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VOLUME 1

Number 1 — April 1886
8 -Kabbalah - Seth Pancoast
14 - Seership — Murdhna Joti
24 - The Nature and Office of Buddha's Religion — H.
Sumangala
Number 2 — May 1886
33 - Studies in the Upanishads — By a Student (The Mundaka
Upanishad / The First Mundaka)
37 - The Mystery of Numbers — Seth Pancoast
41 - Sufism: I - C. H. A. Bjerregaard (Two Parts: Part I, Texts / Part
II, Symbols)
51 - Theosophical Symbolism - Nilakant
Number 3 — June 1886
65 - A Hindu Chela's Diary: I
68 - Sufism: Il - C. H. A. Bjerregaard
84 - Polarity of the Human Body - Ch. J. Quetil, F. T. S. (H.
Durville, "Journal du Magnétisme")
87 - The Hermetic Philosophy: I - B.
Number 4 — July 1886
97 - A Hindu Chela's Diary: II
102 - Portrait of Plato in Carnelian Stone — Fulvius Ursinus
103 - Notes on the Cabbalah of the Old Testament: I -J.
Ralston Skinner
108 - Sufism: III - C. H. A. Bjerregaard
112 - The Hermetic Philosophy: II - B.
121 - Studies in the Upanishads - by a student
Number 5 — August 1886



129 - Star Colors and Animal Magnetism
131 - A Hindu Chela's Diary: III - B.
134 - Notes on the Cabbalah of the Old Testament: II - .
Ralston Skinner
139 - Sufism: IV - C. H. A. Bjerregaard (Two Parts: Part I, Texts /
Part II, Symbols)
144 - The Singing Silences — Julius
155 - Musings on the True Theosophist's Path: I - American
Mystic
Number 6 — September 1886
167 - Hermes Trismegistus — Isaac Myer
169 - A Hindu Chela's Diary: IV
175 - Karma
180 - Sufism: V- C. H. A. Bjerregaard
184 - Reticence of Mahatmas and Evolution of the
Individual - Julius
Number 7 — October 1886
193 - What is the "Theosophical Society" — F. Hartmann
197 - Apollonius and the Mahatmas: I - B.
199 - Sufism: VI - C. H. A. Bjerregaard
208 - Musings on the True Theosophist's Path: II - American
Moystic
211 - Poetical Occultism: I - S. B. J. (Some rough studies of the
occult leanings of the poets)
215 - The Corner Stone - J. D. Buck
217 - The Society of the Rosicrucians (A rough sketch of their
fundamental doctrines)
220 - Hindu Symbolism: I — Isaac Myer (Brahman (neuter))
Number 8 — November 1886
225 - The Common Sense of Theosophy — Mohini M.
Chatteryji
232 - Theories about Reincarnation and Spirits — H. P.
Blavatsky
245 - Poetical Occultism: IT — Julius (Some rough studies of the

occult leanings of the poets)



251 - Hindu Symbolism: II — Isaac Myer (Brahma-Maya, the
great Illusion)
Number 9 — December 1886
257 - The Theosophical Mahatmas — H. P. Blavatsky
263 - Lines from Lower Levels — Jasper Niemand
270 - Poetical Occultism: III - S. B. J. (Some rough studies of the
occult leanings of the poets)
274 - Apollonius and the Mahatmas: II - S. B.
281 - The Hermetic Philosophy: III - B.
Number 10 — January 1887
289 - The Elementals, the Elementary Spirits: I - C. H. A.
Bjerregaard (and the relationship between them and human beings)
308 - Thoughts in Solitude: I — Pilgrim
Number 11 — February 1887
321 - The Elementals, the Elementary Spirits: I - C. H. A.
Bjerregaard (and the relationship between them and human beings)
331 - Poetical Occultism: IV — S. B. J. (Some rough studies of the
occult leanings of the poets)
334 - Hindu Symbolism: III - Isaac Myer (Mystic Brahma)
335 - Light on the Path — Charles Johnston
339 - Musings on the True Theosophist's Path: III -
American Mystic
341 - Thought Effects - H. N. H.
346 - Environment — Hadji Erinn (Karma and Reincarnation)
Number 12 — March 1887
353 - A Year on the Path - W. Q. Judge
359 - Papyrus - The Gem — Rameses
361 - Heralds from the Unseen: I - Jasper Niemand
367 - Thoughts in Solitude: IT - Pilgrim
370 - Hindu Symbolism: IV — Isaac Myer (AUM in unison with
the attributes of the Trimurti)
372 - Through the Gates of Gold
377 - Considerations on Magic — Pythagoras
384 - Universal Unity — Henry Turner Patterson



VOLUME 2

Number 1 — April 1887
3 - Heralds from the Unseen: II — Jasper Niemand
13 - Suggestions as to Primary Concepts: I - J. D. Buck
16 - Thoughts in Solitude: III — Pilgrim (Content and Satisfaction)
20 - Paracelsus: I - S. B.
25 - The Bhagavad-Gita: I — William Brehon
Number 2 — May 1887
33 - Reincarnation — E. D. Walker (A western study of the subject)
44 - The Doctrine of Innate Ideas — E. D. Fawcett (A problem of
western metaphysics solved in the light of the esoteric doctrine)
46 - Paracelsus: II - S. B.
52 - Suggestions as to Primary Concepts: II - J. D. Buck
57 - Thoughts in Solitude: IV — Pilgrim
Number 3 — June 1887
65 - Letters on the True: I - Jasper Niemand
72 - Suggestions as to Primary Concepts: III - J. D. Buck
77 - Notes on the Astral Light: I — B. N. Acle (Eliphas Levi)
85 - Thoughts in Solitude: V — Pilgrim (The two pathways)
Number 4 — July 1887
97 - Letters on the True: Il — E. D. Walker (American Poetry)
102 - The Poetry of Reincarnation in Western Literature: I —
E. D. Walker (American Poetry)
108 - Evidence and Impossibility — E. D. Fawcett (The logic of a
priori negation and the relation of the subjective to the objective in the
estimation of evidence)
114 - Reincarnations of Mahatmas - S. B.
117 - Some Poetry of the Sufis (A Parable of Jellaleddin)
118 - Thoughts in Solitude: VI — Jasper Niemand
119 - Shall We Know our Friends in Heaven? — Charles
Johnston
Number 5 — August 1887
129 - Letters on the True: III - Jasper Niemand
133 - The Poetry of Reincarnation in Western Literature: II



— E. D. Walker (British Poetry)
138 - Notes on the Astral Light: II — B. N. Acle (Eliphas Levi)
141 - The Symbolism of the Equilateral Triangle — Lydia Bell
147 - Thoughts in Solitude: VII — Pilgrim (The higher
carelessness)
149 - Am I My Brother's Keeper? — American Mystic
152 - Christianity - Theosophy — Wm. H. Kimball (Theos /
Theogony / Theosophy)
Number 6 — September 1887
161 - Letters on the True: IV - Jasper Niemand
168 - The Poetry of Reincarnation in Western Literature: III
— E. D. Walker (Continental Poetry)
172 - Gospels and Upanishads — Charles Johnston
178 - Papyrus — Rameses
180 - Notes on the Astral Light: IIT — B. N. Acle (Eliphas Levi)
183 - The Word - F. Hartmann
Number 7 — October 1887
193 - The Poetry of Reincarnation in Western Literature: IV
— E. D. Walker (Platonic Poets)
201 - Nature's Scholar - J. Campbell Ver Planck
208 - Thoughts in Solitude: VIII — Pilgrim
Number 8 — November 1887
225 - The Bhagavad-Gita: II - William Brehon
231 - Mediumship - Albertus
233 - The Theosophical Meaning of Goethe's Faust: I - F. S.
Collins (in two parts)
242 - Cain and Abel — Charles Johnston
244 - Personalities — Harij
247 - The Path of Action — Hadji Erinn
Number 9 — December 1887
258 - The Bhagavad-Gita: III - William Brehon
263 - Songs of the Unseen — J. Campbell Ver Planck
264 - The Theosophical Meaning of Goethe's Faust: II - F. S.
Collins
270 - Notes on the Astral Light: IV — B. N. Acle (from Eliphas



Levi's Works)
Number 10 — January 1888
289 - Rays from the East (Fragments of M.S.S. written down by J.)
291 - The Bhagavad-Gita: IV — William Brehon
296 - Rahula's Inheritance - J. Campbell Ver Planck
300 - Keeley's "Inter- Etheric Force" (See "The Secret Doctrine")
304 - The Appeal unto Caesar — Jasper Niemand
Number 11 — February 1888
325 - The Bhagavad-Gita: V — William Brehon (second chapter)
335 - The Lessons of Karma — Charles Johnston
340 - The Bean of Pythagoras — H. L. Sumner
Number 12 — March 1888
360 - The Bhagavad-Gita: VI - William Brehon
365 - East and West — Jasper Niemand
370 - The Pride of Possession — Harij
373 - Give us One Fact — Nilakant

VOLUME 3

Number 1 — April 1888
2 -The Tide of Life: I — Charles Johnston (annotated by HPB)
8 - A Servant of the Masters: Col. Henry S. Olcott — W. Q.
Judge
12 - Partisanship in Theosophy — Alexander Fullerton
17 - Conversations on Occultism: I — Sage and Student (The
Kali Yuga - The present Age)
32 - The Singing Silences — Nizida (verse)

Number 2 — May 1888
33 - The Bhagavad-Gita: VII — William Brehon
37 - Theosophy in Tennyson's "Idylls of the King": I-F. S.
Collins
42 - The Tide of Life: IT — Charles Johnston (annotated by H. P.
Blavatsky)
48 - The Theosophical Field - Jasper Niemand
54 - Conversations on Occultism: II — Sage and Student
(Elementals and Elementaries)



Number 3 — June 1888
73 - The Bhagavad-Gita: VIII - William Brehon
79 - Theosophy in Tennyson's "Idylls of the King": Il - F. S.
Collins
87 - Thinking versus Reading - Jasper Niemand
94 - Conversations on Occultism: III — Sage and Student
(Elementals / Karma)
Number 4 — July 1888
105 - To Aspirants for Chelaship — W. Q. Judge
116 - Culture of Concentration I - Ramatirtha
125 - Conversations on Occultism: IV — Sage and Student
Number 5 — August 1888
137 - The Bhagavad-Gita: IX — William Brehon (Chapter 3)
147 - The Three Planes of Human Life — Eusebio Urban
(Jagrata, Swapna, Sushupti: Waking, Dreaming, Dreamless Sleep)
150 - Escape or Achievement — B. N. Acle
160 - Conversations on Occultism: V — Sage and Student
(Mantrams)
163 - Respecting Reincarnation
Number 6 — September 1888
173 - The Bhagavad-Gita: X — William Brehon (Chapter 3)
183 - A Buddhist Doctrine — Eusebio Urban
187 - Conversations on Occultism: VI — Sage and Student
Number 7 — October 1888
205 - The Bhagavad-Gita: XI — William Brehon (Chapter 4)
209 - Tales of the Ancient Rajputs — Charles Johnston
215 - Karma and Providence — Alexander Fullerton
219 - Conversations on Occultism: VII — Sage and Student
Number 8 — November 1888
237 - Analogies — Alexander Fullerton
248 - The Bhagavad-Gita: XII — William Brehon
254 - Two Systems - of Lust and Sorrow — A Buddhist
256 - Is Heredity a Puzzle?
Number 9 — December 1888
269 - The Bhagavad-Gita: XIII — William Brehon (Chapter 5)



281 - The Dweller of the Threshold — Eusebio Urban
287 - The Planes of Consciousness —J. D. Buck
Number 10 — January 1889
310 - Be it Done unto Thee According to Thy Desire — Harij
316 - The Test of Theosophic Interest — Harris P.
Number 11 — February 1889
339 - Spiritual Gifts and their Attainment — Dies Non
343 - Meditation and Action: I — Pilgrim
355 - Reflections
Number 12 — March 1889
366 - Get Your Luggage Ready —J. Campbell Ver Planck
371 - Meditation and Action: II — Pilgrim

VOLUME 4

Number 1 — April 1889
6 - Culled from Aryan Science
13 - The Seven Dwipas: I — Charles Johnston (From the Indian
Puranas)
17 - The Fourth Dimension: I - F. S. Collins
Number 2 — May 1889
37 - The Seven Dwipas: II — Charles Johnston (From the Indian
Puranas)
41 - Why a Guru is yet Premature — Alexander Fullerton
59 - Refractions — O. E. W. (verse)
Number 3 — June 1889
75 - The Practical Ethics of Theosophy — Em'ly
80 - June - J. C. T. (verse)
85 - The Fourth Dimension: IT - F. S. Collins
Number 4 — July 1889
106 - There is a Tide in the Affairs of Men -J. D. B.
Number 5 — August 1889
139 - The Stream of Thought and Queries: I — Hadji Erinn
143 - Influence - K. Hillard
145 - Theosophy - C. Calhoun
Number 6 — September 1889



176 - One Touch of Nature - K. H.

184 - Reincarnation and Memory: I - Harij

186 - The Stream of Thought and Queries: II — Hadji Erinn
Number 7 — October 1889

211 - Lead, Kindly Light! - G. E. W.

216 - Reincarnation and Memory: II — Harij

219 - A Sonnet to Night — T. H. (verse)

219 - Universal Applications of Doctrine — W. Q. Judge
Number 8 — November 1889

233 - Some Notes on the Mahatmas: I - K. H.

237 - The Lining of the Hand - G. E. W.

245 - Reincarnation and Memory: III — Harij

247 - Brotherhood - J. D. Buck

248 - The Society and its Object — Arthur Gebhard

252 - Popular Misconceptions about the Fourth Dimension

—H. T. Edge
Number 9 — December 1889

270 - Reincarnation and Memory: IV — Harij

272 - Cycles — W. Q. Judge

283 - The Wheel of the Law — J. Campbell Ver Planck (verse)
Number 10 — January 1890

297 - Yoga and Common Sense - J. H. Connelly

305 - Zodiacal Chronology - G. E. W.

313 - To Those who Suffer - Jasper Niemand

317 - Velocity and Motion - E. A. Williams

319 - Of Studying Theosophy — William Brehon
Number 11 — February 1890

329 - Culture of Concentration: I — Ramatirtha

332 - Our Sun and the True Sun — Marttanda

333 - Is Karma Only Punishment? — Hadji Erinn

341 - Reincarnation and Memory: V — Harij

344 - Mahatmas — K. P. MukKerji (A hindu's view)

345 - Some Notes on The Mahatmas: II - K. H.

347 - The Allegorical Umbrella — William Brehon
Number 12 — March 1890



365 - Astral and Physical Law - H. S. B.

373 - Apparent Failure — Katharine Hillard

377 - The Impossibility of an Unitary Rule of Conduct in the
Manifested World of Duality — J. M. Pryse

VOLUME 5

Number 1 — April 1890
14 - The Sevenfold Division — Eusebio Urban (Why not change
the designation?)
15 - Responsibility for Right and Wrong Action — Exeter
18 - Means to the End - J. H. Connelly
Number 2 — May 1890
40 - Notes on Devachan - X.
44 - Hypnotism - Mesmerism — Rodriguez Undiano (Science
takes a step)
46 - Theosophy in Relation to Our Daily Life — Katharine
Hillard (Trifles)
50 - Misleading Terms — N. & A. Fullerton (The soul and
principles.)
52 - Man's Origin — N.
55 - Occultism: What is it? — Eusebio Urban
Number 3 — June 1890
84 - Much Reading, Little Thought — William Brehon
88 - The Sevenfold Constitution of Man - K. Hillard
91 - Remembering the Experiences of the Ego — Eusebio
Urban
Number 4 — July 1890
105 - The Modern Inquisition — Edward Maitland
112 - True Progress — Bryan Kinnavan (Is it aided by watching
the astral light?)
114 - The Kali Yuga in Hindu Chronology - G. E. W.
Number 5 — August 1890
143 - The Sacred Vedic Verse (Veda Janani - The mother of the
Vedas)
143 - Stumbling Blocks in Words - Cadi



145 - Evolution: I - W. Q. Judge
154 - Two Lost Keys — William Brehon (The Bhagavad-Gita / The
Zodiac)
Number 6 — September 1890
177 - The Lion in the Path - Jasper Niemand
185 - Hit the Mark — William Brehon
188 - Personalities — A. P. Ril
190 - Devachan - W. Q. Judge
Number 7 — October 1890
211 - Prince Talleyrand - Cagliostro - J. Quilter
220 - True Occultism (As found in the thirteenth chapter, Bhagavad-
Gita)
Number 8 — November 1890
233 - Evolution and Involution as Synthesized in Man -
William Main
240 - Japanese Buddhist Sects I - Kyo-Ryo-Ya-Sha
242 - Which is Vague, Theosophy or Science? — Eusebio
Urban
244 - Recognition After Death — Katharine Hillard
252 - The Reincarnating Part of Us — A. Fullerton
Number 9 — December 1890
274 - Japanese Buddhist Sects: II — Kyo-Ryo-Ya-Sha
282 - Shall We Teach Clairvoyance? — W. Q. Judge (A note of
warning)
284 - Theosophy and the Theosophical Society
Number 10 — January 1891
311 - Consolation - J. D. B. (verse)
311 - Hidden Hints in the Secret Doctrine — W. Q. Judge
Number 11 — February 1891
334 - The Purposes of Soul - Jasper Niemand
339 - Hidden Hints in the Secret Doctrine — W. Q. Judge
341 - Pluck and Patience — Katharine Hillard
Number 12 — March 1891
361 - Loss of the Soul — Harij
374 - Reward for Unmerited Sufferings — A Student (Karma as



judge, guide, and rewarder)

378 - Studies in the Upanishads - F. T. S.

381 - The Way, the Truth, and the Life — An Acrostic (verse)
382 - Hidden Hints in the Secret Doctrine — W. Q. Judge
383 - Transmigration of Souls — Hadji Erinn

VOLUME 6

Number 1 — April 1891
2 - Loss of the Soul — Harij
5 -1Is Theosophy a Pessimistic Philosophy? — Bandusia
Wakefield
15 - Karma - J. Campbell Ver Planck
18 - The Master of Compassion — Elliott B. Page (verse)
Number 2 — May 1891
38 - Hidden Hints in the Secret Doctrine - W. Q. Judge
40 - One Woman's Vision — Jasper Niemand
44 - Is Self- Annihilation the End and Aim of Life? —
Bandusia Wakefield
45 - Attitude to Karmic Law — Alexander Fullerton
47 - If Methuselah Existed, Why so Short our Lives? — F. T.
S.
Number 3 — June 1891
65 - H. P. B. - A Lion-hearted Colleague Passes — W. Q. Judge
(Death of H. P. Blavatsky)
68 - Reincarnation — Katharine Hillard
71 - Loss of the Soul — Hadji Erinn
77 - Hidden Hints in the Secret Doctrine - W. Q. Judge
Number 4 — July 1891
101 - Is Poverty Bad Karma? — William Brehon
109 - About "Spirit" Materializations — W. Q. Judge (Some
evidence from spiritualism)
113 - The Solidarity of the Theosophical Society — Alexander
Fullerton
116 - Solidarity at Any Cost — Jasper Niemand
Number 5 — August 1891



137 - "Ingratitude is not one of our Faults" - Jasper Niemand
141 - Are We Deserted? - W. Q. Judge
149 - An Historical Parallel - W. E. Copeland
Number 6 — September 1891
169 - The Allegory of the Cup — Katharine Hillard
178 - Hidden Hints in the Secret Doctrine — W. Q. Judge
180 -Love—-E. T. S.
182 - Loss of the Soul — Harij
Number 7 — October 1891
201 - The Criterion of Morality, or Basis of Brotherhood - V.
C. Lonakar
205 - A Monument - L. A. Long
213 - Karma and Free-Will — A. Keightley
216 - Hidden Hints in the Secret Doctrine - W. Q. Judge
Number 8 — November 1891
233 - The Ideal and the Practical — Pilgrim
240 - The Natural Law of Altruism — Archibald Keightley
242 - The Synthesis of Occult Science — W. Q. Judge
245 - The Forgotten Article of the Apostles' Creed — W. E.
Copeland
252 - Death — Alexander Fullerton
Number 9 — December 1891
265 - The Ideal and the Practical — Pilgrim
268 - Hypocrisy or Ignorance — Eusebio Urban
270 - The Vision of Horil — Stanley Fitzpatrick
272 - The First Object of the Theosophical Society —
Katharine Hillard
275 - The Plagues of our Public Meetings — K. W.
283 - The Impudence of Modern Philosophers — William
Brehon
Number 10 — January 1892
297 - Dogmatism in Theosophy
302 - A Parable of Reincarnation — M. M. Phelon
304 - Of "Metaphysical Healing" - W. Q. Judge
311 - Hidden Hints in the Secret Doctrine — W. Q. Judge



313 - Lessons on the Stanzas of the Secret Doctrine
Number 11 — February 1892

331 - Ireland - Bryan Kinnavan

338 - Hidden Hints in the Secret Doctrine — W. Q. Judge

350 - The Synthesis of Occult Science — W. Q. Judge
Number 12 — March 1892

377 - Reincarnation a Physical Necessity — J. D. Buck

379 - The Synthesis of Occult Science — W. Q. Judge

382 - Some Hindu Legends —J. S. (A romance of Sita)

386 - Affirmations and Denials - W. Q. Judge

394 - The Future and the Theosophical Society — William

Brehon

397 - About Killing Animals

VOLUME 7

Number 1 — April 1892

1 - Seven Steps Forward

13 - Metaphysical Healing Once More — Ellice Kortright (By

one who has tried it.)

19 - The Seven Principles — Alexander Fullerton

22 - The Light of Egypt ("H. B. of L.", a spurious Occult Society)
Number 2 — May 1892

33 - Pertinent Reflections — Auriga P. Starr

40 - Probation - Lily A. Long

44 - The Synthesis of Occult Science - W. Q. Judge

47 - Mesmerism and the Higher Self — William Brehon
Number 3 — June 1892

75 - Yoga: the Science of the Soul - G. R. S. Mead

79 - What is Electricity? — J. H. Connelly (Oriental ideas on the

subject)

82 - Probation - Lily A. Long
Number 4 — July 1892

101 - How She Must Laugh

102 - Yoga: the Science of the Soul - G. R. S. Mead

106 - Delusions of Clairvoyance — M. More



115 - Hindu Deities and Their Worship — K. P. Mukherji
(from a hindu view-point.)
Number 5 — August 1892
133 - Plain Theosophical Traces — William Brehon
153 - Yoga: the Science of the Soul - G. R. S. Mead
157 - Thoughts on Karma - Eusebio Urban
Number 6 — September 1892
180 - Modernized Upanishad (The Talavakara Upanishad, The
teaching of Brahman.)
183 - Conscience — Katharine Hillard
187 - The Cure of Diseases — W. Q. Judge
190 - Spiritualism Old and New — An Embodied Spirit
Number 7 — October 1892
207 - A Conversation on Mahatmas — William Main (Between
an inquirer and an F. T. S.)
220 - Spiritualism Old and New: II - An Embodied Spirit
225 - Replanting Diseases for Future Use — W. Q. Judge
Number 8 — November 1892
240 - Salvation by Faith — Alexander Fullerton
243 - Scientific Salvation — Alexander Fullerton
258 - What Shall We Call Ourselves? — M. Loring Guild
259 - Cities under Cities — Bryan Kinnavan
Number 9 — December 1892
269 - Illusion - E. Kislingbury
272 - Iconoclasm toward Illusions — A. T. Mana
277 - Problems in Psychology - J. D. Buck
280 - Reincarnation in the Bible — William Brehon
283 - Interference by Adepts — Alexander Fullerton
286 - Rounds and Races — Alpha
289 - Imagination and Occult Phenomena - W. Q. Judge
Number 10 — January 1893
301 - A Commentary on the Gayatri — An Obscure Brahman
317 - The Adepts — William Brehon (Some objections and answers
to them)
321 - Friends or Enemies in the Future — Eusebio Urban



Number 11 — February 1893
343 - A Reminiscence — One of the Staff
345 - Planetary Influences - G. E. W.
351 - The Earth Chain of Globes: I - W. Q. Judge
Number 12 — March 1893
366 - Aphorisms on Karma - W. Q. Judge
369 - Devachan - W. Q. Judge
374 - The Mahatmas as Ideals and Facts — Eusebio Urban
377 - The Earth Chain of Globes: II — William Brehon

VOLUME 8

Number 1 — April 1893
1 - Autorship of Secret Doctrine — One of the Staff
11 - The Earth Chain of Globes: III — William Brehon
13 - Spritualism - W. Q. Judge
Number 2 — May 1893
33 - A View of Grecian Mythology — E. B. Rambo
38 - Rishees, Masters, and Mahatmas — Lakshman
46 - The Final Choice — W. Scott Elliot
52 - The Theosophical Society — W. Q. Judge (As related to
Brahmanism and Buddhism)
Number 3 — June 1893
65 - Masters, Adepts, Teachers, and Disciples — W. Q. Judge
79 - Occult Vibrations — W. Q. Judge (A fragment of conversation
with H. P. B. in 1888)
Number 4 — July 1893
97 -Mars and Mercury - W. Q. Judge
112 - Regarding Islamism — Hadji Erinn
115 - Rig-Veda on Gambling
Number 5 — August 1893
129 - The Adepts and Modern Science — W. Q. Judge
135 - An Incident with Madame Blavatsky — Marian B. Lull
137 - Astral Bodies and Astral Voyagings — Jerome A.
Anderson
145 - Some Lost Chords — H. W. Cragin (or Esoteric Christianity)



Number 6 — September 1893
161 - Astral Bodies and Astral Voyagings — Jerome A.
Anderson
166 - Esoteric Teaching — A. P. Sinnett
172 - How to Square the Teachings — W. Q. Judge
175 - On the Functions of a Doormat — Katharine Hillard
179 - Our Convictions — W. Q. Judge
Number 7 — October 1893
193 - Occult Arts: I - W. Q. Judge (No. 1, Precipitation)
198 - To a Theosophist — A. E. Lancaster
206 - That Everlasting Personal Equation —J. D. Buck
Number 8 — November 1893
233 - Occult Arts: II - W. Q. Judge (No. 1, Precipitation)
250 - Can we Communicate with the Dead? — Katharine
Hillard (Some reasons against it)
253 - Impolitic Reference - "H. P. B." — Alexander Fullerton
Number 9 — December 1893
265 - Occult Arts: IIT - W. Q. Judge (Disintegration - Reintegration)
270 - Mars and the Earth — Annie Besant (plus editor's note)
271 - India between Two Fires — A Brahmin
280 - The Key-Note - A. F. H.
Number 10 — January 1894
297 - Occult Arts: IV — W. Q. Judge (Some Propositions by H. P.
Blavatsky)
310 - The Symbolism of the Upanishads: I-C. J.
318 - Buddha and a Deva — M. Matzuyama (a sutra, transl. from
the Chinese)
Number 11 — February 1894
329 - Upanishads on Re-Birth
330 - The Symbolism of the Upanishads: II - C. J.
335 - Hypnotism — W. Q. Judge
339 - What Proof have we? — Mrs. J. C. Keightley
357 - Reincarnation in Judaism and the Bible - W. Q. Judge
Number 12 — March 1894
369 - The Symbolism of the Upanishads: IIT-C. J.



374 - A Note on Reincarnation — Albert E. S. Smythe
377 - The Fundamental Beliefs of Brahmanism in
Christianity — S. T. Krishnamacharya

VOLUME 9

Number 1 — April 1894
3 -Reincarnation of Animals — William Brehon
17 - Conversation on Occultism with H. P.B. - W. Q. Judge
21 - The Fire-Self — Jasper Niemand
Number 2 — May 1894
33 - United yet Independent — H. T. Edge
35 - The Red Rajputs
40 - Christian Fathers on Reincarnation — W. Q. Judge
49 - Zoroastrianism — S. D. Bharucha (Religion of the "Fire
Worshipers")
Number 3 — June 1894
73 - The Real Basis of Astrology — George E. Wright
84 - Lodges of Magic — H. P. Blavatsky
91 - Moon's Mystery and Fate — William Brehon
Number 4 — July 1894
105 - Points of Agreement in all Religions — W. Q. Judge
124 - How to Study the "Secret Doctrine": I - J. H. Fussel
Number 5 — August 1894
143 - Proofs of the Hidden Self — W. Q. Judge
146 - How to Study the "Secret Doctrine": II — J. H. Fussel
Number 6 — Sept 1894
178 - Nemesis — Katharine Hillard
186 - How to Study the "Secret Doctrine": III - J. H. Fussel
189 - The Color of the Ancient Aryans — K. P. Mukherji (The
inner and the outer man and their colors)
192 - Vast Works of the Past
Number 7 — October 1894
207 - Communications from "Spirits" — W. Q. Judge (Their
sources and methods I)

212 - Seeking the Self — Che-Yew-Tsang



214 - Conversations on Occultism: VIII (Student and sage)
217 - On the Sources of the "Secret Doctrine" — Katharine
Hillard
220 - Supersensuous Planes and Mind - James H. Connelly
Number 8 — November 1894
244 - Conversations on Occultism: IX (student and sage)
247 - Wrong Popular Notions - W. Q. Judge
250 - The Spirit of Things — C. F. Wright
Number 9 — December 1894
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KABBALAH — Seth Pancoast

The Kabbalah was formerly a tradition, as the word implies, and
is generally supposed to have originated with the Jewish Rabbins.
The word is of Hebrew origin, but the esoteric science it
represents did not originate with the Jews; they merely recorded
what had previously been traditional.

