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We are all links in the great chain of the Theosophical Movement. 
—ROBERT CROSBIE 
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THE BOND OF THEOSOPHICAL 

ASSOCIATION 
T HERE is an obvious common ground for students of Theosophy 

in the leading ideas of the Theosophical philosophy—Karma and 
Reincarnation, Cycles, and the Impersonality of Deity. An asso- 

ciation can be formed on this ground and cooperative endeavors can be 
joined. What may be lacking, however, in even an “association” whose 

members are united by these high themes, is the intensity of purpose 
that is needed to transform a group of people who have certain com- 
mon interests into an agency for an actual movement. 

What supplies this energy, this “drive,” in the areas where it does 
exist? The question cannot be considered without attention to the 

nature of the Founders of the Theosophical Movement—a matter which 

may be neglected or glossed over out of a wish to avoid personality wor- 
ship. Then there is the question of “authority.” Will a special appre- 
ciation of the Founders lead to a failure of students to think for them- 

selves? A complex of issues awaits resolution in such questions. 

In the case of H. P. Blavatsky, the balance of her life remains obscure 
without awareness of her total commitment to the purposes of the 

Movement. If one will read her Prefaces—to Isz5, to The Secret Doc- 

trine, and to the Key and the V ozce—and certain of her articles, such as 
~ What Is Theosophy ?”’, ““What Are the Theosophists ?’’, ‘‘Is Theosophy 

a Religion ?”’, and the compilation, “She Being Dead, Yet Speaketh,”’ he 
soon feels the impact of an encounter with extraordinary resolve and 
single-minded intention. This quality can be recognized, but it cannot 
be imitated. There are times when her students feel a great deal of this 
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intensity, simply by reading what she wrote. But perception of what 
she was, how she worked, and what she did, needs the continual refresh- 

ment which only frequent saturation with her writings can supply. 

You might say that the real, inner life of a Theosophical association 
depends almost entirely upon this kind of recognition of the nature of 
the Teacher by the students who carry on the work. A similar inspiration 
is found by many in the writings and example of William Q. Judge. The 
United Lodge of Theosophists is, indeed, an expression of the Theo- 
sophical Movement which takes its example from the Founders, while 

not presuming to imitate them in their role of transmitters of Theosophy. 

Students may and do know that they have neither the wit nor the skill, 
and by no means have achieved the heart, of the Founders of the Move- 
ment. But the strength and life of a movement grows out of persistent 
effort in a given direction, even more than it comes from dramatic 
achievement. The Founders of a movement have a certain sort of ‘‘raw 
material’’ to work with, and their abilities and the scope of their vision 

are appropriate to the tasks inherent in this material. Students who try 
to carry on what has been begun by the initiators have other material 
to work with—the raw stuff of their own imperfect natures as well as the 
problems presented by the world. Each student has his allotment of 
coarse rind of personal nature to refine, his share of psychic opacities 
to clear up. What can he do that is like, but not the same as, the Teach- 

er's work? He can be faithful; he can try to generate in himself the con- 
sistency that in the teachers was a natural expression of their lives. 

Robert Crosbie is honored by students of the United Lodge of The- 
osophists because he saw the crucial importance of this practical ideal 
to the future of the Theosophical Movement. He saw that there would 
be no movement at all unless its supporters learned to drink long and 
deep at the fountain of H.P.B.’s inspiration, and he pointed to Judge 
as one who was himself a clear embodiment of that inspiration. 

This contribution to the Movement by Mr. Crosbie could be called 
“esoteric,” for the reason that what he saw could not be conveyed by 

simple utterance or by claims of any sort. It is necessary to experience 

the steady fire of the teachers’ inspiration to grant the truth of what he 

said. And then it becomes an unmistakable law of Theosophic work. 

Students who have found this inspiration cannot be diverted from their 

self-chosen tasks. 



WHAT’S IN A NAME? 
fH. P. Blavatsky launched her English magazine, Luczfer, in 

September, 1887, with characteristic forthrightness, and proceeded 
immediately to join issue with the dominant superstitions and dogmas 

of that day—and this. The name of the magazine itself was the first 

blow for truth, and one-fifth of the first issue is devoted to the “‘slan- 

dered planet,” Lucifer-Venus. The article, ““A True Theosophist,” 

raids the domain of patriotism and, quoting Count Tolstoi approvingly, 
upholds the principle of non-violence and non-resistance to evil. 
“Literary Jottings,” in a lighter vein, merrily spikes the absurd inven- 
tions of the atomo-mechanist, Haeckel, ‘that Simian Homer,’’ whose 

genealogy of man is characterized as ‘‘a romance of Science of the wild- 
est type.”’ Over the signature, ‘The Adversary,” the writer (doubtless 
H.P.B.) exposes the nonexistent creatures on whom the German 

biologist depends for his theory of man’s animal origin. 

We reprint below the greater portion of the opening editorial, last 
reprinted in THEOSOPHY for August, 1949.—Eds. THEOSOPHY } 

HAT’S in a name? Very often there is more in it than the 
\ X profane is prepared to understand, or the learned mystic to 

explain. It is an invisible, secret, but very potential influence 
that every name carries about with it and “‘leaveth wherever it goeth.” 
... Carlyle thought that “there is much, nay, almost all, in names.” 
“Could I unfold the influence of names, which are the most important 

of all clothings, I were a second great Trismegistus,’’ he writes. 

The name or title of a magazine started with a definite object, is, 

therefore, all important; for it is, indeed, the invisible seedgrain, which 

will either grow ‘‘to be an all-over-shadowing tree’’ on the fruits of 
which must depend the nature of the results brought about by the said 
object, or the tree will wither and die. These considerations show that 
the name of the present magazine—trather equivocal to orthodox Chris- 
tian ears—is due to no careless selection, but arose in consequence of 
much thinking over its fitness, and was adopted as the best symbol to 
express that object and the results in view. 

Now, the first and most important, if not the sole object of the 
Magazine, is expressed in the line from the 1st Epistle to the Corin- 
thians, on its title page. It is to bring light to “the hidden things of 
darkness” (iv. 5); to show in their true aspect and their original real 
meaning things and names, men and their doings and customs; it is 



340 THEOSOPHY JUNE, 1962 

finally to fight prejudice, hypocrisy and shams in every nation, in every 
class of Society, as in every department of life. The task is a laborious 
one, but it is neither impracticable nor useless, if even as an experiment. 

Thus, for an attempt of such nature, no better title could ever be found 
than the one chosen. “Lucifer” is the pale morning-star, the precursor 
of the full blaze of the noon-day sun—the ‘‘Eosphoros’”’ of the Greeks. 
It shines timidly at dawn to gather forces and dazzle the eye after sunset 
as its own brother “Hesperos’’—the radiant evening star, or the planet 
Venus. No fitter symbol exists for the proposed work—that of throw- 
ing a ray of truth on everything hidden by the darkness of prejudice, by 
social or religious misconceptions; especially by that idiotic routine in 
life, which, once that a certain action, a thing, a name, has been branded 

by slanderous inventions, however unjust, makes respectable people, 

so called, turn away shiveringly, refusing to even look at it from any 
other aspect than the one sanctioned by public opinion. Such an en- 
deavour, then, to force the weak-hearted to look truth straight in the 
face, is helped most efficaciously by a title belonging to the category of 
branded names. 

