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Psychic and Noetic Action
by H. P Blavatsky

=l
human bra

 then, i

out t




incarnation - we say that the two sources of "memary” are in
these two "principles " These two we distinguish as the Higher
Manas (Mind or Ego), and the Kama-Manas, i.e., the rational,
but earthly ar physical intellect of man, incased in, and bound by,
matter, therefore subject to the influence of the latter: the
all-conscious SELF, that which reincarnates periodically - verily
the WORD made fleshl - and which is always the same, while
its reflected "Double " changing with every new incarnation and
personality, is, therefore, conscious but for a life period. The
latter "principle” is the Lower Self, ar that, which manifesting
through our organic system, acting on this plane of illusian,
imagines itzelf the Ego Sum, and thus falls into what Buddhist
philosophy brands as the "heresy of separateness." The former,
we term INDMIDUALITY, the latter Personality. From the first
Froceeds all the noetic element, from the second, the psyohic,
Le., "terrestrial wisdom" at best, as itis influenced by all the
chaotic stimuli of the human or rather animal passions of the
living fbody.

The "Higher Ego" cannot act directly on the body, as its
consciousness belongs to quite anather plane and planes of
ideation: the "lower" Seif does: and its action and behaviour
depend on #s free will and cholce as to whether it will gravitate
more towards its parent ("the Father in Heaven") or the "animal”
which it informs, the man of flesh. The "Higher Ego," as part of
the essence of the UNNVERSAL MIMD, is unconditionally
amniscient an its awn plane, and only potentially so in our
terrestrial sphere, as it has to act solely through its alfer ego -
the Personal Self. NOW, although the former is the vehicle of all
knowledge of the past, the present, and the future, and although
it is from this fountainhead that its "double” catches occasional
glimpses of that which is beyond the senses of man, and




transmits them to certain brain cells (unknown to science in
their functions), thus making of man a Seer, a soothsayer, and a
prophet; yet the memory of bygone events - especially of the
earth, earthy - has its seat in the Personal Ego alone. Mo
memory of a purely daily-life function, of a physical, egotistical,
ar of a lower mental nature - such as, e.g., eating and drinking,
enjoying personal sensual pleasures, transacting business to
the detriment of one's neighbour, etc., etc., has aught to do with
the "Higher" Mind or Ego. Mor has it any direct dealings on this
nhysical plane with either our brain or our heart - for these two
are the organs of a power higher than the Personalify - but anly
with our passional organs, such as the liver, the stomach, the
spleen, etc. Thus it only stands to reason that the memary of
such-like events must be first awakened in that argan which
wias the first to induce the action remembered afterwards, and
conveyed it to our "sense-thought," which is entirely aistinct from
fhe “supersensuous” thought. It is anly the higher forms of the
latter, the superconscious mental experiences, that can
correlate with the cerebral and cardiac centres. The memories
af physical and selfish (or personal) deeds, on the other hand,
together with the mental experiences of a terrestrial nature, and
af earthly hiological functions, can, of necessity, anly he
correlated with the maolecular constitution of various Karmic
argans, and the "dynamical association” of the elements of the
nervaous system in each particular argan.

Indeed, every organ in aur body has f5 own memony. Forifitis
endowed with a consciousness "of its own kind " every cell must
of necessity have also a memory of its own kind, as likewise its
awh paychic and noetic action. Responding to the touch of both
a physical and a mefaphyvsical Force, the impulse given by the

pavehic [ar psycho-malecular) Force will act from without within,
while that of the noefic (shall we call it Spirtual-dynamical?)
Force warks from within withowt. For, as our body s the covering
af the inner "principles," soul, mind, life, etc., so the malecule ar
the cell is the body inwhich dwell its "principles " the (to our
senses and comprehension) immaterial atoms which compose
that cell. The cell's activity and behaviar are determined by its
being propelled either imwardly or oubwardly, by the noetic or the
psychic Force, the farmer having no relation to the physical cells
proper. Therefore, while the latter act under the unavaoidable law
af the conservation and correlation of physical energy, the
atoms - being psycho-spiritual, nof physical unis - act under
laws of thelr own, ...

Every human organ and each cell in the latter has a keyboard of
its own, like that of a piano, anly that it registers and emits
sensations instead of sounds. Every key contains the potentiality
af good or bad, of producing harmorny ar disharmony. This
depends an the impulse given and the comhbinations produced,
on the farce of the touch of the artist at work, a "double-faced
Unity," indeed. And it is the action of this or the other "Face" of
the Unity that determines the nature and the dynamical
character of the manifested phenomena as a resulting action,
and this whether they be physical or mental. For the whale life of
man is guided kby this double-faced Entity. If the impulse comes
fram the "Wisdom above " the Force applied being noetic or
spiritual, the results will be actions waorthy of the divine propeller;
if from the "terrestrial, devilish wisdom" (psychic power), man's
activities will be selfish, based solely on the exigencies of his
physical, hence animal, nature. The above may sound tao the
average reader as pure nonsense; but every Theosophist must




understand when told that there are Manasic as well as Kamic
argans in him, although the cells of his body answer to both
physical and spiritual impulzes.

Yerily that body, so desecrated by Materialism and man himself,
is the temple of the Haoly Grail, fhe Advium of the grandest, nay,
af all, the mysteries of nature in our salar universe. That bady is
an Aeclian harp, chorded with twio sets of strings, one made of
pure silver, the other of catgut. YWhen the breath from the divine
Fiat brushes softly over the former, man becomes like unto Ais
5od - hut the ather set feels it not. It needs the breeze of a
strong terrestrial wind, impregnated with animal effluvia, to set
its animal chords wibrating. It is the function of the physical,
lower mind to act upon the physical argans and their cells; but, it
i the higher mind aione which can influence the atoms
interacting in those cells, which interaction is alone capahble of
exciting the brain, wia the spinal “centre” cord, to a mental
representation of spiritual ideas far beyond any objects on this
material plane. The phenomena of divine consciousness have to
be regarded as activities of our mind an anather and a higher
plane, waorking through something less substantial than the
moving malecules of the brain. They cannot be explained as the
simple resultant of the cerebral physiological process, as indeed
the latter only condition them or give them a final form for
purposes of concrete manifestation. Cccultism teaches that the
liver and the spleen cells are the most subservient to the action
af our "persanal” mind, the heart being the organ par excelience
thraough which the "Higher" Ego acts - through the Laower Self.

Mar can the visions ar memary of purely terrestrial events he
transmitted directly through the mental perceptions of the brain -
the direct recipient of the impressions of the heart. All such

recallections have to be first stimulated by and awakened in the
argans which were the originators, as already stated, of the
various causes that led to the results, or, the direct recipients
and participators of the latter. In ather words, if what is called
"aszsociation of ideas" has much to do with the awakening of
memory, the mutual interaction and consistent interrelation
hetween the personal "Mind-Entity" and the organs of the human
body have far mare so. A hungry stomach evokes the wision of a
past banquet, because its action is reflected and repeated in the
personal mind. But even befare the memaory of the personal Self
radiates the vision from the tablets wherein are stored the
experiences of one's daily life - even to the minutest details - the
memory of the stomach has already evoked the same. And so
with all the organs of the body. It is they which ariginate
according to their animal needs and desires the electro-vital
sparks that illuminate the field of consciousness in the Lower
Ego; and it is these sparks which in their turn awaken to function
the reminiscences in it. The whale human body is, as said, a
vast sounding hoard, inwhich each cell bears a long recard aof
impressions connected with its parent argan, and each cell has
a memary and a consciousness of its kind, or call it instinct if
you will. These impressions are, according to the nature of the
argan, physical, psychic, ar mental, as they relate to this ar
another plane. They may be called "states of consciousness"
anly for the want of a hetter expression - as there are states of
instinctual, mental, and purely abstract, ar spiritual
consciousness. If we trace all such "psychic" actions to
brain-work, it is only because in that mansion called the human
body the brain is the front door, and the only one which opens
out into Space. All the others are inner doors, openings in the
arivate building, through which travel incessantly the transmitting




agents of memory and sensation. The clearness, the vividness,
and intensity of these depend on the state of health and the
arganic soundness of the transmitters. But their reality, in the
sense of trueness or carrectness, is due to the "principle” they
ariginate frarm, and the preponderance in the Lower Manas of
the noetic ar of the phrenic ("Kamic," terrestrial) element.

For, as Occultism teaches, if the Higher Mind-Entity - the
permanent and the immortal - is of the divine homogeneous
essence of "Alaya-Akasza," or Mahat - itz reflection, the
Fersonal Mind, is, as a temporary "Principle," of the Substance
af the Astral Light. As a pure ray of the "Son of the Universal
Mind " it could perform no functions in the body, and would
remain powerless over the turbulent organs of Matter. Thus,
while itz inner constitution is Manasic, its "body," or rather
functioning essence, is heterogeneous, and leavened with the
Astral Light, the lowest element of Ether. It is a part of the
mission of the Manasic Fay, to get gradually rid of the hlind,
deceptive element which, though it makes of it an active spiritual
entity on this plane, still brings it into so close contact with
matter as to entirely becloud its divine nature and stultify its
intuitions.

Elessed is he who has acquainted himself with the dual powers
at work in the ASTRAL Light, thrice blessed he who has learned
to discern the MNoefic from the Psychic action of the
"Double-Faced" God in him, and who knows the potency of his
dwyh Spirit - or "Soul Dynamics "

* Another name for the universal mind

o

Impermanence
[As quoted in The Tibetan Book of Living and Dying, by Sogyal Rinpoche]

There is no place on earth where death cannot find us - even if we
constantly twist our heads about in all directions as in a dubious
and suspect land. .. If there were any way of sheltering fram
death's blows - | am nat the man to recoil from it . Butit is
madness to think that you can succeed ... Men come and they go
and they trot and they dance, and never a word about death. All
well and good. et when death does come - to them, their wives,
their children, their friends - catching them unawares and
unprepared, then what storms of passion ovenshelm them, what
cries, what fury, what despairl ... To begin depriving death of its
greatest advantage over us, let us adopt a way clean contrary to
that commaon one; let us deprive death of its strangeness, et us
frequent it, let us get used to it; let us have nothing more often in
mind than death. ... Ve do not know where death awaits us: so let
us wiailt for it everywihere. To practice death is to practice freedom.
A man who has learned how to die has unlearned how to be a
slave.

Michel de Montaigne
(Cne of the most influential writers of the French renaissance).



Our Unity Series

A onew series will start on Theosophy Fonsard.

After the previous ones - "How to Move Foneard?" (2009],
"Living Theasophy" (20107, "Cur Waorld" (2011) and "Cur VWark"
(2012 the fifth series will be entitled "Cur Unity "

In this new series wvarious contributors will elaborate on the
subject of Theosophical Lnity.

In the past several attermpts were made to unify the warious
Theosophical traditions. These attermnpts all failed. In most
instances and up until today, those who are aligned with one of
the many Theosophical organizations have held negative
opinions about their fellow Theosophists because of what they
were told within their own circles. Cld conflicts, prejudice,
ignorance, intolerance, and above all a lack of compassion
caused Theosophists to distance themselves from each other,
while at the same time all of therm assert that "to form a nucleus

af the Universal Brotherhood of Humanity" is their main objective.

Through the initiatives of International Theosophy Conferences
Inc., of Theosoohy Forward (the magazine), but also of individual
members, Theaosophists from different organizations, as well as
those who are not connected with any of the existing bodies,
hawve started a significant dialogue. It is clear that slowdy a new
awareness is arising whereby all can respectfully meet on a
shared platform. The invaluable wiritings of H. P . Blavatsky are

what all those who consider themselves Theosophists share,
and herwark is directly inspiring this newly emerged and
heartwarming dialogue.

All Theosophical societies and associations are esteemed
vehicles that hawve, over the wears, earned their own place under
the sun. Although on the surface our interpretation and
understanding of what H.P.BE. gave us may differ, on a higher
level there is so much to share that, if indeed the imaginary
obstacles are taken away, a real communion comes in sight.

While in the past atternpts for unification were focused on a
constitutional unity, one has come to realize that in the
twenty-first century it is far more important to come to a spiritual
unity instead, with the ultimate goal of contributing to the welfare
af humanity.