The Kabbalah is a system of philosophy and theosophy that was
obtained at a very remote period of time by the wise men of the
east, through the unfoldment of the intuitive perceptions.

Self consciousness forms the basis of mind, and knowledge is
acquired through the reception of activities from without, which
are recorded in consciousness; there are two sources through
which knowledge is received — one subjective, the other
objective. The former gives us a knowledge of the causal side of
the cosmos, and the latter, the objective or material side, which is
the world of effects, on account of being evolved from the former.

"The outward doth from the inward roll,
And the inward dwells in the inmost soul.”

If this be true, the great first cause — God — has evolved out of
Himself the esoteric or subjective world, in which He is to be
found manifested. Out of the subjective, by change of energy and
substance through law, He evolved the objective world.
Therefore, the antecedents of the objective are to be found in the
unseen or invisible portion of the universe. In a work we are
preparing for the press, which has been a study for over thirty
years, we will show what spirit is, that it is self-generating and
self-sustaining, and from it, through volition, the cosmos was
evolved.



Do not understand by the above remark that spirit becomes
matter through evolution, and that the universe is a huge Divine
Personality. We have too high a conception and reverence for
Deity, to suppose for an instant that He became a material being
through the evolution of the universe. He is not in any manner
personally associated with either the esoteric or exoteric cosmos.
Spirit is distinct from matter, but not from energy; energy is the
source of matter. It is therefore through energy and law that God is
associated with the universe. The law is His Providence, and His
will the executive. A miracle is an impossibility, for it requires a
suspension of the law upon which the universe is reared. To
suspend this law for one moment would disarrange the harmony
of the entire universe. Therefore, the suspension of this unique
law, which controls energy in the production of substance and
matter, would immediately suspend evolution, and the entire
universe and all that is associated with it would at once become
disintegrated.

The Providential law, being one of harmony, applies to
everything outside of the spirit of God, and therefore cannot be
violated with impunity. The beauties of nature result from its
harmony, and when it is violated, discord ensues. We see this in
nationalities, society, individuals, and in fact in all departments of
nature. If the violation goes beyond certain limits, revolution is
the result, and if it is not corrected, destruction naturally follows.
The greater the violation the more difficult it is to overcome the
discordancy. Dissipation is sure to be rewarded with sickness,
and if carried too far, with death. Luxury and licentiousness, if
persisted in, will destroy society as well as nationalities. History
affords us ample proof of this. This law, no matter how slightly
violated, brings its comparative punishment, and when obeyed,
its corresponding reward.

After these preliminary remarks, we turn to our subject, the



Kabbalah, and show how it has been preserved and transmitted
or handed down from one generation to another. The study of
external nature alone affords us no evidence of a future life, — on
the contrary, it tends to disprove it, which accounts for the
agnostic belief which has become so prevalent of late years. In the
investigation of external phenomena, we recognize matter,
energy, and life; the latter we are told is the result of
protoplasmic cell action, — the same of mind. The continuity
observed through all the departments of nature implies that there
is a law controlling energy in the production of forms. If energy
had nothing to guide it, its movements would be erratic, and
nature would become a conglomerate discordant mass. Now the
existence of a law implies a law giver, for it is not self-creating or
self-sustaining, therefore we logically conclude that there is
something back of material nature that is not recognized by the
external senses. What proof have we of the existence of an
external world, except through consciousness? An unborn child,
if it possessed reasoning facilities, would deny the existence of its
own mother. A person born blind can have no conception of the
beauties of nature, and if the sense of touch be suspended with
that of sight, we could form no conception of solidity; if born deaf,
of the harmony and discord of sound or of music. We therefore
perceive that we can have no conception of the existence of an
external world except through neural activities recorded in
consciousness, and without the unfoldment of the inner
consciousness, we can form no opinion of a future life. In fact,
logically speaking, we have the same grounds for denying its
existence as we would have of the external world, providing
objective consciousness was closed.

This accounts for the doubt, uncertainty, and fear respecting the
future, which is intensified by the present system of religious
teachings. The spiritual world is as much a reality as this, in fact



more so, for it undergoes no change, as this one does.

The study of Theosophy has demonstrated to the writer that there
is another source of knowledge which can only be acquired
through the cultivation of a plane of consciousness which is not
reached by objective neural activities, but can be by unfoldment
of inner consciousness.

It is the development of this state of consciousness that brings us
en rapport with the esoteric world. The question now arises, How
are we to develop this much desired condition? It can only be
accomplished through the harmony of the moral attributes of the
spirit. Harmony is the only passport to Heaven, and the absence
of harmony, which is discord, is the only passport to what
Christianity terms Hell. Therefore, heaven and hell are only
conditions of the spirit, which are beautifully illustrated in the
20th chapter of the Apocalypse, where it describes the angel
descending from heaven, having the key of the bottomless pit and
a chain. With the key he unlocked hell, and with the chain he
bound the devil for a thousand years. The angel is the
representative of holiness and purity, which is only attained
through the harmony of the spirit; the key is a symbol of light,
and the chain that of truth; hell is supposed to be the abode of
darkness, and the devil a spirit of falsehood and error. We will
now ask the question, Is there anything to banish darkness but
light? Anything to disperse falsehood and error but truth?

Christ was an Essene, and this secret order was a branch of the
Kabbalah. St. John was his favorite disciple, whom he fully
initiated into the mysteries. During this disciple's exile on the Isle
of Patmos or Patmo, he wrote the Apocalypse, which is a
profound Kabbalistic production, describing the unity, duality,
ternary, and septenary of the Kabbalah. The ancient adepts found
from experience that, in order to develop the interior or



subjective consciousness, it was necessary allegorically speaking)
to "wear the cloak of Apollonius;" that is, to withdraw from the
outer world, practice to the fullest extent self-denial, and spend
their wakeful moments in esoteric meditation. In order to isolate
themseves from society, they established secret sanctuaries, in
which they met for mutual communion and religious exercises.

As they advanced in spiritual knowledge they found that there
were various grades of harmony in the subjective or spiritual
world, and each individual on leaving this life gravitated, as it
were, to the sphere with which he was in harmony. They divided
their sanctuaries into seven degrees to correspond with the
harmonies in esoteric nature, and to each degree there were
three years of spiritual probation. As harmony results from the
analogy of contraries, there were as many degrees of discord as
there were of harmonies. The former they designated hell. The
material cosmos, that is, what we call the external world, was, as
it were, middle ground between the two, which they called Hades,
into which the soul passed at death, and the spirit was made
cognizant of its record while on earth. Physical death, they
claimed, was merely a change from a physical to a spiritual
condition; the soul or spiritual body being formed at the same
time that the physical was, but in a very different manner. After
death, the soul either ascended or descended, depending not
upon gravity, but upon harmony.

It will thus be perceived that each degree in the sanctuary
required a separate or distinct initiation for each one, which was
intended to represent a higher state of moral and intellectual
advancement. The last or seventh degree was the one of
perfection which brought about illumination, when the subjective
world was as much a reality to the inward or subjective
consciousness as the outward world is to the objective. When this
condition of moral and intellectual unfoldment was obtained, all



interest in this life was gone and the spirit longed for separation
from its physical casket. The neophyte seeking spiritual
knowledge could only attain to the wisdom of the different
degrees by advancing morally, so as to be in harmony with the
degrees. The knowledge thus obtained was never recorded, but
communicated verbally in symbolic language. By this means it
was kept a profound secret, and handed down traditionally. The
first record we have of the Kabbalah was made by Rabbi Akiba
and Rabbi Simeon Ben Jochai; the former compiled The Sepher
Jetzirah, "Book of Creation," and the latter, The Sepherhaz Sohar,
"Book of Light." The first is regarded by the Kabbalist as the key of
the second. The Sohar has never been translated, and, as a late
Bishop of the Church of England justly states, never will be by a
Christian. This is owing to its symbolic character, which can only
be interpreted by a Kabbalist. It is in three volumes, in unpointed
Hebrew, and consists of a mixture of Armenic and Semetic
languages. The Sepher Jetzirah maybe procured in three
languages, the Hebrew, Latin, and German.

D TN
Fig. A: Fig. B: ﬁ'-ﬂ"'

We now come to the most interesting part of our subject. The key
to the Kabbalah is the "Word," consisting of four Hebrew letters,
which may be arranged in a cross inclosed in a circle, Fig. A. The
Christian Kabbalist inserted the Hebrew letter Sin, as a
representative of Christ in the ineffable name, Fig. B. The four-
lettered name was the one given to Moses on the Mount, with the

understanding that it represented his (Jehovah) verbalization in
the universe. The Word was held in profound reverence by all,
Kabbalists as well as the Jews, and all ancient secret orders, and
was never spoken audibly, in fact never mentioned, except in the



last initiation, when it was whispered in the initiate's ear by the
Grand Master of Ceremonies. The knowledge and power the
Word confers upon the recipient of its meaning is given in a
fragment of a clavicle of Solomon: "I, Solomon, King of Israel and
Palmyra, have sought and obtained in part the Holy Chocmabh,
which is the wisdom of Adonai. I have become King of the spirit
of heaven and of earth, master of the inhabitants of the air and
the souls of the sea, because I procured the key of the occult gate
of light. I have accomplished great things by the virtue of Schema
Hamphorasch, and by the thirty-two paths of the Sepher Jetzirah.
Number, weight, and measure determine the form of all things,
substance is one, and God created it eternally. Happy is he who
knows the letters and numbers; numbers are ideas, and ideas are
forces, and forces Elohim. The synthesis of Elohim is Schema.
Schema is one, and its pillars are two, its power is three, its form
four. Its reflection gives eight, and eight multiplied by three gives
the twenty-four thrones of wisdom. On each throne rests a crown
of three jewels, each jewel bears a name, each name an absolute
idea. There are seventy-two names on the twenty-four crowns of
Schema. Thou shall write these names on thirty-six talismans, two
on each talisman — one on each side. Thou shalt divide these
talismans into four series of nine each, according to the number
of the letters of the Schema. On the first series engrave the letter
Jod, figure of the blooming rod of Aaron; on the second series the
letter He, figure of the cup of Joseph; on the third series the letter
Vau, the figure of the source of David, my Father; on the fourth
series the letter He, the figure of the Jewish shekel. The thirty-six
talismans will be a book that will contain all the secrets of nature,
and by their divers combinations thou wilt make the Genii and
Angels speak.”

The Schema represents the four-lettered name; when
mathematically constructed into seventy-two different forms, it is



called Schema-hamphorasch, and represents seventy-two paths of
wisdom, which constitute the keys of universal science.

The history of the Kabbalah is yet to be written, which can only
be accomplished by one versed in its secrets. Historians have not
done it justice; they have debased it by associating it with
necromancy or the black art, which is to the Kabbalah what false
religion is to pure Christianity. The kernal lies hidden in the
rubbish of the past, where it has been preserved for future
generations. When it is disrobed of its vile and obnoxious
covering it will be found to have lost none of its beauty and
brilliancy. The light of the Orient has been preserved by the wise
men of the east, in symbols and allegorical language, and when
the time arrives, which is not far distant, someone possessing the
key, which is the Word, will unlock its mysteries and bring it forth
in its divine purity, to enlighten the present and future
generations.

The cycle of Tritheme, which commenced in 1878, will prepare
some one to bring it forth from its oblivion, and through its
teachings a new train of thought will be instituted and an impetus
given to the moral and emotional development which will be the
harbinger of a bright future. Science will take new strides,
religion will throw aside her thread-bare garment and assume a
new dress, which will accord with the teachings and example of
Christ. When this occurs, the conflict between religion and
science will cease and harmony be established. The two then will
be like brother and sister, aiding each other in the development
of the intellectual and moral attributes of the spirit. It is no fault
of science that a difference between them has occurred; it has
advanced, while religion has been carrying on a warfare about
creeds and dogmas which has retarded her progress.

Christianity of to-day is as different from what it was in the first



and second centuries of the Christian era, as modern masonry is
different from what it was in ancient times. Religion has
attempted to control humanity through fear, having created a
devil to keep man in subjection, and force the belief that God,
who is the quintessence of purity and holiness, is a vindictive and
angry being, who takes delight in chastising those who through
ignorance violate the Divine Law. While this religious conflict has
been progressing, Christianity has gradually lost its hold on the
public mind. At the same time humanity longs to know something
of the future which science cannot give.

How is this emotional or moral want to be supplied? for
humanity cannot progress intellectually beyond objective
knowledge, without the development of the moral attributes. We
venture the assertion that if the same advancement had been
made in the development of the emotional attributes of the spirit
as has been in the intellectual, there would have been no
agnosticism, and science would be far in advance of what it is.
Science has about reached the limit of objective knowledge, and
cannot advance until it acquires a knowledge of this world's
antecedents, which will enable it to correct numerous errors and
give an impetus to further development. This cannot be done so
long as they ignore the existence of a subjective consciousness.

The Kabbalah embodies both philosophy and theosophy. The
former gives us a knowledge of the universe, and the latter
teaches man how to know himself and his God. It will also elevate
masonry and all secret organizations having their rise from it, by
showing that ancient masonry was not merely a social and
beneficial order like modern masonry, but an organization for
the unfolding of the moral and intellectual attributes.

The Kabbalah has shown its fruits in philosophy through such
minds as Thales, Solon, Plato, Pythagoras, Goethe, and many



others. In religion through Zoroaster, Confucius, Christ, Old and
New Testament, and the Early Christians, and later through the
United Brethren, to which Jacob Behmen belonged, and other
theosophic sects. If the views we have advanced be correct, that it
is through the development of the inner consciousness that man
attains to a knowledge of the subjective or causal world, and that
the knowledge of the Kabbalah will enable us to unfold these
faculties, how urgent we all should be to have its secrets revealed.

The Path
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SEERSHIP — Murdhna jJoti

The following remarks are not intended to be a critique upon the
literary merits or demerits of the poem which is taken as the
subject of criticism. In 1882, The Theosopist (1) published a review
of "The Seer, a Prophetic Poem," by Mr. H. G. Hellon, and as
clairvoyance is much talked of in the West, it seemed advisable to
use the verses of this poet for the purpose of inquiring, to some
extent, into the western views of Seership, and of laying before
my fellow seekers the views of one brought up in a totally
different school.

I have not yet been able to understand with the slightest degree of
distinctness what state is known as "Seership " in the language of
western mysticism. After trying to analyze the states of many a
"seer," I am as far as ever from any probability of becoming wiser
on the subject, as understood here, because it appears to me that
no classification whatever exists of the different states as
exhibited on this side of the globe, but all the different states are
heterogeneously mixed. We see the state of merely catching
glimpses in the astral light denominated seership, at the same
time that the very highest illustrations of that state are called
trances.

As far as I have yet been able to discover, "Seership," as thus
understood here, does not come up to the level of Sushupti, which
is the dreamless state in which the mystic's highest consciousness
— composed of his highest intellectual and ethical faculties —
hunts for and seizes any knowledge he may be in need of. In this
state the mystic's lower nature is at rest (paralyzed); only his
highest nature roams into the ideal world in quest of food. By
lower nature, I mean his physical, astral or psychic, lower



emotional and intellectual principles, including the lower fifth. (2)
Yet even the knowledge obtained during the Sushupti state must
be regarded, from this plane, as theoretical and liable to be
mixed, upon resuming the application of the body, with falsehood
and with the preconception of the mystic's ordinary waking state,
as compared with the true knowledge acquired during the several
initiations. There is no guarantee held out for any mystic that any
experience, researches, or knowledge that may come within his
reach in any other state whatever, is accurate, except in the
mysteries of initiation.

But all these different states are necessary to growth. Yagrata —
our waking state, in which all our physical and vital organs,
senses, and faculties find their necessary exercise and
development, is needed to prevent the physical organization from
collapsing. Swapna — dream state, in which are included all the
various states of consciousness between Yagrata and Sushupti,
such as somnambulism, trance, dreams, visions, &c. — is
necessary for the physical faculties to enjoy rest, and for the
lower emotional and astral faculties to live, become active, and
develop; and Sushupti state comes about in order that the
consciousnesses of both Yagrata and Swapna states may enjoy
rest, and for the fifth principle, which is the one active in
Sushupti, to develop itself by appropriate exercise. In the
equilibrium of these three states lies true progress.

The knowledge acquired during Sushupti state might or might not
be brought back to one's physical consciousness; all depends
upon his desires, and according as his lower consciousnesses are
or are not prepared to receive and retain that knowledge.

The avenues of the ideal world are carefully guarded by
elementals from the trespass of the profane.

Lytton makes Mejnour say: (3) "We place our tests in ordeals that



purify the passions and elevate the desires. And nature in this
controls and assists us, for it places awful guardians and
unsurmountable barriers between the ambitions of vice and the
heaven of loftier science.”

The desire for physical enjoyment, if rightly directed, becomes
elevated, as a desire for something higher, gradually becoming
converted into a desire to do good to others, and thus ascending,
ceases to be a desire, and is transformed into an element of the
sixth principle.

The control by nature to which Mejnour refers is found in the
natural maximum and minimum limits; there cannot be too
much ascension, nor can the descent be too quick or too low. The
assistance of nature is found in the Turya state, in which the
adept takes one step and nature helps for another.

In the Sushupti state, one might or might not find the object of his
earnest search, and as soon as it is found, the moment the desire
to bring it back to normal consciousness arises, that moment
Sushupti state is at an end for the time being. But one might often
find himself in an awkward position when he has left that state.
The doors for the descent of the truth into the lower nature are
closed. Then his position is beautifully described in an Indian
proverb: "The bran in the mouth and the fire are both lost." This
is an allusion to a poor girl who is eating bran, and at the same
time wants to kindle the fire just going out before her. She blows
it with the bran in her mouth; the bran falls on the dying ashes,
extinguishing them completely; she is thus a double loser. In the
Sushupti state, the anxiety which is felt to bring back the
experience to consciousness acts as the bran with the fire.
Anxiety to have or to do, instead of being a help as some imagine,
is a direct injury, and if permitted to grow in our waking
moments, will act with all the greater force on the plane of



Sushupti. The result of these failures is clearly set forth by
Patanjali. (4)

Even where the doors to the lower consciousness are open, the
knowledge brought back from Sushupti state might, owing to the
distractions and difficulties of the direct and indirect routes of
ascent and descent, be lost on the way either partially or wholly,
or become mixed up with misconceptions and falsehood.

But in this search for knowledge in Sushupti, there must not
remain a spark of indifference or idle inquisitiveness in the
higher consciousness. Not even a jot of lurking hesitation about
entering into the state, nor doubt about its desirability, nor about
the usefulness or accuracy of the knowledge gleaned on former
occasions, or to be presently gleaned. If there is any such doubt or
hesitancy, his progress is retarded. Nor can there be any cheating
or hypocrisy, nor any laughing in the sleeve. In our normal
wakeful state it always happens that when we believe we arc
earnestly aspiring, some one or more of the elements of one or
more of our lower consciousness belie us, make us feel deluded
and laugh at us, for such is the self-inconsistent nature of desire.

In this state which we are considering, there are subjective and
objective states, or classes of knowledge and experience, even as
there are the same in Yagrata. So, therefore, great care should be
taken to make your aims and aspirations as high as possible while
in your normal condition. Woe to him who would dare to trifle
with the means placed at his disposal in the shape of Sushupti.
One of the most effectual ways in which western mystics could
trifle with this is to seek for the missing links of evolution, so as to
bring that knowledge to the normal consciousness, and then with
it to extend the domain of "scientific" knowledge. Of course, from
the moment such a desire is entertained, the one who has it is
shut out from Sushupti. (5)



The mystic might be interested in analyzing the real nature of the
objective world, or in soaring up to the feet of Manus, (6) to the
spheres where Manava intellect is busy shaping the mould for a
future religion, or had been shaping that of a past religion. But
here the maximum and minimum limits by which nature controls
are again to be taken account of. One essential feature of Sushupti
is, as far as can now be understood, that the mystic must get at all
truths through but one source, or path, viz: through the divine
world pertaining to his own lodge (or teacher), and through this
path he might soar as high as he can, though how much
knowledge he can get is an open question.

Let us now inquire what state is the seership of the author of our
poem "The Seer," and try to discover the "hare's horns" in it. Later
on we may try to peep into the states of Swedenborg, P. B.
Randolph, and a few of the "trained, untrained, natural-born, self-
taught, crystal, and magic mirror seers."

I look at this poem solely to point out mistakes so as to obtain
materials for our study. There are beauties and truths in it which
all can enjoy.

In ancient days it was all very well for mystics to write
figuratively so as to keep sacred things from the profane. Then
symbolism was rife in the air with mysticism, and all the
allegories were understood at once by those for whom they were
intended. But times have changed. In this materialistic age it is
known that the wildest misconceptions exist in the minds of
many who are mystically and spiritually inclined. The generality
of mystics and their followers are not free from the superstitions
and prejudices which have in church and science their
counterpart. Therefore in my humble opinion there can be no
justification for writing allegorically on mysticism, and, by
publication, placing such writings within reach of all. To do so is



positively mischievous. If allegorical writings and misleading
novels are intended to popularize mysticism by removing existing
prejudices, then the writers ought to express their motives. It is
an open question whether the benefit resulting from such
popularization is not more than counterbalanced by the injury
worked to helpless votaries of mysticism, who are misled. And
there is less justification for our present allegorical writers than
there was for those of Lytton's time. Moreover, in the present
quarter of our century, veils are thrown by symbolical or
misleading utterances over much that can be safely given out in
plain words. With these general remarks let us turn to "The Seer."

In the Invocation, addressed evidently to the Seer's guru, (7) we
find these words:

"When in delicious dreams I leave this life,
And in sweet trance unveil its mysteries;
Give me thy light, thy love, thy truth divine!"

Trance here means only one of the various states known as
cataleptic or somnambulic, but certainly neither Turya nor
Sushupti. In such a trance state very few of the mysteries of "this
life," or even of the state of trance itself, could be unveiled. The
so-called Seer can "enjoy" as harmlessly and as uselessly as a boy
who idly swims in the lagoon, where he gains no knowledge and
may end his sport in death. Even so is the one who swims, cuts
capers, in the astral light, and becomes lost in something strange
which surpasses all his comprehension. The difference between
such a Seer and the ordinary sensualist is, that the first indulges
both his astral and physical senses to excess, while the latter his
physical senses only. These occulists fancy that they have
removed their interest from self, when in reality they have only
enlarged the limits of experience and desire, and transferred
their interest to the things which concern their larger span of life.



(8)

Invoking a Guru's blessings on your own higher nature for the
purpose of sustaining you in this trance state, is as blasphemous
and reprehensible an act of assisting descent, and conversion of
higher into lower energies, as to invoke your Guru to help you in
excessive wine drinking; for the astral world is also material. To
be able to solve the mysteries of any consciousness whatever,
even of the lowest physical, while in trance, is as vain a boast of
the hunters for such a state as that of physiologists or mesmerists.
While you are in trance state, if you are not ethical enough in
your nature, you will be tempted and forced, by your powerful
lower elements, to pry into the secrets of your neighbors, and
then, on returning to your normal state, to slander them. The
surest way to draw down your higher nature into the miry abyss
of your physical and astral world, and thus to animalize yourself,
is to go into a trance or to aspire for clairvoyance.

"And thou, (Guru) left me looking upward through the veil,
To gaze into thy goal and follow thee!"

These lines are highly presumptuous. It is impossible, even for a
very high Hierophant, in any of his states whatever, to gaze into
his Guru's goal (9) his subjective consciousness can but barely
come up to the level of the normal or objective consciousness of
his Guru. It is only during the initiation that the initiated sees not
only his own immediate goal, but also Nirvana, which of course
includes his Guru's goal also; but after the ceremony is over he
recollects only his own immediate goal for his next "class," but
nothing beyond that. (10) This is what is meant by the God
Jehovah saying to Moses: "And I will take away mine hand and
Thou shall see my back, but my face shall not be seen." And in the
Rig Veda it is said: (11) "Dark is the path of Thee, who art bright:
the light is before Thee."



Mr. Hellon opens his poem with a quotation from Zanoni: "Man's
first initiation is in trance: in dreams commence all human
knowledge, in dreams he hovers over measureless space, the first
faint bridge between spirit and spirit — this world and the world
beyond."

As this is a passage often quoted approvingly, and recognized as
containing no misconceptions, I may be permitted to pass a few
remarks, first, upon its intrinsic merits, and secondly, on Lytton
himself and his Zanoni. I shall not speak of the rage which
prevails among mystical writers for quoting without
understanding what they quote.

In Swapna state man gets human, unreliable knowledge, while
divine knowledge begins to come in Sushupti state. Lytton has
here thrown a gilded globule of erroneous ideas to mislead the
unworthy and inquisitive mysticism hunters, who unconsciously
price the globule. It is not too much to say that such statements in
these days, instead of aiding us to discover the true path, but give
rise to numberless patent remedies for the evils of life, remedies
which can never accomplish a cure. Man-made edifices called
true Raja Yoga, (12) evolved in trance, arise confronting each
other, conflicting with each other, and out of harmony in
themselves. Then not only endless disputation arises, but also
bigotry, while the devoted and innocent seekers after truth are
misled, and scientific, intelligent, competent men are scared away
from any attempt to examine the claims of the true science. As
soon as some one sided objective truth is discovered by a Mesmer,
a defender of ancient Yoga Vidya (13) blows a trumpet crying out,
"Yoga is selfmesmerization, mesmerism is the key to it, and
animal magnetism develops spirituality and is itself spirit, God,
Atman," deluding himself with the idea that he is assisting
humanity and the cause of truth, unconscious of the fact that he is
thus only degrading Yoga Vidya. The ignorant medium contends



that her "control" is divine. There seems to be little difference
between the claims of these two classes of dupes and the
materialist who sets up a protoplasm in the place of God. Among
the innumerable hosts of desecrated terms are Trance, Yoga,
Turya, initiation, &c. It is therefore no wonder that Lytton, in a
novel, has desecrated it and misapplied it to a mere semi-
cataleptic state. I, for one, prefer always to limit the term
Initiation to its true sense, viz., those sacred ceremonies in which
alone "Isis is unveiled."

Man's first initiation is not in trance, as Lytton means. Trance is
an artificial, waking, somnambulistic state, in which one can
learn nothing at all about the real nature of the elements of our
physical consciousness, and much less any of any other. None of
Lytton's admirers seems to have thought that he was chaffing at
occultism, although he believed in it, and was not anxious to
throw the pearls before swine. Such a hierophant as Mejnour —
not Lytton himself — could not have mistaken the tomfoolery of
somnambulism for even the first steps in Raja Yoga. This can be
seen from the way in which Lytton gives out absolutely erroneous
ideas about occultism, while at the same time he shows a
knowledge which he could not have, did he believe himself in his
own chaffing. It is pretty well recognized that he at last failed,
after some progress in occultism as a high accepted disciple. His
Glyndon might be Lytton, and Glyndon's sister Lady Lytton. The
hieroglyphics of a book given him to discipher, and which he
brought out as Zanoni, must be allegorical. The book is really the
master's ideas which the pupil's highest consciousness endeavors
to read. But they were only the mere commonplaces of the
master's mind. The profane and the cowardly always say that the
master descends to the plane of the pupil. Such can never happen.
And precipitation of messages, from the master is only possible
when the pupil's highest ethical and intuitive faculties reach the



level of the master's normal and objective state. In Zanoni, this is
veiled by the assertion that he had to read the hieroglyphics —
they did not speak to him. And he confesses in the preface that he
is by no means sure that he has correctly deciphered them.
"Enthusiasm," he says, "is when that part of the soul which is
above intellect soars up to the Gods, and there derives the
inspiration." Errors will therefore be due to wilful misstatements
or to his difficulty in reading the cipher.

"In dreams I see a world so fair,

That life would love to linger there,

And pass from this to that bright sphere.
In dreams ecstatic, pure and free,
Strange forms my inward senses see,
While hands mysterious welcome me."

Such indefinite descriptions are worse than useless. The inward
senses are psychic senses, and their perceiving strange forms and
mere appearances in the astral world is not useful or instructive.
Forms and appearances in the astral light are legion, and take
their shape not only from the seer's mind unknown to himself,
but are also, in many cases, reflections for other people's minds.

