and "heureuse" are not generally
characteristic of Pascal's vocabulary. They are rather
to be contrasted with "mis^re," "souffranee," and "maladies
pour le bon usage" found throughout his writings. The God
of Christianity does not bestow "une heureuse suite
d'annees." On the contrary, he makes man conscious of his
misery and forces him to participate in the suffering of
Christ. In contrast to the "biens," Pascal signals the
poverty of Christ: (9 31-550) "J'aime la pauvret^ parce qu'il
l'a aimee." The only value assigned to the "biens" is that
they enable man to help the poor: (9 31-5 50) "J'aime les biens
parce qu'ils me donnent le moyen d'en assister les mis^-
rables." The expression "une heureuse suite d'annees" is
rather the slogan of those who seek "divertissement." A
man who would occupy himself with "biens temporels" would
be unable to think about death and his salvation: (136-139)

Dire un hoitune qu'il soit en repos, c'est lui 
dire qu'il vive heureux c'est lui conseiller.... 
d*avoir une condition toute heureuse.... sans y 
trouver sujet d'affliction. .. .

Pascal obsessed with death did not understand this 
temporal side of the Jewish religion. Concern for the 
temporal requires a confrontation with the present, with 
life and not death. In the Bible the temporal is linked
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to the social reform which the Prophets demanded. As we
have seen, Pascal is more concerned with rendering God
personal through Jesus Christ which leads him to neglect
the idea of community, the people, which is fundamental to
biblical religion? as Martin Buber explains: "The individual
Israelite approaches God in virtue of his membership in the
holy people....in the whole of the Bible, there is no such
thing as a private personal relationship between the
individual and God apart from his membership in the covenant 

35folk." Unlike a Bossuet, Pascal was not concerned with
people, nations, and their history; in fact, Pascal is
rather disdainful toward the pagans and their history.
Pascal conceived of the divine plan as focused on individuals,
not nations, particularly the two groups of the "elus" and
"p^cheurs." Time and history are instead expressed through
God's personal Providence as we see in a letter to Pascal's
sister on the occasion of the death of their father:

^...d'un arr^t^dans sa Providence conju de toute 
eternit^ pour etre ex^cut^dans la plenitude 
de son temps, en telle annee, en tel jour, en 
telle heure, en tel lieu, en telle rjanî re; et 
enfin que tout ce^qui est arrive a et^,de tout 
temps pr^vu et preordonne en Dieu....

In this sense Beguin in his Pascal Par Lui-M&ne is
justified in accusing Pascal of a lack of a sense of history.
However, as Miel points out, this accusation is not justified
if we note Pascal's rejection of philosophy and his attempt
to persuade his reader to accept a religion whose very essence
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is historical. As Miel explains, secular history cannot 
be distinguished from the History of Salvation since the 
Augustinian doctrine which Pascal accepted "sees God's 
intentions as hidden and mysterious until the end of time."3®

Apart from one or two references to historical personages
39such as Herod or Caesar, the only history Pascal focuses 

on is the history of Israel, and that is because this history 
leads to the coming of Christ. Unlike his mentor St.
Augustine who viewed history as a progression with both the 
time before the Incarnation and the time after as revelations 
of the divine plan, Pascal viewed all history as leading to 
and ending with Christ's coming. In fact, he believed that 
each of the main personages of the Old Testament were aware 
of Christ's coming. He summarized this historical continuity 
and prefiguration in fragment 283-655: "Les six £ges, les
six peres des six ages, les six merveilles "a l'entr/e des 
six ages, les six orients a 1'entree des six ages." This 
may best be understood in the light of St. Augustine's doctrine 
that the six days of creation culminating in Adam are the 
image of the six ages whose final end was Jesus Christ. Each 
age has a "father"-Adam, Noah, Abraham, David, the Jewish 
people in exile, and finally Jesus Christ Himself.^®

Christ's coming teaches two great lessons, that of His 
suffering for all the sins of mankind and that of "charit^. " 
Unlike the philosophers of his time such as Descartes and
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Malebranche who saw God as the "auteur des verity's g^o- 

/ 41metriques, Pascal introduced the personal God who is
concerned with man's suffering. The reality of man's
suffering is what could convince the libertin and not talk
of nations and the course of history.

Yet, Pascal did move beyond the individual and his
salvation in Jesus Christ when he wrote about the Church.
We even note hints of a great vision of mankind united
under the holy aegis of the Church: (433-783) "....afin
de faire d'eux tous une Eglise sainte, qu'il vient ramener
dans cette Eglise les pai'ens et les Juifs...." He emphasized
the importance of a pure exemplar Church free from impurities
which even the Synagogue of the Jews and philosophic sects

42would consider abhorrent (frag. 923-905). The Church's 
task is to see that its members are pious and that heretics 
be converted (991-952). We cannot know what role the Church 
would have played in a complete apology, but as it now stands 
Pascal was more concerned with the individual and his 
salvation. The main goal of his apology and the first step 
is to bring the libertin to faith in Jesus Christ. Good 
works, fraternal "charite" are not clearly defined, and 
Pascal did ignore the question of how one moves from the 
love of Christ to its fruits in specific ethical decisions, 
the very question which his enemies, the Jesuits, attempted 
to resolve. Perhaps, he felt that this had no place in an
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apology, or more importantly, that it would follow naturally 
from this faith in Christ (frag. 189-547) "....En lui et
par lui nous connaissons done Dieu. Mais par J.-C. et en 
J.-C. on prouve Dieu et on enseigne la morale et la doctrine. 
J.-C. est done le veritable Dieu des hommes."

"Mystere de Jesus"

If the power of the "Memorial" is in the total in­
dependence of each line as if each line were a separate 
"pensee," then the force and beauty of the "Mystere de 
Jesus" derives from the flow of the lines, the unity in 
rhythm as well as in the unity of thought. Rather than 
tracing the states of man *s soul in the process of conversion 
as in the "Memorial," the "Mystere" is more of a drama.
The scene is first set in the garden of Gethsemani although 
there is a flash back to the garden of Eden where disaster 
was first wrought, and then gradually, the "Mystere" moves 
inward from description to feelings of Christ on the cross 
as He speaks to God. Three personages are presented: God,
Jesus, and Pascal or the narrator. Each line of the drama 
does not stand alone but is connected to the next, not only 
to complete the thought, but to continue the rhythmical 
flow. This may be seen in the repetition of the word 
"j4 sus" which recalls the supplication in a prayer. The 
lines no longer resemble those of the "Memorial" but present



instead a variety of rhythmical effects, and sometimes verse 
We find assonance and interior rhyme: "delices, supplices,
compagnie, toute sa vie,” paronomasia: "main, non humain,
les trouvant dormant, tes peches caches...., toi ver et 
terre" as well as verse: "Si tu connaissais tes peches,
tu perdrais coeur....