Piously inclined readers may argue that ““Lucifer’’ is accepted by all 
the churches as one of the many names of the Devil. According to 
Milton’s superb fiction, Lucifer is Satan, the “rebellious” angel, the en- 
emy of God and man. If one analyzes his rebellion, however, it will be 
found of no worse nature than an assertion of free-will and independent 
thought, as if Lucifer had been born in the XIXth century. This epithet 
of ‘“‘rebellious,”’ is a theological calumny, on a par with that other slander 
of God by the Predestinarians, one that makes of deity an “Almighty 
fiend worse than the “‘rebellious’’ Spirit himself; “‘an omnipotent Devil 

desiring to be ‘complimented’ as all merciful when he is exerting the 
most fiendish cruelty,” as put by J. Cotter Morison. Both the fore-ordain- 
ing and predestining fiend-God, and his subordinate agent are of human 
invention; they are two of the most morally repulsive and horrible 

theological dogmas that the nightmares of light-hating monks have 

ever evolved out of their unclean fancies. 

They date from the Medieval age, the period of mental obscuration, 

during which most of the present prejudices and superstitions have been 

forcibly inoculated on the human mind, so as to have become nearly in- 

eradicable in some cases, one of which is the present prejudice now under 

discussion. * * * 
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So deeply rooted, indeed, is this preconception and aversion to the 

name of Lucifer—meaning no worse than ‘‘light-bringer” (from /ax, 

lucis, “light,” and ferre “to bring’) '—even among the educated classes, 

that by adopting it for the title of their magazine the editors have the 

prospect of a long strife with public prejudice before them. So absurd 

and ridiculous is that prejudice, indeed, that no one has seemed to ever 

ask himself the question, how came Satan to be called a /ight-bringer, 
unless the silvery rays of the morning-star can in any way be made sug- 

gestive of the glare of the infernal flames. It is simply, as Henderson 

showed, “one of those gross perversions of sacred writ which so exten- 

sively obtain, and which are to be traced to a proneness to seek for more 
in a given passage than it really contains—a disposition to be influenced 
by sound rather than sense, and an implicit faith in received interpreta- 
tion’ —which is not quite one of the weaknesses of our present age. 
Nevertheless, the prejudice is there, to the shame of our century. 

This cannot be helped. The two editors would hold themselves as 
recreants in their own sight, as traitors to the very spirit of the proposed 
work, were they to yield and cry craven before the danger. If one would 
fight prejudice, and brush off the ugly cobwebs of superstition and mate- 
rialism alike from the noblest ideals of our forefathers, one has to pre- 

pare for opposition. ‘The crown of the reformer and the innovator is 
a crown of thorns” indeed. If one would rescue Truth in all her chaste 
nudity from the almost bottomless well, into which she has been hurled 
by cant and hypocritical propriety, one should not hesitate to descend 
into the dark, gaping pit of that well. No matter how badly the blind 
bats—the dwellers in darkness, and the haters of light—may treat in 
their gloomy abode the intruder, unless one 1s the first to show the spirit 
and courage he preaches to others, he must be justly held as a hypocrite 
and a seceder from his own principles. * * * 

The title chosen for our magazine is as much associated with divine 
and pious ideas as with the supposed rebellion of the hero of Milton’s 
“Paradise Lost.” By choosing it, we throw the first ray of light and truth 
on a ridiculous prejudice which ought to have no room made for it in 

this our “age of facts and discovery.” We work for true Religion and 
Science, in the interest of fact as against fiction and prejudice. It is our 

1 “Tt was Gregory the Great who was the first to apply this passage of Isaiah, ‘How art 
thou fallen from Heaven, Lucifer, son of the morning,’ etc., to Satan, and ever since the 
bold metaphor of the prophet, which referred, after all, but to an Assyrian king inimical 
to the Israelites, has been applied to the Devil.” 
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duty, as it is that of physical Science—professedly its mission—to throw 
light on facts in Nature hitherto surrounded by the darkness of igno- 
rance. And since ignorance is justly regarded as the chief promoter of 
superstition, that work is, therefore, a noble and beneficent work. But 
natural Sciences are only one aspect of SCIENCE and TRUTH. Psycho- 
logical and moral Sciences, or theosophy, the knowledge of divine truth, 
wheresoever found, are still more important in human affairs, and real 

Science should not be limited simply to the physical aspect of life and 
nature. Science is an abstract of every fact, a comprehension of every 
truth within the scope of human research and intelligence. “Shakes- 
peare’s deep and accurate science in mental philosophy’’ (Coleridge) 
has proved more beneficent to the true philosopher in the study of the 
human heart—therefore, in promotion of truth—than the more accu- 

rate, but certainly less deep, science of any Fellow of the Royal Institu- 
tion. 

Those readers, however, who do not find themselves convinced that 

the Church had no right to throw a slur upon a beautiful star, and that 
it did so through a mere necessity of accounting for one of its numerous 
loans from Paganism with all its poetical conceptions of the truths in 
Nature, are asked to read our article, “The History of a Planet.” Per- 
haps, after its perusal, they will see how far Dupuis was justified in 
asserting that “‘all the theologies have their origin in astronomy.’ With 
the modern Orientalists every myth is solar. This is one more prejudice, 
and a preconception in favour of materialism and physical science. It 
will be one of our duties to combat it with much of the rest. 

INTERNAL RECOGNITION 

The Authority which we recognize is not what men term authority, 

which comes from outside and which demands obedience, but an zer- 

nal recognition of the value of that which flows through any given 

point, focus, or individual. This is the authority of one’s Self-discrim- 

ination, intuition, the highest intellection. 

—ROBERT CROSBIE 



DAILY PSYCHOLOGY 
The Self is the Friend of Self and also Its Enemy. 

HIS sentence in the Bhagavad-Gita has been often passed over 

T as being either meaningless or mysterious; on one hand worthless 

to consider, and on the other hand impossible. Some students 

have, however, made good use of the teaching contained in it. It is a 

verse that bears directly upon Theosophy as applied to our daily life, 

and therefore may well be scrutinized. 

It indicates two selves, one the enemy and also the friend of the other. 

Evidently, without the suggestions found in Theosophy, two selves in 

one person cannot seem otherwise than meaningless, except in those 

cases, admitted by Science, where there is an aberration of the intellect, 
where one lobe of the brain refuses to work with the other, or where 

there is some cerebral derangement. But after a little study of the con- 
stitution of man—material and spiritual—as we find it outlined in the 
Wisdom-Religion, we easily see that the higher and the lower self are 
meant. 

The next injunction, to “raise the self by the self,’ clearly points to 
this; for, as a thing cannot raise itself without a fulcrum, the self which 
will raise us must be the higher one, and that which is to be raised is 
the lower. 

In order to accomplish this task we must gain an acquaintance with 
the self which is to be raised. The greater and more accurate that 
acquaintance is, the quicker will proceed the work of elevating the being 
who attempts it. 

Let us for a moment look at the obstacles in the way, the reasons why, 
with so many, their understanding of themselves is so plainly deficient. 

Everyone knows that he can see the defects in the actions and char- 
acter of other men better than his own. Some, of course, there are who 

do not allow that they have defects. 
St. James says that a man looketh in a glass and straightway forgetteth 

what manner of man he is. While I have often doubted this, yet it is true 
in respect to that looking-glass which is often held up to us by others to 
see ourselves in. We see for a moment our appearance, and then forget 
it. 