Our Unity Series

In this second guarter 20143 issue of Theosophy Fonward,

four contributions by

James Colbert

Gene Jennings
Herman C. Yermeulen
Jan Micalaas Kind

Finding Unity 1s The Most
Ditticult of All.

by James Colbert




Yet, at another moment, unity is compelling. Brotherhood,
Sisterhood, Compassion, Sympathy, Support for others and
Unity resonates somewhere within us. There is an almost
unconscious nodding of our heads as we let the flavaor of the
words circulate. The heart has taken the lead and found its
rightful place. We sense this is somehow who and what we are.

But somehow we start to feel like "they" do things differently, naot
the right way, and "that is really not me " Traditions that are
treasured so dearly we feel will be lost. Cur inclination turns
towards separateness. You go yourway and Dwill go mine.
Soon we find fault in how they do it YWe sometimes feel so
much better in not "giving in" to the way they do it. Ve feel
justified and temporarily safe.

A3 long as we are not invalved with "them" we can do fairly well.
Howewver, something may bring us in contact as the waorld is
now growing smaller. YWe start to become aware "they" are
really nat that much different from ourselves. And, we recognize
that if we were together so much more could be accomplished.
We start to gravitate towards "them " We start to get along. We
may even laugh and enjoy the sometimes comradeship. VWe
may even hecome exposed and reveal our thoughts and
feelings mare apenly. Then, something may happen and we
may find what we said or did was not well received. We may
again hunger for separateness. The cycle of going foreard and
drawing back begins to repeat.

Howe to get past this cycle? Theosophy does give us the tools. It
is suggested that unity is at a higher level of our being.
Separateness is at a much lower level. Unity is at the Buddhi
-Manas level of consciousness. VWe are capahble of finding this

level within ours
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Thoughts on bringing about
Greater Theosophical Unity

by Eugene Jennings - LUSA
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Ta achieve Theosophical Unity and foster mutual understanding unde
and tolerance, as well as cooperative work for humanity, while LN
respecting each traditions "“Vows and views", perhaps we might

try to encourage all theosophical representative "leader

students" and students, from different, to take time(z) each vear,

to share, problem solve, and communicate using the Principles

and teachings of H. P. B's Theosophy the different ways fo best

Serve The World Using The Teachings.

"Students" should be able to enter into retreat and dialogue,
bringing together the diverse elements and emphases of the
different traditions showing the direct inks of thelr tradifion o the
origing! fheosophical princinles, teachings and references. If it is
genuine spirtual truth, enliohtenment and awakening we wish fo
further in the world such teachings regarding spiritual VWisdam
and moral practice, should not deviate from the ariginal
teachings marally, ethically, philosophically, spiritually ar in any
contradictary form if they are to be considered representative of
"True Theosophy" being represented to and in the YWarld.

The Timeless Escoteric path and its methods of development do
not differ in True Esoteric Schools. Spirtual teachings pertaining
to the inner being must be one in essence, and not based on
personal being, ceremonies, rites, rituals, trances or related
lower psychical processes for alleged development! Such is
pure Theosophy and one of the reasons for its presence.

With genuine dialogue and exchange, leaving "personality

outside the meeting", working as impersonal centers of

theosophic force, we should be able to appreciate how the

princinies of our being play out in the different emphasis,

application and focus of the teachings, which each tradition

expresses. Perhaps bringing these diverse traditions together Retreat and dialogue
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We are all
from the same root

by Herman C. Vermeulen - The Metherlands

Thanks far giving me the opportunity to share with you some of
my thoughts on Unity. Unity is a fundamental principle in aur
Theosophical warld; nat only all our literature breathes this idea
but the Theosophia (Visdom of the Gods) starts from this point
af wiews. Unity is often referred to as 'the Law of laws'. [t is seen
as a fact in Mature; wherever we look we see beings working
with other beings. Mo being can live or act or work on its own.
Every being in itzelf is an example of unity, every being warks
together with millions of ather beings.

H.F.E. establishes three fundamental propositions. We find
unity defined in the first proposition in the proem of The Secret
Doctring as follows:

"An Omnipresent, Eternal, Boundless, and Immutable
FPRINCIPLE on which all speculation is impossible, since it
transcends the power of human conception and could anly be
dwarfed by any human expression or similitude. It is heyond the
range and reach of thought - in the words of Mandukya

Upanishad, "unthinkahble and unspeakahle”.

We are all from the same root. Better said, we are this root. This
same root in all beings is the fundament of Unity. And we must
realize that we are individually expressing this in a unigue and




limited way. Mature as a whale is just one expression of this
LInity.

H.P. B. continues:

"To render these ideas clearer to the general reader, let him set
aut with the postulate that there is one absolute Reality which
antecedes all manifested, conditioned, being. This Infinite and
Eternal Cause - dimly formulated in the "lUnconscious" and
"Unknowable" of current European philosophy - is the rootless
root of "all that was, is, ar ever shall be " It is of course devoid of
all attributes and iz essentially without any relation to
manifested, finite Being. It is "Be-ness" rather than Being (in
Sanskrit, Fat), and iz beyond all thought ar speculation.

This "Be-ness" is symhbalized in The Secret Doctrine under two
aspects. On the one hand, absolute abstract Space,
representing bare subjectivity, the ane thing which no human
mind can either exclude from any conception, or conceive of by
itself. On the other, absolute Abstract Motion representing
IUnconditioned Consciousness. Even our Western thinkers have
shown that Consciousness is inconceivable to us apart from
change, and maotion best symhbaolizes change, its essential
characteristic. This latter aspect of the one Reality is also
symhbaolized by the term "The Great Breath," a symbol sufficiently
graphic to need no further elucidation. Thus, then, the first
fundamental axiom of the Secret Doctrine is this metaphysical
OME ABSOLUTE - BE-MESS - symbolized by finite intelligence
as the thealogical Trinity."

Sowe are all One, or a bhetter way of saying is thatwe all are
expressions of the One. From this follows that Brotherhood
(with capital B) is a fact in Mature. Iz the hand nat an overall
concept for the fingers?




All 15 1n sacred unity

by Jan Micolaas Kind - Brazil
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reincarnation, the visible and invisible worlds, hierarchies, and
so forth - bind us, no matter to what Theosophical tradition we
belong. What H.P.E. reintroduced to the waorld is the ground on
which all meet. Nowadays, in the infarmation age, we see that
people are looking far a less scholarly and more practical
approach to the problems of the warld in which we are living,
hased on insight, appropriate comprehension, and living
experience. All of us have something to offer. How do we offer
itY Do we have the right attitude towards all this? VWhere do we
stand with integrity in our sense of sister- and brotherhood?

Ciur time line covers centuries, not decades, sowe must learn
to think in centuries; we've anly just begun. If there is one
guestion we really should be concerned with now, it is the
guestion of how we can continue doing Theosaophical wark, and
hows each of the traditions could play an active role in this. By
doing the work unconditionally, respectfully in oneness, breaking
news grounds, each of the groups and independent Theasophists
will come up with answers. As we do the waork, all our doubts
will eventually ebb away.

Qur unity on a spiritual level was a fact right from the start. It is
by all means not a unity far the sake of just unity; it's far maore
profound and rooted in the principle that there is but one life and
ane truth and that all of us are merely representatives of it.
Theosophy doesn't teach in the conventional sense, but often
functions as a pointer bringing about renewal in our wary of
thinking. If we make our diversity a binder instead of a divider
and wark in a true religious spirit, and if are aware of the pitfalls
that are undeniably there, we will learn from each ather. A truly
peaceful, unified, nonviolent, and altruistic world is only possible
if the individual transforms, psychologically and fundamentally,

That land neads to be plolghed
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Revelation or Realization:
The Contlict in Theosophy

by J.J.wan der Leeuw - The Metherlands
Freface by Jerry Hejka-Ekins - USA

Preface

A3 part of regular discussion in the Theosophy list on the
Internet, it was suggested that | might recommend a book ar
article that we might focus upon.

In response to this suggestion, | uploaded the scanned text of a
very scarce Theosophical pamphlet written by J.J. wan der
Leeuw and published in 1930, The subject concerns the conflict
hetween revelation and realization that has existed in the
Theosophical Society since the beginning, which wvan der Leeuww
(and I} believe is at the root of the failure of the Theosophical
Society. For those who are part of the ULT and Foint Loma
traditions, | would suggest that the issues in this pamphlet also
apply to these organizations, though he is only addressing Adyar
theasophical histary here.

Ta give a little hackground, the Adyar Theosophical Society was
undergoing a crisis at the time this pamphlet was published.
Krishnamurti had been for some time contradicting the Master's
revelations and orders as given through Annie Besant and C. WY,
Leadbeater, and by the end of 1923 Krishnamurti ordered the




dissolution of the Order of the Star and resigned from the
Theosophical Society. The text | am posting was ariginally a talk
given by J.J.van der Leeuw, where he analyzes the
Theosophical Society in order to discover what went wrong.
Though this pamphlet is over sixty years old, {in 1995 | believe
that van de Leeuw's insights continue to be as relevant today as
they wiere then, hecause the underlying problems that plagued
the TS in 1940 are the same today.

Johannes Jacobus (Koos) van der Leeww [1893-1334) joined
the TS in 1914 and quickly became a valued member of the
inner circle. By 1921 he hecame a Priest of the Liberal Cathalic
Church and waon the Subba Row Medal for The Fire of Creafion,
a Theosophical classic that | believe is still in print. He also
published A Dramalfic History of the Christian Faith, The
Conguest of usion, and Gods in Exite. Tragically, like many
hefare him who guestioned the actions of the wrong people, J.J.
van der Leeww lost his standing in the inner circle after privately
publishing this pamphlet. Of course, this pamphlet has never
been reprinted and has bhecome very scarce. This lack is now
remedied.

| believe this pamphlet to be the most important Theosophical
document published at the time, and certainly one of the maost
important Theosophical documents ever to be published -
especially for these times. Here, like no ane else, van der Leeuw
struggles with the issue of revelations and realization inthe TS
and howy this conflict brought about a crisis, which is still with us
today, and is, | believe, primarily responsible far the poor state of
affairs of naot only the Adyar TS, but for all Theosophical
Organizations. | submit that it is onky when the Theosophical
Organizations are ahle to come to grips with this issue that they

will ever have a chance to take their position as an impartant
maverment in the world.

Jderry Hejka-Ekins, September, 1995,

Revelation or Realization: The Contlict in

Theosophy
(Amsterdam: M. Theosofische Wereeniging Uitgevers Maatschappij,
1930)

There was a time when no doubt seemed possible about the
future of the T.5. We had been told that the Masters of the
Wisdom had founded it and that it was to be the keystone of the
religions of the future. Consegquently the possibility of its failure
hardly occurred to members; empires might crumble, churches
might cease to be, but the Theosophical Society would continue
throughout the ages.

Of late, howewver, very serious doubts have arisen in the minds
af many concerning this future. The world at large is no longer
as interested in theosophy or the theosophical movement as it
was forty years ago. Then the Society was opposed as a
dangerous pioneer movement, now it is regarded with
indifference and looked upon as a relic of the past rather than a
promise of the future. In almost every Section there is a serious
falling off of hook sales showing that the literature which once
appealed to the public is no longer desired.

Wore serious even than the indifference of the moderm waorld
with regard to the movement is the conflict within it. | am nat
speaking about a conflict between personalities; these do naot
matter. The conflict is one between different standpoints, views




af life. I'wiould define these as the conflict between revelation
and realization. This conflict has been inherent in the
theasophical movement from its inception, and has become
acute since 1925, It was then that on the one hand revelation
hecame fantastic and thereby guestionable and on the ather
hand realization was emphasized by Krishnamurti as the way of
life.

A system of revelation is only possible when there is one oracle,
ar channel of revelation, the autharity of which is not to be
guestioned. A plurality of oracles is death to revelation. When in
1824 it was announced that the \Woarld Teacher would have
twelve apostles as before in Palestine and when Krishnamurti
himself denied having any apostles or disciples at all it was
inevitahle that members should begin to ask whether this
revelation as well as previous ones was to be trusted ar nat.