"Oh, why should mine be ever less,
And light ineffable bless
Thee, in thy starry loneliness,"

seems to be utterly unethical. Here the seer is in the first place
jealous of the light possessed by his guru, or he is grasping in the
dark, ignorant even of the rationale of himself being in lower
states than his guru. However, Mr. Hellon has not erred about the
existence of such a feeling. It does and should exist in the trance
and dreaming state. In our ordinary waking state, attachments,
desires, &.c., are the very life of our physical senses, and in the
same way the emotional energies manifest themselves on the



astral plane in order to feed and fatten the seer's astral senses,
sustaining them during his trance state. Unless thus animated, his
astral nature would come to rest.

No proof is therefore needed for the proposition that any state
which is sustained by desires and passions cannot be regarded as
anything more than as a means for developing one part of the
animal nature. Van Helmont is of the same opinion as Mr. Hellon.
(14) We cannot, therefore, for a moment believe that in such a
state the "I" of that state is Atman. (15) It is only the false "I"; the
vehicle for the real one. Ahankara — lower self, or individuality
of the waking state, for even in trance state the lower sixth
principle plays no greater part and develops no more than in the
wakeful state. The change is only in the field of action, from the
waking one to the astral plane; the physical one remaining more
or less at rest. Were it otherwise, we would find somnambules
day by day exhibiting increase of intellect, whereas this does not
occur.

Suppose that we induce the trance state in an illiterate man. He
can then read from the astral counterpart of Herbert Spencer or
Patanjali's books as many pages as we desire, or even the
unpublished ideas of Spencer; but he can never make a
comparison between the two systems, unless that has already
been done by some other mind in no matter what language. Nor
can any somnambule analyze and describe the complicated
machinery of the astral faculties, much less of the emotional ones,
or of the fifth principle. For in order to be analyzed they must be
at rest so that the higher self may carry on the analysis. So when
Mr. Hellon says:

"A trance steals o'er my spirit now,"

he is undoubtedly wrong, as Atman, or spirit, cannot go into a
trance. When a lower plane energy ascends to a higher plane, it



becomes silent there for a while until by contact with the
denizens of its new home its powers are animated. The
somnambulic state has two conditions, (a) waking, which is
psycho-physiological or astro-physical; (b) sleeping, which is
psychical. In these two the trance steals partly or completely only
over the physical consciousness and senses.

"And from my forehead peers the sight," etc.

This, with much that follows, is pure imagination or
misconception. As for instance, "floating from sphere to sphere."
In this state the seer is confined to but one sphere — the astral or
psycho-physiological —; no higher one can he even comprehend.

Speaking of the period when the sixth sense shall be developed,
he says:

"No mystery then her sons shall find,
Within the compass of mankind;
The one shall read the other's mind."”

In this the seer shows even a want of theoretical knowledge of the
period spoken of. He has madly rushed into the astral world
without a knowledge of the philosophy of the mystics. Even
though the twelfth sense were developed — let alone the physical
sixth — it shall ever remain as difficult as it is now, for people to
read one another's mind. Such is the mystery of Manas. (16) He is
evidently deluded by seeing the apparent triumphs during a
transitional period of a race's mental development, of those
minds abnormally developed which are able to look into the
minds of others; and yet they do that only partially. If one with a
highly developed sixth principle were to indulge for only six
times in reading others' minds, he would surely drain that
development down to fatten the mind and desires. Moreover, Mr.
Hellon's seer seems to be totally unaware of the fact that the



object of developing higher faculties is not to peer into the minds
of others, and that the economy of the occult world gives an
important privilege to the mystic, in that the pages of his life and
manas shall be carefully locked up against inquisitive prowlers,
the key safely deposited with his guru, who never lends it to any
one else. If with the occult world the laws of nature are so strict,
how much more should they be with people in general.
Otherwise, nothing would be safe. The sixth sense would then be
as delusive and a curse to the ignorant as sight and learning are
now. Nor shall this sixth sense man be "perfect." Truth for him
shall be as difficult to attain through his "sense," as it is now. The
horizon shall have only widened, and what we are now acquiring
as truth will have passed into history, into literature, into axiom.
"Sense" is always nothing else than a channel for desire to flow
through and torment ourselves and others.

The whole poem is misleading, especially such expressions as:
"His spirit views the world's turmoil; behold his body feed the
soil. — A sixth sense race borne ages since, to God's own zone.
"Our higher self — Atman — can never "view the world's
turmoil,” nor behold the body. For supposing that it did view the
body or the world's turmoil, it would be attracted to them,
descending to the physical plane, where it would be converted
more or less into physical nature. And the elevation of a sixth
sense race unphilosophically supposes the raising up of that
sense, which certainly has only to do with our physical nature, at
most our astro-physical nature, to the sphere of God or Atman.

By merely training the psychical powers true progress is not
gained, but only the enjoyment of those powers; a sort of alcohol
on the astral plane, which results in unfavorable Karma. The true
path to divine wisdom is in performing our duty unselfishly in
the station in which we are placed, for thereby we convert lower
nature into higher, following Dharma — our whole duty.



FOOTNOTES:
1. See Theosophist, Vol. I11, p. 177. (return to text)

2. See Esoteric Buddhism for the sevenfold classification adopted
by many Theosophists. (return to text)

3. Zanoni, Book IV, Chapter 2. (return to text)
4. Patanjali's Yoga Aphorisms, 30 & 31, Part I (return to text)

5. The following from the Kaushitaki Upanishad, (see Max Muller's
translation, and also that published in the Bibliotheka Indica,
with Sankaracharya's commentary — Cowell's tran.) may be of
interest to students. "Agatasatru to him: 'Balaki, where did this
person here sleep? Where was he? Whence did he come back?’
Balaki did not know. And Agatasatru said to him: "Where this
person here slept, where he was, whence he thus came back, is
this: The arteries of the heart called Hita extend from the heart of
the person towards the surrounding body. Small as a hair divided
a thousand times, they stand, full of a thin fluid of various colors,
white, black, yellow, red. In these the person is when sleeping, he
sees no dream (Sushupti). Then he becomes one with that prana
(breath) alone.”" (Elsewhere the number of these arteries is said to
be 101.) "And as a razor might be fitted in a razor case, or as fire
in the fire place, even thus this conscious self enters into the self
of the body, to the very hair and nails; he is the master of all, and
eats with and enjoys with them. So long as Indra did not
understand the self, the Asuras (lower principles in man)
conquered him. When he understood it, he conquered the Asuras,
and obtained the pre-eminence among all gods. And thus also he
who knows this obtains pre-eminence, sovereignty, supremacy."
And in the Khandogya Upanishad, VI Prap. 8, Kh, I: "When the
man sleeps here, my dear son, he becomes united with the True
— in Sushupti sleep — he is gone to his own self. Therefore they



say, he sleeps (Swapita), because he is gone (apita) to his own
(sva). And in Prasna Up 11, 1, "There are 101 arteries from the
heart; one of them penetrates the crown of the head; moving
upwards by it man reaches the immortal; the others serve for
departing in different directions." [Ep.] (return to text)

6. This opens up an intensely interesting and highly important
subject, which cannot be here treated of, but which will be in
future papers. Meanwhile, Theosophists can exercise their
intuition in respect to it. [Ep.] (return to text)

7. Guru, a spiritual teacher. (return to text)
8. Vide Light on the Path, Rule 1, note, part 1. (return to text)

9. There is one exceptional case where the Guru's goal is seen, and
then the Guru has to die, for there can be no two equals. (return
to text)

10. There is no contradiction between this and the preceding
paragraph where it is said, "To see the Guru's goal is impossible."
During the initiation ceremony, there is no separateness between
those engaged in it. They all become one whole, and therefore
even the High Hierophant, while engaged in an initiation, is no
more his separate self, but is only a part of the whole, of which
the candidate is also a part, and then, for the time being, having
as much power and knowledge as the very highest present. [Ep.]
(return to text)

11. Rig Veda, IV, VII, 9. (return to text)
12. Divine science. (return to text)

13. The knowledge of Yoga, which is, "joining with your higher
self.” (return to text)

14. See Zanoni, Book IV, c. iii. (return to text)



15. Highest soul. (return to text)

16. Fifth principle. (return to text)

The Path



The Path — April 1886

THE NATURE AND OFFICE OF BUDDHA'S RELIGION

From a dissertation by the Rt. Rev. H. Sumangala, High Priest of
Adam'’s Peak, Ceylon. (1)

What must a religion chiefly reveal? A religion, as such, must for
the most part propound what is not generally seen and felt in the
nature of sentient beings. It must also proclaim "the ways and
means" by which the good of the world is attained. These
teachings are essential to a religion, or it would, at best, become
only a system of philosophy or a science of nature. We find these
two essentials fully treated in the religion of Buddha.

Buddha says: (2) "The world has mounted on the passions and is
suspended therefrom — that is, the thoughts of men are hanging
down from the lusts and other evils. The whole world is
encompassed by decay; and Death overwhelms us all,
(consumption and decay ever slowly but steadily creep in and eat
into each and everything in existence, and it is here likened to
something like land encircled by sea). Nature has subjected us to
birth, decay, and death, and the deeds of our past lives are covered
by the terrors of death from our view, although the time of their
action is not very far removed from our present state of
existence. Hence it is that we do not view the scenes of our past
births. Human life before it arrives at its final destiny is ever
inseparable from Jati, Jara, Marana, etc., (birth, infirmities, death,
etc.). As we are at present we are in sorrow and pain, and we
have not yet obtained the highest object of our being. It behooves
us, therefore, to exert ourselves everytime and by all means to
attain to our summum ultimum, and we have to use and practice
'the ways and means' shown in religion in earnestness and
integrity."



Now what are they as set forth in Buddhism? "The man who is
ever fully in the observance of the precepts of morality; who sees
and understands things well and truly; who has perfect and
serene command over his thoughts; and who has his mind fixed
well in proper contemplation. I say that such a man alone will
safely pass over the dreadful torrent of metempsychosis, which is
indeed hard to be gone over safely and without meeting with
great obstacles and difficulties."

The way to holiness of being, to destruction of sorrows, pain, and
sufferings, and to the path to Nirvana and to its attainment, is the
starting of memory, on the body, on sensation, on mind, and on
the true doctrines, largely discoursed on by the Lord Gautama
Buddha. "Men are sanctified by their deeds, their learning, their
religious behavior, their morals, and by leading a holy life; they
do not become holy by race or wealth.” (3)

Buddha has opened up to us a supreme path for sanctification,
described in detail in many verses of His Dharma. (4) He says: "Oh
Bhikkus! what is the holy path which ought to be walked over to
destroy pain and sorrows! It is the ariya path, consisting of eight
members or component parts, which are: Right Seeing or correct
belief; right Thinking; right Words; right Actions; right Living;
right Exertions; right Recollecting; and right Composing of Mind
— the practice of Yoga."

Of all the paths this, the eight membered one, is the Supremest; of
the Truths, the fourfold one is the highest; of all classes of
knowledge, that of Nirvana is the most excellent, and of all bipeds
Buddha is the highest and most supremely exalted and
enlightened.

L. Right seeing is the correct and full comprehension of the four
facts or divisions, which are: Sorrows, the origin of sorrows, the
destruction of sorrows, and the ways and means to be used for



that destruction. Now this Right seeing may be viewed in two
ways, (1) worldly, (2) over worldly, or above the worldly way. The
first is understanding, while still we have not overcome our lusts,
passions, and desires, the effects of good and bad actions, and that
such acts alone brought about the effects; the second is brought
about by destroying lust, anger, &c., and rightly comprehending
what are known as the "four supreme verities."

II. Right thinking includes pondering on the abandoning of all
merely worldly happiness, bad desires, anger, &c., and the
cherishing of thoughts to live separated from them all; loathing to
take life, and the continued mental exercise of the determination
not to hurt a sentient being.

III. Right Speech avoids lying, slandering, uttering rough or vulgar
words, and vain babbling or empty talk.

IV. Right Actions is sanctifying the body by refraining from
killing, stealing, enjoying unlawful sexual intercourse, &c.

V. Right Living is obtaining a livelihood by being worthily
employed, supporting one's self.

VI. Right Exertion is to labor willingly and earnestly to prevent
evil thoughts from arising in the mind, nipping even the buds of
such thoughts already sprung, and by nourishing good thoughts
and by creating morally virtuous ideas when heart and mind are
vacant and empty of them.

VIL The seventh is the four above mentioned — in possession.

VIIIL. The last member includes the four dhyanas. Samma Samadhi,
or Right Meditation, is the last member of the Supreme Path. In
religion Samadhis are of various natures, but now we will confine
ourselves to one particular Samadhi.

It is that state of mind in which dispersed thoughts are brought



together and concentrated on one particular object. The chief
feature is composure of the mind, and its essential characteristic
is the restriction of thoughts from dispersion. Stability aids its
sustentation, and undisturbed happiness is its natural result.

The primary stage of this state of mind is known as Upachara
Samadhi; (5) the second, or advanced stage, as Uppana Samadhi.
(6)

It is also divided into two classes. Lokiya, (7) which any one may
enter into; and Lokuttara (8) which can be entered into only by
those who are free from worldly desires. The first is a preliminary
step to the attainment of the second. For the first, the devotee
must give himself up to devotion in the manner prescribed in 3d,
4th, and 5th angas of the Arya astangikamarga chatuparisuddhi
silas, and then free himself from the ten worldly troubles, which
arise: from building houses; connections with family; excessive
gains; the duties of a teacher; from manual work; journeys for
another or for one's own gain; sickness of teacher, pupils, and
parents; bodily sufferings; constant study, and worldly power and
its loss. Being free from these, he must then be acquainted with
the systematic process of meditation, instructed by a friend or an
eminent preceptor.

Meditation is of two classes. First, that wherein the devotee
exercises universal love of mankind, reflects that death is close at
hand, and that the human body, being liable to decay, is not to be
regarded with consideration. The second is that which applies to
a man according to his moral nature. (9) These are forty in
number. Taking one let us see how meditation should be
practiced.

Man's moral nature is divided into six classes: Sensuous, irascible,
ignorant, faithful, discreet, reflective. The first three are evil, and
the last three good qualities. If in any man's nature an evil and



virtue combine, that which predominates will influence his moral
character. The process of meditation, then, is to be decided by the
preceptor according to the tendency of the moral character as
thus influenced. (10) The devotee then seeks retirement resigned
to Buddha.

FOOTNOTES:
1. See Vol. 1, Theosophist. (return to text)

2. Tanhaya uddito loko; jaraya pari varato; Maccuna pihito loko;
Dukkhe loko patitthito. (return to text)

3. Kammam vijja dhammoca; Silam jivita muttamam; Etena
macca sujjhianti; Na-gottena dhanenava. (return to text)

4. Code of laws. (return to text)
5. Restraining thoughts from being dispersed. (return to text)

6. Effecting complete reconciliation and composure of mind.
(return to text)

7. Worldly. (return to text)
8. Superhuman. (return to text)

9. This means the particular kind which each man, because of
heredity, education, and class exercises. It is also known as using
the path pertaining to the Lodge or Ray, to which the one
meditating belongs. — [Ep.] (return to text)

10. See Bhagavad-Gita, c. 14. — [Ep.] (return to text)
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STUDIES IN THE UPANISHADS: 1
[BY A STUDENT]

Many American theosophists are asking, "What are the
Upanishads?" They are a portion of the ancient Aryan literature
which this journal has set itself to help lay before theosophists of
America, to the end that whatever in them is good and true may
be brought out. As Max Muller says, hitherto the Upanishads have
not received at the hands of Sanskrit and oriental scholars, that
treatment which in the eyes of philosophers and theologians they
seem so fully to deserve. He also calls them "ancient theosophic
treatises" and declares that his real love for Sanskrit literature
was first kindled by them. (1) They have received no treatment at
all in the United States, because they are almost absolutely
unknown in the original tongue in this country, and in
translations, have been but little studied here. Europe and
America differ in this, that while in England and Germany nearly
all such study is confined to the book-worm or the theologian,
here there is such a general diffusion of pretty fair education in
the people, that the study of these books, as translated, may be
made popular, a thing which in Europe is perhaps impossible.

Muller returned to the study of the Upanishads after a period of
thirty years, during which he had devoted himself to the hymns
and Brahmanas of the Vedas, and found his interest in them
undiminished. As for the period of these treatises, he says that has
been fixed provisionally, at about 800 B. C.

"o

The word means "secret charm," "philosophical doctrine;" and
more strictly, "to sit down near." Hindu theologians say the
Upanishads belong to revealed religion in opposition to that

which is traditional. In the opinion of our friend Muller, to whom



all western students must ever remain grateful no matter how
much they may disagree with his views as to the Vedas being the
lispings of baby man, "the earliest of these philosophical treatises
will always maintain a place in the literature of the world, among
the most astounding productions of the human mind in any age
and in any country." (2)

Professor Weber placed the number of Upanishads at 235; (3) in
1865 Muller put them at 149, and others added to that number, so
that even today the actual figures are not known. Indeed it is held
by several Orientalists, that before they assumed their present
form, a large mass of traditional Upanishads must have existed.

The meaning of the word which ought to be borne most in mind
is, "secret knowledge, or true knowledge" although there may be
a Upanishad or secret knowledge, which is false.

In the Chandogya Upanishad (I, 1,) after describing the deeper
meaning of OM, it is said that the sacrifice which a man performs
with knowledge, with faith, and with the Upanishad, i.e., with an
understanding of the secret charm, or underlying principles and
effects, is more powerful than when with faith, the only
knowledge possessed is of the rites themselves, their origin and
regularity. The sacrifice referred to is, not alone the one offered
on the altar in the temple, but that daily sacrifice which every
breath and every thought, brings about in ourselves.

THE MUNDAKA UPANISHAD

This is in the Atharva Veda. Although it has the form of a mantra,
it is not to be used in the sacrifices, as its sole object is to teach the
highest knowledge, the knowledge of Brahman, which cannot be
obtained by either worship or sacrifices. Offerings to the Gods, in
no matter what mode or church, restraining of the breath,
penances, or cultivation of the pychic senses, will not lead to the



true knowledge. Yet some works have to be performed, and many
persons require works, sacrifices and penances as stepping stones
to a higher life. In the progress of these works and sacrificial
performances, errors are gradually discovered by the individual
himself. He can then remove them. So the Hindu commentators
have explained the title of this Upanishad as the "shaving" one.
That is, it cuts off the errors of the mind like a razor. It is said by
European scholars that the title has not yet been explained. This
may be quite correct for them, but it is very certain the Hindu
explanation appears to the Hindu mind to be a very good one. Let
us proceed.

FIRST MUNDAKA

This means first shaving, or beginning of the process for
removing error. It may be considered as a division equivalent to
"first title," after which follow the lesser divisions, as: First
Khanda.

"1. Brahma was the first of the Devas, the maker of the
universe, the preserver of the world. He told the
knowledge of Brahman, the foundation of all knowledge, to
his eldest son Atharva."

Here at once should be noted, that although in Hindu theology we
find Brahma, Vishnu and Siva, as the creator, preserver and
destroyer, forming the Trinity, the Upanishad now before us —
for cutting away error — has not such a division. It says Brahma
is first, also the maker and the preserver. Even knowledge that is
true for certain stages of development becomes error when we
rise up into the higher plane and desire to know the true.
Similarly we find Buddha in his congregation teaching his
disciples by means of the "three vehicles," but when he had raised
them to the higher plane, he informed them that these vehicles
might be discarded and sat or truth be approached through one



vehicle.

The knowledge here spoken of is Brahman knowledge which is
the supreme vehicle.

"2. Whatever Brahma told Atharvan that knowledge
Atharvan told to Angir, he told it to Satyavaha Bharadvaga,
and he in succession told it to Angiras. "3. Sannaka, the
great householder, approached Angiras respectfully and
asked 'Sir, what is that through which if it is known,
everything else becomes known?' "4. He said to him: "Two
kinds of knowledge must be known, this is what all who
know Brahman tell us, the higher and the lower

5. 'The lower knowledge is the Rig-Veda,
Yajur-Veda, Sama-Veda, Atharva-Veda, Phonetics,
Ceremonial, Grammar, Etymology, Metre and Astronomy;
but the higher knowledge is that by which the
Indestructible (Brahma) is apprehended. "6. 'That which
cannot be seen nor seized, which has no origin and is

Trn

knowledge.

without qualities, no eyes nor ears, no hands nor feet, the
eternal, the all pervading, infinitesimal, that which is
imperishable, that is what is regarded by the wise as the
source of all beings. "7. 'As the spider sends forth and
draws in its thread, as plants grow on the earth, as from
every man hairs spring forth on the head and the body,
thus does everything arise here from the Indestructible. "8.
'The Brahman swells by means of meditation; hence is
produced matter; from matter mind, breath and intellect,
the seven worlds, and from the works performed by men
in the worlds, the eternal effects, rewards and punishment
of works. "9. 'From Him who perceives all and who knows
all, whose meditation consists of knowledge, from that
highest Brahman is born that other Hiranyagarbha —
name, form, and matter."



This Khanda unfolds broadly the whole philosophy. The following
ones go into particulars. It is very easy here to see that the
imperishable doctrine could not be communicated directly by the
Great Brahma to man, but it has to be filtered down through
various channels. The communicator of it to mortals, however,
would be regarded by his finite auditors as a god. The same
method is observable in the Bhagavad-Gita (ch. v) where Krishna
says to Arjuna that "this never failing doctrine I formerly taught
unto Vivaswat and he to Manu, who told it to Ikswaku, succeeding
whom came the Rajarshis who studied it." Manu is regarded as of
a wholly Divine nature although not the Great Brahm.

Now, when Angiras, as detailed in the Upanishad, had received
this higher knowledge, he was approached by a great
householder, by name Saunaka. This has reference to an ancient
mode of life in India when Saunaka would be called a grihastha,
or one who was performing all his duties to his family, his tribe,
and his nation while still in the world. All the while, however, he
studied the knowledge of Brahman, so that when the proper time
came for him to give up those duties of life, he could either die or
retire to solitude. It was not considered then to be a virtue for one
to violently sever all ties and assume the garb and life of a
mendicant devoted to religious contemplation, but the better way
was thought to be that one which resulted in our, so to speak,
consuming all the Karma of our family in ourselves. Otherwise it
would inevitably result that if he retired with many duties
unfulfilled, they waited, figuratively speaking, for him, sure to
attach to him in a succeeding incarnation and to work him either
injury or obstruction. So it was thought better to work out all such
results in the present life as far as possible.

We find here also a foreshadowing of some ideas held by the
Greek philosophers. In the third verse, the question is asked:



"What is that through which when it is known, the knower
thereof knows everything else.” Some of the Greeks said that we
must first ascend to the general, from which descent to the
particular is easy. Such, however, is directly opposite to the
modern method, which delights in going from particulars to
generals, from effects to causes. The true knowledge proceeds as
shown in the Upanishad. By endeavoring to attain to the
Universal Soul of all, the knowledge of the particular parts may
be gained. This is not easy, but it is easy to try. At the same time
do not forsake modern methods altogether, which correspond to
the lower knowledge spoken of in Verse 5. Therefore Angiras
says: Two kinds of knowledge, the lower and the higher, must be
known.

Here and there are persons who seem not to need the lower
knowledge, who pay no attention to it, and who apprehend the
higher flights impossible for others. This is what is known as the
result of past births. In previous incarnations these persons
studied upon all the lower planes so that their spiritual
perceptions do not now need that help and training which the
lower knowledge gives to others. They are approaching that state
which is beautifully described by Longfellow in his "Rain in
Summer," in these words: —

"Thus the seer,

With vision clear,

Sees forms appear and disappear,

In the perpetual round of strange,
Mysterious change

From birth to death, from death to birth;
From earth to heaven, from heaven to earth:
'Till glimpses more sublime,

Of things unseen before,

Unto his wondering eyes reveal



The Universe, as an immeasurable wheel
Turning forevermore
In the rapid and rushing river of Time."

(To be continued)
FOOTNOTES:
1. Sacred Books of the East, Vol. L. Ixv. (return to text)
2. Sacred Books, &c., Vol. I, Ixvii. (return to text)

3. Hist. of Sans. Lit., p. 155, note. (return to text)
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THE MYSTERY OF NUMBERS — Seth Pancoast

In a previous article on the Kabbalah, we spoke of it as being a
tradition embodying a noble philosophy, which is but slightly
understood, owing to its symbolical representations.

There were three forms of symbols introduced by the Ancient
Theosophists to express their thoughts and convey their ideas
from one to another. The object of the symbolic language was for
the purpose of preventing their esoteric knowledge from
becoming public property and to obviate persecution from those
who were in authority and held different views. These three
forms were: hieroglyphics, numbers and allegories.

It is the Kabbalistic science of numbers of which we purpose to
speak. Deity in constructing the universe, employed but few
means to accomplish a great purpose. They consisted energy and
law. The former is under control of the latter. The first act was the
positing of energy, which formed substance. In this manner He
converted chaos, which was a motionless, dark abyss, into activity
and light. Light is not energy, but primarily resulted from the
activity of atomic substance.

God creates all things by number, weight and measure, and with
an arithmetical and geometrical precision. The universal
continuity observed in nature is owing to the law that controls
energy. Any interference with this law throws energy out of
harmony, producing discord, and consequently a varying of
continuity.

Every seed has within it an individual life energy which gives to it
when developed into a plant or tree its type and form. Any
external interference induces a struggle for life in the forces in



maintaining their ancestral types and forms. Heredity may
produce the same by interfering with the law controlling
development.

The Kabbalists never intended to convey the idea that numbers
possessed special virtues. They merely represent them: for
example 3 represents a life entity; without this ternary
combination it would be impossible for life to exist. The self-
existing Deity is a Triune Entity: so is every individual life form.
Whether it be a Monera, the lowest structureless life organism, or
Man, the highest in the scale of living beings. Number three is
therefore called the generating number.

Again, 7 is the harmonic numeral, there being seven primary
grades of harmony, and in order to extend it, the scale of seven
must be repeated, and every repetition lessens the harmony and
tends to discord.

The Sepher Jetzirah, which is recognized by the Kabbalist as the
key of the Sohar, is a wonderful and obscure work. Its wisdom is
represented in ten numbers and twenty-two letters. From the
numbers "are drawn or cut" the twenty-two letters which are
divided into three mothers, seven double and twelve single
letters. According to the Sepher there were three acts of creation;
1st, Conception or Idea; 2nd The Word; 3rd. The Writings. For
example, first, God conceived in His own mind, the archetype of
the universe which constituted the design; second, the Word
represents the law and the energy it controls and directs in
carrying out the design; third the product arising from the second
constitute the writings.

The Sepher Jetzirah teaches that the hidden ways of wisdom are
in the ten sephiroth, which are usually termed spheres. The
Hebrews use the word "ways," which with us mean degrees,
forms or species. These hidden ways are the workings of the



forces producing differentiation of forms, which represents the
twenty-two letters, which are expressed as one in three, and three
in seven, and seven in twelve, making twenty-two.

The ten sephiroth interest us the most for they represent the
unity and synthesis of numbers and the manifestations of Deity in
nature. The first setir is called the Crown on account of its being
the abode of the En Soph (1) the unmanifested infinite Being; but
the first form by which he became known was the Memra or
"word," which is represented by the first three sephiroth, namely,
Kether, "the Crown," Chochma, "wisdom," Binah, "understanding."
(2) To express it more clearly, the first three sephiroth comprise a
Triune Entity, the verbalized spirit of God consisting of self-
consciousness, wisdom and love which embodied the Word, "the
heavenly man," "the man on high," (Ezekiel I, 26), the Adam
Kadmon of the Kabbalist, the Paradisical Adam of Genesis, the
Christ of the Christians and the Buddha of the Buddhists.

In order to be understood, we will state that the Triune spirit of
the world contains the word, and is therefore the source of
energy and life in both the subjective and objective worlds, and in
fact is the source of all that exists outside of spirit. It is under the
direction of spirit in developing forms and giving them activity
and life. We thus perceive how a knowledge of the word gives us
an insight into the work of God in creation.

Jacob Behmen was a mystic, and acquainted with the meaning of
the word which he obtained through illumination or the
unfolding of inner consciousness. What he called the Signatura
Rerum — the signature of all things — is the word. He describes it
as coming from a triune entity, which he locates in the super-
celestial world. It is first manifested in the subjective or esoteric
world, and afterwards in the objective. He also alludes to the
septenary which he applies to the external world; he could not



have understood the laws of harmonv or he would not have made
this application, for it applies to both the subjective and objective
worlds.