NotEe.—This paper by Mr. Judge was read before the Aryan T.S., June 6, 1890, and ap- 
peared in August, 1890, as No. 5 of the Branch Papers issued by the American Section. It 
was reprinted under the present title, which is our own, in THEOSOPHY for September, 1947. 
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There are some things, however, as to which it is often impossible for 

us to know ourselves. Such of our tones as are harsh or disagreeable we 
often cannot hear as others do. For there is hardly anything so difficult 
as to really hear our own voice in its entirety of tone and accent. We are 
so accustomed to it that we cannot tell whether it be pleasing or repel- 
lent, musical or discordant. We have to rely upon the statements of those 
who hear it. Indeed, I doubt seriously if anyone can ever fully hear, in 
the way those to whom we speak do, the tones of his voice, because it is 
conveyed to us not only through the medium of the outer ear which 
receives the vibrations made without us, but we receive it in addition 

through the vibrations made within all through the skull, and hence it 
must ever be a different voice for ourselves. So it would not be profitable 
to pay too much attention to the sound of our voice if we do so to the 
exclusion of that inner attitude which nearly always determines the tone 
in which we speak; for if our feelings be kind and charitable, it is more 

than likely that the vocal expression of them will correspond. The culti- 
vation of the voice, so far as it is possible, can safely be left to those 

teachers who aim to soften and polish it. 

By taking a few examples from among the many about us and assum- 

ing that they represent possible defects and peculiarities of our own, we 
may arrive at something useful in our Theosophic life. 

Here is one who will constantly tell you that several others are always 
very fond of talking of themselves and their affairs, and appear to take 
no interest in the conversation unless it has themselves for center. And 
after thus depicting the failing of the others, this person—man or wo- 
man—immediately proceeds to show that that is his own particular 
fault, for from that moment the burden of the conversation is “‘I”’ or 

“my” affairs. 

Our next subject is one who talks a great deal about altruism and 

brotherhood, but would not give a dollar to any good cause. Not per- 

haps from intentional niggardliness, but from sheer habit of not giving 

and not helping. 

Here is another who exemplifies the prominent defect of the century, 

inattention. He listens to you, but only hears a part, and then, when 

repeating what he says he heard you say, he gives a version entirely at 

variance with yours. Or, listening to an argument or discussion, he 

only attends to that part which being familiar to him strikes him favor- 

ably. | 
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Next we have the bigot who, while exalting freedom of thought and 

the unity of all men, displays most frightful bigotry. 

Then there is another who illustrates a variety of the first to which I 

referred—the man who wishes apparently only to impose his own views 

upon you, and is careless about knowing what your opinions may be. 

Here is the partisan who favors such a school or sect. Nothing can 

be said against them, no defect may be pointed out. Partisanship clouds 

it all. 

Now all these are merely samples, but in some degree every one of 
us has them all—perhaps slightly, but still there. They are all the 
result of the predominance of the lower self, for they all show a dis- 
position to put the personal J to the front. They are the present triumph 
of the lower self over the efforts of the higher. They may be abated 
in some degree by attention to their outer expression, but no real prog- 
ress will be gained unless work upon the hidden plane is begun. Such 
a defect as that one of not listening long to another man’s views, but 
hurrying to tell him what you think yourself, is one that affects the ac- 
quiring of new ideas. If you constantly tell others what you think, you 
are gaining nothing. For your experience and views are your own, well 

known to you. The repeated expression of them only serves to imprint 
them more strongly on your mind. You do not receive any of the new 
lights that other minds might cast upon your philosophy if you gave 
them the opportunity. 

There are other factors in our constitution which are powerful for 
the production of faults. Every man has two lines of descent. One is 
that which comes through his parents and has to do with his mental 
and physical make-up. This line may run back into the most strange 
and peculiar places, and be found winding in and out among manners 
and minds not suspected by us. Suppose your physical line of descent 
comes through Danes or Norwegians and mine through the French. 
There will be to some extent a want of sympathy and appreciation on 
the mental plane between us. Of course this effect will not be apparent 
if the period of time is long since our blood ran in those bodies, but still 
there will be left some trace of it. There will be a tendency always for 
the physical, including the brain, to show the characteristics which re- 
sult from the preponderance of inherited faculties and dispositions. 
These characteristics belong wholly to the physical plane, and are carried 
down from the centuries past by inheritance, affecting the particular 
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body you may inhabit in any one incarnation. It is your Karma to have 
that sort of physical environment about your inner self. 

Now the obstacles to the perception of truth and to the acquirement 
of knowledge of self which are in consequence of the physical inheri- 
tance, are difficult to perceive, involving much study and self-examina- 
tion for bringing them to light. But they are there, and the serious 
Theosophist will search for them. These differences in the physical 
body, which we will call for the time differences in inheritance, are of 

the highest importance. They resemble the difference between tele- 
scopes or microscopes made by different opticians, and tend to cause us 
to see truth clearly or blurred, or surrounded by many-colored mists. 
What we most desire to have is a mental telescope that is not only power- 
ful, but also devoid of the colors which achromatic quality only will 
dispel. 

The second line of descent is that one which belongs purely to the 
inner man, that is, the psychical line. It is obscure, and, indeed, can only 

be discovered and defined by an adept or a trained seer whose clairvoy- 
ance permits him to see that intangible yet powerful thread which has so 
much to do with our character. It is just as important as the physical 
descent, in fact more so, because it has to do with the ever-living man, 

whereas the physical tenement is selected by or follows upon the actions 
which the inner man compelled the former body to perform. So it may 
be altered at any time with ease if we live in obedience to the higher law. 

Passing from the broad line of descent in a nation, we find each indi- 
vidual governed also by the family peculiarities and faults, and they 
are not so easy to define as those that are national, since few men are in 
possession of any facts sufficient to ascertain the general family tend- 
encies. 

Coming down now to ourselves, it is almost axiomatic that each one's 
mind acts in a way peculiar to itself. There is a tendency that daily grows 
stronger, after our earlier years, for the mind to get into a rut, its own 

rut or mode of looking at things and ideas. This is of great importance. 
For the man who has freed his mind so that it is capable of easily enter- 
ing into the methods of other minds is more likely to see truth quicker 
than he who is fixed in his own ways. 

We must then at once constitute ourselves our own critics and adver- 

saries, for it is not often that anyone else is either willing or capable to 
take that part for us. 
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Our first step and the most difficult—for some, indeed, impossible 

—is to shock ourselves in such a manner that we may quickly be able to 

get out of, or rather understand, our own mental methods. I do not 

mean that we must abandon all our previous training and education, 

but that we shall so analyze all our mental operations as to know with 

certainty, to easily perceive, the actual difference in method between 

ourselves and any other person. This is a thing seldom undertaken or 

accomplished by men nowadays. Each one is enamored of his own 
mental habits, and disinclined to admit that any other one can be better. 
When we have become acquainted with this mental path of ours, we 

are then in position to see whether in any particular case our view is false. 

This is the psychological and metaphysical equivalent of that scientific 
process which classifies and compares so as to arrive at distinguishing 
differences in things in order that physical laws may be discovered. For 
while we remain in ignorance of the method and path of our mind's 
action, there is no way in which we can compare with other minds. We 
can compare views and opinions, but not the actual mechanics of the 

thought. We can hear doctrines, but are unable to say whether we ac- 
cept or reject from right reasoning or because our peculiar slant on the 
mental plane compels us to ratiocinate wholly in accordance with a 
mental obliquity acquired by many years of hurried life. 

The value of thus understanding our own mental bias so that we can 
give it up at will and enter into the bias of another's mind 1s seen when 
we consider that each of us is able to perceive but one of the many sides 
which truth presents. If we remain in the rut which is natural, we pass 

through an entire life viewing nature and the field of thought through 
but one sort of instrument. But by the other practice we may obtain as 
many different views of truth as the number of the minds we meet. 
When another human being brings his thoughts before us, we may not 
only examine them in our way, but also take his method and, adopting 
his bias for the time as our Own, see just that much more. 