Interspersed among these long verses are stark single 
phrases which derive their force from brevity and the force 
of the nouns: "II souffre cette peine et cet abandon dans
l'horreur de la nuit," or "Jesus sera en agonie jusqu'a 
la fin du monde. Il ne faut pas dormir pendant ce temps-la. 
A kind of zone of silence is created.

Pascal uses his favorite device of antithesis. There
are several following close together, which increase the
tension and intensity of the moment in Gethsemani. These
are characterized by a statement and its antithesis: "Jesus
est seul dams la terre, non seulement qui ressente et

/partage sa peine, mais qui la sache...." Jesus est dans un 
jardin non de delices comme le premier Adam ou il se perdit 
et tout le genre humain mais dans un de supplices ou il 
s'est sauve et tout le genre humain."

The repetition and refrains so characteristic of the 
poetry of the Psalms follow. The alternation of past and 
present gives the illusion of retelling the biblical story 
while the preponderance of verbs in the present creates an
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immediacy intended to involve the listener. This involvement 
is increased by the introduction of the plural noun "nous" 
which follows; "Jesus etant dans 1'agonie et dans les plus 
grandes peines, prions pour longtemps." The repetition of 
the consonant "p" and the word "plus" as well as the 
imperative "prions" give the effect of duration and establish
a bond between Jeaus and the listener who is called upon to

44pray. Once this is effected, the personages are ready to 
carry on a dialogue.

The dialogue opens with the sacrifice of Christ for 
all men which becomes highly personalized here. Pascal 
hears Christ tell him that He suffered and gave of His blood 
for him, "Je pensais \  toi dams mon agonie, j'ai verse 
telles gouttes de sang pour toi." The "Mystere," both 
psychologically and theologically, is most personal. Pascal 
haunted by abandonment, separation, and physical suffering 
can easily identify with Christ. They become partners in 
suffering with Christ giving him the warmth and devotion he 
was unable to receive from either of his parents: "Le
Pehre aime tout ce que je fais." Christ is most fully human 
in His misery. He is at first abandoned by God, but once 
He understands His mission and submits, "se remet tout 
entier a son pere," he knows that He has received God's 
love and approval.

The culmination of the dialogue is Christ, full of
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compassion, embracing the listener: "Console-toiI tu ne
me chercherais pas si tu ne m'avais pas trouve*. 11 Christ 
affirms that He is present and manifest in the world through 
Scripture, the Church, and the prayers of the faithful:
"Je te suis present...." The narrator understands in 
contrition and in a spirit of humility the glory of Christ 
and His lowliness, so he responds accordingly, "Seigneur 
je vous donne tout."

The "Mystere de Jesus" is Pascal's biblical poem par
excellence. The sense of drama conveyed here is a legacy
of the Bible. We have previously noted the sense of drama
in his panoply of biblical figures and images in the concept
of the figuratifs. In addition we have in the Fensees near
personnification of reason, imagination, charity, and 

4 5Scriptures. The elements of prayer were learned from the 
Psalms as we have previously noted. The dialogue between 
Jesus and God, and Jesus and Pascal, the narrator, represent 
Pascal's deep understanding of the intimate relationship 
between God and the prophet, the prophet and man, and man 
and God as found in the Prophets of the Old Testament. The 
use of antithesis is inherited from biblical parallelism, 
and the poignancy of the Passion is derived from the New 
Testament.

The next fragment worthy of our attention because of 
its elements of biblical style and thought is fragment 30 8- 
79 3 often called the "psalm of charity", otherwise known
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as the "Trois Ordres."

Fragment of the "Trois Ordres"

The style of fragment 308-793 is a curious mixture of
biblical and mathematical. There are sober statements
presented like mathematical axioms or propositions offset
by biblical vocabulary, concepts, and phrases. The first
verse is very abstract with the mathematical notion of
the infinite projected into a geometric space. The second
verse moves into biblical vocabulary with words like "^clat,"
"grandeur," "lustre," followed in the third verse with
"invisible chair." "Chair" is a very charged word derived

47mainly from St. Paul who opposed it to "spiritus." We 
have already noted its use in describing the Jews who do 
not understand Scripture in a spiritual sense, i.e. as a 
prefiguration of Christ's coming.

After a description of each order, an axiom is put 
forth: "Ce sont trois ordres differents, de genre." The 
"de genre" sets off and brings into relief the idea that 
the three orders are distinct. The fifth verse describes 
the order of the mind or spirit and its disassociation from 
the carnal. The "grands genies" are not seen with the eyes 
that are concerned with appearances and exterior things like 
the carnally minded, but rather by the mind. The understated
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"c'est assez" at the end of the stanza emphasizes their 
self sufficiency. The sixth and last abstract stanza 
describes the saints and their difference from the two 
former. Once again, the brevity of the final statements 
brings the entire stanza into relief, here all the more 
poignant because of the word "Dieu."

In the following six stanzas, the abstract is left 
aside and concrete personalities like Archimedes and Christ 
are introduced. Archimedes unlike the captains of the 
carnal order did not need to display visual and physical 
strengths through battle, but instead presented his invent­
ions. In the style of biblical exclamation, Pascal 
proclaims, "0 qu'il a eclat^ aux esprits."

Christ unlike the men of science invented nothing, 
nor did he rule like the carnal "rois," but in the words 
of Isaiah and the Magnificat of the liturgy, he was "saint, 
saint, saint." Like a king He came in great pomp and 
ceremony, not of the external kind normally seen by the eyes, 
but of the spirit, which could only be seen by the "yeux 
du coeur." This recalls fragment 256-662 where the Jews' 
rejection of Jesus as the Messiah is attributed to their 
not understanding that the lowliness of Christ was a spiritual 
grandeur and royalty: "que le Messie sera seigneur de
David....ils l'ont meconnu.... dans son abaissement et dans sa 
mort."