Freviously the ceremonial movements had gained their
adherents largely because they were announced as a
preparation of the wiark of the coming teacher. In his name and
an his autharity were they launched forth and those who took
part in them felt they were doing the teacher's work. VWhen he
began his teaching and denied the value of ceremanial, calling it
an ohstacle to liberation, there were again many who asked
themseles how this contradiction could be explained. Many and
ingenious were the explanations put forward, but the fact
remained that the faith in revelation had been shaken forever.
The consequence of this has been that the wark and
self-sacrifice of members in so far as these were hased on
such faith in revelations, has fallen off considerahbly. In the hearts
af many doubt and despair have taken the place of
unguestioning belief. The inevitable result is a process of

disintegration, in which many of the most serious members
leave a movement inwhich they no longer have confidence.

It is ry intention in this lecture to seek out the causes of this
disintegration and, if possible, to find a cure. | shall therefore
criticize quite frankly. Nows criticism has always been
exceedingly unpopular in the Theosophical Society. In theory aur
platform is free, but in practice one whao thinks differently from
the rest, though perfectly free to do so, will find no platform to
express his thoughts. There has always been fear of any idea
that might disturb the harmony among the members. Criticism,
however kindly expressed, was immediately branded as "cruel
and unjust attacks," as "unbrotherly" and in the last resort as
being under the influence of the Dark Powers . It is the mediaeval
attitude of mind where the sulphur smell of satanic activity is
detected whenever an opinion is expressed different from its
T,

| speak for love of truth, not to attack theasophy. The one thing |
should like to ask you is to credit me at least with the sincere
desire of helping our memkbers in the present state of confusion
and not to suspect me of sinister intentions. | feel like a doctaor at
a patient's hedside; he must look for the argans that are
diseased and can only help the patient by seeking out every
cause of ill health. VWhen a doctor says that the patient's heart is
diseased we do nat call him unbrotherly or say that he is
attacking the patient maost cruelly; we do nat tell him that he
should look only far the good in the patient and not for the ewil,
and that he should rather emphasize the sound state of the
lungs than the dizeased condition of the heart. | have to speak of
the unhealthy symptoms in the theosophical movement and it is
anly by a thorough criticism that we can hope to analyze them.




In criticizing theosophy we must first of all ask: which
theasophy'? Historically the word means the experience of the
divine, in distinction to theology which is discussion about God.
This experience of the ultimate, of reality, of life, of truth, is
beyond all discussion. It exists wherever a man has it and
cannat be criticized or denied. Secondly, the word has been
used in an early theosophical manifesto as "the archaic system
of esateric wisdom in the keeping of the brotherhood of adepts "

| shall refer to this conception later an, but at present | am not
dealing with it. Thirdly, theosophy is taken to mean the system of
doctrines put forward in literature or lectures since the beginning
af the Theosophical Society. This is what the waorld at large
knows as theosophy. Finally, there is the practice in important
centres of theasophical work, where, in the work actually done
and in the aims held before people, we can see what is looked
upon as valuable. At the moment | am speaking only about these
last twio forms of theosophy, that is to say, about that which has
been presented to the world in books aor lectures or can be seen
in centres of theosophical wark.

This theasophy was barn in the Yictorian Era. The end of the
nineteenth century was a period divarced from life. Man had lost
the sense of vital relations and had made ohjective absolutes
out of things which have meaning only as living relations. Thus
hie looked upon the world surrounding him as an objective
universe standing opposite him, independent of his
consciousness. Actually what wie call the world surrounding us
i the wiay in which we interpret the reality that affects our
consciousness. This interpretation in terms of aur
consciousness is our waorld-image which is real only with
relation to the consciousness of which it farms part. As long as
this relation is recognized all is well; life or reality affects man

and through him is externalized as a warld-image in his
consciousness. Man is the focus through which this process
takes place, and there is an unimpeded flow of life reality
affecting him and, through him, becaming world-image.

When however, man forgets that he is only a focus of reality and
feels himself as a separate being, a soul or a spirit, all changes.
Instead of recognizing that what he calls the world is his
interpretation, in terms of consciousness, of the reality that
affects him, he objectivates that world-image and makes it into
an ahsolute, opposite him: the world of matter. In a similar way
he separates himself from that life which creates the
world-image in him, he ohjectivates that too and calls it God ar
Spirit. Thus he finds himself isolated hetween two worlds: a
world of gross matter outside and a world of subtle spirit within.
This duality henceforth rules his life and in practice he has to
choose between its two elements. This choice is one between
materialism and idealism.

In the 159th century this antithesis was a very real one, and
theasophy, based on that dualism, identified itzelf with the
idealistic warld-view as against the materialistic. It fought the
materialism of its day and was frankly idealistic ar spiritual in its
philosophy. It still is; in theosophical doctrine the spiritual wiorld
i looked upon as the real world inwhich man, the higher Self
has his true hame. From that warld he descends into these
lwer wiarlds of matter where through his "lower bodies" he
gathers experience. YWhen, through this experience his Self has
hecome perfected, it returns to that world beyond, whence it
came. Thus theosophy iz a philosophy of the Beyond, its
ultimate reality is not this physical world but a world remaoved
from it by several stages, its fulfillment is nat in the present but
at a future time when perfection shall be reached. Thus, in




space and time, it is a philosophy of the Beyond.

The world has changed considerahly since the 18th century.
The greatest change has been that it has rediscovered life and
thereby re-established the vital relations which were lost in a
period of dualism. Thus modern man no longer recognizes a
duality of spirit and matter or, in scientific terms, force and
mass, hut sees these twio as convertible guantities which
appear as one or the other according to the position of the
observer. & news outlook an life has been born which is neither
idealistic nar materialistic, still less a compromise between the
two. We can define it as a new realizm in the light of which
idealism appears as outworn as materialism. Its reality is not a
wiorld orwarlds beyond, but the meaning of this warld as of any
ather world, man heing as near to reality in the physical world as
in any other waorld inwhich he might live. Similarly the fulfillment
af life is not seen as a far off apotheosis of ultimate perfection
bt in the realization of life here and now.

Man himself is the open door to reality, he is the focus through
which reality becomes warld-image and in his own actual
experience of the maoment he can therefore find the open doar to
all life. This is no mystic state, no "merging into the absolute " if
such a thing were possible; it is a process taking place in the
actual comman experience of the actual present moment at the
actual place where man finds himself. The experience you have
at thiz actual moment at this place is the open door to reality -
nothing else. ltis in the here and the now that the way of life is to
he found.

The men and women of the new age have therefare no time for
a dualistic philosophy which preaches an outwarn idealism, they
hawve no interest in a philosophy of the Beyond. And such, in their

eves, is theosophy. ltwas born in an age of dualism, it allied
itself with one of its twio elements, the spiritual, its reality in a
world beyond and its perfection at a future date and is in that
respect a relic of the past rather than a promise of the future.

Unless itz philosophy becomes one of the here and the nows,
recognizing that reality or life can only bhe approached through
the actual experience of the mament, and nowhere else, there is
no future for it and it will cease to have other than a historical
interest.

Anather characteristic of the 19th century was its fear of life.
Where man has disconnected himself fram life he is afraid of it
and seeks a shelter or refuge. He looks for a final certainty, a
systerm which will solve all problems of life so that Life, which he
dreads, shall not be ahble to take him unawares or upset his
comfortable existence. A system of philosophy therefore which
claims to salve the problems of life and to be able to explain all
that happens has a very strong appeal for such a man.

Theosophy was such a philosophy; it claimed to have an
answer to the problems of life, to have solved its riddles. Even
its enemies must acknowledge that theosophists are unequaled
in explaining all that happens, however contradictory. With a true
virtuosity they perfarm the mental acrobatics by means of which
they can assert or believe ane thing and et find an explanation
when the facts of life contradict it.

Here the desire for truth is not so great as the desire to make life
fit in with a preconceived system. Man feels safe anly when
nothing that happens to him in daily life escapes the system of
rational explanation which he has built up. When something
happens to him he wants to explain why it happened and what it
iz "good for' ultimately. Thus he fits it in into his system of




thought, he has rationalized the event. YWhen Krishnamurti
began his teaching the difficulty for most theosophists was not
so0 much that they could not understand the teaching as that
they could not fit it into their system of thought. The guestion
was not YWhat does he mean’ but How can this be reconciled
with wihat we have been taught before? Life, however, can never
he reconciled to preconcerved thoughts, neither can it be
rationalized. Life is nat an intelligence, therefare it is neither
rational nor logical;, it has no cause and no purpose. The attermpt
to rationalize the suffering that comes to us in life, to show that
we have deserved it, and that it is "good for something”
ultimately, is therefore doomed ta failure; we cannot tame life in
this wiay.

It is curious to see how man dreads the thought of life being
beyond explanation. He wants consolation, a drug which will dull
his suffering or a soothing sleeping draught which will give him
an illusion of bliss. The theosophist had such consolation and
such soparifics. Mo suffering could come to him, but he would
soothe his outraged humanity by a rationalizing process in
which he proved to himself that the suffering had to come to
him, and that it would be good for him. These attempts at
explanations, however, blind man to the true meaning of things
that happen to him; they tempt his attention away from the event
itself, which again is the here and the now, and lead it to some
imaginary cause ar result. Thus the meaning of the event which
lies in the actual experience, escapes him and he is na richer,
no wiser for his suffering.

In a similar way, theasophy claims to have an explanation of the
great problems of life: why the world was created and haowe, what
happens after death, why man lives and what he will becaome.

Here again, the process of rationalizing leads the attention awiay

fram the mystery of life which can only bhe experienced in the
present. Life is naot a problem to be solved but a mystery to be
experienced. It is the consummate ease with which theosophy
explained all problems and all events that has ever made true
artists and thinkers fight shy of it. They know too well that life
cannat be contained in any system, and that the purpose of
thought iz not to explain life but to understand it, by experience.

A systemn of thought always brings about a state of mental
certainty and repose inwhich there remains only one fear, that
af being disturbed by doubt. That is why there has been no place
for thinkers in the Theosophical Society; a thinker is always a
disturhing influence. Theosophy, by claiming to offer a system of
thought that would explain life and its problems, has not anly
scared away thinkers and artists, but has attracted the mediocre
mind that seeks intellectual comfort and not truth. This explains
wihy the theosophical movement, in the fitty years of its
existence, has been so singularly lacking in creative or ariginal
thought, these were excluded automatically.

Once again, the great change that has taken place in the world
has passed by the Theosophical Society completely. Modern
man has rediscovered life and has consequently lost faith and
interest in any systems of thought claiming to explain life ar
solve itz riddles. He knows but too well that life can only be
understood by the realization that comes through experience,
not by any solutions ar doctrines. Dur modern age has emerged
beyond that narrow conscious life which previously was all that
man recognized in his speculations. He is now aware of the
unconscious without which the conscious remains unintelligible.

He knows that life, not being consciousness, is irrational and
neither logical nor just. It is therefore in wain to look far ethical
explanations of its happenings or maoral results of the sufferings




it inflicts on us. These can neither explain nar justify the events
that take place. The meaning of the event can only be
approached through the actual experience of it, and all search
for shelter, refuge or consolation leads man away from it
Modern man, therefore, has no interest in a system of thought,
however ingenious and elaborate, that would allay his fears and
offer him a falze repose by its attermpts at explaining life. He
does notwant to be protected; he does not seek the warm and
drowvesy comfort of the fireside, he would rather go out naked and
alone inta the starm of life than be safe in a shelter that excludes
it. He wwould rather perish in that storm than live in a falze
security. He does not seek happiness, but life itself, reality.
Therefare, a philosophy which offers him the supposed security
of explanations and solutions has no appeal to him, itis no
longer walid. He whao in these modern days claims to have
solved the problems of life only succeeds in compramising
himself.

If there is to be any future for the Theosophical Society, it will
hawve to renounce utterly its claim of having solved the riddles of
life and being a repository of truth; instead it will have to unite
those wha search far truth and far reality whatever these may
bring by way of suffering and discomfort. The seeker after truth
welcomes disturbance and doubt, the very things which were
and are feared maost by theosophists.