It is very easy to illustrate this from ordinary life. The novelist sees 
in the drawing-rooms of society and the hovels of the poor only the 
material that may serve as the basis for a new book while the social 
schemer drives thought of hovels away and sees in society only the 
means of gratifying pride and ambition, yet the artist can only think of 
the play of color and arrangement of figures, the harmony that delights 
his artistic sense. 
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The plain man of affairs is not attracted by the complex events of 
every day which have no relation to his business, whereas the student 
of Occultism knows that very obscure events point to other things yet 
in the future. In every stratum of society and every art or profession we 
constantly have it brought home to us that each man looks at any subject 
from but one or two standpoints, and when a well-balanced mind is 

found looking at events and men and thoughts freely from all sides, 
everyone sees at once a superiority in the person, albeit they may not 
be able to explain it. 

But it is in Theosophic study especially that it is wise for us to con- 
stitute ourselves our own critics and to adopt as far as possible the 
practice of leaving our own mental road and taking up some other. The 
truth is simple and not so difficult to arrive at if we will follow the advice 
of the Hindu Upanishad and cut away error. Error grows largely out of 
notions and preconceptions educated into us by our teachers and our 
lives. 

The influence of these preconceptions is seen every day among those 
Theosophists who are seeking for more books to read upon Theosophy. 
Their minds are so full of old notions which are not violently expelled, 
that truth cannot be easily perceived. But if they read fewer new books 
and spent more time in re-reading those first attempted, meanwhile 
studiously endeavoring to enter into all of the author's thought, much 
more progress would be gained. 

Take, for instance, the Key to Theosophy. It is full of all the main 
doctrines of the Wisdom-Religion, and of hints towards others. Many 
persons have read the book and then sought another. They say that 
they have mastered it. Yet if you put to them some questions or listen to 
their own, it is apparent that only that part of the work which in some 
way coincides with their own previous training and line of thought has 
been grasped. Now this is just the part they need not have dwelt upon, 
because, being like to themselves, it may at any time be understood. But 
if one will ever stand as one’s own critic, then those parts which seem 

obscure will be attacked, and, being viewed from all sides, may be soon 

turned into a possession. And just because such has not been the practice, 
it has come to be the fact that some extremely valuable presentations of 

doctrine and philosophy remain buried in earlier Theosophical books 

and magazines, while those who once read them have gone feverishly 
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on to other works and forgotten that which might have enlightened 

them. 

The Theosophist who delights to call himself practical and logical, an 

abhorrer of mysticism, should try to see what the mystical Theosophist 

means, and the mystic one should read carefully the words of the practi- 

cal member to the end that he may counterbalance himself. A wholly 

practical or entirely mystical mind is not well balanced. And as long 

as the logical and practical man in our ranks scouts mysticism and never 

reads it, so long will he remain deformed and unbalanced in the eyes of 

those who see both sides, because he is wrapped up in ideas and methods 

that are only right in their own domain. The attitude of mind proposed 

is not to be observed only toward our literature and the philosophy 

studied; it is to be that of every hour and applicable to our dealings with 

our fellow-men. It will lead us to discern the common failing of refus- 
ing to consider the thoughts expressed by another because his or her 
personality is disagreeable to us. Often in our ranks we can find those 
who never pay any attention to certain other members who they have 
decided cannot reason properly or talk clearly. 

Now aside from all considerations of charity and politeness, there is 
an occult law much lost sight of, and that is that everyone is led insen- 
sibly by Karmic law to address others on these topics and to afford an 
opportunity to the person addressed of taking a leap, so to say, out of his 

- own favorite way, and considering life as seen through the eyes of an- 
other. This is often brought about, if we permit it, through the endeavor 
to control the irritation or dullness caused by the way in which the other 
person presents the thought in his mind. But if we refuse to use the 
opportunity, either by absolutely running away or by covering our minds 
with a hard coat of indifference, the new and bright idea just trembling 
into the field of our consciousness is thrown back and lost in the dark 
recesses of the mental plane. Or, taking another view, we may under 
Karmic law be the one and only person just then fitted to elucidate our 
brother’s idea, and we remain still the debtor to him if we do not accept 
the opportunity. On either hand the result 1s demerit. 

Let us, then, conquer self in the field indicated, and thus turn the in- 
ward insidious enemy and deceiver into the friend and constant guide. 



QUESTION—AND COMMENT 
N approaching the problem of how to study Theosophical texts, the 
student should certainly frst determine the most beneficial or profit- 
able attitude. We are warned against being passive and are also 

told to avoid accepting statements on someone else’s authority. W hat, 
then, is the proper mental attitude for the student to assume when 
ieading a book like The Bhagavad-Gita—or The Secret Doctrine? Does 
one mental orientation suffice for both? 

In the first place, of course, there is something a bit strained in con- 

sidering the approach to Theosophical texts as a ‘‘problem.” The most 
natural means of getting to know Theosophical teachings may simply 
be that of seeking out, at first, that which is “homogeneous to one’s own 
nature.’’ As to attitudes, we surely must realize that an attitude cannot 

be adopted if it is not already some part of one’s nature. What happens 
in the light of Theosophical reading is that constructive attitudes to- 
wards study which are embryonically present may become more fully 
developed. 

Mr. Judge’s suggestions as to the universal applicability of the “three 
qualities’ doctrine of The Bhagavad-Gita may be considered here. If 
a student is dominated by the intellectual quality of sattva, he will be 
looking to Theosophical texts for their beneficial effect on himself—as 
a purifying agency, a counsel to indefatigable goodness, or a rounding 
out of a harmonious feeling regarding place and station in life. If the 
rajasic quality predominates, the emphasis will be upon the “profitable” 
nature of the texts, /.¢., in what way insight developed can enhance one’s 

achievements. A corollary to this stance would be a development of a 
sort of patriotic partisanship in respect to the Theosophical Movement, 

perhaps based upon the growing conviction that “Theosophical ideas 
will eventually win.’ But in both such manifestations of intellectual 

sattva or rajas there are lurking elements of the tamasic. The partisan 
Theosophist may “remain inert, considering naught’’ when faced with 

the need of discovering a new truth in an old context or an old truth in 

a new context. The sativa attitude similarly can lead to inertia of the 

mind, though here the emphasis is apt to be upon self-satisfaction, and 

content with the status quo. Each one of us embodies in degree, all three 
“qualities.” 

The “truth seeker” is forever aware of that sort of dynamic tension 
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which is produced in the mind by paradox. Thus the Theosophical 

student finds himself compelled to be both a gnostic and an agnostic at 

the same time, to believe in the disciplines of the mind and the disci- 

plines of the heart without identifying himself exclusively with either. 

Ideas encountered in the writings of H. P. Blavatsky need be neither ac- 

cepted nor rejected, for, as H.P.B. herself said, they should be viewed 

with ‘‘attentive expectancy.’’ Exposure to H.P.B. by one who adopts this 

attitude allows ‘truths’ of many sorts to flow into the life of the mind. 

The process of Theosophical education depends upon each individual 

becoming the “initiator.” It is the Self which must initiate the self, and 
gradually the student comes to see that “‘study’”’ is but one approach to 
the incessant transformations of outlook and personality which are the 

substance of soul evolution. Truth, being omnipresent, is not to be 

discovered in a book. However, a book read with reverence for Truth 

can be a dialogue between the “spirit” of the book and oneself, thus 

helping to the awakening of a Self which may have been sleeping. This 
approach to study illustrates one of the ways in which we raise the self 
by the Self, for it is not only through definable personal effort, but also 

by active meditational receptivity that the “spiritual intuitions’ can flow 
to the conscious mind. 