Continuing with the theme of king, rule, and pomp and 
circumstance Pascal writes that Archimedes also did not 
rule. His wisdom was to be found in great books of geometry. 
The last stanza summarizes dramatically the three orders in 
all inclusive statements resembling geometric propositions: 
"Tous les corps, les firmaments, les ^toiles" is parallel to 
the first stanza where we find "les rois, les riches, les 
capitaines," themselves parallel to "1'empire, la gloire, 
l'eclat, and le lustre." In the second to the last paragraph 
the word "infiniment" takes us back to the first paragraph 
recalling "infini." In the last paragraph, the word 
"sumaturel" takes us back to the first, but this time the 
added word "vraie" adds emphasis to "charite," which is the 
theme of this fragment.

Fragment 545-408

The greatest threat to this order of "charite" is 
"concupiscence," the theme of fragment 545-408 which Pascal 
evokes in another example of magnificent prose. The fragment 
begins with the presentation of the three orders of "con­
cupiscence" in a sober, factual-like statement as those 
which we saw in the "Trois Ordres.” They are then repeated 
in Latin where the repetition of the word "libido," and the 
"o" and "i" sounds create a rhythm and lend force to the 
statement: "Libido sentiendi, libido sciendi, libido dominandi.

In the admonishing tones of the Prophets of the Old
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A qTestament Pascal draws upon Psalm 137; 3 however, he trans­

forms the lyrical and melancholy chant of this Psalm into 
a vision of violent nature50 imbued in an atmosphere of 
Christian sin and pride: "Malheureuse la terre de male­
diction que ces trois fleuves de feu embrasent plutot 
qu'ils n'arrosent," This transformation is due to the 
influence of Pascal's Jansenist heritage as we note also 
in Saint-Cyran who speaks of the three concupiscences as 
"trois sources de feu qui environnent sans cesse les ames, 
et se repandent sur elle de tous c&tes."5^

The mark of Augustine is here also, for in his violent 
description of nature, Pascal translates Augustine's 
commentary on Psalm 137.52 However, although inspired by 
Augustine, the Pascalian vocabulary of "disproportion"
(frag. 199-72) is used: "Nous brulons du desir de trouver
une assiette ferme, et une derni^re base constante pour y 
edifier une tour...."

The particularly lyrical and christocentric Pascal 
comes through in the passage where we find the image of 
the hand extended to Christ, the redeemer: "tendent la
main *a celui qui les doit elever." This image was used 
previously in fragments 631-306 and 713-466 where the hand 
reaches out to Christ the liberator.^

The final word of the fragment "exil" brings us back 
to Pascal's preoccupation with abandonment and separation.
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It is rendered more forceful by the word "longueur" which 
itself reinforces the "souvenant sans cesse" which precedes 
it. The word "exil" also marks the passage of time which 
the word "^couler" evokes followed by the same "ou" sound 
in "toutes," and the word "perissables" all of which remind 
us of the fragility of human endeavor, another Pascalian 
theme.54

BIBLICAL METAPHORS

In addition to the strong biblical influence present 
in the four poetical pieces we have analyzed, the power and 
beauty of Pascal's individual metaphors cannot be ignored. 
Pascalisants from Mesnard to Topliss have not always been 
in unanimous agreement as to the role of the Bible in the 
formation of these metaphors. Topliss, for instance, 
credits Montaigne's Essais as Pascal's chief source of 
imagery, and she expresses wonder that for a man who read 
the Bible so carefully, Pascal did not draw many images 
from the Bible.5 5

The question of influence is a very complex one,and it 
is certainly in this case where we find many of Pascal's
images in the writers of Port Royal, the early Platonists,

5 6and in earlier apologists. Yet, if we do take another 
look at several of Pascal's metaphors and vocabulary, we
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shall indeed find that there are apparent biblical influences 
both in concept and style which Pascalisants have neglected.

"Ablme"

Although "ab4me" appears only five times in the Pensees, 
it becomes a dominant image because of the power of its 
presentation. It appears in two ways, both of which have 
their source in the Bible. It is presented in relation to 
the "infini" which has both vertical and horizontal dimensions. 
This image of "ab'ime" conceived of spatially is inspired 
by the book Job. In chapter thirty eight of the book of 
Job, where Job is made to realize the mystery of the universe, 
he is asked to reflect upon the depths of the "ab'ime" and 
the vastness of the earth:(38:16) "... T*es-tu promene dans
les profondeurs de l'ab^me? (38:18) As-tu embrasse du
regard l'^tendue de la terre? " No rational or teleological
explanation of nature is given, but instead, examples of 
the marvel and strangeness of nature are presented. There 
is a kind of intrinsic value attached to the incomprehensible. 
Pascal uses this same technique to arouse the"libertin." He 
calls upon him to marvel at the two poles of the universe, 
"l'infini and le n/ant" in which he, man, finds himself.
Pascal tries to evoke a feeling of the incomprehensibility 
and mystery of the universe. The physical universe as well
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as man is incomprehensible. Pascal attempts to persuade

✓ 57man that he is a "monstre incomprehensible." "Monstre"
has nothing to do with size or ugliness, but it is defined
by Cayrou as "£tre anormal, etrange. Prodigue qui est
contre l'ordre de la nature." The "monstre" inspires
admiration or fear and is derived from the latin "monstrum," 

5 R”un signe." Man is "contre l'ordre de la nature." He 
is a "myst^re" just as original sin is a mystery and 
incomprehensible, but without it, man is even more incom­
prehensible. Without it man is in an "ablme:" (frag. 131- 
434}

Certainement rien ne nous heurte plus rudement 
que cette doctrine. Et tjependant, sans ce 
myst^re, le plus incomprehensible de t^us, 
nous sommes incomprehensibles ̂  nous-irvemes.
Le noeud de notre condition est plus 
inconcevable sans ce myst^re, que ce mystfere 
n'est inconcevable "h l'homme.