We will now explain the Tetractys of Pythagoras; before doing so,
however, we have a few remarks to make regarding his
Kabbalistic knowledge. He is said to have been initiated into the
secrets of nature by Daniel and Ezekiel, and subsequently
admitted into the Egyptian Sanctuaries upon a personal
recommendation by King Amosis. His tetractys proves that he
was thoroughly familiar with theosophical science, which
enabled him to study nature and arrive at correct conclusions. It
is a noted fact that he was familiar with the movements of the
heavenly bodies: which science did not reveal until centuries
after his death. If he mistook some of its details, his substantial
correctness was none the less wonderful. He was the founder of
the renowned school of Crotona, about five hundred years before
Christ. He maintained that the Sun is the center of a system
around which all the planets revolve, and that the fixed stars
were each the center of a system. He also believed that the
planets were inhabited and that they and our earth are ever
revolving in harmonious order — "keeping up a grand celestial
concert, inaudible to man, but as a music of the spheres audible
to God." He was not permitted to declare publicly all that he
knew, but taught it privately to a few chosen friends. He was also
familiar with the laws of attraction and repulsion, which
constituted one of the most important duties of the sanctuaries.
Newton was led to the discovery of these forces through the study
of the Kabbalah.

Speaking of Pythagoras calls to mind the Kabbalistic enigma
written by Plato and sent to Dionysius: "all things surround our
King, (God) He is the cause of all things: seconds for seconds and
thirds for thirds." This expresses the division of the Sephiroth.



Plato was an earnest and most intelligent Kabbalist.

We will now explain for the first time the Tetractys of Pythagoras,
which reveals the numerical meaning of the word. We remark,
however, before doing so, that there is a greater enigma attached
to it than is expressed by the numbers, which we cannot give for
several reasons. One is, the name has never been imparted; when
obtained, it was through self illumination; another is, it would
open the doors of masonry, and reveal the secrets of the order. It
is the key to mysticism — to religion and universal science.

In the Tetractys the four letters composing the name, are
arranged in a triangular form, enclosed with a double circle. (3)
The numerical division he has made applies to the super-celestial,
celestial and material worlds:

The Tetractys of Pythagoras.

Super Celestial. — The first series of numbers 1, 2, 3, 4 of the
tetractys refers to the super-celestial world.

1 is the unity of God represented thus: 2 God in nothing.
2 is the duality of God.

3 is the spirit of a triune entity.

4 is Divine volition, capable of determining choice and
forming a purpose, and manifesting activity.

Celestial. — The above numerals are combined in the following



order: — 1+2=3 — the manifestation of the word, in the celestial
world. 2+3=5 — substance or quintescent matter, produced by the
activity of the word.

3+4=7 — the law of harmony — the providence of God in Nature.
The celestial world is called by the Kabbalist the world of
harmony, which none can occupy save the pure in spirit.
Harmony is the only passport to Heaven.

Material. — The numeral 1, which represents the unity of God, is
not represented in this world — we only have the following
numerals:

2+3+4=9 — humanity with the word unmanifested in the spirit.
Yet it exists and can be made manifest through harmony of the
spirit. It not being manifested debars humanity from the pleasure
of enjoying the light of the celestial world. It is for this reason the
Kabbalist called it the world of darkness or Hades. It is also called
the world of discord. There are as many grades of discord here as
there are harmonies in the world above. When man throws off
the material covering of his soul, his consciousness reveals to him
his moral standard and he gravitates to the sphere with which he
is in accord. If harmonious he ascends, if discordant he descends.

10 is the synthesis of numbers. In the beginning before Deity
manifested himself, it stood thus 1 ; in the consummation of
creation it became reversed, thus 10.

FOOTNOTES:

1. From the negatives en and am and the noun Soph "end or
terminus." (return to text)

2. See Kabbalah, published by R. Worthington, 770 Broadway, N.
Y. (return to text)

3. See Kabbalah, Page 47. (return to text)
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SUFISM: I — C. H. A. Bjerregaard
In Two Parts: Part I, Texts; Part II, Symbols.
The spirit of Sufism is best expressed in the couplet of Katebi:

"Last night a nightingale sung his song, perched on a high cypress,
when the rose, on hearing his plaintive warbling, shed tears in
the garden, soft as the dews of heaven."

INTRODUCTION.

Sufism has not yet received fair treatment in any publication that
has appeared in Western literature.

The reason is that no Western writer upon the subject has
endeavored to understand it, either because of an intellectual
bias or from willful perversion. Most treatises are written under
strong dogmatic prejudices, or by persons intellectually and
morally incapable of rising to the A B C of a spiritual philosophy.

The present attempt to represent the doctrines and practices of
Sufism has been made in the hope of overcoming the effect of
these evils. We have studied patiently Sufism from Sufi works and
claim to be in full sympathy with our subject.

That which we here present to the judgment of the candid reader
is a part of a larger work we have been engaged on for many
years; a work designed as a text book for students in Mysticism.
This fact, the intention of making a text book for reference on all
mystic questions, will account for the unusual method adopted in
this series of articles.

In the first part we shall give a resume of Sufi doctrine with
copious quotations from Sufi works. In the second we shall give a



full exposition of Sufi practices and symbols.

The following is a partial list of works consulted and quoted
without further reference:

Tholuck, Sufismus, sive theosophia persarum — Tholuck,
Bluthensamm-lung der morgenl Mystik — Malcolm, Hist. of Persia
— Trans. of the lit. soc. of Bombay, vol. 1, art. by Capt. Graham — J.
von Hammer, Geschichte der Schonen Redekunste Persiens, mit
einer Bluthenlese — Garcin de Tassy, la poesie phil. et rel. chez les
Persans, in Rev. cont. 1856 — Fleischer, uber die farbigen
Lichterscheinungen der Sufis, in Zeitsh. f. morgl. Geselsch. vol. 16
— G. P. Brown, The Dervishes, or Oriental Spiritualism — Journal
of Am. Orient. Soc., vol. 8 — The Dabistan, or school of sects — E.
H. Palmer, Oriental Mysticism — Persian Poetry by S. Robinson —
Th. P. Hughes, Dict. of Islam — Ousely, Biographical notices of
Persian poets — Omar Khayyam, see ed. illust. by Vedder — Al
Gazzalij, la perle precieuse, par L Gautier — Allegories recits
poetiques traduit de I'arabe, du persan &c., par Garcin de Tassy —
Al Gazzali, Alchemy of Happiness tr. by H. A. Homes — Hammer-
Purgstall, Literatur-Geschichte der Araber — The works of
Nizami, Saadi, Attar, Jellalladin Rumi, Hafiz, Jami, Hatifi, &c., in
English, French, German and Latin translations — Lane's transl.
of the Quran — &c., &c.

PART I — TEXTS.
ORIGIN OF SUFISM

It is generally conceded among the Sufis that one of the great
founders of their system, as found in Islam, was the adopted son
and son-in-law of the Prophet, Ali-ibn-Abi-Talib. But it is also
admitted that their religious system has always existed in the
world, prior to Mohammed. It is known that a tribe, Sufah, from
whom possibly the name is derived, in "the time of ignorance”
separated themselves from the world and devoted themselves to



spiritual exercises like those of the present Sufis.

Sufism in its best known forms must thus be considered to be the
philosophy of Mohammedanism and to represent the protest of
the human soul against the formalism and barrenness of the
letter of the Quran. Still there is much in favor of Schmokler's
assertion (Essai sur les ecoles philos. chez les Arabes) that Sufism
is neither a philosophical system nor the creed of a religious sect,
but simply a way of living.

Perhaps the simplest statement is this: Sufism is Theosophy from
the standpoint of Mohammedanism.

Said-Abul-Chair (about A. D. 820) is often called the author of
Sufism. Abu Hashem (A. D. 767) has been called the first Sufi.

The Dabistan maintains the identity of the pure Sufis and that of
Platonism and it has popularly been supposed that Sufism has
borrowed very much from the Vedanta and from Plato and
Aristotle; it has even been confidently asserted that the similarity
is so striking to the student, that it is a most easy matter to find
identical statements in either of them. We must confess that our
study does not prove the assertion. The similarity is to be
accounted for by the universality of truth.

ETYMOLOGY

The root of the word implies wisdom, the Greek Sophia, purity,
spirituality, etc. Some have connected it with suf, wool, on
account of the woolen garment worn by the devotees.

Graham (1) maintains that "any person or a person of any
religion or sect, may be a Sufi. The mystery lies in this: a total
disengagement of the mind from all temporal concerns and
worldly pursuits; an entire throwing off not only of every
superstition, doubt, or the like, but of the practical mode of



worship, ceremonies, etc., laid down in every religion, which the
Mohammedans term Sheriat, being the law, or canonical law; and
entertaining solely mental abstraction, and contemplation of the
soul and Deity, their affinity, etc." In short, Sufism may be termed
the religion of the heart, as opposed to formalism and ritualism.

"Traces of the Sufi doctrine exist in some shape or other in every
region of the world. It is to be found in the most splendid
theogonies of the ancient school of Greece and of the modern
philosphers of Europe. It is the dream of the most ignorant and
the most learned, and is seen at one time indulging in the shade
of ease, at another traversing the pathless desert." (Malcolm Hist.
of Persia.)

Abu-Said-Abul-Chair, the accredited founder of Sufism, when
asked what Sufism was, answered: "What you have in the head,
give it up; what you have in the hand, throw it away; whatever
may meet you, depart not from it."

Dschuneid, a Sufi Shaikh, thus defined Sufism: "To liberate the
mind from the violence of the passions, to put off nature's claims,
to extirpate human nature, to repress the sensual instinct, to
acquire spiritual qualities, to be elevated through an
understanding of wisdom, and to practice that which is good —
that is the aim of Sufism."

Abul Hussein Nuri thus expressed himself: "Sufism is neither
precept nor doctrine, but something inborn. If it were a precept, it
could be followed; if it were a doctrine, it could be learned; it is
rather something inborn — and as the Quran says: 'Ye are created
in the image of God.' Evidently no one can, either by application
or by teaching, possess himself of the likeness of God."

SUFI DOCTRINES
DEITY



The Deity alone 1s and permeates all things. All visible and invisible
things are an emanation from Deity, and are not absolutely distinct
from it.

One sect "the Unionists," believe that God is as one with every
enlightened being. They compare the Almighty to a flame, and
their souls to charcoal; and say, that in the same manner that
charcoal when it meets flame, becomes flame, the immortal part,
from its union with God becomes God.

According to the Dabistan, the presence of the universal Deity is
fivefold. The first is the presence of "the absolute mystery." The
absolute mystery is one with "the invariable prototypes" (or
realities of things). The second is the presence of "the relative
mystery," and this belongs to pure intellects and spirits. The third
is the presence of "the mysterious relation,"” which is nearest to
the absolute evidence: this is the world of similitude or dream.
The fourth is the presence of the "absolute evidence" which
reaches from the center of the earth to the middle of the ninth
empyrean heaven. The fifth is "the presence of the rest," and this
is the universe in an extensive, and mankind in a restricted
acceptation.

Silvestre de Sacy gives the following explanation to the above
from Jorjani. The five divine presences are (1) the presence of the
absolute absence (or mystery); its world is the world of the fixed
substances in the scientific presence. To the presence of the
absolute mystery is opposed: (2) the presence of the absolute
assistance; it is the world of the throne or seat of God, of the four
elemental natures. (3) The presence of the relative absence; this is
divided into two parts: The one nearer the presence of the
absolute mystery; the world of which is that of spirits, which
belong to what is called intelligences and bare souls: the other: (4)
Nearer the presence of the absolute assistance: the world of



which is that of models (images). (5) The presence which
comprises the four preceding ones, and its world is the world of
mankind, a world which reunites all the worlds, and all they
contain.

GOOD AND EVIL: ETHICS

There is no absolute difference between Good and Evil; all that
exists, exists in unity and God is the real author of all the acts of
mankind.

The Sufi says that evil only came into the world through
ignorance, and that ignorance is the cause of error and disunion
among men. The following tale answers to the point: "Four
travelers — a Turk, an Arab, a Persian, and a Greek, having met
together, decided to take their meal in common, and as each one
had but ten paras, they consulted together as to what should be
purchased with the money. The first said Uzum, the second Ineb,
the third decided in favor of Inghur, and the fourth insisted upon
Stafilion. On this a dispute arose between them and they were
about to come to blows, when a peasant passing by happened to
know all four of their tongues, and brought them a basket of
grapes. They now found out, greatly to their astonishment, that
each one had what he desired."

They believe the emanating principle, proceeding from God, can

do nothing without His will and can refrain from nothing that He
wills. Some of them deny the existence of evil on the ground that
nothing but good can come from God.

The Dabistan: One sect, "the Eternals," conceive that man is
taught his duty by a mysterious order of priesthood, (2) whose
number and ranks are fixed, and who rise in gradation from the
lowest paths to the sublimest height of divine knowledge.

Another sect, "the Enlightened," teach that men's actions should



neither proceed from fear of punishment nor the hope of reward,
but from innate love of virtue, and detestation of vice.

THE SOUL, ITS LIFE AND CONDITIONS

The soul existed, before the body and is confined in it like in a cage.
To the Sufi, death is liberation and return to the Deity.

The soul is confined in a body (metempsychosis) to be purified, to
fulfill its destination, the union with Deity.

Without the grace of God (Fazlu allah) no soul can attain this
union, but God's grace can be obtained by fervently asking for it.

The soul of man is of God, not from God, an exile from Him; it
lives in the body as in a prison and banishment from God. Before
its exile the soul saw Truth, but here it only has glimpses "to
awaken the slumbering memory of the past." The object of all Sufi
teaching is to lead the soul onward by degrees to reach that stage
again.

"You say 'the sea and the waves," but in that remark you do not
believe that you signify distinct objects, for the sea when it heaves
produces waves, and the waves when they settle down again
become sea; in the same manner men are the waves of God, and
after death return to His bosom. Or, you trace with ink upon
paper the letters of the alphabet, a, b, ¢; but these letters are not
distinct from the ink which enabled you to write them; in the
same manner the creation is the alphabet of God, and is lost in
Him."

RELIGIONS

are matters of indifference; still they serve as stepping-stones to
realities. Some are more useful than others, among which is al-
Islam, of which Sufism is the true philosophy.



THE WORLD, &C.

The world is life and intellect, as far as the mineral kingdom; but
the manifestation of intellect in everybody is determined by the
temperature of the human constitution. Sometimes beauty attains
an excellence which is uttered with ecstasy, and becomes a
modulation more powerful than that which strikes the ear; and
this is the work of the prophet.

THE TARIGAH OR "JOURNEY OF LIFE" AND ITS STATES

The main duty of this life is Meditation on the Unity of Deity
(wahdaniyah), the Remembrance of God's Name (Zikr), and
Progression in the Tarigah (the Path, the Journey of Life).

Human life is a journey (safar) and the seekers after God are
travellers (salik). Perfect knowledge (marifah) of Deity as diffused
throughout creation is the purpose of the journey. Sufism is the
guide, and the end of the journey, is Union with God.

The natural state of every human being is nasut. In this slate the
disciple cannot yet observe the Law (shariat). This is the lowest
form of spiritual existence.

The states in the Tarigah are the following:

The first state is called Shariat — the state of law or method. The
student's passions are in this degree checked by a rigid
observance of ritual, &c., whereby he learns human nature and to
respect order and finds out for himself the rudiments of a
knowledge of God.

The second state is Tureequt or the way, or road. This state
implies mental or spiritual worship, abstracted totally from the
above. The student learns to see the propaedeutic nature of
ceremonies and devotes himself to realities. At this stage the
ascetic exercises begin and he holds communion with Melkut or



the angelic world.

The third state, Hugeequt, or the state of truth is the state of
inspiration or greater natural knowledge. The Sufi now lives no
more in faith but in subjective truth and spiritual power; he has
seen the similarity of God's nature and his own; all antinomies
are destroyed, even sin disappears from his reflections.

The fourth and last state is Marifut or union of spirit and soul
with God. "Union (with God) is reality, or the state, truth and
perception of things, when there is neither lord nor servant.” Still
"the man of God is not God; but he is not separate from God." At
this stage man's "corporeal veil will be removed, and his
emancipated soul will mix again with the glorious essence, from
which it had been separated, though not divided." (3)

Aziz Ibn Muhammad Nafasi in a book called al-Magsadu 'l-Aqsa or
the "Remotest Aim," (trans, in E. H. Palmer's Oriental Mysticism)
marks out the journey a little differently from that already
described.

When a man possessing the necessary requirements of fully
developed reasoning powers turns to them for a resolution of his
doubts and uncertainties concerning the real nature of the
Godhead, he is called a talib "a searcher after God."

If he has further desire for progress he is called a "murid" or "one
who inclines," and he places himself under the instruction and
guidance of a teacher and becomes a "traveller."

The first stage of his journey is called "ubudiyah" or "service" and
is as described above.

The second stage is ishq or "love." He loves God. The divine love
filling his heart, it expels all other loves and brings him to the
third stage, Zuhd or "seclusion." He occupies himself exclusively



with contemplation of God and his attributes, and comes to the
fourth state, Marifah or "knowledge."

When settled he is come to the fifth stage, wajd or "ecstasy" he
now receives revelations and soon reaches the sixth stage, that of
hagigah or "truth" and proceeds to the final state, that of "wasL,"
or "union with God."

He has now finished the journey and remains in the state he has
come to, still going on, however, progressing in depth of
understanding. Finally he comes to "the total absorption into
Deity."

The Zikr, or ecstastic exercises belonging to the training on this
journey, will be explained in our second part: Symbols.

THE SEVEN WAY-STATIONS OF PILGRIMAGE are these: (4)

The first degree consists of penitence, obedience, and meditation,
and in this degree the light is, as it were, green.

The second degree is the purity of the Spirit from satanic qualities,
violence, and brutality, because as long as the spirit is the slave of
satanic qualities, it is subject to concupiscence, and this is the
quality of fire. In this state Iblis evinces his strength, and when
the spirit is liberated from this, it is distressed with the quality of
fierceness, which may be said to be flashing and this is
conformable to the property of wind. Then it becomes insatiable
(lit. eager after anything to excess), and this is similar to water.
After this it obtains quietness, and this quality resembles earth
(i.e., apathy or cessation from all action). In the degree of repose,
the light is as it were, blue, and the utmost reach of one's progress
is the earthly dominion.

The third degree is the manifestation of the heart, by laudable
qualities, which is similar to red light, and the utmost reach of its



progress is the middle of the upper dominion; and in this station
the heart praises God, and sees the light of worship and spiritual
qualities.

The fourth degree is the applying of the constitution to nothing else
but to God and this is similar to yellow light, and the utmost reach
of its progress is the midst of the heavenly Malkat "dominion."

The fifth degree of the soul is that which resembles white light,
and the utmost aim of its progress is the extreme heavenly
dominion.

The sixth degree is the hidden, which is like a black light, and the
utmost reach of its progress is "the world of power."

The seventh degree is "the evanescence of evanescence," which is
annihilation " and "eternal life," and is colorless. It is absorption
in God, non-existence and effacement of the imaginary in the true
being, like the loss of a drop of water in the ocean. It is eternal life
as the union of the drop with the sea. "Annihilation" is not to be
taken in the common acceptation, but in a higher sense,
"annihilation in God."

SUFI SYMBOLICAL LANGUAGE

The Sufis inculcate the doctrine, "Adore the Deity in his
creatures." It is said in a verse of the Quran — "It is not given to
man that the Deity should speak to him; if it does so it is by
inspirations, or through a veil." Thus all the efforts of man should
tend to raise the veil of divine love and to the annihilation of the
individuality which separates him from the Divine essence; and
this expression "raise up the veil" has remained in the language
of the East as expressive of great intimacy.

One of the most violent and able of the enemies of the Sufis, says
that they deem everything in the world a type of the beauty and



power of the Deity and adds that it appears from both their
actions and writings, that it is in the red cheeks of beautiful
damsels that they contemplate its beauty; and in the "impious"
daring of Nimrod and of Pharaoh, that they see and admire the
omnipotence of its power. (5)

The Persian commentator Suruni says in regard to sexual love:
"the beauty of the wife is a ray from God and not from the
beloved herself. The Mystic recognizes the fact of the divine
beauty everywhere in creation, and loves because he in beauty
sees a revelation of the blessings of the divine name. It is
therefore the prophet says he prefers these three things to all
others: women, incense, and enjoyments."

Jellaladdin Rumi said: "They (the Sufis) profess eager desire, but
with no carnal affection, and circulate the cup, but no material
goblet: since all things are spiritual, all is mystery within
mystery."

Jami exclaims, addressing the Deity:

Sometimes the wine, sometimes the cup we call Thee!
Sometimes the lure, sometimes the net we call Thee!
Except Thy name, there is not a letter on the tablet of the
universe:

Say, by what name shall we call Thee?

Nizami explains himself:

Think not that when I praise wine I mean the juice of the
grape;

I mean that wine which raiseth me above self,

"My cup-bearer" is to perform my vow to God:

"My morning draught from the tavern" is the wine of self
oblivion.
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My heaven so long as I have enjoyed existence.
Never hath the tip of my lip been stained with wine!

In regard to Hafis it is maintained that by wine he invariably
means devotion; and his admirers have gone so far as to compose
a dictionary of words of the language, as they call it, of the Sufis.
In that vocabulary sleep is explained by meditation on the divine
perfections, and perfume by hope of divine favor; gales (i.e.
Zephyrs) are illapses of grace; kisses and embraces, the raptures
of piety; idolators, infidels, and libertines are men of the purest
religion, and their idol is the creator himself: the tavern is the cell
where the searcher after truth becomes intoxicated with the wine
of divine love. Read with this key to the esoteric meaning, Mr.
Clouston says, the gazelles of Hafis are no longer anacreontic and
bacchanalian effusions, but ecstatic lucubrations on the love of
man to his creator. The keeper, or wine seller, the spiritual
instructor: beauty denotes the perfection of the supreme being;
tresses and curls are the expansion and infiniteness of his glory;
lips, the hidden and inscrutable mysteries of his essence; down on
the cheek, the world of spirits, who encircle the creator's throne;
and a black mole is the point of indivisible unity; lastly,
wantonness, mirth and ebriety, mean religious ardor, ecstasy and
abstraction from all terrestrial thoughts and contempt for all
worldly things.

Mohemmed Missiree: On the Tesavuf, or spiritual life of the Sufis.
Translated from the Turkish by John P. Brown, Esq., of the
American embassy at Constantinople. (In Journ. of Am. Orient.
Soc. vol. viil.):

What is the beginning of at-Tesavuf? Faith, which has six pillars,
namely: (1) Belief in God, (2) in His Angels, (3) in His Books, (4) in
His Prophets, (5) and in the Last Day, and (6) in His decree of
Good and Evil. What is the result of the Tesavuf? It is not only the



reciting with the tongue of these pillars of faith but also
establishing them in the heart. What is the distinction between a
Sufi and an ordinary person? The knowledge of an ordinary
person is a "counterfeit faith" whereas that of the Sufi is "true
faith" What do you mean by "counterfeit faith?" It is that which
an ordinary person has derived from his forefathers, or from the
teachers and preachers of his own day, without knowing why it is
essential that a man should believe in these six articles for his
soul's salvation. What is the proof of faith? The proof of faith
consists in a search being made for the true origin of each of
these six pillars of faith, until the enquirer arrives at "the Truth."
The Sufis regard certain things as lawful which are forbidden. For
instance, they enjoin the use of wine, wine-shops, the wine-cup,
sweethearts; they speak of the curls of their mistresses, and the
moles on their faces, cheeks, &c. and compare the furrows on
their brows to verses of the Quran. What does this mean? The
Sufis often exchange the external features of all things for the
internal, the corporeal for the spiritual, and thus give an
imaginary signification to outward forms. They behold objects of
a precious nature in their natural character and for this reason
the greater part of their words have a spiritual and figurative
meaning. For instance, when, like Hafis, they mention wine, they
mean a knowledge of God, which, figuratively considered, is the
love of God. Wine, viewed figuratively, is also love; love and
affection are here the same thing. The wine-shop, with them,
means "spiritual director," for his heart is said to be the
depository of the love of God. The sweetheart means the excellent
preceptor, because, when anyone sees his beloved, he admires
her perfect proportions, with a heart full of love. As the lover
delights in the presence of his sweetheart, so the Salik rejoices in
the company of his beloved preceptor. The sweetheart is the
object of a worldly affection, but the preceptor of a spiritual
attachment. The curls or ringlets of the beloved are the grateful



praises of the preceptor, tending to bind the affections of the
disciple; the moles on her face signify that when the pupil, at
times, beholds the total absence of all worldly wants on the part
of the preceptor, he also abandons all the desires of both worlds
— he perhaps even goes so far as to desire nothing else in life
than his preceptor; the furrows on the brow of the beloved one,
which they compare to verses of the Quran, mean the light of the
heart of the preceptor; they are compared to verses of the Quran,
because the attributes of God, in accordance with the injunction
of the Prophet, "Be ye endued with divine qualities," are
possessed by the preceptor.

(To be continued.)
FOOTNOTES:
1. Trans. Bomb. lit. Soc. Comp. the Dabistan. (return to text)

2. The Dabistan: The prophet is a person who is sent to the people
as their guidege to the perfection which is fixed for them in the
presence of God, according to the exigency of the dispositions
determined by the fixed substances, whether it be the perfection
of faith, or another. (return to text)

3. It is to this state the Sufis refer Mohammed's words: "I have
moments when neither prophet nor angel can comprehend me."
(return to text)

4. From the Dabistan. Comp. Zeitschrift d. morgl. Gesellsch,16 art.
by Fleischer Ueber die farbigen lichterscheinungen der Sufis.
(return to text)

5.]. P. Brown, Dervishes pp. 333. (return to text)

The Path



The Path — May 1886

THEOSOPHICAL SYMBOLISM — Nilakant

The number 7 has, ever since the Theosophical Society was
founded November 17th, 1875, played a prominent part in all its
affairs, and, as usual, the symbols which particularly relate or
pertain to the Society are in number, seven. They are: first the
seal of the Society; second, the serpent biting his tail: third, the
gnostic cross near the serpent's head; fourth, the interlaced
triangles; fifth, the cruxansata in the centre; sixth, the pin of the
Society, composed of a cruxansata entwined by a serpent,
forming together T. S.: and seventh, OM the sacred Vedic word.

The seal of the Society contains all of the symbols enumerated,
excepting aum, and is the synthesis of them. It, in fact, expresses
what the Society is itself, and contains, or ought to, in symbolic
form, the doctrines which many of its members adhere to.

A symbol to be properly so called, must be contained in the idea
or ideas which it is intended to represent. As a symbol of a house
could never be the prow of a boat, or the wing of a bird, but must
be contained somewhere in the form of the house itself: that is, it
must be an actual part chosen to represent or stand for the whole.
It need not be the whole, but may be a lower form or species used
as the representative of a higher of the same kind. The word is
derived from the Greek words meaning to throw with, that is to
throw together. To be a just and correct symbol, it should be such
as that the moment it is seen by one versed in symbolism, its
meaning and application become easily apparent. The Egyptians
adopted to represent the soul passing back to its source, after the
trial in the Hall of Two Truths, a winged globe, for a globe is a
symbol of either the Supreme Soul or a portion of it, and the
wings were added to represent its life and flight to the upper



spheres. In another branch of their symbology they represented
justice by a scale which gives a just balance; while even there in
the Hall of Two Truths, they reverted again to the other mode and
symbolized the man being weighed by justice, in the form of his
heart over against the feather of truth in the opposite pan of the
scales.

There is one very curious hieroglyph of the Egyptians which
deserves some study by those of curious mind. Here we will
merely point it out, remarking that there is a mine of great value
in the Egyptian method of picturing their ideas of the macrocosm.
In one of the numerous papyri now in the British Museum, there
is a picture of a globe being held up by a beetle by means of his
head and two fore legs, while he is standing upon a sort of
pedestal which has certain divisions, looking on the whole, like a
section of an hour glass crossed by horizontal lines that project
from each side. This pedestal represents stability: but what does
the whole mean or shadow forth? Those who can follow up
suggestions should direct their thoughts to the relation which the
Sun bears to the earth in its orbital revolution.

To proceed with our analysis: The second symbol is, the serpent
biting his tail. This is wisdom, and eternity. It is eternity, because
that has neither beginning nor end and therefore the ring is
formed by serpent swallowing his tail. There is an old hermetic
symbol similar to this, in which the circle is formed by two
serpents interlaced and each swallowing the tail of the other one.
No doubt the symbolism in that is, in respect to the duality of the
manifested All, and hence, two serpents inextricably entwined.