The questioner mentions two apparently dissimilar books in The 
Bhagavad-Gita and The Secret Doctrime, but it is misleading to say that 
the Gita speaks to the “heart” whereas The Secret Doctrine addresses 

itself chiefly to the disciplined intellect. The Gta, just as H.P.B.’s writ- 
ings, “will remain a riddle to the mentally lazy or obtuse,” and it is in 
the context of the perspective on all philosophy and religion which The 
Secret Doctrine affords that the Gzta can be read for its greatest en- 
lightenment. In this suggestion, too, there is a clue to the characteristic 
emphasis in study that can be called “Theosophical,” for Theosophical 
study is and always has been by way of correlation. The comparative 
study of religions and philosophies as pursued under the Second Object 
of the Theosophical Society was designed to help every aspiring student 
to open his mind to differing emphases—so that eventual distillations 
of truth would be achieved. The Secret Doctrine contains evidence 
that such distillations, and the attitudes which made them possible, have 
formed a channel for comprehension from the beginning of time. 

It is also at this point that one may see the significance of H.P.B.’s 
continual denial of exclusive personal responsibility for Theosophic 
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formulation. The illumination of a principle has nothing to do with 
claims of authorship, and H.P.B. was always willing, in respect to both 
Isis Unveiled and The Secret Doctrine, to accept whatever help could 

be utilized: In her article, ‘My Books,” she wrote: “Even for The Secret 

Doctrine there are about half-a-dozen Theosophists who have been busy 
in editing it, who have helped me to arrange the matter, correct the im- 
perfect English, and prepare it for print. But that which none of them 
will ever claim from first to last, is the fundamental doctrine, the philo- 

sophical conclusions and teachings. Nothing of that have I invented.” 

It is from this standpoint, and this standpoint alone, that the question 

of ‘authority’ in Theosophical texts can be properly considered, for 
there 75 a special authority in that which represents itself not by one 
author, but by thousands. The critic who carps at the writings of H. P. 
Blavatsky as if they were somehow in contention with the writings of 
various ambitious authors has failed to lift the first veil, and it is likely 
that he has little desire to go to school to the spirit of truth. Comment- 
ing on this perennial problem and discussing the question of “authority” 
in general, William Q. Judge said in “The Synthesis of Occult Science”’: 

Beyond all necessary and natural obstacles, there is another, v7z., that 

contentious spirit that disputes and opposes every point before it is 
fairly stated or understood. In the study of the Secret Doctrine it is not 
a matter of likes and dislikes, of belief or unbelief, but solely a matter 

of intelligence and understanding. He who acknowledges his ignor- 
ance and yet is unwilling to lay aside his likes and dislikes, and even 
his creeds and dogmas, for the time, in order to see what is presented 

in its own light and purely on its merits, has neither need nor use for 
the Secret Doctrine. Even where a greater number of propositions are 
accepted or “‘believed,” and a few are rejected, the synthetic whole is en- 

tirely lost sight of. 

What sort of proper “faith’’ can be sought and employed by the 
Theosophical student? All the foregoing blends easily with a para- 
graph from Emerson on the subject of Natural Religion: 

We are all believers in natural religion; we all agree that the health 
and integrity of man is self-respect, self-subsistency, a regard to natural 
conscience. All education is to accustom him to trust himself, dis- 

criminate between his higher and lower thoughts, exert the timid 

faculties until they are robust, and thus train him to self-help. I think 

wise men wish their religion to be all of this kind, teaching the agent 

to go alone, brave to assist or resist a world: only humble and docile 

before the source of the wisdom he has discovered within him. 

ae 



THEURGISTS AND THEIR SCIENCE 

HEURGY is usually considered to be synonymous with magic. 

aR But as every student of The Secret Doctrine knows, magic may 

be of two kinds—white and black, or pure and impure—theurgy 

being that aspect of the divine science which is derived directly from 

“the gods.” The term is a compound of two words—+eoi, “gods,” and 

ergein, ‘to work,” or God-work. 

True magic, or theurgy, as taught and practiced by the ancients, meant 

far more than is generally understood. This was the transcendental as- 

pect of what is now known as ‘‘spiritualism’’—the two being the op- 

posite poles, the noble and the ignoble, of a mighty science. Pico della 

Mirandola, in his Apo/ogy, says: 

True theurgy embraces the deepest mysteries, and the knowledge 
of the whole of Nature with her powers. While it connects and com- 
bines the forces scattered by God through the whole world, it does 
not so much work miracles as come to the help of working nature. Its 
researches into the sympathies of things enable it to bring to light 
hidden marvels from the secret treasure houses of the world, just as 
if it created them itself. 

Jamblichus was the first in the Christian era to found a school of 
practical Theurgy. Although made up of Alexandrian Platonists, his 
school was distinct from the schools of Plotinus and Porphyry—the 
latter being opposed to revealing to an undisciplined public a knowl- 
edge of ceremonial magic and of practical theurgy. This difference in 
viewpoint, or in emphasis rather, formed the basis of the famous con- 

troversy between Porphyry and Iamblichus. When Iamblichus ex- 
pressed his desire to reveal the mysteries hitherto taught only in secret, 
Porphyry wrote to an Egyptian Initiate by the name of Anebo and asked 
for clarification of certain points in the Egyptian system with which he 
was unfamiliar. The letter was answered by Iamblichus himself, under 
the name of Abammon, and this discussion forms the content of The 

Egyptian Mysteries. 

Porphyry, it is evident, was not ignorant of the forces on the invisible 
side of nature; it was rather his knowledge of them, and of their poten- 
tiality for both good and evil, that led to his reluctance in having them 
revealed. He feared the bad effects that might accrue to those who at- 
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tempted to practice theurgy without preliminary purification. Porphyry, 
however, became eventually reconciled to the system of Iamblichus, and, 
convinced of the need of enlightening the populace on both the dangers 
and benefits of a knowledge of divine science, he became helper and 
co-worker in the noble task. In The Key to Theosophy, H. P. Blavatsky 
says: 

It was a mystic belief—practically proven by initiated adepts and 
priests—that by making oneself as pure as the incorporeal beings— 
i.e., by returning to one’s pristine purity of nature—man could move 
the gods to impart to him Divine mysteries and even cause them to 
become occasionally visible, either subjectively or objectively. .. . 
Real divine Theurgy requires an almost superhuman purity and holi- 
ness of life; otherwise it degenerates into mediumship or black magic. 
(p. 2 fn.) 

There can be little doubt that lamblichus was moved by the highest 
of motives and that his teaching was that of white magic. His reason 
for revealing the broad features of the divine science seems to have been 
twofold: first, he wanted to make known the existence of the invisible 

side of nature, to indicate the dangers lurking there, and to point out 
ways and means of avoiding them; second, he wanted to provide a way 
by which those not initiated into the Mysteries might “‘effect the divine 
spark in themselves with the Divine All.” His writings, therefore, are 
found to deal primarily with the invisible side of nature and with the 
unexplained powers latent in man. Being a Neo-Platonist, he naturally 
proceeded from universals to particulars, pointing out the differences 
between beings, good and bad, and the twofold usage of all potencies, 

forces, and centers in Great Nature. The aim and purpose of this great 
Initiate is clearly indicated by H.P.B. in Iszs Unveiled: 

What more natural than this vilification of the ancient and experi- 
enced theurgists by certain mediums, when we find Iamblichus, the ex- 
positor of spiritualistic theurgy, strictly forbidding endeavors to pro- 
cure such phenomenal manifestations; unless, after a long prepara- 
tion of moral and physical purification, and under the guidance of ex- 
perienced Theurgists. When, furthermore, he declares that, with very 

few exceptions, for a person “to appear elongated or thicker, or be 

borne aloft in the air,” is a sure mark of obsession by bad demons. 
(15751, 219.) 