In wet another respect does the Theosophical Society breathe
the atmosphere of last century. It is in the desire to unite in one
brotherhood all who think or feel alike. Thus the Theosophical
Society aimed at forming a nucleus of brotherhood. Such a
nucleus however always defeats its own ends. It cannot escape
becoming a brotherhood with the exclusion of less desirable
brethren. The moment we unite a number of people in such a

nucleus we have created a sect, a separate group walled off
from the rest of the warld and thereby from life.

We show the truth of this each time we speak, as we so often
do, of the "outside wiorld". The words imply that we ourselves
are inside something. Inside what? Inside something that keeps
that "outside warld" outside that same something! Inside a
barrier which we have erected around us and by means of
which we have shut out those who think differently. That barrier
of elaborate beliefs and doctrines has so efficiently shut out the
dreaded "outside world" that nao fresh air from that world has
succeeded in penetrating its inner fastnesses, and the Society
has hreathed far fifty years nothing but the atmosphere of its
awh thoughts and beliefs. At its meetings it was always
theasophists who told other theosophists about the theosophical
doctrines which they all knew already. The one thing that wias
prevented unanimously was the introduction of foreign ideas
which might challenge or doubt the established doctrines. This
exclusion of the outside world has been most manifest in the
lodge life. It was in the snug and stuffy intimacy of lodge life that
theasophical orthodoxy could breed; there, in a small circle of
mediocre minds, all thinking and believing alike, a warm
brotherliness could arise, uniting all in the delightful certainty of
possessing the esoteric truth wihile the outside waorld lived on in
darkness.

On my last lecture tour | visited a lodge, the president of which
told me that his lodge was "just one happy family " This roused
my misgivings, for | know what such happy families are like.
Then he continued saying that a few years hack there had heen
a member who was always guestioning and challenging
everything, causing disturbance at their othensise harmaonious
meetings. But now that member had left their lodge, and all was




harmony again. He meant, of course, that the hlissful
drowsiness of their intellectual slumbers which had for a while
been disturbed by the one member who happened to be alive
had been re-established.

It is guite true that, thearetically, our platform is free, that we
hawve no dogmas, and that everyone is free to criticize. But if he
does, he will suffer a silent excommunication which will
effectually cold-shoulder hirm out of the nucleus of brotherhood.
He wiill be made to feel that his conduct is scandalous and
unhrotherly, that he is in the throes of the lower mind, that he is
attacking theasophy, and laying himself apen to the influence of
the Dark Powers. And this attitude holds good not anly amaong
groups of ignorant members; | have found it right up to the
highest authorities. Therefare, the talk about a free platform and
the perfect freedom of thought does not impress me; | knowe that
there is no such freedom, but rather an unconscious orthodaosy
that has almost succeeded in killing out the critical faculty
amaong theosophists altogether.

If the Society, In itz pride, had not been so certain that it walked
in the light and had been called ta bring this light to a waorld in
darkness, it might have noticed that the barriers, which it built up
hetween itself and the outside warld, prevented the light of life
from coaming in, so that it lived in darkness, while in the outside
world a new and great light had arisen. That world has
rediscovered the life about which theosophists talked, and
conseguently, it will not suffer any more barriers. Therefore truly
modern men and women will no longer become members of
arny Society, so long as they feel that its brotherhood is a sect
and itz freedom of thought an arthodoxy. The "outsider” feels
that, by entering the Theosophical Society, or any other spiritual
movement, he subscribes to a creed which excludes him from

the rest of the world, and enters a brotherhood which will make
him different fram all who do not belong to it.

If the Theaosophical Society is to survive, if it is to attract thosze
whom it has always endeavored, and generally failed, to attract,
it will have to change its ways entirely. Above all, the traditional
lodge with its traditional meetings should be abolished. There is
no maore dreadful mutual burden than that of the lodge which has
to meet every Tuesday night and then think of something to do.
The result must be a burden or an artificial semblance of life.

Once again, if the Theosophical Society is to continue, the old
form of membership which implies the silent acceptance of a
creed must go, and a loose organization take itz place inwhich
membership no more makes a man part of a sect than would,
for instance, membership of the Mational Geographic Society.
todern man will suffer no barriers that shut life out in 2
supposed "outside world"; he seeks the free and unimpeded
contact with life.

o

o far | have dealt with the causes of the decline of the
Theosophical Movement in its relation to the world at large. MNow
we must consider the more serious causes of disintegration
within the movement.

From its very bheginning the Society has suffered from an
internal conflict which | characterized as that between realization
and revelation. In itz historical meaning theosophy means
realization, the experience of the Divine within man. In that
sense, itwas used in Meo-Platonic philosophy and by mediaeval
philosophers. This conception of Theosophy has been present
in theasophical teaching from the beginning. A man was to find




the higher self within him and thereby come into conscious unity
with the Life in all things. At the same time, however, theosophy
is characterized as "the archaic system of esateric truth in the
keeping of a brotherhood of adepts." Here Theosophy is not a
truth to be experienced by man in himself, it is a body of doctrine
possessed and guarded by a group of Adepts inwhose power it
lay to reveal it to others. Thus the way of knowledge became
one of discipleship; anly by becoming a pupil of ane of the
Masters could man hope to partake of the esoteric truth. The
alm was to gain initiation into the Brotherhood, to enter the
Hierarchy that guarded the esoteric wisdarm. This way of
knowledne is one of revelation; the divine YWisdom is received by
the pupil fram his Master and handed on again by him to those
less enlightened than himself. Thus a hierarchic system of
revelation arises in which the authority of superiors is not being
guestioned and the slightest hint is an order nat to be criticized
but to be obeyed. The spint is that of a spirtual army where
obedience and efficiency are greater virtues than individual
creative activity and genius. The way of realization s the wary of
the individual; itz highest product is the creative genius. The way
af revelation is the way of the group; its highest product is the
perfect channel, ohediently transmitting arders and power from
above.

We must sharply distinguish revelation from authaority. Authority
iz a fact in nature; where a man is superior in wisdam ar pawer
hie will automatically have autharity over others. That this
autharity can lead to abuse of power or to tyranny and impede
the freedom of others does not invalidate the fact that superiority
in any respect means authority.

But when | speak of revelation, | mean all infarmation claiming to
come from an unseen source, from an inaccessible authaority.

Frimitive man looked upon some few as being intimately related
to the gods he feared and heing able to reveal their will and
power. Thus the priestwas a channel through whom the will, the
knowledge and the grace of the deity could be transmitted to the
masses. Man sought for guidance of his owin life by the
revelations caming to him through the appointed aracle. The
priesthood thus gained power over men's souls and were ahle
to enforce their own will by clothing it in the garment of revelation
from above. Therefare, revelation in the meaning inwhich | use it
here, is a message from an unseen authority coming through an
appointed channel.

In ordinary speech, we sometimes talk of things being "a
revelation to us " but that is not the sense inwhich the word is
used here. | can say that the Einstein theory is a revelation to
me, but itwill be clear that no scientific wark ever partakes of the
elerment of revelation. It does not speak in the name of an
unseen authority, the scientist speaks in his own name and
what he says can be guestioned, criticized, proved or disproved.
The authority is always available, the source of knowledge is
accessible and, even though not every man has the means to
prove whether the Einstein theary is true ar nat, he knows that
Einstein's brother scientists have done their utmost to discover
a flaww in it.

The bulk of our theosophical literature does not partake of the
elerment of revelation. If a theosophist writes a hook describing
his experiences in this or other worlds, ar expounding his ideas
an life and itz problems, there is no revelation in such a wark,
The one who wirote it is available, can be guestioned and
criticized, the argument of the bhook can he discussed and
contradicted; the entire subject remains within the realm of
reason. vet even in the time of HFP B the element of revelation




was present in the Theosophical Society. Thus, in the Mahatma
Letters we find messages coming from an unseen authority
through an appointed channel. Later an, when letters were no
longer forthcoming, messages came directly through certain
recognized theosophical authorities. In these messages, the
Masters would express their desires as to what should he done
ar nat done, what activities undertaken or opposed, and give
hints guiding the lives of prospective pupils. Here we find real
revelation: messages from an unseen authority, inaccessible to
others. Thearetically, of course, the unseen authority is
accessible to all who succeed in raising their consciousness to
its level; practically it is not, and should any claim to have come
into touch with the same authority from whom messages were
previously received through another, that authority usually
speaks through him with a very different vaoice. YWe anly need to
compare the letters from the Master K. H. produced in the time of
H.P E. and written in her Bohemian manner interspersed with
French expressions, often somewhat racy in style, with the
messages revealed as coming from that same Master in recent
years. They breathe an utterly different spirit; where the farmer
denied the existence of God in any form, seen or unseen,
persanal or impersonal, the latter have reintroduced him in a
very personal way indeed. VWhere in the Mahatma Letters the
Master K H. speaks of religion as being the greatest evil in
hiuman civilization, and denounces all churches, priesthoods
and ceremonials in definite terms, his more recent messages
speak with great reverence about religion and church and
endorse ceremonial and priesthood maost vigorously. One s
therefore inclined to think that the source of unseen autharity for
gach is a strictly individual and subjective one, an exteriorization
of their own unconscious motives. This is still more evident with

regard to all messages revealed as coming from the YWarld
Teacher during the last fifteen years.

When Krishnamurti began speaking in his own authority, and in
his owin name as the Waorld Teacher, the things he said were
widely different in spirit and purpose from all messages thus
recered. First of all, he emphatically denied being the wehicle of
another consciousness or being used by anyone who spoke
thraugh hirm ar inspired him. He claimed to be the VWarld
Teacher, not because some other intelligence possessed or
used him, but because he had gained liberation and become
ane with life, which is the only Teacher. He utterly denied having
any apostles or even disciples and rejected ceremanial,
however and wherever used, as an obstacle on the path to
liberation. Meither would he have anything to do with the occult
path of discipleship and initiation, characterizing all these as
"Inessentialzs." It was therefore inevitable that theosophists all
aver the wiarld should have begun to doubt all previous
revelations and to suspect that these were more in the nature of
subjective opinions.

It takes the mental acrobatics of trained theosophical students to
recaoncile the contradictory facts contained in the earlier
revelations and the subsequent teaching of Krishnamurti. Even
though he himself strongly denies being used by anather
consciousness, they claim to know better than he does what is
actually taking place in his own consciousness, and still
maintain that there is ancther persan, the "real" YWaorld Teacher,
living in the Himalayas, who occasionally speaks through
Krishnamurti. This real World Teacher entirely endorses all
previous revelations; he has apostles and approves the
ceremonial mavements, especially the Liberal Cathalic Church.
The fact that Krishnamurti denies the value of all these is then




explained by the fact that he, heing "only a wehicle", cannaot
express fully the "glorious consciousness" which they, the
speakers, know so much more intimately than he. Thus it
means nathing that he should contradict things previously
revealed, it only shows that at that time, it was not the VWoarld
Teacher speaking - but anly Mr. Krishnamurti. The interesting
situation arizes that a fewr people are to be credited with the
ability to tell us when Krishnamurti speaks and when the VWoarld
Teacher is speaking. The result would seem to be that when the
apinions agree with their own, it is the YWarld Teacher speaking,
while otherwise it is Mr. Krishnamurti. The anly one who
evidently iz not to be helieved, when he says the Waorld Teacher
iz speaking, is Mr. Krishnamurti himself.

It is needless to expound further the length to which
theasophical casuistry can go; the tragical fact remains that
there appears to be less desire to understand what Krishnamurti
says than to fit it in with revelations previously given. Itwould be
far simpler to recognize the previous revelations to have been
erroneous. But this, of course, would discredit the cause of
revelation.