"Ablme" is also presented in relation to "chute,"
"gouffre," and "precipice"̂ 9 as well as to the themes of
sorrow and abandonment. In the latter, Pascal is inspired
by the book of Psalms, Man evokes God's name from the
depth of his sorrow and his feeling of abandonment in the

/face of the wicked: Ps. 88:7: "Tu m'as jete dans une fosse
profonde, dans les tenebres, dans les ablmes (not quoted 
by Pascal)." The pairing of "tenebres" and "ablme" is first 
found in the Second Ecrit des cures de Paris: "tenebres
les plus e'paisses qui soient jamais sorties du puits de 
1' ablme. "60



164
Pascal's personal feeling of abandonment and the

theme of the Fall which represents God's abandonment of
man are evoked in the image of the "ablme." Since the
Fall, man's loss of grace and "bonheur" have left him
with a "gouffre infini" (frag. 148-425) which can only
be filled by God. Any attempts to rise above the abyss
and to find a stable and secure place lead to a disastrous
crash as if hell itself were opening up: (frag. 199-72)
"Nous brulons du d^sir de trouver une assiette ferme, et
une derni^re base constante pour y edifier, une tour qui
s'el'feve 1'infini, mais tout notre fondement craque et
la terre s' ouvre jusqu'aux abflnes." The "tour qui s'el^ve"
recalls the tower of Babel, a symbol of man's "orgueil" and
"presomption," and, indeed, this is another theme of the
same fragment. It can only be presumptuous for man to
purport to understand nature and the "precipice des choses,"
for it would require "une presomption aussi infinie que leur
objet." The image of the earth opening up is derived from
the 3ible also, initially from the book of Numbers^ where
Korah is swallowed up by the earth and later from the book 

6 2of Psalms recalling that same event. In fact, the 
Psalmic source uses the word "engloutit" which brings us 
back to Pascal again in frag. 199-72 of the " i •'̂ proportion 
de l'homme" where the word "engloutit" replaces that of 
"ab^ne" in describing man's precarious situation in face of
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the "neant" and the "infini:" "Egalement— incapable de voir 
le neant d’o*ii il eat tir^ et l'infini oil il est englouti." 
Fragment 113-348 presents the same thought: "Par l’espace
1'univers me comprend et m'engloutit comme «n point...."

"Clair-obscur"

Images of darkness are derived from the Isaianic
vocabulary of "aveuglement," "tenebres," "voile," and
"cache." We have already noted the Deuteroromic reference
to blindness wherein God will smite with blindness those

6 3who turn from Him. The New Testament also continues with 
this image as in Matthew 15 where the Pharisees are labelled 
as blind: "Laissez-les: ce sont des aveugles qui conduisent
des aveugles; si un aveugle conduit un aveugle, ils tomberont, 
tous deux dans une fosse."

The blindness of the Jews in Pascal actually serves as 
a metaphor for the state of blindness and misery in which 
all of humanity finds itself without the grace of Christ: 
(198-693)

En voyant 1'aveuglement et la mis%re de 1'homme, 
en regardant tou^ ̂ 'univers muet et 1'homme^sans 
lumiere abandorne a lui-meme, et comme ^gare 
dans ce recoin ae l'univers sans savoir qui l'y 
a mis, ce qu'il y est venu faire, ce qu'il de- 
viendra en mourant, incapable de toute connaissance, 
j'entre en effroi...."

The word "effroi" recalls the "tenebres effroyables" of the
Jews (793-737). The Jesuits like the Jews are also labelled
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as blind: (frag. 964-953) "Aveuglement surnaturel....La
decadence des J^suites" and, indeed, at the end of the 
fragments which deal with them, they are compared to the 
Jews: "Comme les Juifs qui portent les livres, qui ne
sont point suspects aux gentils, ils nous portent leurs 
Constitutions.11

Thus, once again Pascal uses the Jews to show the 
"libertin" that both they and the Jesuits err, one for the 
lack of acceptance of Jesus, and the others for their 
fallacious moral presumptions.

This vocabulary of darkness and blindness has its 
opposite in the language of vision, " lumieSre," "yeux," 
"vision," and "voir." The word "voir" appears 114 times 
in the Pensees following such high frequency words as 
"dieu," 687 times, "nature," "raison," 218, "miracle,"
174, "esprit," "eglise," "juifs," 129 and "coeur" 124.®^
It is light, "lumiere," which allows man to recognize his 
duality which can only be reconciled in the dual being of 
Jesus Christ: (frag. 122-416) ". . . mesure que les homines
ont de lumiere ils trouvent et grandeur et mis*̂ re en l'homme." 
In the famous fragment of the "Trois Ordres" those who are 
not blind have vision and are endowed with the "yeux du 
coeur" which allow them to see this wisdom, "qui voyent 
la sagesse." The entire fragment consists of images of 
light and vision:
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Tout 1'eclat des grandeurs n'a point de lustre 
pour les gens qui sont dans les recherches de 
11 esprit....Les grands genies ont leur empire, 
leur £clat, leur grandeur, leur victoire et 
leur lustre... Ils sont vus non des yeux mais 
des esprits. Les saints ont leur empire, leur 
£clat, leur grandeur, leur victoire et leur 
lustre....Ils sont vus...."

The biblical sources for this metaphor range from the 
"fiat lux" of Genesis to the Prologue of St. John where 
Jesus is described as the "true Light which lighteth every 
man that cometh into the world (1:18)." Pascal views the 
state of man before the Fall as one of light which only 
Christ can restore. In fragment 149-430, he describes that 
state of innocence using the Hugolian-like "oeil" instead 
of his usual "yeux" to describe man's vision of happiness: 
"L'oeil de l'homme voyait alors la majest^ de Dieu. II 
n'^tait pas alors dans les tenebres qui l'aveuglent, ni dans 
la mortalite et dans les mis^res qui 1'affligent."