Furthermore, the scales of the reptiles form the figures of facettes
or diamonds, which shadow forth the illimitable diversity of the
aspects of wisdom or truth. This is not due to any want of
coherence or congruity in truth itself, but solely to the diverse



views which each individual takes of the one Truth. These
reflecting facettes are the beings composing the macrocosm: each
one has developed himself only to a certain degree, and therefore
can only appreciate and reflect that amount of wisdom which has
fallen to his lot. As he passes again and again through the form of
man, he slowly develops other various powers of appreciating
more truth, and so at the last may become one with the whole —
the perfect man, able to know and to feel completely his union
with all. This is when he has acquired the highest Yoga. So in our
experience and in history and ethnology we find individuals,
nations and races, whose want of responsiveness to certain ideas,
and others whose power to grasp them, can only be explained by
the doctrines of Reincarnation and Karma. If those doctrines are
not accepted, there is no escape from a blank negation.

It is not necessary to express the duality of the Supreme Soul by
two serpents, because in the third component part of the Seal,
elsewhere, that is symbolized by the interlaced triangles. One of
these is white, that one with the point uppermost, and the other is
black with its apex directed downward. They are intertwined
because the dual nature of the Supreme, while in manifestation,
is not separate in its parts. Each atom of matter, so called, has also
its atom of spirit. This is what the Bhagavad-Gita (1) denominates
Purusha and Prakriti, and Krishna there says that he is at once
Purusha and Prakrili, he is alike the very best and the very worst
of men. These triangles also mean, "the manifested universe." It is
one of the oldest and most beautiful of symbols, and can be
discovered among all nations, not only those now inhabiting the
earth, but also in the monuments, carvings and other remains of
the great races who have left us the gigantic structures now silent
as far as the voice of man is concerned, but resounding with
speech for those who care to listen. They seem to be full of ideas
turned into stone.



The triangles thus combined form in the interior space, a six
sided plane figure. This is the manifested world. Six is the number
of the world, and 666 is the great mystery which is related to the
symbol. St. John talks of this number. Around the six sided center
are the six triangles projecting into the spiritual world, and
touching the enclosed serpent of wisdom. In an old book, this is
made by the great head of the Lord rising above the horizon of
the ocean of matter, with the arms just raised so that they make
the upper half of the triangle. This is the "long face," or
macrocoscopos, as it is called. As it rises slowly and majestically,
the placid water below reflects it in reverse, and thus makes the
whole double triangle. The lower one is dark and forbidding in its
aspect, but at the same time the upper part of the darker one is
itself light, for it is formed by the majestic head of this Adam
Kadmon. Thus they shade into one another. And this is a perfect
symbolism, for it clearly figures the way in which day shades into
night, and evil into good. In ourselves we find both, or as the
Christian St. Paul says, the natural and spiritual man are always
together warring against each other, so that what we would do
we cannot, and what we desire not to be guilty of, the darker half
of man compels us to do. But ink and paper fails us in the task of
trying to elucidate this great symbol. Go to Hermes, to St. John, the
Kabbalah, the Hindu books, wherever you please, and there will
you find the seven times seven meanings of the interlaced
triangles.

OM is the Sacred Vedic syllable: let us repeat it with a thought
directed to its true meaning. (2)

Within the small circle, placed upon the serpent, is a cross with its
ends turned back. This is called the Gnostic Cross. It signifies
evolution, among other ideas, for the turning back of its ends is
caused by the revolving of the two diameters of the circle. The
vertical diameter is the spirit moving down and bisecting the



horizontal. This completed, the revolution round the great circle
commences, and that motion is represented in the symbol by the
ends turned back. In Chapter III. of Bhagavad-Gita. Krishna says:
"He who in this life does not cause this cycle, thus already
revolved, to continue revolving lives to no purpose, a life of sin,
indulging his senses." That is, we must assist the great wheel of
evolution and not oppose it; we must try to help in the great work
of returning to the source from whence we came, and constantly
endeavor to convert lower nature into higher, not only that of
ourselves, but also of our fellow men and of the whole animated
world.

This cross is also the symbol of the Hindu Chakkra, or discus, of
Vishnu. In the Mahabharata is described the conflict between the
Asuras and Devas, for the possession of the vase of Amreeta
which had been churned with infinite trouble, from the ocean,
and which the Asuras desired to take for themselves. The conflict
began when Rahu, an Asura, assuming the form of a Deva, began
drinking the ambrosia. In this case the Amreeta was spiritual
wisdom, material existence, immortality, and also magic power.
The deceit of Rahu was discovered before he had swallowed, and
then the battle began.

"In the midst of this dreadful hurry and confusion of the fight,
Nar and Narayan, entered the field together. Narayan beholding a
celestial bow in the hands of Nar, it reminded him of his Chakkra,
the destroyer of the Asuras. The faithful weapon, ready at the
mind's call, flew down from heaven with direct and refulgent
speed, beautiful, yet terrible to behold. And being arrived,
glowing like the sacrificial flame, and spreading terror around,
Narayan with his right arm formed like the elephantine trunk,
hurled forth the ponderous orb, the speedy messenger, and
glorious ruin of hostile towns, who raging like the final all
destroying fire, shot bounding with desolating force, killing



thousands of the Asuras in his rapid flight, burning and involving,
like the lambent flame, and cutting down all that would oppose
him. Anon he climbeth the heavens from whence he came."
(Mahabharata, Book I, Chap 15.)

Exekiel, of the Jews, saw this wheel, when he was among the
captives by the river Chebar in Chaldea. In a vision he saw the
four beasts and the man of the Apocalypse, and with them "for
each of the four faces," was a wheel, of the color of a beryl; it was
"as a wheel within a wheel," and they went wherever the living
creatures went, "for the spirit of the living creatures was in the
wheels." All of this appeared terrible to him, for he says: "And
when they went I heard a noise like the noise of great waters, like
the voice of the Almighty, a noise of tumult like the noise of a
host."

There are many other meanings concealed in this symbol, as in
all the others.

In the center of the interlaced triangles is placed the Cruxansata.
This is also extremely ancient. In the old Egyptian papyri it is
frequently found. It signifies life. As Isis stands before the
candidate, or the soul, upon his entry, she holds in one hand this
cross, while he holds up his hand that he may not look upon her
face. In another there is a winged figure, whose wings are
attached to the arms, and in each hand is held the same cross.
Among other things we find here the horizontal and vertical
diameters once more, but conjoined with the circle placed on top.
This is the same as the old astrological sign for Venus. But in the
seal, its chief and most important meaning is the regenerated
man. Here in the center, after passing the different degrees and
cycles, both spirit and matter are united in the intelligent
regenerated man, who stands in the middle knowing all things in
the manifested universe. He has triumphed over death and holds



the cross of life.

The last theosophical symbol is, the pin of the Society, adopted
early in its history but not used much. It is the cross we have just
been considering, entwined in such a way by a serpent, that the
combination makes T S as a monogram.

The foregoing is not exhaustive. Every symbol should have seven
meanings of principal value, and out of every one of those we
have been considering can be drawn that number of
significations. Intelligent study of them will be beneficial, for
when a consistent symbol, embodying many ideas is found and
meditated upon, the thought or view of the symbol brings up each
idea at once before the mind.

FOOTNOTES:
1. Bhagavad-Gita. ch. 13; id. ch. 10. (return to text)

2. Path, No. 1, p. 24. (return to text)
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A HINDU CHELA'S DIARY: I (1)

In the month of December he arrived at Benares, on what he
hoped would be his last pilgrimage. As much as I am able to
decipher of this curious manuscript, written in a mixture of Tamil
— the South Indian language — with Mahratta, which, as you
know, is entirely dissimilar, shows that he had made many
pilgrimages to India's sacred places, whether by mere impulse or
upon actual direction, I know not. If he had been only any
ordinary religiously disposed Hindu we might be able to come to
some judgment hereupon, for the pilgrimages might have been
made in order to gain merit, but as he must long ago have risen
above the flowery chains of even the Vedas, we cannot really tell
for what reason these journeys were made. Although, as you
know, I have long had possession of these papers, the time had
not until now seemed ripe to give them out. He had, when I
received them, already long passed away from these busy scenes
to those far busier, and now I give you liberty to print the
fragmentary tale without description of his person. These people
are, you know, not disposed to have accurate descriptions of
themselves floating about. They being real disciples, never like to
say that they are, a manner quite contrary to that of those famed
professors of occult science who opportunely or inopportunely
declare their supposed chelaship from the house top.

*** Twice before have I seen these silent temples standing by the
rolling flood of sacred Ganges. They have not changed, but in me
what changes have occurred! And yet that cannot be, for the I
changeth not, but only the veil wrapped about, is either torn

away or more closely and thickly folded round to the disguising of
the reality. * * * It is now seven months since I began to use the
privilege of listening to Kunala. Each time before, that I came to



see him, implacable fate drove me back. It was Karma, the just
law, which compels when we would not, that prevented me. Had I
faltered then and returned to the life then even so far in the past,
my fate in this incarnation would have been sealed — and he
would have said nothing. Why? Happy was I that I knew the
silence would have not indicated in him any loss of interest in my
welfare, but only that the same Karma prevented interference.
Very soon after first seeing him I felt that he was not what he
appeared exteriorly to be. Then the feeling grew into a belief
within a short time so strong that four or five times I thought of
throwing myself at his feet and begging him to reveal himself to
me. But I thought that was useless, as I knew that I was quite
impure and could not -be trusted with that secret. If I remained
silent I thought that he would confide to me whenever he found
me worthy of it. I thought he must be some great Hindu Adept
who had assumed that illusionary form. But there this difficulty
arose, for I knew that he received letters from various relatives in
different parts, and this would compel him to practice the illusion
all over the globe, for some of those relatives were in other
countries, where he had been too. Various explanations suggested
themselves to me. * * * I was right in my original conception of
Kunala that he is some great Indian Adept. Of this subject I
constantly talked with him since — — although I fear I am not,
and perhaps shall not be in this life worthy of their company. My
inclination has always been in this direction. I always thought of
retiring from this world and giving myself up to devotion. To
Kunala I often expressed this intention, so that I might study this
philosophy, which alone can make man happy in this world. But
then he usually asked me what I would do there alone? He said
that instead of gaining my object I might perhaps become insane
by being left alone in the jungles with no one to guide me; that I
was foolish enough to think that by going into the jungles I could
fall in with an adept: and that if I really wanted to gain my object



I should have to work in the reform in and through which I had
met so many good men and himself also, and when the Higher
Ones, whom I dare not mention by any other names, were
satisfied with me they themselves would call me away from the
busy world and teach me in private. And when I foolishly asked
him many times to give me the names and addresses of some of
those Higher Ones he said once to me: 'One of our Brothers has
told me that as you are so much after me I had better tell you
once for all that I have no right to give you any information about
them, but if you go on asking Hindus you meet what they know
about the matter you might hear of them, and one of those Higher
Ones may perhaps throw himself in your way without your
knowing him, and will tell you what you should do.' These were
orders, and I knew I must wait, and still I knew that through
Kunala only would I have my object fulfilled. * * *

"I then asked one or two of my own countrymen, and one of them
said he had seen two or three such men, but that they were not
quite what he thought to be 'Raj Yogs.' He also said he had heard
of a man who had appeared several times in Benares, but that
nobody knew where he lived. My disappointment grew more
bitter, but I never lost the firm confidence that Adepts do live in
India and can still be found among us. No doubt too there are a
few in other countries, else why had Kunala been to them. * * * In
consequence of a letter from Vishnurama, who said that a certain
X (2) lived in Benares, and that Swamiji K knew him. However,
for certain reasons I could not address Swamiji K directly, and
when I asked him if he knew X he replied: "If there be such a man
here at all he is not known." Thus evasively on many occasions he
answered me, and I saw that all my expectations in going to
Benares were only airy castles. I thought I had gained only the
consolation that I was doing a part of my duty. So I wrote again to
Nilakant: "As directed by you I have neither let him know what I



know of him nor what my own intentions are. He seems to think
that in this I am working to make money, and as yet I have kept
him in the dark as regards myself, and am myself groping in the
dark. Expecting enlightenment from you, etc." * * * The other day
Nilakant came suddenly here and I met Sw. K. and him together,
when to my surprise K at once mentioned X, saying he knew him
well and that he often came to see him, and then he offered to
take us there. But just as we were going, arrived at the place an
English officer who had done Kunala a service in some past time.
He had in some way heard of X and was permitted to come. Such
are the complications of Karma. It was absolutely necessary that
he should go too, although no doubt his European education
would never permit him to more than half accept the doctrine of
Karma, so interwoven backward and forwards in our lives, both
those now, that past and that to come. At the interview with X, I
could gain nothing, and so we came away. The next day came X to
see us. He never speaks of himself, but as 'this body.' He told me
that he had first been in the body of a Fakir, who, upon having his
hand disabled by a shot he received while he passed the fortress
of Bhurtpore, had to change his body and choose another, the one
he was now in. A child of about seven years of age was dying at
that time, and so, before the complete physical death, this Fakir
had entered the body and afterwards used it as his own. He is,
therefore, doubly not what he seems to be. As a Fakir he had
studied Yoga science for 65 years, but that study having been
arrested at the time he was disabled, leaving him unequal to the
task he had to perform, he had to choose this other one. In his
present body he is 53 years, and consequently the inner X is 118
years old. * * * In the night I heard him talking with Kunala, and
found that each had the same Guru, who himself is a very great
Adept, whose age is 300 years, although in appearance he seems
to be only 40. (3) He will in a few centuries enter the body of a
Kshatriya, (4) and do some great deeds for India, but the time had



not yet come."
FOOTNOTES:

1. The original MS. of this Diary as far as it goes is in our
possession. The few introductory lines are by the friend who
communicated the matter to us. — [Ed.] (return to text)

2. 1find it impossible to decipher this name. (return to text)

3. There is a peculiarity in this, that all accounts of Cagliostro, St.
Germain and other Adepts, give the apparent age as forty only. —
[Ed.] (return to text)

4. The warrior caste of India. — [Ed.] (return to text)
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SUFISM: II — C. H. A. Bjerregaard
In Two Parts: Part I, Texts; Part II, Symbols.
The spirit of Sufism is best expressed in the couplet of Katebi:

"Last night a nightingale sung his song, perched on a high
cypress, when the rose, on hearing his plaintive warbling,
shed tears in the garden, soft as the dews of heaven."

(Continued)
SUFI ECSTACY

MOTTO: "Highest nature wills the capture; "Light to light!"
the instinct cries;

And in agonizing rapture falls the moth, and bravely
dies.

Think not what thou art, Believer; think but what thou
mayest become

For the World is thy deceiver, and the Light thy only
home." (Palm Leaves.)

ABULFAZL (A.D. 1595):

O Lord, whose secrets are for ever veiled,

And whose perfection knows not a beginning!

End and beginning both are lost in thee;

No trace of them is found in thy eternal realm.

My words are lame; my tongue, a stony tract;

Slow wings my foot, and wide is the expanse.

Confused are my thoughts; but this is thy best praise —
In ecstasy alone I see thee face to face!

SHEMS TEBREEZ.



What advice, O Musselmans? I don't know myself; I (1) am
neither Christian nor Jew, nor am I a fire-worshipper nor
Musselman.

I am not from the East or West, nor am I of land or fire.

I am not from the country of Iran, nor am I from the land
of Khoorassan.

I am neither of water nor air, nor am I of fire or earth.

I am not of Adam or Eve, nor am I of the inhabitants of
paradise.

My place is no place, my sign is without sign:

I have neither body nor soul, — what is there then? I am
the soul of my Beloved. (2)

When I took out my heart, the two worlds I saw as one. He
is the first, he is the last, he is the manifest, He is the secret.
Except Him, and that I am Him, I do not know anything
else.

O thou, Shems Tebreez, why this rapture in this world?
Except with rapture, and enthusiastic ardour, this work
cannot be effected."

ECSTASY. THE HEART AS MEDIUM.

All the earth I'd wandered over, seeking still the beacon
light.
Never tarried in the day time, never sought repose at night;
Till T heard a reverend preacher all the mystery declare,
Then I looked within my bosom, and 'twas shinning
brightly there.

(E. H. Palmer, Orient. Myst.)

Who so knoweth himself, knoweth the Godhead. — Thy
soul is the sufficient proof of the existence of the Godhead:
When by reflection thou hast penetrated to that deep
within, thou shalt discover there the Universal Worker of



his work. (D'Herbelot — Persian Paraphrases.

Wouldst know where I found the Supreme? One step
beyond self. — Behind the veil of self shines unseen the
beauty of the Beloved. — (Aphorisms.)

Soul of the soul! Neither thought nor reason comprehend
thy essence, and no one knows thy attributes. Souls have
no idea of thy being. The prophets themselves sink into the
dust before thee. Although intellect exists by thee, has it
ever found the path of thy existence? Thou art the interior
and the exterior of the soul. — (Attar.)

They who see God are ever rapt in ecstacy. * * * (The
Mesnevi.)

ECSTASY. NATURE AS MEDIUM

The varied pictures I have drawn on space,
Behold what fair and goodly sights they seem;
One glimpse I gave them of my glorious face,
And lo! 'tis now the universal theme.
(E. H. Palmer, Orient. Myst.)

Recognize the mark of Deity in every place, and never
place the foot without its own limit. The world is the image
of the Godhead. — (Buslami.)

RABIA LEGENDS

— The widow Rabia (3) is reported having said "an interior
wound consumes my heart; it can only be cured by communion
with a friend. (4) I shall remain sick till the day of judgment when
I shall reach my end. —

— It is told of Rabia that once when requested to marry, she
answered: My being has for a long time been in marital



communion; hence I say that my ego is long ago lost in itself and
arisen again in Him (in God); since then I am entirely in His
power, yea, I am He. He, who would ask me for a bride, would ask
me, not from myself, but from Him (God). Hassan Basri (a famous
Mohamedan Theologian) asked her how she had reached this
state. She answered: In this way, everything which I had found I
lost again in Him (God). When questioned as to by which mode
she knew Him, she made answer: O, Hassan, you know Him by
certain methods and means, I know Him without modes and
means. —

— Ibn Chali Kan tells about Rabia that she often in the middle of
the night went up upon the roof and in her loneness cried out: O,
my God! Now is silenced the noise of the day, and the lover enjoys
the night with the beloved, but I enjoy myself in my loneness with
Thee; Thou art my true lover. —

— It is told of her that once while journeying to Mecca on seeing
the Kaaba she exclaimed: What is the Kaaba to me? I need the
Lord of the Kaaba! I am so near God that I apply to myself his
words: He who approaches me by an inch, him I approach by a
yard. What is the Kaaba to me? —

— Feri'd Eddin Attar tells about her, that she, once while crossing
the fields, cried out: Deep longing after God has taken posession
of me! True, Thou art both earth and stone, but I yearn to behold
Thee, Thyself. The high God spoke to her in her heart, without a
medium: O, Rabia! Do you not know that once when Muses
requested to see God, only a grain fell from the sun and he
collapsed: Be satisfied with my name! —

— Once asked if she beheld God while worshipping Him.
"Assuredly,"” said she, "I behold Him, for Whom I cannot see, I
cannot worship." —



— Once when Rabia was sick three famous Theologians called
upon her, namely Hassan Basri, Malik Dinar, and Schakik Balchi.
Hassan said: The prayers of that man are not sincere who refuses
to bear the Lord's chastisements. Schakik added to that: He is not
sincere who does not rejoice in the Lord's chastisements. But
Rabia, who detected selfish joy even in those words, replied: He is
not sincere in his prayers, who does not, when he beholds his
Lord, forget entirely that he is being chastised. —

— On one occasion Rabia was questioned concerning the cause of
an illness and replied: I allowed myself to think on the delights of
paradise, therefore my Lord has punished me. —

ACTS OF ADEPTS (5)

Munsoor Halaj attained victory of the body, by incessant prayer
and contemplation. He used to say "I am the Truth."

The following story is told of him. He observed his sister go out
frequently at night, and wondering what it meant, he resolved to
watch her and see where she went. He did so and found that she
went to a company of celestial spirits, who gave her of their
nectar or immortal beverage. Thinking that a drop might be left
in the cup after his sister had drank from it, he took hold of it and
did, much against her warning, get a drop of the divine fluid. Ever
afterwards he went about exclaiming "I am the Truth!" This was
too much for the observers of the canonical law and they
sentenced him to be impaled alive. When they came to take him,
he told them, that he did not fear them, they could do him no
harm, and when they were putting him on the stake, he
disappeared from them and appeared in a sitting posture in the
air at a small distance over the stake. This was repeated several
times. His spirit ascended to heaven and asked the Prophet if it be
right that he should suffer. The Prophet advised him to suffer,
otherwise there would be an end to formal religion. On this



Munsoor Halaj's spirit descended and permitted the body to take
the course of nature. When about to be impaled, he called a
disciple of his, told him the secret and that his voice, "I am the
Truth" would be heard, when they after burning him, should
throw his ashes into the sea; and that the sea would rise and
overflow all the land, if they did not take his godhra (6) and place
it on the rising-waves. It so all happened. —

A Sufi poet has explained the cause of Munsoor's death, to lie in
the fact, that he revealed a mystery.

Of Shems Tebreez the following story is told. He raised a King's
only son from death by throwing his mantle over him and
ordering him "Rise by my order." For this he was summoned
before the ecclesiastical court and sentenced to be flayed alive.
When the sentence came to be executed, no knives could cut him,
his body was invulnerable. It is related, that he ascended in spirit
to heaven and the Prophet directed him to undergo his
punishment, which he subsequently did. He directed the doctors
of Law, himself, how to begin to cut the skin from his feet, or
rather made the incision himself. When they had thus flayed him,
he requested his own skin, be given to him as the letter of the law
was fulfilled, and they gave it to him. Of this he made his Khirgeh
or derwish's habit, threw it over his shoulders, and went away.

After that the doctors of law ordered everybody to give him
nothing to eat, drink, etc. He thus remained for some days
without food, etc. At last he found a dead ox and cut out a piece,
but as no one dared give him fire, he ordered the sun to descend
from the firmament and come nearer to broil his meat. The sun
obeyed — but the prince and people fearing the consequences
implored him to relieve their sufferings by ordering the sun to
return to its station. He granted their request.

TEXTS FROM REPRESENTATIVE SUFIS



Al-Ghazzali (Abu Hamid Muhammed ibn Muhammad ibn Ahmad
al Ghazzali.) surnamed Hajjatu 'I-Islam ("the proof of Islam"). He
was born at Tus A.D. 1058 and died A.D. 1111. —

The following are his own words: "I said to myself: the aim of my
life is simply to know the truth of things; therefore I must
ascertain what knowledge is. * * I then said to myself the only
hope of acquiring incontestable convictions is by the perceptions
of the senses and by necessary truths. Their evidence seemed to
me to be indubitable. I soon began to examine the objects of
sensation and speculation to see if they were beyond doubt and
doubts crowded in upon me, that my incertitude became
complete. * * I abandoned the senses, therefore, having seen all
my confidence in their truth shaken. * * * Perhaps, said I, there is
no assurance but in the notions of reason, viz., in first principles.
*** Upon this the senses replied: "What assurance have you that
your confidence in reason is not of the same nature as your
confidence in us? May there not be some other judge superior to
reason? The non-appearance of such a judge is no proof of his
non-existence. * * * I came to reflect on sleep, how during sleep
we give to visions, reality and consistence, and have no suspicion
of their untruth. On awaking we see they were nothing but
visions. What assurance have we that all we feel and see and
know when we are awake does actually exist?"

Al Gazzali had now come to disbelief and distrust of the world of
sense. He gave his wealth away, left Bagdad and retired into
Syria, to the desert, where he spent two years in solitary struggle,
combating his passions, purified his heart and prepared for
another world. He attained freedom. Afterwards he said: "The life
of man passes through three degrees. The first or infantile state is
that of pure sensation; the second is that of understanding, and
the third that of reason, where the intellect perceives the



necessary truths, etc. But there is a fourth state, beyond these
three, in which man perceives the hidden things, that have been,
and that will be and the things that escape both the senses and
reason. This state is Freedom."

AL GAZZALI: ALCHEMY OF HAPPINESS

CHAP I. ON THE KNOWLEDGE OF THE SOUL, AND HOW KNOWLEDGE OF THE SOUL IS

THE KEY TO THE KNOWLEDGE OF GOD.

O seeker after the divine mysteries! Know thou that the door to
the knowledge of God will be opened to a man first of all, when
he knows his own soul, and understands the truth about his own
spirit, according as it has been revealed, "he who knows himself
knows his Lord also."

If you wish, O seeker of the way! to know your own soul, know
that the blessed and glorious Cod created you of two things: the
one is a visible body, and the other is a something internal, that is
called spirit and heart, which can only be perceived by the mind.
But when we speak of the heart, we do not mean the piece of flesh
which is in the left side of the breast of man, for that is found in a
dead body and in animals: it may be seen with the eyes, and
belongs to the visible world. That heart, which is emphatically
called spirit, does not belong to this world, and although it has
come to this world, it has only come to leave it. It is the sovereign
of the body, which is its vehicle, and all the external and internal
organs of the body are its subjects. Its special attribute is to know
God and to enjoy the vision of the Beauty of the Ford God. — They
will ask you about the spirit. Answer, "The spirit is a creation by
decree of the Ford. The spirit belongs to the world of decrees. All
existence is of two kinds, one is of the world of decrees, and the
other is of the world of creation. To Him belong creation and
decree."



— That spirit, which has the property of knowing God is called
the heart; it is not found in beasts, nor is it matter or an accident.
The heart has been created with angelic qualities. It is a substance
of which it is difficult to apprehend the essence. The law does not
permit it to be explained, but there is no occasion for the student
being acquainted with it at the outset of his journey.

— Know, O seeker after the divine mysteries! that the body is the
kingdom of the heart, and that in the body there are many forces
in contrariety with the heart, as God speaks in his Holy Word.

— Know, O student of wisdom! that the body, which is the
kingdom of the heart, resembles a great city. The hand, the foot,
the mouth and the other members resemble the people of the
various trades. Desire is a standard bearer; anger is a
superintendent of the city, the heart is its sovereign, and reason is
the vizier. The sovereign needs the service of all the inhabitants.
But desire, the standard bearer, is a liar, vain and ambitious. He is
always ready to do the contrary of what reason, the vizier,
commands. He strives to appropriate to himself whatever he sees
in the city, which is the body. Anger, the superintendent, is
rebellious and corrupt, quick and passionate. He is always ready
to be enraged, to spill blood, and to blast one's reputation. If the
sovereign the heart, should invariably consult with reason, his
vizier, and when desire was transgressing, should give to wrath
to have power over him (yet, without giving him full liberty,
should make him angry in subjection to reason, the vizier, so that
passing all bounds he should not stretch out his hand upon the
kingdom), there would then be an equilibrium in the condition of
the kingdom, and all the members would perform the functions
for which they were created, their service would be accepted at
the mercy seat, and they would obtain eternal felicity.

The dignity of the heart is of two kinds; one is by means of



knowledge, and the other through the exertion of divine power.
Its dignity by means of knowledge is also of two kinds. The first is
external knowledge, which everyone understands: the second
kind is veiled and cannot be understood by all, and is extremely
precious.

— In the second, by the power of thought, the soul passes from
the abyss to the highest heaven, and from the East to the West.

The most wonderful thing of all is, that there is a window in the
heart from whence it surveys the world. This is called the
invisible world, the world of intelligence, or the spiritual world.

— The heart resembles a pure mirror, you must know, in this
particular, that when a man falls asleep, when his senses are
closed, and when the heart, free and pure from blamable
affections, is confronted with the preserved tablet, then the tablet
reflects upon the heart the real states and hidden forms inscribed
upon it. In that state the heart sees most wonderful forms and
combinations. But when the heart is not free from impurity, or
when, on waking, it busies itself with things of sense, the side
towards the tablet will be obscured, and it can view nothing. For,
although in sleep the senses are blunted, the image-making
faculty is not, but preserves the forms reflected upon the mirror
of the heart.

— In death, the senses are completely separated and the veil of
the body is removed, the heart can contemplate the invisible
world and its hidden mysteries, without a velil, just as lightning or
the celestial rays impress the external eye.

— If a person calls into exercise, in perfection, holy zeal and
austerities, and purifies his heart from the defilement of
blamable affections, and then sits down in a retired spot,
abandons the use of his external senses, and occupies himself



with calling out "O God! O God!" his heart will come into harmony
with the visible world, he will no longer receive notices from the
material world, and nothing will be present in his heart but the
exalted God. In this revelation of the invisible world, the windows
of the heart are opened, and what others may have seen in a
dream, he in this slate sees in reality. The spirits of angels and
prophets are manifested to him and he holds intercourse with
them. The hidden things of the earth and heaven are uncovered
to him. * * * Probably the knowledge of all the prophets was
obtained in this way, for it was not obtained by learning.

— When the heart is free from worldly lusts, from the animosities
of society and from distractions by the senses, the vision of God is
possible. And this course is adopted by the Mystics. It is also the
path followed by the prophets.