Enough, however, has been said to show how fatal the effects
af revelation are in any movement. The fact that revelation is a
message coming from an unseen authority, inaccessible to
athers, places it beyond the realm of reason and makes it
impossible to criticize or discuss its value. In all discussions
which | have ever had on the subject the adherents of revelation
wiould always end by saying, "Aell, all | can say is that the
Master told me to do this, and so | do it." This ends any
discussion, and puts the guestion heyond reason. Thus |
maintain that the evil effects of revelation are caused by the fact
that revelation can only he accepted or denied, but never

criticized in the light of reason. | know that thearetically this can
be done, and whenever the subject is brought up, we are tald
that theosophical leaders have always urged their disciples to
judge for themseles and not accept anything because they said
it. This, howewver, is theory, In practice, one who ventured to
criticize or doubt a message coming from the Master, would
suffer the silent excommunication of the heretic, and be made to
feel that he was unfit to be of the elect. Of what wvalue is the
freedom to criticize and to judge for oneself when, in the rare
cases, where some brave soul has ventured to do so, we are
told that "in incarnations to come, he will, through untold
suffering, grope in wain for the light which he thus willfully
rejected"? This is but Eternal Damnation in anather form. tis
the threat and fear of punishment to come which terrarizes the
wiould-be critic back into an attitude of obedient submissiveness.
In the Mahatma Letters and the correspondence between HP B,
and Sinnett, we can read what is said about those who do not
take a hint once given, or who dare to argue about an arder
coming from above. Even Sinnett himself was repeatedly
threatened with the breaking off of all further intercourse with his
Master if he did not follow the orders given. And there is no doubt
that, if a theosophist at any time criticizes or rejects a message
coming to him from the Master through an appointed channel,
hie willl therebry be said to have cut himself off for a long time to
come fraom any further such privileges. YWhere simultaneausly
discipleship and a drawing nearer to the Master are held up as
the goal of life, it is clear that the thearetical freedom of criticism
means the giving up of all that is held dearest and highest in the
life of theosophists.

I'wish to make it perfectly clear that | am in no way denying the
existence of the Masters or the possibility of communion with




them. If | think that the Master has spoken to me, this fact
implies no revelation, but anly experience: | have an experience
which may ar may nat be of value to me. Revelation anly begins
when | transmit to others the messages thus received as
coming from that unseen authority. | should like to suggest that
anyone who thinks he or she has received a message ar order
from a Master or higher authority should first see whether he
himself agrees with it, whether it awakens a response in his own
soul. If so, let him, when speaking about it to athers, speak in his
awh name and say, "l think this, and Dwill this". But never let him
say, "The Master thinks this ar the Master wills this". Should he
himself not agree with the communication thus received, let him
say nothing at all. But let him never speak in the name of an
unseen authority. Revelation is still maore fatal when it interferes
with the life of the individual and attermpts to guide his life, to tell
hirm what to do orwhere he stands. It has been the custom in
theasophical centers to look to a few as being able to tell others
where they stand in their spiritual evolution, whether they have
taken a step forward or not. Thus spirtual progress is made to
depend on revelation, and power is given to a few to tell others
where they stand. The conseguences of this are always fatal.
The absurdity of the situation becomes clear when we consider
that if these few people, supposed to be able to tell us where we
stand, were to die, we should be lost in uncertainty. Again, if the
appointed channels should dizagree, as has happened hefore,
we have to choose whom we are going to believe and whom
not!l It is inevitahle that where such power is placed in the hands
af the fewy, their own personal likes and dislikes will
unconsciously influence the occult standing they confer an
athers. These, on the other hand, may be afraid to contradict or
oppose one who has the power to bestow or withhald steps, but

will try to keep in good standing, and do what they are asked to
do. Thus a host of spiritual inguiries are born, detrimental to the
individual and to the cause he serves. But above all, the fact
remains that it is impossible at any time for anyone to tell
another where he stands in spiritual progress. Mo one can
reveal that to wou but the life that is inyou. Each individual is as
a ray going forth from the centre of the circle; he can anly enter
the centre of life along the ray that is his own being, never along
another. Life expresses itzelf in each one of us in a way which
we alone, and no one else, can knowy;, there is a sanctuary of life
in each of us where we alone can enter and hear the voice of.
We cannot enter that sanctuary by the backstairs of revelation;
there is anly the royal road of our own daily experience of life. Mo
ane can tell you what to do in life, what work to serve but the
voice af life that is within you, your own inner vocation, your
individual unigueness. To go to ancther, and to ask him what
wou should do or where you stand is to violate the life that is
within you, and to shut yourself off from it

|'wish to emphasize that | do not deny the existence of the occult
path ar the steps on it such as discipleship or initiation. Their
existence or non-existence lies outside the subject | am dealing
with. The element of revelation only enters where any one, in the
name of an unseen and inaccessible authority tells others where
they stand and what steps they have taken, sothat no one is
supposed to have taken a step unless one of the few
acknowiledged channels of revelation has affirmed him to have
done =o.

Maothing would be lost if this practice with all its fatal
conseguences were discontinued. If the taking of a step means
an expansion of life within, that expansion will be there and shaw




itself whether anyone else says you have taken a step or not.
What would it avail you if everyone acknowledged you as having
taken a step and the expansion of life were not within you, and
an the other hand, what do you lose if everyone should agree in
saying you have not taken a step and the expansion of life iz in
wou and shows farth in your daily life? The telling or not telling is
wholly unessential and wholly mischievous in its conseguences.
It makes for a spiritual snobbery inwhich the elect sit in the
seats of honor, while the commaon herd is despised.

Though the results of revelation are always fatal, and opposed to
the spirit of theasophy, which is realization, it is most dangerous
where it interferes with the individual lives of people and
atternpts to make them cease from wark they are doing or
undertake waork they have no intention of doing. Especially where
young people are concerned such interference is inexcusahble. |
know cases where, on the basis of revelation, young people
hawve heen taken out of their university studies in order that they
might dedicate themselves to "the VWoaork " As if the VWark for
gach one were not that which the life within him urges him to do,
instead of the revelation coming fram another! In modern
education, especially in the Montessori method, itis fully
recognized that the way of life is the way of realization. The child
iz surrounded by didactic material, the only purpose of which is
to draw out its faculties and to enable it ta learn by experience. In
this way the child will spontaneauslky grow inta that which the life
within it means it to he.

Opposed to this spirit of life is the army spirit where orders
come from above and have to be obeyed without argument or
delay. It is this spirit which inevitably accompanies revelation; a
spiritual hierarchy is like a spiritual army where orders are

obeyed and not gquestioned. In this army-spirit individual
unigueness and creative genius are crushed out. VWe cannot
therefore wonder why there has been so little creative wiark in
the Theosophical Society; it is because the ideal of the "hand of
servers" has been obedience to revelation, and not
self-expression through realization.

There is no reason why anyone should not occasionally seek
the advice of those wiser than himself, and discuss with them
his difficulties. There is no reason why we should nat try to learn
as much as we can from teachers and books, so long as we
realize that we have to make our decisions in our own name and
that it is weakness to shift the responsihility on to others. Ve
must have no fear to guide our own lives. Better to perish in the
atternpt than go safely along the way of another.

There is no future for the Theosophical Society unless the evil of
revelation be shaken off, never to return. It is whaolly incompatible
with Theosophy which is essentially experience of the Divine, or
realization. It iz not another "path" or "aspect"; superstition is no
path, but an error. There is a pseudo-tolerance which agrees
with the maost canflicting views, admiring them all impartially,
and trying to get "some good out of each one” This tolerance is
in reality a lack of backbone, an ahsence of vigarous life.

Let no one say that in my address | have denied occultism.
There is a future for occultism if it will conform to strictly
scientific methods, and submit to tests and proof. It can anly
develop if it renounces entirely all spiritual ar religious claims; it
has as little to do with these as ardinary science. Just as
science could not develop until it shook off the mystical and
spiritual glamaour with which it was enveloped in the Middle Ages,
s0 the condition of progress for occultism as a science is that it




ise discard the halo of mystery inwhich itis and enlightenment come to us through others and where the
guidance of our life rests on orders received from superiors.

Modern man no longer desires a shelter ar a refuge, consaolation
ar security. Rather than stagnate in the false repose and
happiness which these can give, he will go out alone and face
the storm of life in his own strength.

The aim of Theosophy is to breed, not weaklings, but strong
men.

C n though
C H—‘THI]I—‘ hitherto.

J.J.wan der Leewwy, 1930
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Silence

The Voice of the Silence

g (Verses 30 - 100)
by dohn Algeao - USA

The final verses of the first fragment seek to describe the state
of samadhl. The word samadhl has two main parts: sam
“together” and ohi "put.” It is the state in which we finally have
put it all together. And that is the goal of yvoga. tis a state in
which we realize our complete identity with everything else in the
universe.

A.VERSES.
[20] And nowe thy self is lost in Self, thyself unto Thyself, merged

in that Self, from which thou first didst radiate.

[21] Where is thy individuality, fanoo, where the fanoo himself? It
is the spark lost in the fire, the drop within the ocean, the
ever-present ray become the All and the eternal radiance.

[92] And nowy, fanoo, thou art the doer and the withess, the
radiator and the radiation, light in the sound, and the sound in the
light.

[93] Thou art acquainted with the five impediments, O blessed

one. Thou art their conguerar, the master of the sixth, deliverer

af the four modes of Truth. The light that fallzs upon them shines
fram thyself, O thou who wast disciple, but art Teacher nows.

And of these modes of Truth:

[94] Hast thou not passed through knowledge of all misery -
truth the first?




[95] Hast thou not conguered the Maras' King at Tsi, the portal
af assembling - truth the secand?

[96] Hast thou not sin at the third gate destroyved and truth the
third attained?

[97] Hast thou not entered Tau, the Path that leads to knowledge
- the fourth truth?

[98] And nowy, rest 'neath the Bodhi tree, which is perfection of
all knowledge, for, knowy, thou art the Master of Samadhi - the
state of faultless vision.

[99] Behald! thou hast become the light, thou hast hecome the
sound, thau art thy Master and thy God. Thou art Thyself the
object of thy search: the Yoice unbroken, that resounds
throughout eternities, exempt from change, from sin exempt, the
seven sounds in one,

THE ¥QICE OF THE SILEMCE

[100] Om Tat Sat

B. COMMENT.

Yerses H0-92 describe the ultimate unity of samadhi under
various metaphors. Verse 90 suggests that the personal self
("self" or "thyself) has hecome one with the individual self
("Zelf" or "Thyself), and that unity is merged in the greater unity
af the manad ("that Self"), from which we came farth in the
beginning. YWhen that identity is realized, there is no longer a
distinction between the spark and the fire, the drop and the
ocean - they are essentially one. There is no difference beteieen
the actor and the observer, light and sound - they are different
aspects of a single Reality.

Inverse 93 the enlightened person is said to be acquainted with
the five impediments and to deliver the four modes of truth.
These are identified in gloss 43

Gloss 43, The four modes of truth are, in Morthern Buddhism,
ko "suffering or misery”; Tuthe "assembling of temptations"; du
"their destructions"; and Taw, the "Path." The five "impediments"
are the knowledge of misery, truth about human frailty,
oppressive restraints, and the absolute necessity of separation
from all the ties of passion and even of desires. The "Path of
Salvation" is the last one.

There are a good many sets of five in Yoga and in Buddhism.
For example, there are five vices or afflictions (kieshas), they
are ignorance (avidva), egoism (asmia), attachment (raga),
aversion [dvesa), and clinging to life and dread of death
(abhinivesha). There are five components out of which our
identity is built (skandhas), they are our bhody (ruga), the feelings
(vedana) that come to us through the body, the perceptions
(sanna) that we form on the basis of those feelings, the
predispositions (samskara) to respond in certain ways that we
acquire from our perceptions, and the consciousness (viinana)
we arrive at from our predispositions. Only when we are aware
of the existence of something, such as the five afflictions or the
five components of our identity, can we deal with them.

The four modes of truth, which are further specified in verses
84-97, are the Four Moble Truths of the Buddha: The first is that
life is painful, transitory, and without anything one can depend
an; that is, itis frustration. If there were anly one truth, the first,
that life is frustrating, there would be no hope in the message of
the Buddha. But frustration is not inherent in the nature of things
- itis caused. That is the second noble truth: frustration has a




cause. The second truth assures us that order exists in the
universe. Things don't just happen. They happen far some
reason, hecause of something.