It is an extraordinary vision which the grace of God 
bestows on man according to the Ecrit sur la conversion du 
pecheur:" "La premiere chose que Dieu inspire ^ l'eime 
qu'il daigne toucher veritablement, est une connaissance
et une vue tout extraordinaire par laquelle 1'ame considere

^  6 5les choses et elle-meme d'une fajon toute nouvelle," This
depiction of knowledge as vision has its roots in Genesis and
continues through Plato, Plotinus, Proclos and St. Augustine.
The forbidden tree of knowledge in Genesis is described as
"agr^able a la vue" and the tree's power as "precieux pour
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ouvrir 1'intelligent...." When Adam and Eve eat of the 
fruit of the tree, the result is am opening of their eyes 
while receiving the knowledge of their nude state: (Genesis
3:7) "Les yeux de l'un et de 1*autre s'ouvrirent, il
connurent qu'ils etaient nus...."

In the allegory of Alcibiades Major Plato compares 
the process of knowledge with the vision of the human eye. 
This is, of course, also illustrated in the allegory of the 
cave in the Republic. The soul in Plato is modeled after 
the body which has eyes to see, but these eyes look upon 
the external forms. In Philo, Plotinus, Proclos and

66St.Augustine, we find the image of the "eyes of the mind"
which in Pascal becomes "les yeux du coeur" or "les yeux

✓de la sagesse." The "feu" of the "Memorial" must also
be mentioned as a metaphor of light.

Pascal, unlike his contemporaries who used these 
traditional images of light and darkness, interweaves them 
with each other and with the key concepts of his thinking. 
All of these create leit-motivs of man, blind, yet capable 
of receiving Christ's light through grace; God, hidden and 
veiled yet seen by those who possess "yeux du coeur;" and 
Scripture veiled and figure, yet revealed to those who 
understand its spiritual meaning.
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BIBLICAL VOCABULARY

Our discussion of biblical traces in Pascal's style 
must take note of certain vocabulary. A case in example 
are the words ''cri/' "crier"®7 used by Pascal and derived 
from biblical vocabulary. These words imply something 
negative, an impotence, a lack (frag. 148-425): "Qu'est-ce
done que nous crie cette avidite et cette impuissance 
sinon qu'il y a eu autrefois dans l'homme un veritable 
bonheur" or useless effort (44:12) "La raison a beau 
crier, elle ne peut mettre le prix aux choses; or (141-509)
"Philosophes. La belle chose de crier ̂  un homme qui ne 
se connait pas, qu'il aille de lui-meme \  Dieu." There may 
also be an element of despair in the verb "crier," for there 
are those who cry out that God is hidden and that they find 
nothing that points to the truth of religion: (427-194): "...
ils orient que rien ne la leur raontre, puisque cette 
obscurite o'h ils sont, et qu’ils objectent^a l'Eglise, ne 
fait qu'etablir une des choses.... II faut qu'ils criassent....”

Reaction to this "obscurite" may take on a different
✓form represented by the vocabulary of "silence," "etonnant," 

"effraie." The famous fragment 201-206, "Le silence 
^ternel de ces espaces infinis m*effraie" has been much 
debated by Pascalisants. Some hold that it is Pascal himself 
who is speaking while others claim that it is the "libertin,"



especially in light of 199-72 where we read, "Enfin c’est le 
plus grand caractfere sensible de la toute-puissance de 
Dieu, que notre imagination se perde dans cette pens^e."
These critics claim that a Pascal who believe^ in the 
omnipotence of God the creator would not be frightened 
by a mute world.®® Our opinion is that Pascal himself 
is speaking just as he believes any mem would in face of 
the new universe, "Qui se consid^rera de la sorte s'effrai- 
era de soi-meme." In contrast to Descartes' optimism, 
he does not believe that the machine known as the world 
can be totally and entirely understood. For Pascal, science 
extends rather than limits the scope of what man is capable 
of understanding. One answer gives rise to numerous 
questions. Therefore, the universe is incomprehensible 
and hidden: "... la fin des choses et leurs principes sont
pour lui invinciblement ... secret impenetrable.... 1'auteur 
de ces merveilles les comprend. Tout autre ne le peut faire. 
In light of these innumerables questions of science, man 
can only shudder: "s'effraiera de soi-m^me," and tremble,
"tremblera dans la vue de ces merveilles...." This fear 
and trembling involves wonder, admiration, and silent 
contemplation: "s* curiosit^ se changeant en admiration
il sera plus dispose cl les contempler en silence qu'̂ a 
les rechercher avec presomption." Thus, the key to under­
standing that in fragment 201-206 Pascal himself is
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speaking lies in analyzing the biblical meanings associated 
with the word "effraie."

The intrinsic value of the incomprehensible is a
biblical concept, although later it becomes Hellenic and
mystic. It is the final "message" of the book of Job. The
last chapters of the book of Job do not present teleological
wisdom. There are no solutions or purpose but the message
relies "on the sheer absolute wondrousness that transcends
thought, on the mysterium presented in its pure, non-rational 

70form." The description of the animals presented in these 
last chapters are those of "strangeness and marvel: the 
eagle, the ostrich, the wild ass, and the unicorn. The very 
negation and lack of purpose in their behavior holds awe­
some meaning. The monsters, behemoth, and leviathan of 
chapter 45 are just aspects of the mysterious in gross form. 
As a result of the absolute incomprehensible and incon­
ceivable, God is justified and Job's soul is calmed. Job 
is struck dumb because there is "rather an intrinsic value 
in the incomprehensible--a value, inexpressible, positive, 
and fascinating."^ This meaning is also the meaning of 
"effraie" which Pascal mentions throughout the fragment 
"qu’il s’̂ tonne....mais, pour lui presenter un autre prodige 
aussi etonnant qu'il recherche dans ce qu'il conna^t....

L'eternite des choses en elles-memes ou en Dieu doit encore
/  * "j ietonner notre petite duree Jemphasis added]."/fc
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Thus, by tracing the biblical sources of such words 

as "effraie," "silence," and "etonner," we have been able 
to understand better fragment 201-206, one of the most 
quoted passages of the Pensees.