— The heart of man while in the spiritual world knows its Maker
and Creator; it had mingled with the angels and knows for what
service it was created.

— To whomsoever this revelation has been vouchsafed, if it
directs him to reform the world, to invite the nations to turn to
God, and to a peculiar way of life, that person is called a prophet,
and his way of life is called a law; and that influence which
proceeds from him, which transcends what is ordinary, is called a
miracle. If he has not been appointed to invite nations, but
worships in accordance with the law of another, he is called a
saint, and that which proceeds from him, which transcends what
is ordinary, is called a manifestation of grace.

— The knowledge of God, which is the occasion of the revelation
of truth, cannot be acquired without self-denial and effort. Unless
a man has reached perfection and the rank of a Superior, nothing
will be revealed to him, except in cases of special divine grace
and merciful providence, and this occurs very rarely.



— You have now learned, O student of the divine mysteries, the
dignity of the heart through knowledge.

— Now listen to the heart's dignity through divine power and the
greatness of which it is capable.

— When God wills it, the angels send forth the winds, cause the
rain to fall, bring forth the embryo in animals, shape their forms,
cause seeds to sprout in the earth and plants to grow, many
legions of angels being appointed to this service. The heart of
man, being created with angelic properties must also have
influence and power over the material world; * * * and if the
animal and ferocious qualities should not be dominant, if it
should look upon a lion or tiger with "majesty" they would
become weak and submissive. If it should look with kindness
upon one who is sick, his infirmity might be changed to health. If
it should look upon the vigorous with majesty, they might become
infirm. The reality of the existence of these influences is known
both by reason and experience.

— In whomsover these influences are shown to have power, if he
occasions misery in the exercise of this power, he is designated a
sorcerer.

— The heart has dominion and control through three channels.
One is through visions; — the second is through the dominion
which the heart exercises over its own body; — the third source
of dominion of the heart is through knowledge. — Some persons
have all things opened up to them by the will of God. This kind of
knowledge is called "infused and illuminated" as God says in his
Word: "we have illuminated him with our knowledge." These
three specialities are all of them found in certain measure in
some men, in others two of them are found, and in others, only
one is found: but whenever the three are found in the same



person, he belongs to the rank of prophets or of the greatest of the
saints. Man cannot comprehend states of being which transcend
his own nature. No person can understand any individual who
belongs to a scale of rank above him.

— The path of mysticism is sought for by all men, and longed for
by all classes of society, yet those who attain to the end are
exceedingly rare.

— The body is but an animal to be ridden by the heart, which is it
rider, while the heart's chief end is to acquire a knowledge of
God.

CHAP. II. ON THE KNOWLEDGE OF GOD.

— In the books of former prophets it is written, "Know thine own
soul, and thou shalt know thy Lord,” and we have received it in a
tradition, that "He who knows himself, already knows his Lord."

— Everyone in the sphere to which he attains, is still veiled with a
veil. The light of some is as of a twinkling star. Others see as by
the light of the moon. Others are illuminated as if by the world-
effulgent sun. To some the invisible world is even perfectly
revealed, as we hear in the holy word of God: "And thus we
caused Abraham to see the heaven and the earth.” And hence it is
that the prophet says: "There are before God seventy veils of light;
if he should unveil them, the light of His countenance would burn
everything that came into His presence.”

CHAP. III. ON THE KNOWLEDGE OF THE WORLD.

— Know, that this world is one stage of our life for eternity. For
those who are journeying in the right way, it is the road of
religion. It is a market opened in the wilderness, where those who
are travelling on their way to God, may collect and prepare
provisions for their journey, and depart thence to God, without



sorrow or despondency.
— The world is delusive, enchanting and treacherous.

— The world will be brought to the great assembly at the last day,
in the form of a woman with livid eyes, pendent lips, and
deformed shape, and all the people will look upon her, and will
exclaim, "what deformed and horrible person is that, whose
aspect alone is severe torture to the soul.” And they will be
answered, "It was on her account that you were envying and
hating one another, and were ready to slay one another. It was on
her account that you rebelled against God, and debased
yourselves to every sort of corruption.” And then God will order
her to be driven off to hell with her followers and her lovers. (7)

The Lord Jesus (upon whom be peace!) declares that the world is
like the man who drinks sea water. The more he drinks, the more
his internal heat increases, and unless he stops, he will destroy
himself by drinking.

CHAP. IV. ON THE KNOWLEDGE OF THE FUTURE WORLD.

— Know, beloved, that we cannot understand the future world,
until we know what death is: and we cannot know what death is,
until we know what life is: nor can we understand what life is,
until we know what spirit is.

— The following is an illustration of the duration of eternity, so
far as the human mind can comprehend it. If the space between
the empyreal heaven to the regions below the earth, embracing
the whole universe, should be filled up with grains of mustard
seed, and if a crow should make use of them as food and come
but once in a thousand years and take but a single grain away, so
that with the lapse of time there should not remain a single grain,
still at the end of that time not the amount of a grain of mustard
seed would have been diminished from the duration of eternity.



AL GAZZALI ON PRAYER

— Prayers are of three degrees, of which the first are those that
are simply spoken with the lips. Prayers are of the second kind,
when with difficulty, and only by a most resolute effort, the soul
is able to fix its thoughts on Divine things without being disturbed
by evil imaginations: of the third kind, when one finds it difficult
to turn away the mind from dwelling on Divine things. But it is
the very marrow of prayer, when He who is invoked takes
possession of the soul of the suppliant, and the soul of him who
prays is absorbed into God to whom he prays, and his prayer
ceasing, all consciousness of self has departed, and to such a
degree, that all thought whatsoever of the praying is felt as a veil
betwixt the soul and God. This state is called by the Mystics
"absorption," for the reason that the man is so absorbed, that he
takes no thought of his body, or of anything that happens
externally, none of what occurs in his own soul, but, absent as it
were from all such matter whatsoever, is first engaged in going
towards his Lord, and finally is wholly in his Lord. If only the
thought occurs that he is absorbed into the Absolute, it is a
blemish: for that absorption only is worthy of the name which is
unconscious of itself. And these words of mine, although they will
be called, as I well know, but foolish babbling by raw theologians,
are yet by no means without significance. For consider, the
condition of which I speak, resembles that of a person who loves
any other object, as wealth, honor, or pleasure. We see such
persons so carried away with their love, and others with anger,
that they do not hear one who speaks to them, nor see those
passing before their eyes; nay, so absorbed are they in their
passion, that they do not perceive their absorption. Just so far as
you turn your mind upon your absorption, you necessarily turn it
away from that which is the object of it."



Again he says: "The commencement of this is the going to God,
then follows the finding Him, when the "absorption" takes place.
This is, at first, momentary, as the lightening swiftly glancing
upon the eye. But afterwards confirmed by use, it introduces the
soul into a higher world, where the most pure, essential essence
meeting it, tills the soul with the image of the spiritual world,
while the majesty of deity evolves and discovers itself."

Omar Khayyam (Ghias uddin Abul Fath Omar ibn Ibrahim Al
Khayyam) was born in Khorassan "the focus of Persian culture"
and is supposed to have died A. D. 11 23.

He was not affiliated with any Sufi order, but large parts of his
works are full of true Sufi philosophy and are recognized as such.

The first part of the following quotations are taken from the
translation by E. H. Whinfield in Trubner's Oriental Series. The
second part is extracted from B. Quarritch's ed. 1879.

MOTTO: There is a mystery I know full well,
Which to all, good and bail, I cannot tell;
My worlds are dark, but I cannot unfold
The secrets of the "station" where I dwell.

(66) — to attain unconsciousness of self
Is the sole cause I drink me drank with wine. —

(108) They preach how sweet those Houri brides will be,
But I say wine is sweeter — taste and see! —

(120) Ten powers, and nine spheres, eight heavens made
He,

And planets seven, of six sides, as we see,

Five senses, and four elements, three souls,

Two worlds, but only one, O man, like thee. —

(124) What lord is fit to rule but "Truth?" not one.



What beings disobey His rule? not one. —

(131) Thy being is the being of Another,

Thy passion is the passion of Another.

Cover thy head, and think, and then wilt see,
Thy hand is but the cover of Another. —

(148) Allah hath promised wine in Paradise,
Why then should wine on earth be deemed a vice? —

(225) When the fair soul this mansion doth vacate,
Each element assumes its principal state, —

(266) They go away, and none is seen returning,

To teach that oilier world's recondite learning:

"Twill not be shown for dull mechanic prayers,

For prayer is naught without true heartfelt yearning.—

(285) Life's fount is wine, Khizer (8) its guardian
I, like Elias, (9) find it where I can;

'Tis sustenance for heart and spirit too,

Allah himself calls wine "a boon to man." —

(340) Man is the whole creation's summary,
The precious apple of great wisdom's eye;
The circle of existence is a ring,

Whereof the signet is humanity. —

(351) The more I die to self, I live the more,
The more abase myself, the higher soar;

And, strange! the more I drink of Being's wine,
More sane I grow, and sober than before! —

(369) This world a body is, and God its soul,

And angels are its senses, who control

Its limbs — the creatures, elements, and spheres;
The One is the sole basis of the whole. —



(376) Some look for truth in creeds, and forms, and rules;
Some grope for doubts or dogmas in the schools;

But from behind the veil a voice proclaims,

"Your road lies neither here nor there, O fools." —

(400) My body's life and strength proceed from Thee!
My soul within and spirit are of Thee!

My being is of Thee, and Thou art mine,

And I am Thine, since 1 am lost in Thee! —

(31) Up from Earth's Centre through the Seventh Gate
I rose, and on the Throne of Saturn (10) sate,

And many a Knot unravel'd by the Road;

But not the Master-knot of Human Fate. —

(32) There was the Door to which I found no Key;
There was the Veil through which I might not see:
Some little talk awhile of Me and Thee

There was — and then no more of Thee and Me. (11) —

(33) Earth could not answer; nor the Seas that mourn[lb]
In flowing Purple, of their Lord forlorn;

Nor rolling Heaven, with all his Signs reveal'd

And hidden by the sleeve of Night and Morn.

(34) Then of the Thee in Me who works behind[lb]
The Veil, I lifted up my hands to find

A Lamp amid the Darkness; and I heard,

As from Without — "The Me Within Thee Blind!" —

(35) Then to the Lip of this poor earthern Urn
Ilean'd, the Secret of my Life to learn:

And Lip to Lip it murmur'd "While you live,

Drink! — for once dead, you never shall return." —

(36) I think the Vessel, that with fugitive



Articulation answered, once did live,
And drink; and Ah! the passive lip I kiss'd.
How many kisses might it take — and give! — (12)

(44) Why, if the Soul can fling the dust aside.
And naked on the Air of Heaven ride.

Wer't not a Shame — wer't not a Shame for him
In this clay carcase crippled to abide?

(50-52) A Hair perhaps divides the False and True;
Yes; and a single Alif were the clue —

Could you but find it — to the Treasure-house.
And peradventure to The Master too.

Whose secret Presence * * *

**** eludes your pains;

Taking all shapes * * *; and

They change and perish all — but He remains.[1b]
A moment guess'd — then back behind the Fold
Immerst of darkness* * *

(55-56) You know, my Friends, * * *

I made a Second Marriage in my house;
Divorced old barren Reason from my Bed,
And took the Daughter of the Vine to spouse.
For "Is" and "Is-not" though with Rule and line,
And "Up-and-Down" by Logic I define,

Of all that one should care to fathom, I

Was never deep in anything but — Wine.

(66-67) I sent my Soul through the Invisible,

Some letter of that After-life to spell:

And by and by my Soul returned to me,

And answer'd: "I myself am Heav'n and Hell;"
Heav'n but the Vision of fulfill'd Desire



And Hell the shadow from a Soul on fire
Cast on the Darkness info which Ourselves,
So late emerg'd from, shall so soon expire.
*** the Banquet is ended!

FARIDU 'D-DIN SHAKRGUN] (about A. D 1200).

Man, what thou art is hidden from thyself.
Kwnw'st not that morning, mid-day, and the eve
Are all within Thee? The ninth heaven art Thou,
And from the sphere into the roar of time

Didst fall ere-while, Thou art the brush that painted
The hues of all the world — the light of life

That ranged its glory in the nothingness.

Joy! Joy! I triumph now; no more I know

Myself as simply me. I burn with love.

The centre is within me, and its wonder

Lies as a circle everywhere about me.

Joy! Joy! No mortal thought can fathom me.

I am the merchant and the pearl at once.

Lo! time and space lay crouching at my feet.
Joy! Joy! When I would revel in a rapture,

I plunge into myself, and all things know.

Saadi (Shaikh-Muslah-ud-Din Saadi) was born at Shiraz, the
capital of Persia. A.D. 1176.

He thus characterizes his life and his studies: "I have wandered to
various regions of the world, and everywhere have I mixed freely
with the inhabitants; I have gathered something in each corner; I
have gleaned an ear from every harvest." The divan of Saadi is by
his countrymen reckoned to be the true Salt mine of poets. Jami
calls him "the nightingale of the groves of Shiraz."

We would call him the moral philosopher of Sufism. His writings



do not contain much metaphysics.
SAADIS' GULISTAN (OT ROSE GARDEN):

MOTTO: The Rose may continue to bloom five or six days;
But my Rose garden is fragrant for ever.

Who, when the drum soundeth for departure, hath not made up
his burden;

— Shame on the man * *

Who, on the morning of his journey, is still indulging in sweet
sleep.

— They asked Lockman, the wise, from whence he learnt wisdom.
He answered: "From the blind; for till they have tried the ground,
they plant not the foot."

— The world, O my brother, abideth with no one.
— Ask the inhabitants of Hell, they will tell you it is Paradise.

— The sons of Adam are limbs of one another, for in their
creation they are formed of one substance.

When Fortune bringeth affliction to a single member, not one of
the rest remaineth without disturbance.

— Know that from God is the difference of enemy and friend, for
the hearts of both are alike in His keeping.

— So long as thou art able, crush not a single heart, for a sigh has
power to overturn a world.

— Not a word can be said, even in child's play, from which an
intelligent person may not gather instruction; but if a hundred
chapters of wisdom were read in the hearing of a fool, to his ears
it would sound as nothing but child's play.



— Yesternight, towards morning', a warbling bird stole away my
reason, my patience, my strength, and my understanding. My
exclamations, by chance, reached the ear of a most intimate
friend. "Never," he said "could I believe that the voice of a bird
should have such a power to disturb thy intellect!" — "It is not," I
replied, "befitting the condition of man, that a bird should be
reciting its hymn of praise, and that I should be silent."

— One day the Prophet said to Abu Huraizah: "Do not come every
day, that our friendship may increase."

A holy man has said: "With all the beauty which attends the sun, I
have never heard that anyone has taken him for a friend, except
in winter, when he is veiled, and therefore is loved.

— The treasure chosen by Lokman was patience: without
patience there is no such thing as wisdom.

— Were every night a night of power, the Night of Power, would
lose its worth. Were every pebble a ruby, the ruby and the pebble
would be of equal value.

[Quran, Chap, xcvii: Verily we sent down the Quran in the night of
al Kadr. — Therein do the angels descend, and the spirit of Gabriel
also, by the permission of their Lord with his decrees concerning
every matter. It is peace until morning. Comp. footnote to Lane's
transl. of the Quran and our Part II: Symbols].

— How should the multitude find its way to their secret
chambers, for, like the waters of life, they are hidden in
darkness?

They kindle themselves the flame, which, as a moth, consumeth
them; not wrapping themselves up like the silk-worm in its own
web.

Seeking for the Soul's repose on the bosom which only can give



repose, their lips are still dry with thirst on the very margin of the
stream:

Not that they have no power to drink the water, but that their
thirst could not be quenched, even on the banks of the Nile.

"The bird of the morning only knoweth the worth of the book of
the rose; for not every one who readeth the page understandeth
the meaning."

(Hafiz.)
SAADIS' BOOSTAN [FRUIT GARDEN OR GARDEN OF PLEASURE]

His nature's true state all are helpless to read.
The extent of His glory, no mortal has found;
His exquisite beauty, no vision can bound.

%k %k ok k ok ok

To the skirt of His praise Reason's hand comes not nigh.
% %k ok ok ok ok

The mind can't this world by reflection embrace.

But the Lord of the sky and the earth's rutted skin.
On none shuts the door of subsistence for sin.

Like a drop in the ocean of knowledge are seen

Both His worlds, and the faults, Me sees, kindly, He'll
screen.

% 3k 3k ok ok ok

The Creator is mercy-diffusing and kind,

For He helps all His creatures and knows ev'ry mind.
In Him, self-reliance and grandeur you see,

For His kingdom is old and His nature is free. —

Kok ok ok ok ok

He is tardy in seizing on those who rebel,

And does not excuse-bringers rudely repel.



% ok sk 5k ok 3k

When you've penitent turned "It is past," He will write.
Kok ok ok ok ok

The extent of God's mercies, no mortal can guess;

The need of His praises, what tongue can express?

Who knows that communion with God you don't share,
When without an absolution you stand to say pray'r?

X 3k ok ok ok 3k

That pray'r is the key of the portal of hell,

Over which in men's presence a long time you dwell.

If your path does not lead to the Maker alone,

Your carpet for pray'r into Hell will be thrown!

He ordered, and something from nothing arose;

Who something from nothing but He could disclose?
Again to nonentity's hiding He flings us. —

And thence to the plain of the judgment He brings us.
Let the robes of deceit, name and fame be dispersed!
For a man becomes weak if in garments immersed.
Wordly love is a veil by which nothing is gained;
When you snap the attachments the Lord is obtained.
Kok ok ok ok ok

Know, that the people in ecstasy drown'd,

In the eyes of the Lord special favour have found!

He watches the "friend," in the fierce burning pile?

% 3k sk ok ok ok

You've no road in yourself while to self you are wed;
The enraptured alone are informed on this head. —
Some one said to a Moth "Oh, contemptible mite!

Go! love one who will your affection requite.

Sk k k ok ok ok

Between you and the candle no friendship can be!



% 3k sk ok ok ok

No one tells you your conduct is perfectly right
In destroying your life for the love of the light!
Observe what the moth, full of hot anguish, said:
"If I burn, oh astonishing! What is the dread?

k ok oSk Sk Sk ok

***] fancy the flame is a beautiful rose!
% 3k sk ok ok ok

Won't you helplessly, one day, your life give away?
For the sake of space and death, better give it to-day

A wild beast is not likely to change into man;

Instruction is lost on it, strive as you can.
sk ok ok sk ok ok

Effort makes not a rose from a willow to grow;
A warm bath will not whiten a negro like snow.
Since naught can the arrow of destiny brave.
Resignation's the shield that is left to God's slave.

FOOTNOTES:

1. The soul soliloquizing. (return to text)
2. The Deity. (return to text)

3. Second century. (return to text)

4. The Deity. (return to text)

5. The Work entitled "The Acts of the Adepts," by Shemsu — D —
Din Ahmad, EI Eflaki Las been reserved for our second part:
Symbols. (return to text)

6. A godhra is the counterpane of shreds the Fakirs use to lie
down upon, and throw over their shoulders. (return to text)

7. Comp. the mediaeval conception "Lady World." (return to text)



8. Khizer, the "Green Old Man" is the guardian of "the fountain of
life" and the type of the self sustaining power of Deity. (return to
text)

9. Quran II. 216, Elias discovered the water of life. (return to text)
10. Saturn is lord of the seventh heaven. (return to text)
11. No more individual existence. (return to text)

12. The following is told, and attributed to Attar; A thirsty
traveller dips his hand into a spring of water to drink from.
Another comes likewise to drink and loaves his earthen howl
behind him. The first traveller takes it up for another draught and
is surprised to find the same water bitter when drank from the
earthen cup. But a voice from heaven tells him the clay from
which the bowl is made was once Man; and, into whatever shape
renewed, can never lose the bitter flavour of mortality. (return to
text)
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POLARITY OF THE HUMAN BODY — Ch. J. Quetil, F.T.S.

Mr. H. Durville, Director of the "Journal du Magnetisme,"
published in Paris, France, has made some very interesting
experiments which have led him to fix the exact Polarity of the
Human Body. To understand well what I am going to state, it is
necessary to know first that the French call the South pole of the
Earth, Austral, and the North pole, Boreal, and that they call the
end of the compass needle or of a Magnet which is attracted to the
North of the Earth, Austral, and the end which is attracted to the
South, Boreal.

Mr. Durville has replaced the denominations Austral and Boreal
by the terms positive and negative, based on the following
Electro-Chemical law. If a Saline solution be submitted to the
action of a Voltaic current, the acids go to the pole +, or positive
and the alkalis to the pole —, or negative.

Also if we put in the water contained in two different glasses, the
two electrodes of a pile, uniting the two glasses by a wet woolen
or cotton thread, the water in the glass exposed to the electrode +,
will take a fresh and acidulated taste, and the water in the other
glass exposed to the electrode —, will take an alkaline, tepid and
unsavoury taste. Now, if we submit two glasses filled with water
to the poles of a Magnet, the water exposed to the Austral pole
will take an acidulated taste, and the water exposed to the Boreal
pole will take an alkaline taste.

There is, then, a concordance of nature between the positive or +
pole of the pile, and the Austral or positive pole of the Magnet,
both being fresh and acids; and between the negative or — pole of
the pile, and the Boreal or negative pole of the Magnet, both being
tepid, nauseous and alkaline. Consequently we can call +, or



positive, the Austral pole of the Magnet and —, or negative, the
Boreal pole. Furthermore, if we magnetize two glasses of water,
one with the right hand, and the other with the left hand, the first
will become acidulated and fresh, and the second, tepid, nauseous
and alkaline.

Then, there is again concordance of nature between the positive
or — pole of the pile, the positive or Austral pole of the Magnet,
and the right hand, which are fresh and acidulated; and between
the negative or — pole of the pile, the negative or Boreal pole of
the Magnet, and the left hand which are tepids, nauseous and
alkalines.

Consequently we can call positive or +, the right hand and the
Austral pole of the Magnet, as well as the positive pole of the pile;
and negative or —, the left hand and the Boreal pole of the Magnet,
as well as the negative pole of the pile.

We know that the Earth is a Magnet and that it acts like one.

We also know that when Magnets act freely one upon another,
the poles of the same name are repulsed and the poles of contrary
names are attracted.

Now, Mr. Durville found by repeated experiments that all the
right side of a sensitive subject is strongly influenced by the
positive pole of the Magnet which produces contraction,
repulsion and excitation; while, on the contrary, the other pole
relaxes, attracts and calms the same side. The Austral pole of the
Magnet presented within about 4 inches of the forehead of the
subject, repulses him and puts him to sleep; while the left hand
attracts and awakens him. It is evident, then, that the positive
pole of the Magnet and the right hand are poles of the same
name; and, if the Austral pole of the Magnet is positive, then the
Boreal or Northern pole of the Earth must be negative. The



physical laws of the Human Magnetism are consequently
identical with those governing the actions of the Magnets.

The Human body represents three horse-shoe Magnets, two of
them having the neutral point at the summit of the head and the
third in an inverted position to that of the two first ones. The axis
the most important divides us laterally from right to left, the
other from the forepart to the back part of the body. The first
horse-shoe Magnet has its neutral point at the summit of the
head, and its extremities or poles at the right hand and the left
hand, the right hand being the positive, and the left hand the
negative pole.

The second horse-shoe Magnet has also its neutral point at the
summmit of the head, and the extremites or poles of its two
branches are the right and the left foot, the right foot being
positive and the left foot negative.

The third horse-shoe Magnet, the one in an inverted position, has
its neutral point at the perineum and the extremities of its
branches are the forehead and the occiput. The forehead being
positive and the occiput negative.

From this it follows that in the human body, from the extremities
of the feet to the summit of the head, all the right side is positive
and the left side negative, and from the forehead to the perineum
all the forepart of the body is positive, while the opposite or back
part, from the occiput to the perineum is negative. The Human
body possesses other polary axes of less importance.

Reichenbach has found, through experiments made with many
sensitives, that the end of the Magnet which seeks the North pole
of the Earth, the end we call positive, sends to the left hand of a
sensitive a fresh breeze, while the other end emits a tepid one. He
also found that the positive end emits in the dark a blue light,



while the negative one emits a yellow red light. His sensitives
found that in the dark, the right side of the human body emits a
blue light, while the left side emits a yellow red one. Then the
right side of the body has the same quality of Magnetism as the
positive, or North seeking, or Austral pole of the Magnet, and the
left side has the same quality of Magnetism as the negative, or
South seeking, or Boreal pole of the Magnet. Those experiments of
Reichenbach agree thus entirely with those made by Mr. Duville.
His polarity of the Human body is also the same as given by
Andrew Jackson Davis, page 91 of his work "The Harbinger of
Health." There are consequently very strong reasons for believing
that the theory of Mr. Durville is the right one, since it has been
confirmed by practical experiments made by himself,
Reichenbach and Davis.

Mr. Durville concludes his article in the "Journal du Magnetisme,"
January number of 1886, with some interesting points in
Therapeutics. Diseases can be classed as of two kinds, those due
to atony or paralysis of the organs, and those due to excitation or
inflammation.

The object of Medicine is to excite the functions of the atonic
organs and to calm or moderate those which are too active.
Magnetizers knew that the ends of the fingers presented within a
few inches of the diseased part, will produce excitation, while the
palm of the hand applied on produces calm; but they could not
always obtain the desired effect for want of the knowledge of the
true polarity of the Human body.

The right hand will produce attraction, calm and easiness on the
left and back side of the body; and repulsion, excitation and
uneasiness on the right and forepart of the body; and the left
hand will produce the same corresponding effects on the right
and forepart of the body, and on the left and backpart. The right-



hand, a positive pole, will act with more energy than the left-
hand, a negative one.

He found by experiments that the most certain and active results
are produced by presenting the palm of the hand within about
two inches from the diseased part, the attractions and repulsions
being in inverse ratio of the square of the distances. Every time
we want to take off a pain, or calm an excitation, we will succeed
by presenting the palm of the right hand to the diseased part, if
that part is on the left side or the back of the body, or by
presenting the palm of the left hand, if it is on the right side or the
forepart of the body. For example, a heaviness in the head, a
neuralgia and in general, all kinds of headaches, will cease more
or less rapidly under the influence of the palm of the hand
presented with the fingers upright at about two inches from the
forehead. To calm the nervous system, place yourself on the left
of the patient and apply the left hand on the epigastrium, and the
right hand on the vertebral column, on the corresponding part. If
we were to use the other hand on the same part, we should
increase for a while the intensity of the pain. To obtain the
desired result, the time necessarily varies according to the nature
of the disease and sensibility of the patient.

With a knowledge of the laws regulating the human polarity,
Magnetism becomes an exact science, a positive one. But the
application of it is also an art which constant practice may
improve considerably.
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THE HERMETIC PHILOSOPHY: I

Fragments of the Ancient Wisdom Religion have come down to us
from the remotest past, through many channels, and in various
forms.

The study of philology alone will be inadequate to discover the
true meaning of ancient sacred writings, though it may very
greatly assist the labors of those who have already gained a clue
to the Secret Doctrine. The Theosophist and the Antiquarian differ
very widely, and though the former has sometimes been accused
of searching out obsolete doctrines and magnifying the
achievements of the past, but little observation will be required to
reveal the fact, that that for which they search may be very old
because it is valuable, but never valuable merely because it is old.
In short that of which they are in search may truly be said to
never fade, and ne'er grow old, though it is often lost sight of.
Occultism is not a new craze as some suppose, it is not simply a
line of the marvelous, it is rather the profoundest of all sciences,
conforming in its methods of research and the character of its
results to those of all sciences. The naturalist does not hesitate to
construct from a single tooth or a few fragments of bone, the
entire animal and assign to it its proper place, declare its habits,
modes of life, size, &c., &c., even though he fixed its era centuries
ago, and no one nowadays questions the general correctness of
the result; the study of comparative anatomy and the science of
biology testify all this. In like manner and by similar methods
may one familiar with the science of occultism, which deals with
the operation of uniform laws in the higher realms of nature,
arrive at exact data from very small beginnings, and with this
advantage, viz., that he has the means at hand to verify his
conclusions, which the naturalist has not, for in this realm there



are no extinct species, the elements of human nature, and the
laws which underlie their unfoldment and manifestation are the
same now, as thousands of years ago.