Still, if there were anly twio truths, we would not greatly rejoice.
Knowing that things are caused is all very well, but we want to
know alzo that they can be cured. And that is the third truth.
Frustration has a cure. It is not eternal. There iz an end to it.
Haowewver, knowing that a problerm can be cured is one thing and
knowing how to cure it is another. 5o we need finally a fourth
truth, a way to the cure of frustration. The cause of frustration is
wirong action, wrong desire, and wrong thought. It is ignorance,
craving, and egotism. The tendency to give way to such
impulses is personified as the Maha Mara, the Great Death, or
Tempter, the Eastern equivalent of Satan. He has a jewel in his
hiead, the brilliance of which stuns and misguides the unwary.
But the jewel is not real; it is a false jewel, an illusion. We think it
has value, although in truth it has none. YWe find that to be soin
mary little things in life:

Gloss 44, At the portal of the "assembling” the King of the
Maras, the Maha Mara stands trying to blind the candidate by the
radiance of his "Jewel "

Whatever has a cause has also a cure. So finally and hest,
there is a way we can discover that cure and apply it. The way
to the cure of the cause of frustration is the Eightfold Path, or
Tau (which suggests the Chinese Tao). Gloss 44 says that
there are five paths we can choose to follow, which lead
variously to joy ar to sorrows. But all paths involve the principle of
causation. As the Three Truths of the White Lotus say, we are
gach our own law-giver, the dispenser of glory or gloom to
ourselves, the decreer of our life, our reward, our punishment:

Gloss 45, This is the fourth "Path” out of the five paths of rehirth
which lead and toss all human beings into perpetual states of
sorrowy and joy. These "paths" are but subdivisions of the ane,
the Path followed by Karma.

The Mohle Eightfold Path of Buddhism consists of these steps:
(1) Right wiews . \We can't do anything right unless we see things
in the right wiay. (2) Right intention. Having seen aright, we must
resalve to do aright. [3) Right speech. Speaking or thinking,
which is unuttered speech, precedes acting. (4) Right action.
Qur behaviaor must be appropriate. () Right livelihood. And
specifically the means by which we live must be so. (B) Right
effort. The Masters of the VWisdom say, "We have one word for
all aspirants: TREY!" (7] Right mindfulness. We are to be aware
af what we are doing and not act unconsciously. (8] Right
contemplation. In fact the word here translated "contermplation”
is actually samadhi.

Thus the Moble Eightfold Path of Buddhism leads to the same
end as the eight limbs ar stages of Yoga: samadhi, having it all
together, being unified in consciousness with the ultimate
Feality. Yerses 98 and 899 are ecstatic expressions of the
awareness that comes from the state of samadhi, the state of
being truly awake, of being a Buddha.

Yerse 100 completes the first fragment of The Voice of the
Slience with the mantra of the Gita: Om Taf Saf. Omis
untranslatable, being not a narmal word, but a symbaolic sound
that sugnests the wholeness of existence. Taf is the
demaonstrative pronoun “that." Safis the present participle of the
verh to be and so means "being." Thus the mantra might be
rendered literally as "Oh, that Being!"




The mantra is given and commented upon in the Bhagavad Gita,
chapter 17, verses 23-28. O is said to be the beginning of
things. Taf is zaid to be the performance of actions without
desire for their fruit - that is to say, doing things because they
are right to do, not because one hopes to get something from
doing them. S&f is reality because it is what is; it is goodness
hecause what is, is good; it is steadfastness because that
which is never ceases to be; it is the ultimate because only the
ultimate truly is. The mantra is thus an assertion that the
ultimate nature of the universe is good, enduring, and real. One
Western commentator on the Gita, Tom MchArthur, has
translated this mantra in a memarahle way: "Well, that's the way
itis!" That is what the \Yoice of fhe Sience says.

This completes the first fragment of The Vaoice of the Sience,
which is a kind of Theosophical Yoga Sutras, dealing in
particular with the eight stages of the process of Yoga.

C. MEDITATION.

Think about the Four Mohle Truths. See their connections with
each other and the liberating effect they can have if we realize
their truth.

Say the mantra O Tal Saf (pronounced approximately as
"Ohim tut sut") guietly to yourself. Think about the meanings
suggested for each of the words . Think about the meaning of the
whaole.

Focus your attention aon any ohject, imagine yourself moving into
that ohject, becaming it, being one with it. Expand your
awareness, so that you are one with everything around you.

To be continued.

One has to accept pain as a condition of existence. One has to

court doubt and darkness as the cost of knowing. Cne needs a

will stubborn in conflict, but apt always to the total acceptance of
every conseguence of living and dying.

Morris West
(Australian novelist and playwright)
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H. P. B.: Modern Gnostic

by Stephan A. Hoeller
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books, The Roval Road and The Grostic Jung, he has lectured for the
Theosophical Society on three continents. Dr. Hoeller is director of
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of the Ecclesia Grostica, a church of Gnostic descent. This article was
published in the Amenican Theosophist, special spring issue, 1983
Changes have been made in accordance with Theosophy Forward style.]

H.P.B. makes mincemeat of the cheap
sentunentality and needless cheertulness rampant
in most "New Age" circles.

In one of the earliest academic works dealing with Theosophy,
published in the American Religion Seres sponsared by
Columbia University, the late Dr. Alvin Boyd Fuhn wirote in 1930:
"Theosophists tell us that before the launching of the latest 'drive’
to promulgate Theosaophy in the waorld, the councils of the Great
White Brotherhood of Adepts, aor Mahatmas, long debated
whether the times were ripe far the free propagation of the
secret Gnaosis™ Fully fifty wears later, another major academic
work on the same subject, written by Professar BEruce Camphbell
af the University of California, Santa Barbara, described H. P,
Blavatsky and her contribution to religious tradition as follows:




"The stary of the Theosophical movement begins with a
remarkahle nineteenth-century emigre, Madame Helena
Blavatsky, and the buried religious tradition that she revived.
Theosophy, as she called it, was an ancient Western tradition,
the Gnostic tradition, which went underground when Christianity
triumphed."z

H.P.B.'s postulates are virtually identical with
Gmosticism.

Gnosticism ar gnosis, as itwas long known in schaolarly
literature, has heen associated with Theosophy and with the
wiitings of H. P. Blavatsky for a long time, an association that
has recently gained in relevance. The discovery in 1945 of the
greatest archaeological find of all times relative to the Gnostic
tradition, and the subsequent publication of such influential
works as The Mag Hammadi Librarys and the Gnostic Gospelss
hawve brought the topic of Gnosticism into increasing prominence
during the 1970s and 19805, and have created what amounts to
a Gnostic renaissance of expanding proportions. In contrast with
the late nineteenth or early twentieth century, our present times
are no longer characterized by a lack of interest in and
knowledge of matters Gnostic. From a "faith forgotten," as G. K.
5. Mead named it in Blavatsky's days, this tradition has become
a faith very much discovered. One might even hazard an
educated guess to the effect that among contempaorary
Americans of some academic training in such fields as religion,
mythalogy, and psychology, the term Gnasticism may be mare
familiar than the term Theasophy.

What then, ane might ask, is this newly rediscovered Gnostic
tradition, with which H. P. Blavatsky and her teachings show

such close an affinity? The word "gnosis" means "knowledge,”
and by it the Gnostics understood not factual or even
philosophical knowledge, but rather a certain interior, intuitive
cognition, sometimes characterized as the gnosis of the heart.
This knowledge discloses that each human being has a partion
af the divine, the pneuma, enshrined within his nature. This fact
is unrecognized by maost people, who are In a-gnaosis, ignarance
af their true selves. The Gospel of Thomas and other Gnostic
documents refer to such persons as "asleep” or "drunk." Thus
humans need to be awakened to know whao they truly are and he
able to make contact with this transcendental presence within
themseles.

According to noted Dutch scholar Gilles Quispel, Gnosticism
deals with a specific mystical ar religious experience, which it
generally expresses as myth. Mainstream religions such as
Jdudaism, Christianity, and Islam also include experiences aof
certain kinds of gnosis, but they almaost inevitably turn them into
helief and commandment. This is where Gnostics with their
mythic approach depart radically from their orthodax
counterparts. Myth, when aoriginating in mystical realization and
expressed in fervent poetic imagery, leads to an amplification
and assimilation of the original experience. Faith understood as
belief and ethical maxims expressed as commandments offer
no such amplification of experience and allowy for little
assimilation of its import into the personality. The Gnostics' way
af dealing with myth allowed them to once again approach the
experience wherein the myth originated and enter the mystical
experience again and again. Carried aloft on the zephyr winds of
poetry and imagination, and aided by the winged thought of
inspired myth, the soul of the Gnostic could be regenerated
repeatedly by the experience of gnaosis.




Turning to H. P. Blavatsky's teachings, we find that their
fundamental postulates are wirtually identical with those just
mentioned in connection with Gnosticism. The pneuma of the
Gnostics was no stranger to Blavatsky. Like the Gnostics befare
her, she endorsed the division of the psychophysical organism
af the human being into body, soul, and spirit, the last of which
she regarded as the true source of all theosophia (wisdom of
the gods) and all theagonia (wisdom concerning the arigin and
descent of the gods). In her Key fo Theosophy (pp. 90-92 of the
1889 edition) she refers explicithy to the spirit (pneuma) as a
portion of the divine, the "immortal principle," the source of all
"heavenly wisdom."

When it comes to HP . B's attitude toward myth, there can be
little doubt that the authar of The Secref Docfrine is a
magnificent myth-maker and that all of her works possess a
mythic power and impact independent of and mare valuable
than their factual content. Professor Robert Ellwood, 2 man of
eminent academic as well as Theosophical insight has this to
say: "The Secref Doclrine iz a book not easily forgotten, even by
those wha despise it or whao, like many outside the Theosophical
arhit, find it almost impossible to read. ... To understand what it
has to offer, one must learn how to read it. The Secref Docfrine
i= not a texthook, but is like an ocean with waves and currents
and eddies and whirlpoaols and guiet caves. It calls for
suspending one's normal mode of conceptual progress until one
has discovered where the tides and technigues of this new
medium will carry him. Water is, to man, a distorting element,
and probably whatever he sees in it will not be seen as it really
is. The ecstatic surges in his body as he rides the swells will not
be forgotten after he has found his feet once again on the sand.
Like riding the wawves, ar like listening to great music, this boak

wafts one to where he can perceive reality in new configurations
that unite the subjective and the ohjective. It does not so much
convey specific fact as arrange science, myth, philosophy, and
poetic narrative in peculiar combinations which can generate
remarkahle experiences - or so it has heen with Theosophists s

What may one call such an arrangement of various motifs "in
peculiar combinations which can generate remarkahle
experiences" but a myth as employed in the Gnostic manner?
Certainly the writings of such Gnaostic teachers as Valentinus or
Basilides could he described invery similar words. The
additional comments made by Ellwood merely reinforce this
impression: "As one grows into the waorld of The Secret
Doctrine, one understands mare and more that it presents a
psychological model of the cosmos. The maore its vision is
comprehended and interiorized, the mare the reader shares the
workings of universal consciousness."s Every occultist worth his
ar her salt is a romantic, be they aware of this or not. Whether
they be called William Elake, Eliphas Lewi, or Mme. Blavatsky,
and befare them Walentinus, Basilides, and Ammonius Saccus,
all such persons were primarily concerned, not with passing on
factual information, but with engendering that majestic sense of
wonder that one glimpses to a minor degree in sunsets, grand
landscapes, fairy tales, and hoary legends, and to a majar
degree in great art and in the experience aof the "“whally ather" in
ecstasies of the spirit.

Mystics and Gnostics speak the language of myth, not of cold
logic or scientific fact. Yet it must be remembered that some
such persons have the misfortune to live in an age that has an
inadequate appreciation of myth. The authar of The Secref
Doctrine belonged in this category. There was no wiard in the




dictionary of nineteenth century intellectuals for "psychological
model of the cosmos", C. G, Jung, Mircea Eliade, and their
fellows had not come upon the scene yet to rehakbilitate myth
and symbal. What was H. P. Blavatsky to do?