Our discussion of the influence of the Bible on Pascal's 
style has also led us to a clearer comprehension of his 
use of parallelism and the breaking rhythm of biblical style. 
Pascal’s most forceful and poignant metaphors are also 
derived from the Bible. Pascal himself already hinted 
at this influence when he laid down the principle for a 
good apology: {frag. 303-799) "... Dieu parle bien de Dieu."
Unlike his contemporaries who wrote instructive treatises 
Pascal adopted the style of the biblical writers and Christ 
Himself who knew that it was more important to the reader 
then to instruct him: {298-283) L’ordre. Contre 1'objection
que l'Ecriture n ’a pas d'ordre....Le coeur a son ordre....
J.-C., saint Paul ont l'ordre de la charit^, non de 1’esprit,

/ 73car ils voulaient echauffer, non instruire...."
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De Incomprehensibili distinguished between the numinous and 
merely rational wonder. He quotes from Ps. cxxxix.14 which 
in the Septuagint reads, "I praise Thee: for that Thou 
madest Thyself fearfully wondrous," He explains this 
passage as follows: "What does fearfully mean here? Many
things move us to wonder in which there is nothing 'fear­
ful'— the beauty of a colonnade, for example; the beauty 
of pictures, or bodily loveliness. Again, we wonder at the 
greatness of the sea and its measureless expanse, but terror 
and 'fear' only seize upon us when we gaze down into its
depths. So, too, here the Psalmist. When he gazes down

/into the immeasurable, yawning ). Depth of the
Divine Wisdom, dizziness comes upon him and he recoils in
terrified wonder and cries:. . . ." Thy knowledge is too
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CONCLUSION

While Pascal's attitude toward the Jews, their religion, 
and their Bible has many traditional elements inherited 
from the writers of centuries of Christian apologetics, it 
also bears the unique stamp of Pascal's own thinking and 
style. Like his contemporaries, he writes in the apologetic 
tradition which views the Jews as rejected and abandoned 
by God and replaced by the new Israel, Christianity. Yet, 
unlike them, Pascal's writings, particularly the Pensees, 
show a preoccupation with the Jews and their Bible in the 
development of all aspects of his religious thought and 
style. He interweaves many of the same traditional themes 
more systematically and yet more subtly throughout the 
Pensees. Why this difference and preoccupation?

Certainly as we have seen, Pascal's biographers give 
us no clues to his preoccupation with the Jews. His merchant 
family background offers us some hints of traditional pre­
judices against the Jews as competitors. Unlike a La 
Peyr^re, for example, Pascal's thinking shows no trace of 
the messianic hopes so prevalent in the seventeenth century 
which saw Jewish messianism as its core.1 The answer must be 
sought for elsewhere, and we have found it to be threefold: 
psychological, polemical and apologetic, and biblical.



First, there is the psychological factor, the nature 
of Pascal's personality. As Jerphagnon in his Le Caract^re 
de Pascal explains, the psychological explanation, although 
not necessarily revealing causality, does help explain 
why Pascal's thinking followed one path as opposed to 
another. The abandonment and rejection he felt at the 
loss of his mother, his physical ailments and suffering 
found many parallels and identification with the abandoned 
Jews and the suffering Christ. As we have noted, the dis­
paragement of the old religion of Judaism and the intro­
duction of the new religion of Christianity drew him closer 
to his mother, because in Christianity Christ while certainly 
not supplanting the Father, yet holds an equal place with 
Him. The mother is also closer to the Son than to the Father. 
Pascal's attitude toward the Jews reveals the same ambivalence 
of Christianity to Judaism wherein there is both an attach­
ment and an obligation on the one hand ("J*admire une 
premiere et auguste religion")^ and a resentment and revolt 
on the other ("ennemis irreconciliables.").^

Secondly, Pascal stands in the long line of Christian 
polemicists and apologists and as such he deals with several 
important issues which have been central throughout the 
ages in the Christian-Jewish encounter. First and foremost, 
there is the debate over the Messiah and Christ. Pascal 
understood that the intelligent "libertin" could question
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the stubborn fact of Jewish belief and survival as he 
writes in fragment 273-745: "Ceux qui ont peine "a croire
cherchent un sujet en ce que les Juifs ne croient pas."
The unbeliever just like the Christian can point to the 
reality of the Jews to affirm his non belief. If the 
"libertin" could be made to see that he was blind like the 
Jews in his refusal of Christ, he would be drawn to 
Christian belief. Secondly, there is the question of the 
Law and the Gospel, the Letter and Spirit which deals with 
views on the proper mode of interpretation of a common 
sacred text. Pascal tried to convince the "libertin" that 
the Jewish tradition itself taught belief in the figurative 
interpretation of Scripture as well as the belief in the 
Messiah. It is for this reason that he turned to the 
Pugio Fidei, a text neglected by his contemporaries.

The Pugio Fidei provided a parallel theology revealing 
much use of the figural interpretation of Scripture and its 
christocentric outlook. It reinforced Pascal's emphasis 
on the perpetuity of the Jewish religion and tradition by 
showing the continuity of the concept of original sin from 
Adam to the Rabbinic interpreters of the Talmud. The 
Isaianic vocabulary of blindness is found throughout the 
Pugio Fidei and may have been Pascal's direct source for 
this metaphor.

Furthermore, like the apologist Tertullian centuries
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before, who used the Jews as a means of comparison to one's 
opponent, Pascal used the Jesuits, comparing them to the 
Jews of yesteryear who confused exterior acts with those 
of true piety which come only from the interior.

The last factor in Pascal's particular interest in the 
Jews comes from his reading of the Jewish book par excellence, 
the Old Testament. Because he believed that the Bible was 
the key to Jesus Christ,6 he drew upon it both conceptually 
and stylistically.