Iamblichus distinguishes, therefore, between passzvity, an unhealthy 
and dangerous condition of the lower mind, on the one hand, and active 
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receptivity, which is higher manasic, on the other. Warning that passiv- 

ity leads inevitably to mediumship, with all its lures and temptations, 

he extolled with equal vigor the positive, willful exercise of all higher 

faculties and powers, which he called divine Theurgy. Iamblicus writes: 

The cycle is completed after it has conjoined the soul to the several 

parts of the universe, and to the total divine powers which pass through 

it; then it leads the soul to, and deposits it in, the whole Demuurgus, 

and causes it to be independent of all matter, and to be co-united with 

the eternal reason alone. But my meaning is, that it peculiarly con- 
nects the soul with the self-begotten and self-moved God, and with the 
all-sustaining, intellectual, and all-adorning powers of the God, and 
likewise with that power of him which elevates to truth, and with his 

self-perfect, effective, and other demiurgic powers; so that the theur- 
gic soul becomes perfectly established in the energies and demiurgic 
intellections of these powers. Then, also, it inserts the soul in the 

whole demiurgic God. And this is the end with the Egyptians of the 
sacerdotal elevation of the soul to divinity. 

It is the teaching of present-day Theosophy that when Manas, or the 
mind, of any man, either wholly or now and then, becomes consciously 
united with Buddhi, the Spiritual Soul, it “beholds God,” as it were. 

Both Porphyry and Iamblichus believed that theurgy was the highest 
and most efficient mode of communication with one’s Higher Ego, and 
that this was achieved through the instrumentality of one’s astral body. 
‘The Egyptian Hierophants and the Indian Mahatmas could clothe the 
astral double with the appearance of its Higher Ego, or what Bulwer 
Lytton terms “the Luminous Self,’ and confabulate with it. All such 
operations, needless to say, required not only a condition of absolute 
purity, but the theurgic invocation had to be performed under the direc- 
tions of an Adept, who knew how to draw out or evoke only the pure 
spirits, and thus avoid the evil ones. In such magical rites, the astral 

double of the individual leaves the physical shell, is made to become 
the vehicle of the higher spirit, and then, descending again into the 
body, utters oracles and imparts knowledge. In mediumship, or in 

_ Obsession, the unfortunate individual becomes the vehicle of whatever 
spirit he chances to contact. 

Both the Old and New Testaments teem with references to white 
and black magic. Belief in the occult, being common to people in the 
early centuries of Christianity, laid them open to abuses of all sorts— 
obsession by evil spirits being one of the most tragic. How else account 
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for the numerous instances in the Bible of exorczsm, such as were per- 

formed by Jesus and the disciples? The law governing the occult is one 
for all. Ignorantly used or abused, it leads to mediumship or obsession; 
wisely operated with knowledge, and under the protecting hand of the 
Master, the good and pure man could put himself consciously en rapport 
with higher intelligences. 

To both the Theurgists and their successors in the Middle Ages, the 
Rosicrucians, Deity in the shape of Aither (Akasa) pervades all things, 

and it was called by them “‘the living fire,” the ‘Spirit of Light,” and 
sometimes Magnes. To them, and also to the ancient Magi and Fire- 
Worshippers, the symbol of the living fire was the Sun, certain of whose 

rays develop the fire of life in a diseased body, impart the knowledge 
of the future to the sluggish mind, and stimulate to active function a 
certain psychic and generally dormant faculty in man. Iamblichus held 
that, through right motive, thought and feeling, the soul could elevate 
itself to the realm of the gods, in which case it becomes god-like and is 
able to know the above and the below: 

She then obtains the power to heal diseases, to make useful inven- 
tions, to institute wise laws. Man has no intuitive power of his own; 

his intuition is the result of the connection existing between his soul 
and the Divine Spirit; the stronger this union grows, the greater will 
be his intuition or spiritual knowledge. Not all the perceptions of the 
soul are of a divine character; there are also many images which are 
the products of the lower activity of the soul in her mixture with mate- 
rial elements. Divine Nature, being the eternal fountain of Life, pro- 

duces no deceptive images; but if her activity is perverted, such decep- 

tive images may appear. If the mind of man is illumined by Divine 
Light, the ethereal vehicle of his soul becomes filled with light and 
shining. 

The Emperor Julian expressed himself thus: “Were I to touch upon 
the initiation into our Sacred Mysteries, which the Chaldees Bacchized, 

respecting the seven-rayed god, lighting up the soul through him, I 
should say things unknown to the rabble, very unknown, but well known 
to the blessed Theurgists.”’ 

The third Object of the Theosophical Movement of 1875 is “the 
investigation of the unexplained laws of nature and the psychical powers 
latent in man.’ The purpose of this Object, along with the other two, 
seems to have been to prepare the ground, to lay such a basis in morality, 
knowledge, and self-control, as would fit students, in this or in some 
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coming cycle, for the study and practice of divine magic. Who knows 

but that H.P.B.’s wish, in working with the Spiritualists of last century, 

might have been to find among them at least a few with such natural 

mystical leanings as could have formed the nucleus of a school of prac- 

tical Theurgy? Most spiritualists at least, and unfortunately, missed 

the opportunity; for without guidance such as an occultist of H.P.B.'s 

stature could give, there was an inevitable drift into mediumship and the 

worship of lower spirits. And in answer to the question of whether it is 

possible for a man of well-balanced mind and singleness of purpose, 

of indomitable energy and perseverance, to become an Occultist or an 

Adept, H.P.B. said: 

He may; but there are ten thousand chances against one that he will 
fail. For one reason out of many others, no books on Occultism or 
Theurgy exist in our day which give out the secrets of alchemy or 
medizval Theosophy in plain language. All are symbolical or in 
parables; and as the key to these has been lost for ages in the West, 
how can a man learn the correct meaning of what he is reading and 
studying? Therein lies the greatest danger, one that leads to uncon- 
scious black magic or the most helpless mediumship. He who has not 
an Initiate for a master had better leave the dangerous study alone. 
(The Key to Theosophy, p. 21.) 

SCIENCE AND REALITY 

Science, we might say, is the whole body of systematized and objec- 
tive knowledge; it is very incomplete and very imperfect, but it is in- 
definitely perfectible. The science of today is definitely and measurably 
better (closer to the truth) than that of yesterday. The field which 
science attempts to cover is steadily widening and the roots go deeper 
and deeper. 

And yet that field is limited and the roots do not penetrate as deeply 
as one would wish. The universe in which we are living is indefinitely 
larger than the universe of science. It is for that reason that men of sci- 
ence cannot answer the big questions, those questions which interest 
men most, the fundamental questions which, some people think, should 
be answered first. Men of science do not feel particularly competent, 
yet they ask them, as other men do, over and over. 

—GEORGE SARTON 



PROEM 
V 

YSTERY—that which is secret and excites wonder—is never 
M absent from the Universe. ‘“The voidness of the seeming full, 

the fullness of the seeming void.” In the midst of it Man 
Is—this, only, he truly knows. What he is, how his consciousness per- 

sists, and why he has come into Being—he has yet to learn. 