It is the custom of many who are entirely ignorant of this higher
science to deny its existence and ridicule its cultivators. Just as an
uneducated and conceited boor would ridicule an Agassiz for
attempting to reconstruct an animal from its thigh bone. When,
therefore, one entirely ignorant not only of the principles but of
the existence of such a thing as occult science, examines ancient
records in which it is concealed, he will arise from his task
possibly better satisfied with his own possessions as contrasted
with the "ignorance" of past ages, but seldom wiser for his
endeavor. Few persons nowadays are ignorant of the form of
most ancient hierarchic writings, as consisting of, or containing a
double meaning under the garb of allegory or parable. It is
moreover becoming quite generally known that many of these
ancient records are of vital importance to us of the present day,
as containing the very knowledge of which we stand most in
need, and the amount of attention they are receiving may be
determined by observing the interest in, and almost
unprecedented sales of such works as Arnold's Light of Asia,
while the labors of men like Max Muller in rendering the ancient
scriptures into English have made it possible for everyone to gain
some familiarity with the religious casts of antiquity. Bearing in
mind these general observations, let us briefly examine one of the
most ancient, most famous, and yet least comprehended sources
of ancient wisdom. As to the questions who was Hermes? which
Hermes? when did he write? we have these points for the
philologists and historians, quoting here the remark of
Iamblichus in his treatise on the Mysteries: "Hermes, the God who
presides over language was formerly very properly considered as
common to all priests; and the power who presides over the true



science concerning the Gods is one and the same in the whole of
things. Hence our ancestors dedicated the inventions of their
wisdom to this deity, inscribing all their own writings with the
name of Hermes," and "the late learned Divine Doctor Everard" in
the preface to his translation of the Divine Pymander 1650,
contends that Hermes Trismegistus lived a long time before
Moses, that he had "perfect and exact knowledge of all things
contained in the world," * * "that he was the first that invented
the art of communicating knowledge to the world by writing, that
he was King of Egypt, that he styled himself the son of Saturn, and
that he was believed to have come from heaven, and not to have
been born on earth." (1)

The above writer goes on to say that Hermes did excel in the right
understanding of, because he attained to, the knowledge of the
quintessence of the whole universe, otherwise called the Elixir of
the philosophers, which secret many ignorantly deny, many have
sought after, and some have found. A description of this great
Treasure is said to have been found engraved upon a Smaragdine
Tablet in the valley of Hebron after the flood. (2)

To the modern reader, all this sounds very queer, a bundle of
contradictions and vagaries, taxing reason and even credulity.
But suppose we are told, that it was designed for exactly that
purpose, that only they who were determined to find the truth,
and who therefore had faith that it existed somewhere, were
expected to walk around or dig under this stumbling-block. If we
turn now to Isis Unveiled p. 507, Vol. I, we shall find the
inscription said to have been found on the tablet.

FOOTNOTES:

1. See Introduction to The Divine Pymander p. Vl-et. seq. edition
1650. (return to text)



2. Ibid. (return to text)
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A HINDU CHELA'S DIARY: II

"Yesterday I went with Kunala to look at the vast and curious
temples left here by our forefathers. Some are in ruins, and
others only showing the waste of time. What a difference
between my appreciation of these buildings now, with Kunala to
point out meanings I never saw, and that which I had when I saw
them upon my first pilgrimage, made so many years ago with my
father. * * * * * *

A large portion of the MS. here, although written in the same
characters as the rest, has evidently been altered in some way by
the writer, so as to furnish clues meant for himself. It might be
deciphered by a little effort, but I must respect his desire to keep
those parts of it which are thus changed, inviolate. It seems that
some matters are here jotted down relating to secret things, or at
least, to things that he desired should not be understood at a
glance. So I will write out what small portion of it as might be
easily told without breaking any confidences.

It is apparent that he had often been before to the holy city of
Benares, and had merely seen it as a place of pilgrimage for the
religious. Then, in his sight, those famous temples were only
temples. But now he found, under the instruction of Kunala, that
every really ancient building in the whole collection had been
constructed with the view to putting into imperishable stone, the
symbols of a very ancient religion. Kunala, he says, told him, that
although the temples were made when no supposition of the
ordinary people of those eras leaned toward the idea that nations
could ever arise who would be ignorant of the truths then
universally known, or that darkness would envelop the intellect
of men, there were many Adepts then well known to the rulers



and to the people. They were not yet driven by inexorable fate to
places remote from civilization, but lived in the temples and
while not holding temporal power, they exercised a moral sway
which was far greater than any sovereignty of earth. (1) And they
knew that the time would come when the heavy influence of the
dark age would make men to have long forgotten even that such
beings had existed, or that any doctrines other than the doctrine
based on the material rights of mine and thine had ever been held.
If the teachings were left simply to either paper or papyrus or
parchment, they would be easily lost, because of that decay which
is natural to vegetable or animal membrane. But stone lasts, in an
easy climate, for ages. So these Adepts, some of them here and
there being really themselves Maha Rajahs, (2) caused the
temples to be built in forms, and with such symbolic ornaments,
that future races might decipher doctrines from them. In this,
great wisdom, he says, is apparent, for to have carved them with
sentences in the prevailing language would have defeated the
object since languages also change, and as great a muddle would
have resulted as in the case of the Egyptian hieroglyphics, unless
a key stone had also been prepared; but that itself might be lost,
or in its own turn be unintelligible. The ideas underneath
symbols do not alter, no matter what might be the language, and
symbols are clear immortally, because they are founded in nature
itself, in respect to this part of the matter, he writes down that
Kunala informed him that the language used then was not
Sanskrit, but a far older one now altogether unknown in the
world.

From a detached sentence in the MS., it is shadowed out that
Kunala referred to a curious building put up many years ago in
another part of India and now visible, by which he illustrated the
difference between an intelligent construction and unintelligent
one. This building was the product of the brain of a Chandala, (3)



who had been enriched through a curious freak. The Rajah had
been told upon some event occurring, by his astrologers, that he
must give an immense sum of money to the first person he saw
next day, they intending to present themselves at an early hour.
Next day, at an usually early season, the Rajah, arose, looked out
of the window, and beheld this Chandala. Calling his astrologers
and council together and the poor sweeper into his presence, he
presented him with lacs upon lacs of rupees, and with the money
the Chandala built a granite building having immense monolithic
chains hanging down from its four corners. Its only symbology
was, the change of the chains of fate; from poor low caste to high
rich low caste. Without the story the building tells us nothing.

But the symbols of the temple, not only those carved on them, but
also their conjuncture, need no story nor knowledge of any
historical events. Such is the substance of what he writes down as
told him by Kunala. He says also that this symbology extends not
only to doctrines and cosmology, but also to laws of the human
constitution, spiritual and material. The explanation of this
portion is contained in the altered and cryptic parts of the MS. He
then goes on:

*** "Yesterday, just after sunset, while Kunala and X were
talking, Kunala suddenly seemed to go into an unusual condition,
and about ten minutes afterwards a large quantity of malwa
flowers fell upon us from the ceiling.

"I must now go to —— and do that piece of business which he
ordered done. My duty is clear enough, but how am I to know if I
shall perform it properly. * * * When I was there and after I had
finished my work and was preparing to return here, a wandering
fakir met me and asked if he could find from me the proper road
to Karli. I directed him, and he then put to me some questions
that looked as if he knew what had been my business: he also had



a very significant look upon his face, and several of his questions
were apparently directed to getting me to tell him a few things
Kunala had told me just before leaving Benares with an
injunction of secrecy. The questions did not on the face show that,
but were in the nature of inquiries regarding such matters, that if
I had not been careful, I would have violated the injunction. He
then left me saying: "You do not know me but we may see each
other.” * * * I got back last night and saw only X, to whom I
related the incident with the fakir, and he said that, 'it was none
other than Kunala himself using that fakir's body who had said
those things, and if you were to see that fakir again he would not
remember you and would not be able to repeat his questions, as
he was for the time being taken possession of for the purpose, by
Kunala, who often performs such things.' I then asked him if in
that case Kunala had really entered the fakir's body, as I have a
strange reluctance toward asking Kunala such questions, and X
replied that if I meant to ask if he had really and in fact entered
the fakir's person, the answer was no, but that if I meant to ask if
Kunala had overcome that fakir's senses, substituting his own, the
answer was, yes; leaving me to make my own conclusions. * * * |
was fortunate enough yesterday to be shown the process pursued
in either entering an empty body, or in using one which has its
own occupant. I found that in both cases it was the same, and the
information was also conveyed that a Bhut (4) goes through just
the same road in taking command of the body or senses of those
unfortunate women of my country who sometimes are possessed
by them. And the Bhut also sometimes gets into possession of a
part only of the obsessed person's body, such as an arm or a hand,
and this they do by influencing that part of the brain that has
relation with that arm or hand; in the same way with the tongue
and other organs of speech. With any person but Kunala I would
not have allowed my own body to be made use of for the
experiment. But I felt perfectly safe, that he would not only let me



in again, but also that he would not permit any stranger, man or
gandharba, (5) to come in after him. We wentto ____and he * *,
The feeling was that I had suddenly stepped out into freedom. He
was beside me and at first I thought he had but begun. But he
directed me to look, and there on the mat I saw my body,
apparently unconscious. As I looked * * * the body of myself,
opened its eyes and arose. It was then superior to me, for
Kunala's informing power moved and directed it. It seemed to
even speak to me. Around it, attracted to it by those magnetic
influences, wavered and moved astral shapes that vainly tried to
whisper in the ear or to enter by the same road. In vain! They
seemed to be pressed away by the air or surroundings of Kunala.
Turning to look at him, and expecting to see him in a state of
samadhi, he was smiling as if nothing, or at the very most, but a
part, of his power had been taken away * * * another instant and I
was again myself, the mat felt cool to my touch, the bhuts were
gone, and Kunala bade me rise.

He has told me to go to the mountains of —— where and

usually live, and that even if I were not to see any body the first
time, the magnetized air in which they live would do me much
good. They do not generally stop in one place, but always shift
from one place to another. They, however, all meet together on
certain days of the year in a certain place near Bhadrinath, in the
northern part of India. He reminded me that as India's sons are
becoming more and more wicked, those adepts have gradually
been retiring more and more toward the north, to the Himalaya
mountains. * * * Of what a great consequence is it for me to be
always with Kunala. And now X tells me this same thing that I
have always felt. All along I have felt and do still feel strongly that
I have been once his most obedient and humble disciple in a
former existence. All my hopes and future plans are therefore
centred in him. My journey therefore to up country has done me



one good, that of strengthening my belief, which is the chief
foundation on which the grand structure is to be built. * * * As I
was walking past the end of Ramalinga's compound holding a
small lamp of European make, and while there was no wind, the
light three several times fell low. I could not account for it. Both
Kunala and X were far away. But in another moment, the light
suddenly went out altogether, and as I stopped, the voice of
revered Kunala, who I supposed was many miles away, spoke to
me, and I found him standing there. For one hour we talked; and
he gave me good advice, although I had not asked it — thus it is
always that when I go fearlessly forward and ask for nothing I get
help at an actual critical moment — he then blessed me and went
away. Nor could I dare to look in what direction. In that
conversation, I spoke of the light going down and wanted an
explanation, but he said I had nothing to do with it. I then said I
wanted to know, as I could explain it in two ways, viz: 1st, that he
did it himself, or 2nd, that some one else did it for him. He
replied, that even if it were done by somebody else, no Yogee will
do a thing unless he sees the desire in another Yogee's mind. (6) The
significance of this drove out of my mind all wish to know who
did it, whether himself, or an elemental or another person, for it
is of more importance for me to know even a part of the laws
governing such a thing, than it is to know who puts those laws
into operation. Even some blind concatenation of nature might
put such natural forces in effect in accordance with the same
laws, so that a knowledge that nature did it would be no
knowledge of any consequence.

(To be continued)
FOOTNOTES:

1. In the ancient Aztec civilization in Mexico, the sacredotal order
was very numerous. At the head of the whole establishment were



two high priests, elected from the order, solely for their
qualifications, as shown by their previous conduct in a
subordinate station. They were equal in dignity and inferior only
to the sovereign, who rarely acted without their advice in weighty
matters of private concerns. Sahagun Hist. de Nueva Espana, lib. 2;
lib. 3 cap. 9- Torq. Mon. Ind. lib. 8 cap 20; lib. 9, cap. 3, 56; cited by
Prescott in vol. 1, Conq. Mex. p. 66). — [Ed.] (return to text)

2. King or Ruler. (return to text)

3. Alow caste man, e.g. a sweeper. Such a building can now be
seen at Bijapur, India. — [Ed.]. (return to text)

4. An obsessing astral shell. The Hindus consider them to be the
reliquae of deceased persons. — [Ed.] (return to text)

5. Nature spirit or elemental. — [Ed.] (return to text)

6. This sentence is of great importance. The Occidental mind
delights much more in effects, personalities and authority, than in
seeking for causes, just as many Theosophists have with
persistency sought to know when and where Madame Blavataky
did some feat in magic, rather than in looking lor causes or laws
governing the production of phenomena. In this italicized
sentence is the clue to many things, for those who can see. — [Ed.]
(return to text)
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PORTRAIT OF PLATO IN CARNELIAN STONE — Fulvius Ursinus

This portrait was taken from an old work by John Moretus,
published in 1606 at Antwerp, containing 167 other portraits of
ancient Greek and Latin philosophers, poets, orators, and scholars
of renown. Accompanying each is a description in old Latin, and a
literal translation of that which is given of the head of Plato is as
follows:

"This likeness of Plato is represented on some precious stone,
perhaps a Carnelian, very beautiful, of oval shape, and in the
highest style of art, which one hundred years before, a Cardinal
under Julius Caesar a Pontifican legate in the Florentine Council
had brought from Greece. But it is long haired and bearded, as
are the other likenesses of Plato, as the son of Ailius writes, that
the first debate between Plato and Aristotle was about the hair
and beard, because Aristotle, contrary to the fixed habit and style



of Plato, was accustomed to have his hair cut and his face shaved.

"Very like to this portrait is that which is seen cut very artistically
in Carnelian stone, and which was once in the possession of the
first Cardinal of the Holy Cross, which in addition to the likeness
of Plato, has also a likeness of the great teacher himself, Socrates.

"On the pillar of Hermes, which has the head broken off, these
words are inscribed in Greek: 'Plato was a son of Ariston, an
Athenian.’

"This also Laertius himself confirms, since he writes that he was
born at Athens of his father Ariston, in the village Collyteum,
eighteen years after the second year of the Olympiad, Aminia
being chief ruler.

"Moreover there is extant in marble, by Fulvius, a portrait of this
same Plato of the very highest artistic skill: and there is another
very like to this by the same artist cut in a most beautiful
Carnelian stone which represents Plato at that time an old man,
as it would appear, about eighty-one years old, at which time,
engaged in writing extensively he died, one hundred and eight
years after the first year of the Olmypiad. In the same Carnelian
portrait not only is the forehead of Plato represented very broad
on account of which he was called by the name of Plato, prior to
which he had been called Aristocles; but also his shoulders are
very broad on which account some wished him to select a name
from the Greek language.

"A statue of this same Plato was dedicated in the Academy, the
work of a Silanian sculptor of the highest rank; and Cicero
reminds us in his Brutus, of a statue which he had, in these
words: 'Then we erected a statue of Plato on the public square,
etc., etc.
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NOTES ON THE CABBALAH OF THE OLD TESTAMENT: I —J.
Ralston Skinner

I said in my article on Hebrew Metrology, (1) that the system
embracing it was a language, veiled under the Hebrew text of
Scripture, and that "To the extent to which the language was
known among the Jews, the learning and teaching thereof was
called 'CaBaLaH."

It is a fact that so little is known of Cabbalah that its existence has
been denied. It has seemed to possess a like property with that of
Prester John, namely, the more and further he was searched for
the less he could be found and the more fabulous he became.
After the same fashion, as very much was related of wonders
connected with Prester John, so the most marvelous things are
claimed for Cabbalah. The Cabbalistic field is that in which
astrologers, necromancers, black and white magicians, fortune
tellers, chiromancers, and all the like, revel and make claims to
supernaturalism ad nauseam. Claim is also made that it conceals a
sublime divine philosophy, which has been attempted to be set
forth in a most confused and not understandable way. The
Christian quarrying into its mass of mysticism, claims for it
support and authority for that most perplexing of all problems
the Holy Trinity, and the betrayed character of Christ. The good,
pious, ignorant man picks up Cabbalah at will as a cheap, easy
and veritable production, and at once, with the poorest
smattering of starved ideas, gives forth to the world, as by
authority, a devout jumble of stuff and nonsense. With equal
insurance, but more effrontery the knave, in the name of
Cabbalah, will sell amulets and charmes, tell fortunes, draw
horoscopes, and just as readily give specific rules, as in the case of
that worthy, Dr. Dee, for raising the dead, and actually — the



devil.

No wonder then that the whole affair has been discredited and
condemned by the rational and the wise.

Discovery has yet to be made of what Cabbalah really consists
before any weight or authority can be given to the name. On that
discovery will rest the question whether the name should be
received as related to matters worthy of rational
acknowledgment.

The writer claims that such a discovery has been made, and that
the same embraces rational science of sober and great worth. He
claims that it will serve to clear up and take away very much of
the mysticism which up to this time has been an unexplainable
part of religious systems, — especially the Hebrew or Jewish, and
the Christian, so much so that the supernatural in those systems
will have to give place to the rational, to a very great extent. He
claims that that sublime science upon which Masonry is based, is
in fact, the substance of Cabbalah, — which last is the rational
basis of the Hebrew text of Holy writ.

Cabbalah is inseparably connected with the text of the Scriptures,
and an exposition of the inner sense of the same is as John
Reuchlin claimed necessary to a right and full understanding of
the Sacred Text. But he saw vaguely, being taught only in a mystic
phraseology which was really a blind, and he did not come into
possession of the solid, rational grounds of it which he could
formulate and impart. For this reason, though he was right in his
general assertion, his scheme failed, and his works in this regard,
passed away from the common sense world, and have ever since
lived only among the mystics and dreamers.

Like all other human productions of the kind, the Hebrew text of
the Bible was in characters which could serve as sound signs for



syllabic utterance, or for this purpose what are called letters. Now
in the first place, these original character signs were also pictures,
each one of them; and these pictures of themselves stood for ideas
which could be communicated, — much like the original Chinese
letters. Gustav Seyffarth shows that the Egyptian hieroglyphics
numbered over six hundred picture characters, which embraced
the modified use, syllabically, of the original number of letters of
the Hebrew alphabet. The characters of the Hebrew text of the
Sacred Scroll were divided into classes, in which the characters of
each class were interchangeable; whereby one form might be
exchanged for another to carry a modified signification, both by
letter, and picture and number. Seyffarth shows the modified
form of the very ancient Hebrew alphabet in the old Coptic by
this law of interchange of characters. This law of permitted
interchange of letters is to be found quite fully set forth in the
Hebrew dictionaries, such as Fuerst's and others. Though
recognized and largely set forth it is very perplexing and hard to
understand, because we have lost the specific use and power of
such interchange. In the second place, these characters stood for
numbers — to be used for numbers as we use specific number
signs, — though, also, there is very much to prove that the old
Hebrews were in possession of the so-called Arabic numerals, as
we have them, from the straight line 1 to the zero character,
together making 1+9=10. The order of these number letters run
from 1 to 9, then 10 to 90, then 100 upward. In the third place it is
said, and it seems to be proven, that these characters stood for
musical notes; so that for instance, the arrangement of the letters
in the first chapter of Genesis, can be rendered musically, or by
song. Another law of the Hebrew characters was that only the
consonantal signs were characterized, — the vowels were not
characterized, but were supplied. If one will try he will find that a
consonant of itself cannot be made vocal without the help of a
vowel; therefore it was said that the consonants made the frame



work of a word, but to give it life or utterance into the air, so as to
impart the thought of the mind, and the feeling of the heart, the
vowels had to be supplied. Thus the dead word of consonants
became quickened into life by the Holy Spirit, or the vowels.

This being said then: —

First: The Holy or Sacred Text was given in consonants only,
without any voweling, or signs of vowels.

Second: The letters were written one after the other at equal
distances, without any separation whatever of distinct words, and
without any punctuations whatever, such as commas, semi-
colons, colons or periods.

It will be seen at once that a various reading of the text might be
had in many places, both by differing arrangements of letters,
and by a differing supplying of vowels. A very important
difference of reading may be instanced in the first line of Genesis.
It is made to be read "B'rashith bara Elohim," etc., "In the
beginning God created the heavens and the earth"; wherein
Elohim is a plural nominative to a verb in the third person
singular. Nachminedes called attention to the fact that the text
might suffer the reading, "B'rash ithbara Elohim," etc. "In the
head (source or beginning) created itself (or developed) Gods, the
heavens and the earth,” — really a more grammatical rendering.

What the originally and intended right reading was who can tell?
It may be surmised, however, that it was made to subserve a
coordinating, symmetrical and harmonious working of the
characters to unfold and develop their various uses; — as sound
signs to frame a narrative, — as numbers to develop geometrical
shapes and the numerical enunciations of their elements,
comparisons and applications, — as pictures to show forth ideas
in some accordance with the story told, and finally, — as musical



sounds to give an appropriate song to embrace the whole. The
whole compass was to embrace rational proof, through
operations in nature, of the existence of that Divine Contriving
Willing Cause which we call God. But be this as it may there was
no end of effort for thousands of years, by the best trained and
most learned men of the Hebrews and Jews, to give and preserve
what had to be decided upon by them as the right reading of the
Sacred Text. This reading was certainly perfected as we have it, as
early as the time of Ezra; and as to the various readings which
offered, the present was perfected as the orthodox one, — or that
one to be received by the profound vulgar.

It must be known that it is claimed for the Sacred Scroll by the
Hebrew, that no letter in it has ever been changed, and that even
the marginal readings were part of the original text for a varied
use thereof, in perfect accord with the object of its writing. Unlike
the Christian Gospels, with the Hebrews and Jews, alike, the
original text was sacredly precious as to its every and very letter,
and had to be thus preserved. To the contrary of this, the Gospels
can be changed in their reading to suit the currently changing
ideas of what the same should be. The marks to indicate "right
reading" were after the time of Ezra gradually made public, were
called Massorah, and finally, edited by Ben Chajim, were
published by Bomberg, in Venice, in the fifteenth century.

After this fashion and mode the books of the Old Testament were
prepared and read by the Jews long before the time of the
Christian Era. They were thus accepted at that time; and
afterwards by the Christian World: — so that, to day, we accept
the record, as thus prepared by the ancient orthodox Jewish and
Hebrew Church.

Whatever may have been the Jewish mode of complete
interpretation of these books, the Christian Church had taken



them for what they show on their first face, — and that only. As
they may be read orally, so is their fullest meaning to be gathered
from the oral reading; and by means of what the sound of the
words may convey to the ear the full and complete intendment of
meaning is to be had. The Christian Church has never attributed
to these books any property beyond this; and herein has existed
its great error.

Now, as said, the substance of the Cabbalah is a rendering of the
secret doctrine of the Old Testament, and this is not only asserted,
but an argument is raised about the matter in the following set
terms: "If the Law simply consisted of ordinary expressions and
narratives, ex. gr. the words of Esau, Hagar, Laban, the ass of
Balaam, or of Balaam himself, why should it be called the Law of
Truth, the perfect law, the true witness of God? Each word
contains a sublime source, each narrative points not only to the
single instance in question, but also to generals." (Sohar iii, 149 b).
"Woe be to the son of man who says that the Tora (Pentateuch)
contains common sayings and ordinary narratives. * * There is
the garment that every one can see, but those who have more
understanding do not look at the garment but at the body beneath
it; while the wisest, the servants of the Heavenly King, those who
dwell at Mount Sinai, look at nothing else but the soul (i.e., the
secret doctrine), which is the root of all the real Law." (Sohar, iii,
152 a).

Now it is a strange thing, that in the quotations made by Dr.
Ginsburg in his Essay, (2) can be gleaned a series of data
wherewith to arrange a philosophy of Cabbalistic teaching,
covered by the names and remarks on the Ten Sephiroth. The
"trick of the thing" lays plainly before the eyes in its development,
and yet is perfectly concealed from unintelligent observation. In
other words, the very text is laughing at the worthy doctor, while
he is criticizing it with an apparent aspect of superiority and



authority. The same thing is to be found in the text of Plutarch's
Morals, by C. W. King, and in many other texts where the like
phenomenal mode is practiced. It in fact is said that the Cabbalah
is evolved by "hints scarcely perceptible," and the cunning of the
concealment is something to admire and laugh at. The description
in Sohar of the mode of communication tends to explain what has
been said:

"The opinion that the mysteries of the Cabbalah are to be found in
the garment of the Pentateuch is still more systematically
propounded in the following parable: 'Like a beautiful woman,
concealed in the interior of her palace, who when her friend and
beloved passes by, opens for a moment a secret window and is
seen by him alone, and then withdraws herself immediately and
disappears for a long time, so the doctrine only shows herself to
the chosen (i.e., to him who is devoted to her with body and soul);
and even to him not always in the same manner. At first she
simply beckons at the passer by with her hand, and it generally
depends upon his understanding this gentle hint. This is the
interpretation known by the name of ramaz. Afterwards she
approaches him a little closer, lisps him a few words but her form
is still covered with a thick veil, which his looks cannot penetrate.
This is the so-called darausch. She then converses with him with
her face covered by a thin veil; this is the enigmatic language of
the hagadah. After having thus become accustomed to her society,
she at last shows herself face to face and entrusts him with the
innermost secrets of her heart. This is the secret of the Law, sod.
He who is thus far initiated in the mysteries of the Tora will
understand that all these profound secrets are based upon the
simple literal sense, and are in harmony with it, and from this
literal sense not a single iota is to be taken and nothing is to be
added to it." (Sohar, ii, 99.)

FOOTNOTES:



1. Masonic Review, July, 1885. (return to text)

2. The Cabbalah, its Doctrine, Development and Literature.
(return to text)
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SUFISM: III — C. H. A. Bjerregaard
In Two Parts: — Part I, Texts; Part II, Symbols.
The spirit of Sufism is best expressed in the couplet of Katebi:

"Last night a nightingale sung his song, perched on a high
cypress, when the rose, on hearing his plaintive warbling,
shed tears in the garden, soft as the dews of heaven."

(Continued)

SAADIS' BOOSTAN (FRUIT GARDEN OR GARDEN OF PLEASURE)
Continued:

CONVERSATION BETWEEN THE CANDLE AND THE MOTH:

I remember one night lying sleepless in bed,

That I heard what the moth to the fair candle said:

"A lover am I, if I burn it is well!

Why you should lie weeping and burning, do tell."
"Oh my poor humble lover!" the caudle replied,

"My friend, the sweet honey away from we hied.
When sweetness away from my body departs,

A fire-like Farhads (1) to my summit then starts."
Thus she spoke, and each movement a torrent of pain
Adown her pale cheeks trickled freely like rain.

"Oh, suitor! with love you have nothing to do,

Since nor patience, nor power of standing have you.
Oh, crude one! a flame makes you hasten away;

But [, till completely consumed, have to stay.

If the burning of love makes your wings feel this heat,
See how I am consumed, from the head to the feet!"
But a very small portion had passed of the night



When a fairy-fated maiden extinguished her (2) light.
She was saying while smoke from her head curled above,
"Thus ends, oh my boy, the existence of love!"

If the love-making science you wish to acquire,
You're more happy extinguished than being on fire.
Do not weep o'er the grave of the slain for the friend:
Be glad! for to him lie will mercy extend.

If a lover, don't wash the complaint from your head!
Kok sk sk kg

I have told you: don't enter this ocean at all!

If you do; yield your life to the hurricane squall!

The above translation is from the hand of G. S. Davie but since
this story is representative of Sufi love, I add another made by S.
Robinson.

I remember that one night, when I could not close my eyes in
sleep, I heard the moth say to the taper.

"I am a lover, therefore it is right that I should be burnt, but
wherefore shouldst thou be lamenting and shedding tears?"

It replied: "O my poor airy friend, my honey-sweet Shirin is going
away;

"And since my Shirin hath left me, like Ferhad's (3) my head is all
on fire."

So spoke the taper, and each moment a flood of sorrow flowed
down over its pale cheek.

Then it continued: "O pretender, love is no affair of thine: for thou
hast neither patience nor persistency.

"Thou takest to flight before a slight flame; I stand firm till I am
totally consumed.



"Thou mayest just singe a wing at the fire of love; look at me, who
burn from head to foot."

A part of the night was not yet gone, when suddenly a Peri-faced
damsel extinguished the light.

Then said the taper: "My breath is departed, the smoke is over my
head; — such my son, is the ending of love!"

If thou wouldst learn the moral of the story, it is this: Only will the
pangs of burning affection cease, when life's taper is extinct.

Weep not over this monument of thy perished friend — rather
praise Allah, that he is accepted by Him.

If them art indeed a lover, wash not the pains of love from thy
head; wash rather, like Saadi, thy hand from all malevolence.

The man who volunteereth a service of peril will not withdraw
his grasp from his purpose, though stones and arrows rain down
upon his head.

I have said to thee: "Take heed how thou goest to the sea; but if
thou wilt go, resign thyself to its billows."