According to avallable evidence, she did the best she could. In
her wiark lsis Linveled she wrote: "Myth was the favourite and
universal method of teaching in archaic times."s "Fairy tales do
not exclusively belong to nurseries; all mankind - except those
fewiwho in all ages have comprehended their hidden meaning,
and tried to open the eyves of the superstitious - have listened to
such tales in one shape or ather, and after transfarming them
into sacred symbols, called the product Religion s "There are
few myths in any religious system but have an historical as well
as scientific foundation. Myths .. are now proved to be fables,
just in proportion as we misunderstand them; truths, in
proportion as they were once Whderstood. s

It is with wiords such as these that BElavatsky tried to paint to the
transformative value of myth. In The Secref Doclrine she went
farther, and came close to asserting that the mythic and
symhbalic (which in the terminalogy of her day she calls
"allegarical") element plays a crucial role in all esateric material:
"To some extent, it is admitted that even the Esoteric Teaching
is allegorical. To make the latter comprehensible to the average
intelligence, the use of symbols castin an intelligible form is
needed. Hence the allegarical and semi-rmythical narratives in
the exoteric, and the only semi-metaphysical and objective
representations in the Esoteric Teachings. For the purely
transcendentally spiritual conceptions are adapted anly to the
perceptions of those who "see without eyves, hear without ears
and sense without organs ™o There is very little doukbt that the
enunciator of the modern Theosophical mythic system was an

expert mythmaker herself, whao in spite of the unsympathetic
intellectual climate of her day recognized the Gnostic function
and value of myth, and who gently introduced her readers and
followers to the controversial concept of the possible mythic and
symhbaolic character of her teachings.

Let us now look at some other features of Gnosticism in the light
af their relationship to various teachings in The Secref Doclrine,
fsis Unielted, and other wiarks of Blavatsky. The waorldviews of
the Gnostics declares that the rigid monotheism of mainstream
Judeo-Christian-lslamic orthodoxy amounts to a gross
aversimplification. The persanal, well-nigh anthropomorphic
God, envisioned as the creatar, lawgiver, and judge of his
universe is nat the anky and true God.

Authentic Godhead Is an Impersonal Fullness.

The authentic Godhead is an impersonal fullness (plerama),
utterly transcendent and fully glarious as well as heyond the
reach of the human mind in our present condition. This plenum,
often envisioned as a boundless ocean of light, emanated a
portion of its own essence, which hecame the created cosmos.
It also emanated a number of angels or cosmic spirits, some of
whom hecame estranged from their ultimate source and came
to look upon themselves as self-existing divine rulers
(archontes). Cne of these became so arrogant that he
blasphemously asserted that he was the only god, and that
there were no other gods hefore him. It is of this lesser, or
intermediate godling that the creation myth of Genesis speaks.
The world and the material universe are held captive by this
being who, although no more than a kind of cosmic architect,
came to imagine that he was the owner of all that exists. The




human existential predicament consists of the uncomfortable
captivity to which this lesser god has subjected the spirits of
hiuman beings and from which anly the experiential realization of
gnosis can free them.

H. P. Blavatsky went to great pains to state over and over again
that the true Godhead is not the personal god of the Bikble, but
rather an Infinite Reality that exists beyond the outflowings of
manifestation. She gathered numerous cognate terms from
various traditions to apply to this Infinite Reality, from Hinduism
she adopted "Parabrahman,” from Buddhism "Adi-Buddha," and
from the Kabbalah "Ain-Sof-Aur " All of these, as she well knew
and stated to be cognate terms for the Gnostic pleroma, or
transcendental Fullness of Being.

The dislike she appears to have felt for the personal God of the
Bible was probably only equalled by the maore uncompramising
of Gnostics in the early centuries of the Christian era. In The
Secret Doctrine she not only calls Jehovah the bad names the
Gnostics were wont to apply to him, but in a fashion reminiscent
af Manichaean and Cathar teachings she equates Jehowvah with
Satan. Here is but a small example of her lore concerning
Jehovah-Satan. He is, she writes, "a proud, ambitious, and
impure Spirit who has abused his power by usurping the place
af the Highest God, though he was no better, and in some
respects far wiarse than his brother Elohim; the latter
representing the all-embracing, manifest Deity "1 At another
place in the same work she declares baoldly: "The appellation
Sa'tan, in Hebrew Satan ... belongs by right to the first and
cruellest ‘Adversary' of all the other Gods - Jehowah ™z Wery
much like the Gnostics, H. P. Blavatsky gives little credence to
the arthodox version of the temptation myth in Genesis, and

regards the serpent as a spirit of wisdom, dispensing sage and
liberating advice.

The Sophia myth, so dear to many Gnostics, was also endorsed
by H. P. Blavatsky, especially in fsis Unvelied. The wise
daughter of the Fullness, who is called Sophia (wisdam), is in
reality the maother of the blind and rebellious Jehovah-Satan,
called here lalda-Badth, who in defiance of his mother has
bungled the job of creation and merely fashioned a flawed waorld
in the image of his own flaws. Humans, however, unlike the
monstrous abortions whereby Jehovah peopled the earth, have
within them the spark of the divine light, which allows therm to
communicate with Sophia and through her with the Infinite Light.
This continuous seeking of human souls for their true source
enrages Jehovah and impels him to attempt to destroy humanity
in great disasters of cosmic proportions. All of this is recounted
with complete agreement by Blavatsky 1z

We must move beyond facile evasion of a flawed
world.

Arising from these considerations we find another perhaps even
weightier consideration. Many Theosophists have opted for a
certain kind of Meo-Platonic optimism which delights in a
beautiful world, filled with evolving life and governed by laws of
perfect justice and harmaony. Some literature written for popular
consumption by wiriters following in the footsteps of Blavatsky
may be cited in support of such a rosy worldviews. But the author
of The Secret Docfrine seems to have adhered to a much
darker view, guite similar in fact to that held by the Gnostics. Far
from being a good world created by a good god (even if he be
renamed Solar Logos), this world is a dark place - weird, flawed,




even monstrous at times. Fashioned and managed by flavied
beings who are themselves radically alienated fram the
supreme source. Here is a relevant passage from The Secret
Dacfrine: "The One is infinite and unconditioned. It cannot
create, for It can have no relation to the finite and conditioned. If
everything we see, from the glorious suns and planets down to
the blades of grass and specks of dust, had bheen created by the
Ahsolute perfection and were the direct wiark of even the First
Energy that proceeds from It, then every such thing would have
been perfect, and unconditioned, like its author. The millions
upon milions of imperfect warks found in Mature testify loudly
that they are the products of finite, conditioned beings - though
the latter were and are Dhyan Chohans, Archangels, or
whatewver else they may be named. In short, these imperfect
works are the unfinished production of evolution, under the
guidance of imperfect Gods "4 The implications of such
passages (for this is not the only one) are significant. Mot anly
do they make mincemeat of the cheap sentimentality and
heedless cheerfulness that is rampant in most "MNew Age"
circles and is not absent from Theosophical groups.

Maore impartantly, such passages give one pause when
reflecting over the rampant evil present in the world and in
hiuman history at any given time. The frequent and at times
all-too glib approach to such evil declares that it is connected
with laws that rule the wiorld, among which karma is most
prominent, all of which are in the nature of perfect justice, and
therefore essentially good. The time may at last have come
when, following the lead of Blavatsky, the Gnostic, we may begin
to look beyond such facile attermpts to evade the existential
darkness and flawied character of the world and earthly life. An
excellent step was in fact taken in this direction by the

above-guoted Robert Ellwiood, whao in his excellent basic waork
on Theosophy dared to ask and answer these fundamental
guestions on the hasis of these very teachings of Blavatsky:
“Whether one thinks of such propositions as literal ar only
allegorically true, they can meet an 'existential' need dealing with
evil which goes heyond just attributing it to various laws.' Such
explanations do not entirely satisfy the rage and despair the
world's sufferings evoke. ... One answer is that the God of this
world is, at best imperfect, and, at warst, a vindictive,
incompetent blunderer into whose world we, whose true home
i in halls of light far and above his sway, are entrapped until, by
following the slow path of evalution and initiation, we free
ourselves from his grasp.s

Even though the sparks of light which are the spirits of men and
waormen are in a certain sense entrapped by the ruling powers of
this lowier warld [0 said the Gnostics), the greater light never
abandoned interest in the scattered fragments of its own
essence. It sent a redeemer ar intermediary to assist in their
liberation. The overwhelming majority of Gnostics were
associated with the then brand-new Christian moverment, and
they looked to Jesus as the carrier of this redeeming heavenly
light. At the same time, they disagreed with the exoteric
Christians about the precise nature of the physical embodiment
as well as the death and resurrection of the redeemer. MNeither
did they accept the simplistic notion that the redemption of
humanity was accomplished by the physical death of Jesus on
the cross, and that persons merely had to believe in this event in
arder to be redeemed.

The task of the messianic messenger was to help human
heings discover whao they truly were, and to assist them in
avercaming the inimical cosmic powers and re-joining the




fullness of the true light. "Salkvation” thus hecame synonymaous
with "liberation," and the way to this state was envisioned not as
consisting of faith but of initiation. The Gnostics were in full
possession of the Christian sacramental system, which they
augmented by two supreme initiatory sacraments known as the
redemption and the bride-chamber. These initiatory experiences
admitted the Gnostic into the liberated state of the true
pheumatic, inwhaom soul and spirt have become united, never
to part again.

Blavatsky's position regarding salvation and particularly
concerning the Christian savior is far from clear. At times she
seemed inclined toward the position of Docetism, a minaority
Gnostic position that denied the physical incarnation of Jesus
altogether. She maost clearly expressed this view in her long
essay, "The Esoteric Character of the Gospels " At ather times,
she reverently referred to Jesus as an initiate of signal purity and
holiness, which is hard to reconcile with his presumed total lack
af physicality at any time. Most impartantly, perhaps, she
presented a highly concentrated but brilliant reconciliation of
these and other positions when discussing the meaning of such
terms as Chréstos, Chrestés and Christos in her Theosophical
Flossan. While greatly emphasizing the concept of an
indwelling or mystic Christ, which is a universal principle rather
than a person, she also acknowledges the great spirtual and
indeed cosmic role of the saviour figure as represented in
Gnosticism. She states: "Every good individual . may find
Christ in his 'inner man' as Paul expresses it (Ephes. ii. 18, 17),
whether he be Jew, Mussulman, Hindu, or Christian."s

Mary Magdalen Was the "Most Intuitive" Disciple.

Among the most learned and insightful statements ever to come
forth from Blavatsky's pen in relation to Gnosticism are her
voluminous commentaries on the scripture Pistis Sophia
published in 1840-81 in Lucifer. These appeared in conjunction
with the wery first English translation of this noted Gnostic wark
by her pupil, G. K. 3. Mead. In addition to their great erudition
these commentaries show several significant aspects of her
views of matters Gnostic. First, her aforementioned
understanding and approval of the Gnostic approach ta the
mystery of Christis quite evident. Second, she anticipates the
subsequent discaveries in regard to Mary Magdalen, whom she
calls "the most intuitive (pneumatic), and the mast prominent
interlocutor of all the disciples " Third, she comments maost
approvingly on the now completely restored passage from the
Fospe! According fo Thomas (Logion 22) wherein the union of
the opposites and the androgynation of human nature are held
up by Jesus as the desirable gualities accompanying the "entry
into the kingdom." This latter passage is interpreted by Blavatsky
as (1) pertaining to the union of the opposites within the
indirvidual human being, as a sign of pneumatic gnosis, and (2)
as the cosmic androgyny which according to her is to prevail in
the distant history of the human race, when the separation of the
sexes as known to us today shall have ceasedar

Let us briefly sununarize now our findings
outlined above:

1. The frequently reiterated opinion of academics, concerning
the intimate connection of Blavatsky and the Gnostics may be




considered valid. HP B. indeed qualifies as a modern Gnostic,
not only because of her personal intuitive knowledge, or gnosis,
but also on account of her intimate acguaintance with and
profound sympathy for the Gnostic tradition.

2. In regard to the normative Gnostic method of employing myth
rather than dogma and commandment to express gnosis, she
occupies a position much closer to that of the Gnostics than one
might suspect. Were she alive today, it is highly likely that she
would enthusiastically join such pioneers as Jung, Eliade, and
Joseph Camphell in endarsing myth as the way par excellence
to esoteric truth.