There is a chapter in The Bhagavad-Gita titled “The Kingly Knowl- 
cdge and the Kingly Mystery.”” Had the title been written in our day, 
Robert Crosbie suggests in his Notes, it would have read, ““The Highest 
Knowledge and the Deepest Mystery.’’ Ultimate questions on the na- 
ture of Man are high and holy, and evoke a feeling of reverence; and 
the Ancient Mystery is always contemporary. 

Mystery focuses the attention, stimulates the imagination, and pro- 
vokes profound thought, or it tends to stultify, to suspend the thinking 
faculty and leave the mind in a benumbed state. The powers of mind, 
having been directed or suffered to flow in conflicting channels, subject 
our lives to unnatural movements, broken rhythms, unpredictable or 

inharmonious experiences. Clear-seeing becomes impossible. Inevi- 
table miscellaneous mysteries pervade the network of human exist- 
ence. Human nature, compounded of the demoniac and the divine, is 

truly a mystery and w#thin it, ‘the inner light which guides men to great- 
ness, and makes them noble,” is an incommunicable mystery, for it sets 
a seal upon the lips. But, categorically speaking, there is the One ever- 

present MYSTERY—THAT in which we “live and move and have our 
being.” 

“What is that which was, is, and will be, whether there is a Uni- 

verse or not; whether there be gods or none?” asks the Senzar Cate- 
chism. And the answer made is—sPACE. (S.D. 1, 9.) 

The One Eternal Element, or element-containing Vehicle, is Space, 

dimensionless in every sense; co-existent with which are—endless 
duration, primordial (hence indestructible) matter, and motion— 
absolute ‘‘perpetual motion’’ which is the “breath” of the “One” Ele- 
ment. This breath can never cease, not even during the Pralayic eter- 
nities. (§.D.1, 55.) 

SPACE is the container and the body of the Universe with its seven 
principles. It is a body of limitless extent... . (1bid., 342.) 

The Proem—by way of introducing the unfolding symbolism of 

Archaic times—presents the simplest yet profoundest Mystery-symbol: 

+ 
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‘An immaculate white disk within a dull black ground.” The dull black 

ground—abstract Darkness—is the ever UNKNOWABLE. The white 

disk—wizthout point or perimeter, center or circumference—is_ the 

KNOWABLE aspect, presented periodically as Universal manifestation. 

“These two, light and darkness, are the world’s eternal ways.” 

KNOWLEDGE is represented later in the symbolism as the plane of 

the Circle—“the only knowledge, dim and hazy though it still is, that 

is attainable by man.” 

True knowledge is of THAT—in Nature and in Man—which, though 

ever-present and everywhere present, never fully reveals Itself. This 
primal Mystery constitutes the world of Reality and the world of Maya 
(illusion), and from this paradox stem the two kinds of truth: Sam- 

vritisatya and Paramarthasatya. According to the Theosophical Glos- 
sary: 

Satya (Sk.) Supreme Truth. : 

Samvriti (Sk.) False conception—the origin of illusion. 

Paramartha (Sk.) Absolute existence. 

Samvritisatya—Truth mixed with false conceptions; the reverse of 
absolute truth—or Paramarthasatya, self-consciousness in absolute truth 
or reality. 

The two kinds of truth must be known: the Real and the relatively 
real. To distinguish between them is the problem. ‘Maya or illusion 
is an element which enters into all finite things. Whatever plane our 
consciousness may be acting in, both we and the things belonging to 
that plane are, for the time being, our only realities.’’ As we rise in the 
scale of development we perceive that during the stages through which 
we have passed we mistook shadows for realities, and “the upward 

progress of the Ego is a series of progressive awakenings,” each advance 
bringing with it the idea that now, at last, we have reached “reality”; 

but only when we have reached the absolute Consciousness, and blended 
our own with it, shall we be freed from the delusions produced by Maya. 

Knowledge of the mayavic, the constantly changing world, binds us 

to our struggling fellow-men through participation in dreams and 
fantasies of like nature, the same hopes and fears and misuse of ener- 
gies. Knowledge of the Real isolates—in a certain sense. In presenting 

the doctrine of Karma in The Ocean of Theosophy, William Q. Judge 

says: 
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The individual in race or nation is warned by this great doctrine 
that if he falls into indifference of thought and act, thus moulding 
himself into the general average karma of his race and nation, that 
national and race karma will at last carry him off in the general destiny. 
This is why teachers of old cried, “Come ye out and be ye separate.”’ 

Paradoxically, knowledge of the Real isolates and at the same time 
binds back to the Source—the Real within all, known or unknown. The 
horizon widens, and the perspective grows clear and true. 

Preceding the statement of the Three Fundamental Propositions of 
The Secret Doctrine (1, 14-17), H. P. Blavatsky says: “Before the 
reader proceeds to the consideration of the Stanzas from the Book of 
Dzyan which form the basis of the present work, it is absolutely neces- 
sary that he should be made acquainted with the few fundamental con- 
ceptions which underlie and pervade the entire system of thought to 
which his attention is invited.” What are the predominant phrases in 
the three respective concepts? “The absolute Reality. One Unity.” 
“Eternity of the Universe. Absolute universality of law.” “Universal 
Over-Soul. Individuality.”” Each concept presents a way of considering 
‘“One-ness.”’ 

Reality, in the most abstract sense, is the Unknown. It is the Self- 
existent PRINCIPLE. And in the manifested world (S.D. 1, 629), reality 
is composed of ‘‘a unity of units.” 

Unity implies oneness, especially of varied or diverse elements— 
oneness due to the interdependence of the parts or individuals, and to 
the cooperation of all so that each within its proper limits helps in ef- 

fecting the end of the whole. Unity is maintained by a subtle balance 
of relationships. 

Universe from unus, one, and vertere, versum, to turn—that is, turned 

into one, combined into one whole. Immediately following the state- 

ment of the Fundamental Propositions, the idea of “universe’’ is ampli- 

fied: 

This is why the Hindus say that the Universe is Brahma and Brahma, 
for Brahma is in every atom of the universe, the six principles in Nature 
being all the outcome—the variously differentiated aspects—of the 
SEVENTH and ONE, the only reality in the Universe whether Cosmical 
or micro-cosmical; and also why the permutations (psychic, spiritual 

and physical), on the plane of manifestation and form, of the sixth 

(Brahma the vehicle of Brahma) are viewed by metaphysical antiph- 

rasis as illusive and Mayavic. For although the root of every atom - 
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individually and of every form collectively, is that seventh principle 

or the one Reality, still, in its manifested phenomenal and temporary 

appearance, it is no better than an evanescent illusion of our senses. 

Universal refers to the “whole” as distinct from the parts that consti- 

tute it. 

Individual, Latin individuus, signifies that which cannot be divided. 

It refers unequivocally to “‘one’’ as distinguished from all the others. It 

is a term used in regard to collectives and this makes the term “indi- 

viduality” a paradox. How can it be ‘“‘one” and be also inseparably one 
of a “totality”? Collectivity, from the Latin collectus, participle of 

colligo, compound of co/ or con and /ego to bind, signifies to bring to- 
gether, or into one point. “Collectivity” implies brought together by 
design—as to collect implies ‘‘an end in view,” the idea of directed 
energies. 

Individuality is “acquired” by deszgn—by ‘self-induced and self- 
devised efforts” throughout a long series of metempsychoses and re- 
incarnations (checked by Karma). 

Initiation into Knowledge is closely linked with the mystery of Indi- 
viduality. Wm. Q. Judge, in his Notes on the Bhagavad-Gita, speaks of 
the secret system of initiation: 

It is secret, because, founded in nature and having real Hiero- 

phants at the head, its privacy cannot be invaded without the real key. 
And that key, in each degree, is the aspirant himself. 