From the book of Ecclesiastes, he took the theme of 
"divertissement," the vanity of life and man's vainglorious 
strivings; from the Psalms, prayer, the theme and vocabulary 
of man's suffering, abandonment, and from the book of Job, 
man's suffering, the vanity of life and human endeavor 
and the ultimate mystery of God and the universe. /bove all, 
Pascal's emphasis on mem and the world and man and God bears 
the stamp of the biblical Prophets. Isaiah gave him his 
arch concept of the "Dieu cach^," while Jeremiah inspired 
his concept of "coeur." He adopted the Prophets' sense of 
drama6 and their relentless use of interrogation and 
exclamation in order to drive home his point. From all of 
these books, he adopted the style of biblical parallelism, 
particularly antithetical parallelism, which for him revealed 
not only the contradictions and antithesis of man in the 
universe, but those inherent in faith itself: (fragment 809-
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230) "Incomprehensible que Dieu soit et incomprehensible
qu'il ne soit pas, que l'ame soit avec le corps, que nous
n'ayons point d'ame, que le monde soit cree, qu'il ne soit

/  /pas, etc., que le peche originel soit et qu'il ne soit pas."
Pascal's greatest inheritance from the Old Testament

was the concept of revelation which is most poignantly
expressed in the "Memorial:" "Dieu d1Abraham, Dieu d*Isaac,
Dieu de Jacob, non des philosophes et des savants." It
claims that religion is not mere abstract doctrine but
rather revealed to mein by God and perceived by the "coeur"
and the "yeux de sagesse." This belief in revelation
cannot be characterized as totally mystical as some critics
have attempted to do, because it is grounded in history.
Like the prophetic consciousness from w*- ich he drew his
inspiration, "mystical and rational thinking is combined
in a way which puts to shame all slogans about rationalism

7or irrationalism."
Thus, Pascal, before such existentialists as Kierkegaard, 

Marcel, and Buber, understood man's existential relation to 
God. This he learned from the Jews and their history as 
portrayed in the Bible. Yet, he remained the victim of 
traditional Catholic thought and tradition which had only 
now begun to free itself of patterns and prejudicial attitudes 
inherited from the patristic and medieval periods. This 
raises the question of Pascal's anti-Semitism, a question
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almost completely ignored by Pascalisants with the exception 
of Malcom Hay in his very partisan volume, Prejudices of

gPascal. Although Hay is clearly prejudiced against Pascal,
conceiving of him as a great misanthrope whose magnificent

gprose betrays a "dialectical trickery," his point is well 
taken that such thinking and writing which nourished French 
readers for generations did eventually lead to the Holocaust 
and that Nazi anti-Semitism would have been impossible without 
the heritage of centuries of Christian anti-Semitism such 
as Pascal's.

In a scientific study, Charles Y. Glock and Rodney 
Stark of the Survey Research Center of Berkeley University 
showed that the teachings of Christianity significantly 
shape American attitudes toward the Jews. The two attitudes 
that were found to be most prevalent were, first, that of 
particularism, and second, that of deicide. Whereas 
particularistic Christians also see Jews as guilty of the 
Crucifixion, particularists view Jews of today as guilty 
as those of the past.^

In France itself, a study of French teaching materials 
by Claire Huchet Bishop, some published before Vatican 
Council II as early as 1945, and others just shortly after, 
in 1966, reveals some interesting data. The purpose of the 
study was "to verify the soundness of the opinion that sees 
anti-Semitic themes in the content of Christian teaching.
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and . . .  if this opinion turns out to be correct, to 
reveal the deep reasons that make Catholic religious 
teaching a vehicle for certain anti-Semitic values." Words 
such as "Jews" and "Pharisees" were found in many unfavorable 
references. There were 53.50% favorable references to the 
word "Jews" and 28.80 unfavorable. The word "Pharisees" 
showed 8.05 favorable references and 90.75 unfavorable 
references. As we have noted in our study of Pascal, most 
of the favorable references dealt with Jewish religious 
faith and practice in the days of the Old Testament and 
often in the context of messianic preparation. Unfavorable 
references appeared in discussion of the mission of Jesus 
or Christian faith. They often accused the Jews as a group 
of hostility toward Jesus and the Apostles. Contrasts were 
made between Christian moral behavior and that of the Jews.
The Jewish religion was portrayed as "debased, Jewish 
messianism as political or materialistic." Even in the 
favorable references to the "Pharisees" such individuals 
characterized as such were considered exceptional. Un­
favorable references labelled them as legalistic. Temporal 
Judaism was contrasted with spiritual Christianity."^ As 
a result of these findings, one wonders whether the Christian 
concept of the Jews and their religion in modern times differs 
much from the days of seventeenth century Pascal.

Indeed, French anti-Semitism has a long history dating
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back to the burning of the Talmud in Paris in the Middle 

12Ages, the final expulsion in 1394, the accusation against
Raphael Levy in Metz for the supposed murder of a Christian

13child in 16 70, the claims of Voltaire who abandoned the
traditional accusations of deicide against the Jews and
introduced the racist concept of the innate bad character 

14of the Jews, to the famed Dreyfus Affair, and finally 
to the horror of the Holocaust.

Unfortunately, the history has not ended, and under­
standing the forms and manifestations of anti-Semitism in 
a writer such as Pascal takes on greater import when we 
note some recent manifestations of anti-Semitism in France. 
The recent October 19 80 bombing of a Paris Synagogue shocked 
all of France and reawakened buried memories of French 
attitudes toward the Jews during the Nazi period.^ Other
recent manifestations of anti-Semitism, both in the press

17and on television, in Anti-Semitic incidents, street
18graffiti, and the rise of the "New Right," make one 

sensitive to their origins and roots in French history and 
literature.

We recall the theme of the wrathful, vengeful God of 
the Old Testament in Pascal's characterization, its previous 
history in the Christian tradition, and its subsequent taking 
root in the writings of Western Civilization, when we note 
that many French writers in news articles and publications
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about Jews and Israel use the word "vengeful" in speaking 
of Jews.

In light of these facts, we may question the relief 
felt by many Jews and non-Jews alike after the declaration 
of Vatican Council II. Pascal's view of the Old Testament 
as a prefiguration of the New, and the Jews as chosen people 
were, of course, maintained by the declaration: "le salut
de l'Eglise est mysterieusement prefigure dans la sortie du

S 20peuple elu hors de la terre de servitude." Fortunately,
unlike Pascal, the Vatican Council did recognize the Jewish
origins of Jesus, Mary, and the Apostles. Most important
of all, the Vatican Council II disapproved of the designation
of the Jews as cursed, and it declared its abhorrence of
any persecutions against Jews and any manifestations of
anti-Semitism.

David Efroymson in his study on Tertullian raises an 
interesting question concerning the relationship between 
Christian theology and the portrayal of Jews and Judaism 
which applies as well to our study of Pascal. Is it even 
possible, he asks, to separate certain themes of Christian 
theology which by their very nature go hand in hand with a 
caricature of Jews and Judaism?^ Rosemary Reuther, prominent 
theologian, sees the only solution to be in a reconstruction 
of Catholic theology and christology in particular. She 
advocates such reforms as viewing Jesus as "proleptic"
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rather than final and fulfilled. In this way, she claims,
Christians will not "demonize the past of the 'others'
who are the antagonists of the experience." Christians
would then see the Jesus story as parallel to Jewish history
and not invalidating it. In such a way, she suggests, both

22can look forward to future hope and redemption.