3. Blavatsky endorsed the Gnostic concept of deity as the tatally
transcendent Fullness, to which she juxtaposed the equally
Gnostic concept of limited intermediary beings, sometimes
called demiurgoi and archaontes, and at times represented as
lacking in both wisdom and goodness.

4. Like the Gnostics befare her, the great enunciator of
Theosophy held that the manifest cosmaos is flawed and the
creation of flawed and unregenerate cosmic beings, and she
appears to have held this view as a metaphysical certainty
rather than as an allegory.

8. As to Gnostic soteriology (teaching of salvation), she held to a
universal concept of messianic impulse, but recognized the
complex and mysterious image of Jesus Christ as presented by
the Gnostics as of truthful and salvific relevance.

B.With the Gnostic Jesus whose utterance to this effect is
recarded in the Gospel According fo Thomas, HP E.
recognized the need for the reconciliation of opposites in human
nature as a hallmark of spiritual liberation along Gnostic lines.

This paves the way to recognitions which might lead ane inta the
symhbalism of alchermy and into the experiential field of spiritual
initiation, as exemplified by the two supreme Gnostic
sacraments, the redemption and the bride-chamber.

Such are some of the signal convergences which setH. P,
Blavatsky apart not only as the great torchhearer of Theosophy,
but also as a true modern Gnostic, who restated and confirmed
the wisdom of the knowers of old - those whose contribution,
like the stone rejected by the builders, still awaits its
reincarparation into the fabric of Western spirituality and culture.

A3 one whose religious commitment in this life has joined him to
the Gnostic tradition, the present writer takes great pleasure in
saluting Helena Petrovna Blavatsky in 18988, the centenary year
af the publication of her magnum opus, The Secrelf Doctrine.
May her noble soul journey gloriously in the aeons of light, and
may her fiery spirit be united with the Fullness of the Great
Flame from whence it once came into this darkened sphere, to
bring gnosis to the light sparks in the sea of forgetfulnes sl
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after school, he would be told to run dowin the street and play.
That very marning a neighbor who had a car had taken Arthur for
an all-day outing, it being Saturday, when there was no schoal,
down to the sea, where he had always loved to go. He had
waded and picked up shells and eaten sandwiches and fruit and
little cakes. He had slipped a little pink-frosted cake into his
pocket, to take home to his mother. They had waited to see the
sunszet before she had brought him home and he had run into
the guiet house and bheen averjoyed to see the door of his
mother's room, kept closed all these days, standing open.
Fuzzled not ta find her, he had run to his grandmaother, who had
come to live with them nat very long before. She drews him to her
when he asked his guestion.

"fou knows your dear mather had been very sick, Arthur. She [eft
her love for you but she has had to go away to rest”

"But, grandmaother," he wailed, forgetting how old he was and
crying like any little fellowy, "she wouldn't go away and nat tell me
good-bye. She always told me when went to schoal,
'Good-bwe, dear boy, he good!™

"Zhe had to go, dear. She will come someday."

“When, grandmother, when? He stamped his foot in
exasperation and bafflement.

"“When she gets rested, she will come”

"| need my mommy to take care of mel”

"“four daddy and | will take good care of you, darling. And
remember, Arthur, wour daddy and | will miss her too "

On Maonday, when Arthur went to school, he saw a child point at
him and say to another child, "He has lost his maother, His
mather is dead.”

Arthur's heart sank. Cn going home he asked his grandmaother,
"“What does it mean for a person to be dead, grandmaother? A

boy said my mother is dead!”

"It means justwhat | said, my darling. She's gone away to rest.
You know that when you play hard all day you rest all night and
in the morning you wake up as fresh as ever. Well, heing 'dead'
means that we need a longer sleep. And what do you think your
mother is dreaming about while she 'sleeps'?"

"Me?"

“Surely, hesides you she is dreaming about your daddy, her
mother and daddy, and all the relatives and friends she loved.
She certainly must dream of us and sometimes we dream of
her."

"Every night," Arthur's father tald him, "“your mother was not
really here with us when her body was asleep. You could tip-toe




into her room and even hurm a little tune without her waking up;
bt you knew that in the morning she would be awake and would
talk to wou and read you a stary. [tis like that now, only she s
very sound asleep. VYWhen the right time comes, she will wake up
again."

One day when the leaves were putting on their bright autumn
colors, they all drove out to see them in glory. But the next time
they wient the leaves were falling and the day came when maost
of the trees were bare. Arthur's father told him that the trees,
although they looked so quiet, were warking steadily and would
wiork all through the winter, even when the snow fell, preparing
for the new time of growith.

When spring drews near they watched the glossy little buds that,
from being almost flat against their twigs, swelled maore and
more week by week till they unfolded slowly and leaves and
flowers came out. And Arthur's father taught him ancther verse
about the

"Power divine which moves to good "

In dark =ail and the silence of the seeds
The robe of Spring it weaves ..

"And then, daddy?" Arthur asked.

"Crwver and over again the Wheel of Life turns, sonl It turns for
people too. We call it spring when the tree puts on a new coat of
leaves for itz active season. The spring seasaon for every Soul,
like you and mather and grandmaother and me, begins when we
put on a baby body. And it grows and fills out and gets tall and
strong and then, when our autumn time comes, whether after
many years, or sometimes only a few, we have no more use for
the body, just as the tree has no maore use for its old coat of

leaves. Before the leaves of a tree fall off ar even turn
bright-coloured they give back to the tree all they have that would
be of use to it

"It is the same with us. Our Soul is like the tree and all the good
things that we have thought and felt and said and done are like




soul that used it? You knew that individual through all his
changes of body, of which there were so many. This in itself is
proaf that it was not the body but something else you loved. And
i= that Soul which you loved now dead? How can wou say 5o -
wou who persist through every change of form! That which lives
and thinks in you is the 'Eternal Pilgrim,' far him there is no
beginning and no end, however many changes of body and of
mind you use. Mothing is ever lost. This losing of yours is
nothing but loss of physical contact for a little while "

The two Theosophical books, Efernal Venrlties and "Because-*
For The Children Who Ask Why, which deal with philosophical
and moral subjects, such as, Karma, Death and Rehirth,
Oreams, Ghosts, God and Prayer, are written in easily
understood manner, so as not to ovenyhelm the understanding
af a child. In the book “Because-* For the Children Who Ask
Wby the aunt of twio children whao had lost their mother explains
that like petunia plants dying in the frost, the worn out body of
their maother had died. The children are told by their aunt to try to
be happy for their Mother, because kind death came to her tired
body. Like putting away the clothes that have grown ragoged and
ald, mother had put away her body and she will come back
again in a newer, better body. Death is like sleep. During sleep,
far a time, we leave our bodies behind us, and live in other
bodies of our souls, and live in 2 world of dreams and
dreamless sleep, untouched by sorrow. Howiewver, their Mother's

love for them did not die with her body, just as their owin love far
"or = : other their mother did not die because her body was dead.

tis Irrlpllr‘t-lrlt Tllr agri
n end.
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A Dynamic Movement
by Boris de Zirkoff - USA

[THEQSOPHIA-A Living Philosophy for Humanity -%olume 301 Mo, 4
(130) - Spring 1972]

THEOSOPHIA

The spread of Theosophy in the warld and the strength of the
Theosophy Movement depend primarily upon unremitting and
intelligent wark.

Wherever, among students there burns the haly flame of
spiritual enthusiasm for the dissemination of the ancient
wisdom, there the wark flourishes and Theosophy becomes
knowin.

Wherever self-interest is disregarded, and an honest and
sustained effort is being made to sow the seeds of Theosaophy
broadcast, there every motion of hand and mind bears fruit all
hundredfald.

Wherever worldly self-seeking interests have heen imported into
Theosophical affiliations, and the primary ohjective of the
student is either self-advancement or intellectual gratification, or
an easy pastime observing someone else daoing the wark - there
the Moverment comes sooner or later to 3 standstill, and
pleaszant but deadly moulds of mind take the place of a living and
workable philosophy of life.

The organized Theosophical Movement has its wiarkers . It has
its self-forgetful toilers, whose whole life and thought are




dedicated to the Cause of Mankind. They are the pillars of the
Moverment, the "saints" of the universal Theosophical
community. It is mainky through their life-hlood that the
Movermnent is sustained; it is their spiritual and psychomental
fluid that flows through its arteries. If it were not for their
self-sacrificing task in all parts of the waorld, the modern
manifestation of the Moverment would have given up its ghost
long ago, scattering but a fewr bleached bhones upon the sands
af time. But does fhelr sacrifice, nay, often martyrdom, in the
face of grievous odds, persecution, ridicule, and sometimes
social ostracism, justify the complacent attitude of the many
whose ethical callousness is a deadweight on the Moverment?

The living powier of every truly spiritual Movement throughout the
ages has always heen gauged by the ability and the
perseverance of its adherents to wark on its behalf. It is
impossible to waork for the Cause without at least to some
degree living itz teachings. YWaorking for it is already living its
precepts. Itwould appear therefare that it is by the same
measuring rod of wiark accomplished or sacrifices made on its
behalf, that the Theosophical Moverment ran appraise its own
worldwide membership at any time.

A3 has been so clearly pointed out by William Quan Judge
(Departrment of Branch Work. Paper Mo, B, Mew Yaork, Mow.,
1890

"Mary persons, however, think that they can belong to the
Society, and while negatively selfish, that iz, ready and willing to
sit dowin and hear others expound theosophical doctrine and
newver waork for the hody themselves, they may receive henefit in
the way of comprehension of the doctrines of man and nature
which are promulgated among us. But they forget a lawe in these

matters of great importance, one, indeed, that they may not be
willing to admit, and which iz much opposed to our modern
ideas of the powers and functions of the human mind. It is that
such an attitude by reason of its selfishness builds up a hard
wall between their minds and the wvery truths they wish to knowe. |
speak of an actual dynamic effort which iz as plain to the eye of
the trained seer as is any object to the healthy eye "

Truth, like the passion for life, craves expansion. It is of the very
eszence of Truth to universalize itself. It is a leaven which
insists upon leavening the whole. It acknowledges no barriers, it
respects no boundaries. It is upon this simple fact of being that
has heen based throughout the ages the missionary urge on the
part of all movements, good and bad. And let it be remembered
that there has hardly ever been a Movement of any kind that did
not originate in some seed of Truth, however small and soon
abscured.

A Movement, therefore, which does not exhibit any marked
degree of that urge to universalize itself, is dying spiritually, and
its decay and disappearance is anly a matter of time. The
Theosophical Movement, as a Movement, still exhibits many a
healthy sign of that inner urge and this is, of course, its primary
claim to growth and expansion in the future.

What is needed today more than anything elze in our Moverment
is faith in this aggressive universalism of Truth; itis our anly
escape from smallness, parochialism, gquerulousness and
stagnation.

The spiritual passion far Truth demands for its Apostles men
and waomen who feel its urge, who can interpret its message
and lay bare its imperatives. Amaong free men, always new
leaders arise to meet the challenge of great emergencies.




These are the men whao deny the don'ts and can'ts of
conservative years, who go out and dare the impossible.

Cur clamant need, as a Movement, is for leaders of thought.
Every member - a leader! Workers are wanted, not mere
wellwishers. Active centers of spiritual light, not mere names on
the rostrum. Men and women who are possessed by the
aggressive universalism of Truth and are prepared to "damn the
conseguences.” The choice between self-complacent
intellectual gratification and an intelligent, purposeful, dynamic,
but kindly and self- sacrificing work for the Cause of Theosophy,
i= the difference between a sad wreck cast out on the
sandhanks of thought in years to come, and a Movement whose
every fiber responds with a quickened fire to the keynote of the
Incoming Age. ltis up to us!

" . the theosophist's duty is like that of the hushandman; ta turn
his furrows and sow his grains as best he can: the issue is with
nature, and she, the slave of Law." - The Mahatma Leffers, pp.
338-40 (Ard ed., p. 334). [5]

I < /unknown>

& strong life force can be seen in physical witality, courage,
competent judgment, self-mastery, sexual vigor, and the
realization of each persons unigue talents and purpose in life. To
maintain a powerful life force, forget ywourself, forget about living
and dying, and bring your full attention into this mament.

LUnknown