One might, perhaps, divide humanity into three great classes: those 
who do not see beyond their immediate wants or needs, the true mystics, 
and the many ‘“‘mystified” who seek for a solution to the mystery of life 
through outward search alone. In a sense, learning is a limitation as 

definition is restriction of the mental processes, and each category adopt- 
ed marks a barrier. And of all that is learned, what is truly worthy of 
preservation? Rituals are born, conventions bred, misconceptions 

strengthened and perpetuated. Error holds its head high and walks 
with haughty step down the Ages—it is no respecter of Time or Truth. 

The Chhandogya Upanishad tells of Shvetaketu, Arjuna’s grandson, 
whose father says to him: 

Shvetaketu, go, learn the service of the Eternal; for no one, dear, 
of our family is an unlearned nominal worshipper. 

So going when he was twelve years old, he returned when he was 
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twenty-four; he had learned all the teachings, but was conceited, vain 
of his learning, and proud. 

His father addressed him: 

Shvetaketu, you are conceited, vain of your learning, and proud, 

dear; but have you asked for that teaching through which the unheard 
is heard, the unthought is thought, the unknown is known? 

What sort of teaching is that, Master? said he. 

His father instructs him in the meaning of “That Thou Art.” 

Shvetaketu says: But I am sure that those teachers did not know 
this themselves; for if they had known it, how would they not have 
taught it to me? 

The true mystic is genuinely curious—with “‘open mind, eager intel- 
lect, and an unveiled spiritual perception.” He learns from life without, 

and consciousness within. He senses the Mystery within and without. 
He “looks for the Enduring among unenduring things’’—to use an 
Upanishadic phrase. What are the illusions that bimd him to the ‘“‘here”’ 
and “‘now’’—the relatively real ? ‘“Time is only an illusion produced by 
the succession of our states of consciousness as we travel through eternal 
duration.” (S.D. 1, 37). But there are moments when Time has no 

“hold” upon him, even in ordinary life: great trouble, great joy, serious 
illness, spontaneous sacrifice—these moments come. Perhaps through 

a concatenation of circumstances, or the inner impulsion of a “divine 

discontent,” or because he dared to face the Mystery which is himself, 
he becomes aware of the distinction between self-consciousness and con- 
sciousness of the Self. Then questions arise that only The Voice of the 
Silence has answer to. It instructs; it gives spiritual strength; it warns 
of the pitfalls along the Path toward INDIVIDUALITY. 

Ere thou canst settle in Dhyana-Marga, “‘path of pure knowledge” 
named, and call it thine, thy Soul has to become as the ripe mango 
fruit: as soft and sweet as its bright golden pulp for others’ woes, as 
hard as that fruit’s stone for thine own throes and sorrows, O Con- 

queror of Weal and Woe. 

What the motive? And what the need ? 

Shall he not use the gifts which it offers for his own rest and bliss, 
his well-earn’d weal and glory—he, the subduer of the Great Delu- 
sion ? 

Nay, O thou candidate for Nature’s hidden lore! If one would 
follow in the steps of holy Tathagata, those gifts and powers are 

not for Self. 
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Know that the stream of superhuman knowledge and the Deva- 

Wisdom thou hast won, must from thyself, the channel of Alaya, be 

poured forth into another bed. 

Know, O Narjol, thou of the Secret Path, its pure fresh waters 

must be used to sweeter make the Ocean’s bitter waves—that mighty 

sea of sorrow formed of the tears of men. 

Point out the ““Way’’—however dimly, and lost among the host— 
as does the evening star to those who tread their path in darkness. 

It is a natural step in the Soul’s Pilgrimage to mistake illusion for 

Reality. It is the Mayavic element within that separates him from the 

Real. Light on this critical mystery is found in ‘““The Synthesis of Occult 

Science,” by Wm. Q. Judge: 

Self-consciousness, which from the animal plane looking upwards 

is the beginning of perfection, from the divine plane looking down- 
ward is the perfection of selfishness and the curse of separateness. 
It is the “world of illusion” that man has created for himself. “Maya 
is the perceptive faculty of every Ego which considers itself a Unit, sepa- 
rate from and independent of the One Infinite Eternal Sat or ‘Be- 
ness’.”’ The ‘‘eternal pilgrim” must therefore mount higher, and flee 
from the plane of self-consciousness it has struggled so hard to reach. 

The first step, or self-conscious approach, towards the Great Mystery 
is in the natural, intuitive perception that the mystery of the ‘Universe’ 
is the mystery of ‘‘Man.”” Comprehension of the “mystery” constitutes 
the whole dignity and duty of man along the Soul’s ascent ‘through all 
the degrees of intelligence, from the lowest to the highest Manas, from 
mineral and plant, up to the holiest archangel (Dhyani-Buddha).” 

Here, at last, is “no separateness.” The Wisdom of the Dhyani-Bud- 
dhas is a collective Wisdom. ‘Occult Wisdom, the one real (magical) 
knowledge dealing with eternal truths and primal causes, becomes al- 
most omnipotence when applied in the right direction. Its antithesis 
is that which deals with illusions and false appearances only, as in our 
exoteric modern sciences.’ H.P.B. suggests the means of attaining this 
wisdom (S.D. 1, 199): “It remains with him {man} to attune the three 

_ higher states [of consciousness] in himself to the three higher planes in 
Kosmos.’ 

“Thou shalt not separate thy being from BEING, and the rest, but 
merge the Ocean in the drop, the drop within the Ocean.” (Voice of 
the Silence.) 



YOUTH-COMPANIONS ASK— 
AND ANSWER 

OW are we to understand, accept and apply the proposition that 
while the progress of the Soul is achieved through self-induced 
and self-devised efforts, these efforts are “checked by Karma’? 

When a young person reaches the point where he begins to envision 
ideally and to plan practically what he hopes to accomplish in life, he 
seems at the same time to become aware in a new way of the lives of 
others. He may then seek in the accomplishments of others a confirma- 
tion that ideals are realizable. On the other hand, he becomes sensitive 

to the failures too, and there are many—those who, like himself, once 

had high hopes and worthy aspirations, and yet did not achieve their 
goals because they were in one way or another “‘checked by Karma.” 

These checks may of course assume any number of forms, for ex- 
ample: illness, poverty, family or community responsibilities, etc. Such 
may be called ‘‘checks’’ in the sense that they tend to diminish the free- 
dom of a person to express himself in the manner of his own choosing. 
Yet an even more basic sort of check lies in our limitations, both mental 

and moral. In so far as we are unable to express in our lives the full 
wisdom of the Soul, we are all suffering under the constraint of this 
subtle and ubiquitous form of Karmic ‘“‘check.”’ 

These checks, defined by either circumstances or the limitations of our 
faculties, often create in us frightening feelings of impotence and frus- 
tration. Why should we expect to receive any comfort from the knowI- 
edge that it is our Karma to be prevented from attaining our ideals? 

In answer, it may be said that one comfort, at any rate, that the doc- 

trine of Karma can afford us is the knowledge that we are not suffering 
unjustly, “without due process of Law,” so to speak. Our “chains” are 
through our own thought, “our release due to nothing else.” Also, if 
we have faith in the infinite “rightness” of the Law, we will understand 
that some doors must for a time be closed so that others may be opened. 

lf we were able to pursue freely the activities we most enjoy, we would 

soon become one-sided indeed, as many in fact have, in spite of the 

“Good Law.” 

In addition, through our own limitations, we are apt to become more 

sympathetic to those of others, and may better understand, in the words 