Notes

 ̂These hopes date back to the Joachite tradition of 
the Middle Ages which saw the French king elected Emperor, 
conquering the heathen and having dominion over the nations 
from Jerusalem. In the fourteenth century, Jean de 
Roquetaillade combined the Joachite vision of an angelic 
Pope and last Emperor with French nationalism. The True 
Pope was to reside in France while the Antechrist reigned 
in Rome. At the end of days, Jews, Saracens, infidels and 
schismatics would come to know the True Pope who would then 
reign in Jerusalem.

2 Lucien Jerphagnon, Le Caract^re de Pascal,(Paris:
Presses Universitaires de France, 1962), p. 312.

 ̂ fragment 793-737.
4 fragment 431-560.
5 fragment 417:548: "Ainsi sans l'Ecriture qui n'a 

que J.-C. pour objet nous ne connaissons rien et ne voyons 
qu' obscurit^* et confusion dans la nature de Dieu et dans 
la propre nature."

 ̂Topliss considers the "dramatic" as the most important 
feature of the concreteness of Pascal's style: "Whether
derived from the Essais or not," she writes, imagery in the 
Pensees is often all the more striking because it is dynamic 
imagery. We hold the view that this sense of the dramatic
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was learned by Pascal from the Prophets.

 ̂Heschel, The Prophets, vol. XI, p. 90.
O Hay admits this prejudice and even flaunts it:

"Too many books have been written with a conventional 
appearance of neutrality. This book is written only to 
refute calumny, and to expose prejudice. I am not writing 
on the one hand and on the other. Enough has been written 
on the one hand. I am writing on the other."

q Hay considers "hate" the master word in the philosophy 
of Pascal. He points to the fact that Pascal did not protest 
against the torturing of animals, dogs, by Port Royal, as 
reported by M. Fontaine in his Memoires pour servir *a 
l'histoire de Port Royal, Utrecht, 1736, vol. II, pp. 52-53.

Charles Y. Glock and Rodney Stark, Christian Beliefs 
and Anti-Semitism, New York: Harper Torchbooks, 1966, p. 20 8.

Claire Huchet Bishop, How Catholics Look at Jews: 
Inquiries into Italian, Spanish and French Teaching Materials.
New York: Paulist Press, p.136.

12 The burning of the Talmud took place in 1240 after 
the Paris disputation, a religious dialogue convened by the 
French king, Louis IX, before clerical and state dignitaries 
where an apostate Donin, leveled an accusation of thirty-five 
points against Judaism, mainly the Talmud. Tosafist R.
Jehiel ben Joseph replied on the Jewish side. Twenty-four 
wagon loads of the Talmud were sent up in flames in a public 
square in Paris. (Hans Joachim Schoeps, The Jewish-Christian
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Argument: a history of theologies in conflict. trans. David 
E. Green, Canada: Holt, Rinehart and Winston, 1963).

Richard Simon wrote a defense of Levy in the form of 
a short pamphlet that appeared in two editions under two 
separate titles: Juif de Metz and Factum Judaica (Hertzberg, 
note 20.)

1̂  In Lettres de Menmius 'a ciceron, the character of 
Menmius, in speaking of the Jews says, "They are, all of 
them born with raging fanaticism in their hearts, ]ust as 
the Bretons and the Germans are born with blond hair. I 
would not be in the least bit surprised if these people 
would not some day become deadly to the human race." In 
Voltaire's,"II faut prendre une partie," the theist turns 
to the Jews and says, "You seem to be the maddest of the 
lot. The Kaffirs, the Hottentots, and the Negroes of Guinea 
are much more reasonable and more honest people than your 
ancestors, the Jews. You have surpassed all nations in 
impertinent fables, in bad conduct, and in barbarism. You
deserve to be punished, for this is your destiny."

15 Even before the Dreyfus Affair, political anti-Semitism 
had a start in Toussenel's Juifs, Rois de l'Epogue in the 
40' s, and Gougenot des Mousseaux's Les Juifs, le Judai'sme, 
et la Judafsations des Peuples Chretiens in 1869. The latter 
was suggested reading material by the Directeur du Seminaire 
des MissionsEtrangkres. The Dreyfus Affair itself received
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Catholic support symbolized in La France Juive by Edouard 
Drumont. {Alan T. Davies, Preface to Anti-semiti3m and the 
Foundations of Christianity, p. VII).

^  On October 3, 1980 a powerful bomb exploded outside 
a Jewish Temple on the Rue Copemic. It killed three 
passers-by and wounded twenty.

^  One such incident was the fire in late 19 78 in a 
synagogue of a Paris suburb, Drancy, a town where Nazis 
had a camp from which French Jews were deported followed 
by another fire which broke out in the temporary hall being 
used while the synagogue underwent repair. A second incident 
occurred in March 1979 when a kosher student restaurant 
on the rue Medicis was bombed. The last major incident 
occurred in the mid Sept. 1979 assissination of Pierre 
Goldmann, a veteran of May 19 6 8 who was accused of a murder
and then acquitted.

1 ft Nives Fox, "Unease in France," News and Views,
Reports from the American Jewish Committee 2, no. 3 (Jan-Feb. 
1980), p. 4.

19 Fox, p. 4.
20 Jean Dani^lou et Andre Chouraqui, Les Juifs: Dialogue 

entre Jean Dani^lou et Andr^ Chouragui, Paris: Beauchesne,
1966, p. 110.

^  David Efroymson, "Tertullian1s Anti-Judaism and Its 
Role in His Theology," Diss. Ann Arbor, Michigan, 19 76, p. 22 8.



22 Rosemary Radford Reuther, "Toward a New Convenental 
Theology," in Disputation and Dialogue: Readings in the
Christian-Jewish Encounter, ed. F.E.Talmadge, (New York: 
Ktav Publishing House, Inc., 1975), p. 324.
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