Jelaluddin Rumi (Mevlana — Our Lord — Jelalu-'d-din,
Muhammed, Er Rumi of Qonya) usually called jelal or Mulla (4)
Born A. D. 1195, he died 1273.

Jelal is the greatest poet among the Sufis and is their Grand
Master of spiritual knowledge. His name means "Majesty of
Faith." He instituted the order of the Mevlevi, the "dancing or
whirling dervishes," of which we shall speak more later on. This
order is a realization of Jelal's father's prophecy about his son:
"The day shall come, when this child will kindle the fire of divine
enthusiasm throughout the world."

Jelal is truly the greatest Sufi saint, for marvelous were his



powers. In the Menaqibu'l Afifin (the Acts of the Adepts) by
Shemsu-'d-din Ahmed, el Eflaki the following acts are recorded
against his name. "When five years old, he used at times to
become extremely uneasy and restless, so much so that his
attendants used to take him into the midst of themselves. The
cause of these perturbations was that spiritual forms and shapes
of the absent (invisible world) would arise before his sight, that is,
angelic messengers, righteous Genii, and saintly men — the
concealed ones of the bowers of the True One (spiritual spouses of
God), used to appear to him in bodily shapes: * * * His father used
on these occasions to coax and soothe him by saying: "These are
the Occult Existences. They come to present themselves before
you, to offer unto you gifts and presents from the invisible world."
These ecstasies and transports of his began to be publicly known
and talked about. The honorific title of Khudavendgar (5) was
conferred upon him at this time by his father, who used to
address him as "My Lord." — "It is related that when Jelal was six
years old, he one Friday afternoon was taking the air on the
terraced roof of the house, and reciting the Quran, when some
other children of good families came in and joined him there.
After a time, one of these children proposed that they should try
and jump from thence on to a neighbouring terrace, and should
lay wagers on the result. Jelal smiled at this childish proposal, and
remarked: "My brethren, to jump from terrace to terrace is an act
well adapted for cats, dogs, and the like, to perform; but is it not
degrading to man, whose station is so superior. Come now, if you
feel disposed, let us spring up to the firmament, and visit the
regions of God's realm." As he yet spake, he vanished from there
sight. Frightened at Jelal's sudden disappearance, the other
children raised a shout of dismay, that some one should come to
their assistance, when lo, in an instant, there he was again in
their midst; but with an altered expression of countenance and
blanched cheeks. They all uncovered before him, fell to the earth



in humility, and all declared themselves his disciples. He now told
them that, as he was yet speaking to them, a company of visible
forms, clad in green raiment, had led him away from them, and
had conducted him about the various concentric orbs of the
spheres, and through the signs of the Zodiac, showing him the
wonders of the world of spirits, and bringing him back to them so
soon as their cries had reached his ears.

At that age, he was used not to break his fast more often than
once in three or four, and sometimes even seven, days.

When Jelal went to Damascus to study, he passed by Sis in Upper
Cilicia. There, in a cave, dwelt forty Christian monks, who had a
great reputation for sanctity, but in reality were mere jugglers.
On the approach of Jelal's caravan to the cave, the monks caused
a little boy to ascend into the air, and there remain standing
between heaven and earth. Jelal noticed this exhibition, and fell
into a reverie. Hereupon, the child began to weep and walil,
saying that the man in the reverie was frightening him. The
monks told him not to be afraid, but to come down. "Oh!" cried
the child, "I am as though nailed here, unable to move hand or
foot." The monks became alarmed. They flocked around Jelal, and
begged him to release the child. After a time, he seemed to hear
and understand them. His answer was: "Only through the
acceptance of Islam (6) by yourselves, all of you, as well as by the
child, can he be saved." In the end they all embraced Islam, and
wished to follow Jelal as his disciples, but he recommended them
to remain in their cave, as before, to cease from practising
jugglery, and to serve God in the spirit and in truth. So he
proceeded on his journey.

To prove that man lives through God's will alone, and not by
blood, Jelal one day, in the presence of a crowd of physicians and
philosophers, had the veins of both his arms opened and allowed



them to bleed until they ceased to flow. He then ordered incisions
to be made in various parts of his body; but not one drop of
moisture was anywhere obtainable. He now went to a hot bath,
washed, performed an ablution, and then commenced the
exercise of the sacred dance.

(To be continued.)
FOOTNOTES:
1. Farhad was the youthful lover of Sairin. (return to text)

2. Her refers to the candle. The moth is the lover and the candle
the beloved. (return to text)

3. See note above. (return to text)

4. Mulla is the Persian form of the Arabic Maulawi, "a learned

mian

man," "a scholar." (return to text)

5. Khudawand is a Persian word signifying "lord," "prince,"
"master." A professor: a man of authority. It is used as a title of
the Deity and by Christian missionaries in India it is generally
employed as a translation of the Greek Kyrios, "Lord." (Hughes

Dic.) (return to text)

6. Islam means the resigning or devoting one's self entirely to God,
and his service. (return to text)
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THE HERMETIC PHILOSOPHY: I1
(Continued from June Number.)

The inscription said to have been found on the Smaragdine Tablet
and to which reference was made in a former article, and which
Dr. Everard refers to as containing the "Elixir of the
philosophers," is further explained by the author of Isis, where it
is also said "It is for the Hermetic student to watch its motions, to
catch its subtile currents, to guide and direct them with the help
of the Athanor, the Archimedean lever of the Alchemist." (1) It is
further stated in plain words that this mysterious agent "is the
universal magical agent, the astral light, which in the correlation
of its forces furnishes the Alkahest, the philosophers' stone, and
the elixir of life." (2) Now one great advantage to the student who
follows carefully these hints is, that he soon discovers certain
basic principles which reach far and wide, and in Hermetic
language enable him to ascend from Earth to Heaven, and
descend from Heaven to Earth, not in a vague, fanciful way, but
as applicable to physical phenomena as to philosophical
synthesis. These basic principles are not hypothesis, they are the
first principles of Nature, as manifested in the phenomenal
universe, a thread or clue to the labyrinth of phenomena.

There is a vast difference between modern and ancient science in
regard to the Ether: The former hypothecates it to bridge a gap in
phenomena and at once, as if ashamed of its weakness, turns its
back upon it. Not so our ancient Hermetic brethren. Modern
speculation regarding a fourth dimension of space apprehends
the necessity for something beyond the old conception, as does
physical science. And yet the latter reaches no solid ground,
though the problem lies in the rubbish derived from analytical



science, and the necessity which has compelled it to pay tribute.
There is a logical, uniform, invariable antithesis in all manifested
nature, which at once suggests the unmanifested. Sometimes the
change of a letter or an accent in a word or its division into
syllables produces wonderful results, e.g., atonement, at-one-
ment. So here in the phenomenal universe, nothing and no-thing
are not synonymous. To say that the ether tills all space,
penetrates the densest matter, and gives rise by emanation to the
whole phenomenal universe, and yet that it is nothing is
nonsense, but that it is no-thing is perfectly true. The ether is to
the phenomenal universe what the 0 is to the mathematician,
nothing in itself and yet from association, implication or
involution, it enters into even form and quantity. Oken has shown
(3) that there are really two zeros, or that zero exists as 0+ and 0-,
and even here begins the science of symbolism in the ancient
Mathesis. It is in this shoreless ocean of ether that suns and solar
systems are suspended. It is the alkahest or universal solvent
from which all forms and qualities of matter and life proceeds,
and into which they return. It is luminous, and yet the abode of
darkness, the Unmoved Mover of Plato.

Take now the three dimensions of space, and we find the idea of
length, breadth and thickness are associated with objects. Where
there is no object upon which the eye can rest, we have then no
length, no breadth, no thickness, i.e., Ether, the antithesis of
objective forms in which occur all phenomena. This ether is
called the Mirror of Isis, because in it are impressed or mirrored
all forms. When these forms are clothed upon then occurs, first, a
positing; second, motion; third, the "picture" in the ether is
involved and the outer material shape evolved. Nay, there is no
first, second, third about it, for all occurs coincidently. The last
analysis of physics is matter, force and motion; and these three,
inseparable on the physical visual plane, resolve back into the



ocean of ether, which contains them all potentially, and which
sends them out as an indissoluble trinity. Compared with matter
then, the ether is transcendental, and yet we cannot say it is
nothing, as has already been pointed out. Now all life, all matter,
all forms, are in their essence cyclic. This is readily seen in the
colloidal forms incident to organic life, but even in crystalline
forms, though often overlooked, it is none the less apparent.

In relation to objective manifestation, preserving the idea of
cyclic form, the ether is spoken of as the center which is
everywhere, and the circumference which is nowhere.

Proceeding now with the idea of center and circumference (as yet
only an idea) let us imagine a globule of protoplasm to spring
instantly into visual existence. The act of positing was
geometrical, i.e., "position without extension." Let this positing
represent force, and extension represent matter, typically, (in all
directions) but this tension and extension begets motion, all
together; creation, from the hitherto "without form and void" i.e.,
the ether.

What was the immediate coefficient of the positing? a picture, a
Divine idea, an essential form, projected in the ether. This idea is
now being clothed upon, or involved in matter, and coincidently
the outer material shape and structure is being evolved. Here is
an equation being solved, and from this on, it is easy to trace
what occurs even under a good microscope. We are, however,
interested in principles rather than processes, therefore we will
preserve our typical sphere with its center and circumference.

We shall presently come back to the Smaragdine inscription, and
then be able to see what a revelation it contains, and what a
magical key it affords to unlock the doors of knowledge.

(To be continued.)



FOOTNOTES:
1. Isis Unveiled, p. 507, vol. I. (return to text)
2. Ibid. (return to text)

3. Physio-philosophy. (return to text)
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STUDIES IN THE UPANISHADS: IT
(Continued from May number)

Longfellow, in the lines last quoted, symbolized the Universe by
an immeasurable wheel forever turning in the stream of time.
Allowing for the western habit of studying effects and not causes,
this is a fair simile. Yet it is faulty in that it presupposes two co-
existing eternities; the wheel of the Universe, and the stream in
which it turns. There can be but one eternity,

Saunaka asks in this Upanishad a natural question, propounded
by nearly every thinking man, especially by students of occultism
who are continually seeking a royal road to the accomplishment
of their objects. He wishes to be told what may be the great
solvent of all knowledge. The reply of Angiras points out two
great roads, which include all the others. The lower road is the
one of hard work for countless births, during which we acquire
knowledge slowly in all directions, and, of course, when that is
possessed, one rises to the higher road.

This is the true initiation, nature, so to speak, acting as the
initiator. In replying to Saunaka, Angiras did not mean to be
understood, that a man could in one birth pass over the lower
road, but that the progress of a human monad toward perfection
proceeded in a certain fixed manner which included all
experiences. Of course if we say that we appear on the earth once
only, and then disappear from it, to the place called by the
spiritualists of America, "the summer land," and by the Christian,
"heaven," there is no need for one to acquire the lower
knowledge, for that might be obtained in the life after death. But
we regard it as true that the spirit, in order to acquire complete
knowledge, must inhabit a human form, and one term of tenancy



in such a form will not be enough for the testing of the countless
varieties of life, of temptation, of triumph, failure and success.

The sage Angiras in this Upanishad looks at man from the
standpoint of one who can see the great stream of life which
flows through the eternal plain, and therefore he could not have
meant to apply his words to one incarnation, but to the whole
series through which man has to pass until he reaches "immortal,
blest nirvana."

In the journey along this road we will encounter great differences
in the powers of our fellow travellers. Some go haltingly and
others quickly; some with eyes bent on the ground, a few with
gaze fixed on the great goal. Those who halt or look down will not
reach the end because they refuse to take the assistance to be
found in the constant aspiration to the light. But we are not to
blame them: they have not yet been often enough initiated to
understand their error. Nature is kind and will wait for them
much longer than their human fellows would if they were
permitted to be their judges. This ought to give us a lesson in
charity, in universal brotherhood. Very often we meet those who
show an utter inability to appreciate some spiritual ideas which
we quite understand. It is because they have not, so far, been able
to transmute into a part of themselves, that which we have been
so fortunate as to become possessed of, and so they seem devoted
to things that to us appear to be of small value.

The Bhagavad-Gita says that there is no detriment or loss to one's
efforts in any direction, be it good or bad; that is, in going through
these countless incarnations, all inquiry, every sort of
investigation, no matter even if it seems at the close of any one
life that the life was wasted, is so much energy and experience
stored up. For although, in the course of one existence, physical
energy is expended, there is, all the while, a storing up of spiritual



energy which is again a power in the next succeeding life.

In consequence of the modern, western system of education, we
are apt constantly to forget the existence of the great force and
value belonging to our super-sensuous consciousness. That
consciousness is the great register where we record the real
results of our various earthly experiences; in it we store up the
spiritual energy, and once stored there, it becomes immortal, our
own eternal possession. The question then will be asked: "How is
one to store up such spiritual energy: do we do it unconsciously,
and how are we to know that any has been stored up?" It is to be
done by trying to know and to act truth; by "living in the eternal,”
as Light on the Path directs. To live thus in the eternal, does not
mean that we shall abandon the cares and struggles of live, for so
surely as we do we must suffer, but that we should try to make
the real self direct its aspirations ever to the eternal truth.

This series of births is absolutely necessary, so that the "lower
knowledge" can be acquired; and just so long as we do not
acquire that, we must be reborn. Here and there will occur
exceptions to this rule, in those great souls who with "an
astonishing violence," leap beyond and over all barriers, and by
getting the higher knowledge, become at the same time,
possessors of the lower knowledge also.

In the Chaldean Oracles such souls are thus described: "More
robust souls perceive truth through themselves, and are of a more
inventive nature," and by Proklus in I Alkibiad: "such a soul being
saved, according to the oracle, through its own strength." But
even this rapid progress must be regarded as comparative, for
even these "robust souls," had to go through certain incarnations
in which they were accumulating to themselves that very
strength and ability to outstrip their fellows which, later on,
placed them in the front rank.



In consequence of our ignorance of what we really are, not
knowing at the time we begin the struggle in this present life
whether the real man inside has passed through incarnations full
of this necessary experience or not, we must not, because of the
fancied importance we give ourselves, neglect the lower
knowledge. There are many pitfalls besetting the road. Perchance
we feel a certain degree of illumination, or we are able to see or
hear in the astral world, and at once the temptation presents itself
to claim to ourselves a spiritual greatness not our own. The
possession of such astral acuteness is not high spirituality per se,
for one might be able, as Buddha declares in the Saddharma-
Pundarika, to smell the extraordinary odors arising in ten points
of space which are not perceived by ordinary people, or to hear
the innumerable and strange voices, sounds, bells, discords and
harmonies produced by the whole host of unknown and unseen
spirits of the earth, air, water and fire, and still be altogether
devoid of spirituality. If we let ourselves then, be carried away by
this, it is only a form of pride that precedes a severe fall. Being
carried away with it, is at once a proof that we are not master, but
are mastered by what is merely a novel experience.

But if we wisely and carefully test all experience, being willing to
descend low enough to learn and study so that the instrument
may be tuned and perfected, we may avoid the pitfalls, or be able
to cross them should they be inevitable, whereas if we are
deluded by supposed self-illumination, and run after that to the
exclusion of all study, we will perhaps, enjoy a period of
excitement and of self-satisfaction, but it will end, and the end
will be bitter. As Buddha says: "He who ignores the rotation of
mundane existences, has no perception of blessed rest."

The very fact that a man is in the world and has a continual fight
with his passions and inclinations, proves that he is not yet in any
condition to leave it. And of even the very far advanced, it was



said by those who were near the time of the Upanishads:

"The disciple who by his discrimination has escaped from the
triple world, thinks he has reached pure, blessed nirvana; but it is
only by knowing all the laws of the lower world, and the
universal laws as well, that the immortal, pure, blest nirvana is
readied. There is no real nirvana without all-knowingness; try to
reach this."
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STAR COLOURS AND ANIMAL MAGNETISM

It is well known that yellow is the complementary of blue, and
red of green, color, and it struck me that, relating to this subject,
the remarks of Mr. [saac Sharpless, who is an undoubted
authority in astronomical matters, are of some importance.
Writing from Haverford College Observatory, June 3d instant, he
says:

"The question of star colors has been receiving attention from the
hand of an English gentleman, W. S. Franks. He has examined
carefully the colors of a list of 1893 of the brightest stars, with
especial reference to the distribution in the heavens of the
different colors. He finds 962 white stars, 614 yellow, 168 orange,
10 red, 15 green, 59 blue, 58 purple and 7, for some reason, have
no colors given. He finds that the constellations which contain a
large percentage of white stars are in or near the Milky Way, and
wherever stars are closely associated together; while the yellow
and orange stars are most plentiful in large straggling
constellations.

"It is well known that a certain kind of spectrum is connected
with certain star colors. The yellow stars belong to the class of our
sun and include such bright stars as Capella. The white stars, like
Vega, have a spectrum of a great number of fine lines, and the red
gives a banded spectrum. It has been a favorite theory that the
colors indicate the age of the stars, if not in years, at least in
development. That the white are the youngest: as they cool they
become yellow, then red, and, finally invisible, just as a piece of
iron would in cooling down from a white heat. There is much to
commend this idea, though, of course, as to the relative ages of
the stars we know very little, and some changes appear to be in



the opposite direction. Perhaps there are people to whom the idea
of different colors in stars is a novelty. They have a general idea
that there are bright points of light overhead, at night, and
probably they have observed, in a general way, that some are
brighter than others. It will not require a very close watch,
however, to add to the knowledge of the sky the additional fact
that they are differently colored. Castor and Pollux which now
shine in the west in the evening are very evidently diverse, and a
careful amateur can go over the heavens and notice among the
brighter stars quite a variety.

"But a telescope increases the capacities for this work immensely.
Nearly all the very red stars are too faint to be seen by the naked
eye, and many which show the strongest contrasts of color are
double stars, which require considerable magnifying power to
separate them. Blue and green stars are never solitary, but
associated with a red or a yellow star, which is nearly always
brighter, so that color has something to do with association. There
are also sometimes clusters of stars which show great variety of
color. Sir John Herschel describes one in the Southern
Hemisphere which resembled a mass of colored gems. There is
probably a prolific field of discovery yet undeveloped in
connection with star colors."

The experiments of Reichenbach and others have shown that
from crystals and human bodies emanate not only influences of a
positive and negative character — which are also referred to in
the Parn at p. 86 — but also that certain colors are seen by
sensitives to arise from the human head, eyes, and hands. Now, as
animal magnetism is slowly forcing recognition from the
scientific world, why are we not justified in giving some credence
to the views held by the old Hermetic philosophers, that the
human being derives its magnetism and vitality from the stars:
that is, that these colors seen by sensitives, are to be directly



traced to the sidereal influences and atmospheres. They gave to
each color an appropriate star, and we find curiously enough,
that although it is claimed against them that they were ignorant
and had no appliances, they, without apparatus, knew that the
stars had colors, while to the sun they ascribed life. Now in this
century our astronomers tell us, as above, of star colors of great
variety and peculiar combination. These are mere hints, however,
which I would like more competent men to enlarge upon. — Isaac
MYER.

[Note: — We are personally acquainted with several persons who
can see these magnetic colors, and they all agree in the main as to
the conditions of health or of temper which accompany them.
Mere quick thoughts they see as bright sparks: sensuality seems
pink or reddish: while life and wisdom, appear as blue. It is
interesting to note also, that in the Hindu system, when Krishna is
represented as the life giver, or as the principle of life, he is
painted blue, which color Reichenbach found proceeded from the
positive pole: while the passive mendicant or ascetic of
Hindustan, has to wear the yellow robe, which stands for the
negative pole that emits the yellow ray. It is also rather curious
that the ancient Egyptians in their papyri painted wisdom, which
is cold, of a yellow color, and the son of life appears in blue. —
Ed.]
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A HINDU CHELA'S DIARY : ITI(1)
(Continued from July number)

"I have always felt and still feel strongly that I have already once
studied this sacred philosophy with Kunala, and that I must have
been, in a previous life, his most obedient and humble disciple.
This must have been a fact, or else how to account for the feelings
created in me when I first met him, although no special or
remarkable circumstances were connected with that event. All
my hopes and plans are centred in him, and nothing in the world
can shake my confidence in him especially when several of my
Brahmin acquaintances tell me the same things without previous
consultation. * * *

"I went to the great festival of Durga yesterday, and spent nearly
the whole day looking in the vast crowd of men, women, children
and mendicants for some of Kunala's friends, for he once told me
to never be sure that they were not near me, but I found none
who seemed to answer my ideas. As 1 stood by the ghaut at the
river side thinking that perhaps I was left alone to try my
patience, an old and apparently very decrepit Bairagee plucked
my sleeve and said: 'Never expect to see any one, but always be
ready to answer if they speak to you; it is not wise to peer outside
of yourself for the great followers of Vasudeva: look rather
within.'

"This amazed me, as I was expecting him to beg or to ask me for
information. Before my wits returned, he had with a few steps
mingled with a group of people, and in vain searched I for him:
he had disappeared. But the lesson is not lost.

"Tomorrow I return to I .



"Very wearying indeed in a bodily sense was the work of last
week and especially of last evening, and upon laying down on my
mat last night after continuing work far into the night I fell
quickly sound asleep. I had been sleeping some hour or two when
with a start I awoke to find myself in perfect solitude and only the
horrid howling of the jackals in the jungle to disturb me. The
moon was brightly shining and I walked over to the window of
this European modeled house threw it open and looked out.
Finding that sleep had departed, I began again on those palm
leaves. Just after I had begun, a tap arrested my attention and I
opened the door. Overjoyed was I then to see Kunala standing
there, once more unexpected.

"'Put on your turban and come with me,' he said and turned
away.

"Thrusting my feet into my sandals, and catching up my turban, I
hurried after him, afraid that the master would get beyond me,
and I remain unfortunate at losing some golden opportunity.

"He walked out into the jungle and turned into an unfrequented
path. The jackals seemed to recede into the distance; now and
then in the mango trees overhead, the flying foxes rustled here
and there, while I could distinctly hear the singular creeping
noise made by a startled snake as it drew itself hurriedly away
over the leaves. Fear was not in my breast for master was in
front. He at last came to a spot that seemed bare of trees, and
bending down, seemed to press his hand into the grass. I then saw
that a trap door or entrance to a stairway very curiously
contrived, was there. Stairs went down into the earth. He went
down and I could but follow. The door closed behind me, yet it
was not dark. Plenty of light was there, but where it came from I
cared not then nor can I now, tell. It reminded me of our old
weird tales told us in youth of pilgrims going down to the land of



the Devas where, although no sun was seen, there was plenty of
light.

"At the bottom of the stairs was a passage. Here I saw people but
they did not speak to me and appeared not to even see me
although their eyes were directed at me. Kunala said nothing but
walked on to the end, where there was a room in which were
many men looking as grand as he does but two more awful, one
of whom sat at the extreme end.

k %k sk ok ok sk ok ok

[Here there is a confused mass of symbols and ciphers which I
confess I cannot decipher, and even if I had the ability to do so, I
would check myself, because I surmise that it is his own way of
jotting down for his own remembrance, what occurred in that
room. Nor do I think that even a plain reading of it would give the
sense to any one but the writer himself, for this reason, that it is
quite evidently fragmentary. For instance, I find among the rest, a
sort of notation of a division of states or planes: whether of
consciousness, of animated, or of elemental life, I cannot tell; and
in each division are hieroglyphs that might stand for animals, or
denizens of the astral world, or for anything else — even for ideas
only, so I will proceed at the place of his returning.]

"Once more I got out into the passage, but never to my knowledge
went up those steps, and in a moment more was I again at my
door. It was as I left it, and on the table I found the palm leaves as
I dropped them, except that beside them was a note in Kunala's
hand, which read:

"'Nilakant — strive not yet to think too deeply on those things you
have just seen. Let the lessons sink deep into your heart, and they
will have their own fruition. To-morrow I will see you." * * * *

"What a very great blessing is mine to have had Kunala's



company for so many days even as we went to ____. Very rarely
however he said a few words of encouragement and good advice
as to how I should go on. He seems to leave me as to that to pick
my own way. This is right, I think, because otherwise one would
never get any individual strength or power of discrimination.
Happy were those moments, when alone at midnight, we then
had conversation. How true I then found the words of the
Agroushada Parakshai to be:

"'Listen while the Sudra sleeps like the dug under his hut, while
the Vaysa dreams of the treasures that he is hoarding up, while
the Rajah sleeps among his women. This is the moment when just
men, who are not under the dominion of their flesh, commence
the study of the sciences.' (2)

"The midnight hour must have powers of a peculiar nature. And I
learned yesterday from glancing into an Englishman's book, that
even those semi barbarians speak of that time as 'the witching
hour," and it is told me that among them 'witching' means to have
magic power. * * * *

"We stopped at the Rest House in B — yesterday evening, but
found it occupied and so we remained in the porch for the night.
But once more I was to be blessed by another visit with Kunala to
some; of his friends whom I revere and who will I hope bless me
too.

"When every one had quieted down he told me to go with him to
the sea which was not far away. We walked for about three
quarters of an hour by the seashore, and then entered as if into
the sea. At first a slight fear came into me, but I saw that a path
seemed to be there, although water was all around us. He in front
and I following, we went for about seven minutes, when we came
to a small island; on it was a building and on top of that a
triangular light. From the sea shore, the island would seem like



an isolated spot covered all over by green bushes. There is only
one entrance to go inside. And no one can find it out unless the
occupant wishes the seeker to find the way. On the island we had
to go round about for some space before we came in front of the
actual building. There is a little garden in front and there was
sitting another friend of Kunala with the same expression of the
eyes as he has I also recognized him as one of those who was in
the room underground. Kunala seated himself and I stood before
them. We stayed an hour and saw a portion of the place. How
very pleasant it is! And inside he has a small room where he
leaves his body when he himself moves about in other places.
What a charming spot, and what a delightful smell of roses and
various sorts of flowers! How I should wish to visit that place
often. But I cannot indulge in such idle dreams, nor in that sort of
coveteouness. The master of the place put his blessing hand upon
my head, and we went away back to the Rest House and to the
morrow full of struggles and of encounters with men who do not
see the light, nor hear the great voice of the future; who are
hound up in sorrow because they are firmly attached to objects of
sense. But all are my brothers and I must go on trying to do the
master's work which is only in fact the work of the Real Self
which is All and in AlL"

FOOTNOTES:

1. In reply to several inquiries as to the meaning of Chela, we
answer that it here means an accepted disciple of an Adept. The
word, in general, means, Disciple. (return to text)

2. See Agrouahada Parakshai. 2d book, 23d dialogue. — [Ed.].
(return to text)
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NOTES ON THE CABBALAH OF THE OLD TESTAMENT: II —
Ralston Skinner

Ginsburg and others tell us that Raymond Lully and John Picus de
Mirandola had acquired knowledge of the Hebrew and the
Cabbalah. Mirandola studied Hebrew and Cabbalistic theology
under Jochanan Aleman, who came to Italy from Constantinople,
and — "found that there is more Christianity in the Cabbalah than
Judaism; he discovered in it proof for the doctrine of the Trinity,
the Incarnation, the Divinity of Christ, the heavenly Jerusalem,
the fall of the angels, the order of the angels" and so on, and so on.
"In 1486, when only 24 years old, he published 900 theses, which
were placarded in Rome, and which he undertook to defend in
the presence of all European scholars, whom he invited to the
Eternal City, promising to defray their traveling expenses. Among
the theses was the following: 'No science yields greater proof of
the Divinity of Christ than magic and the Cabbalah.™

Through Picus de Mirandola, Reuchlin became aware of this
phase of Hebrew philosophy or theosophy, as, by a school of the
rabbins, a recognized appurtenant to the Hebrew Scriptures. He
not only examined into the Cabbalah to satisfy his thirst for facts
of literature, but, on investigation, became a convert to the
system, — "within two years of beginning to learn the language,
published (1494) his De Verbo Miritico, and afterwards (1516)
with more matured learning, his De Arle Cabbalistica." And thus
the joint efforts of Mirandola and Reuchlin established a field of
literature, of the Cabbalah, which has always flourished, and will
continue to flourish so long as our civilization shall last.

It is interesting and useful to place this great fact, but it is a
matter of especially great weight and value that the knowledge of



the Cabbalah was sprung upon the world of letters, with, and as
an essential part of the Reformation itself. Not that the philosophy
of the Cabbalah became engrafted into the study and
development of Hebrew (and consequently Christian) theosophy;
— for, because of lack of knowledge of what the Cabbalah really
was, such could not be the case, — but it was entitled so to be, and
the assertion of its existence as a real element of Scripture was,
even then, so strongly and enduringly made, that, though an
unknown quantity except by name, it has ever since stood firmly,
and ready to have such claim made good: — with a vitality that
has outworn four hundred years of patient waiting.

Of course there was a field of Jewish Cabbalistic literature, — not
open, but confined, for the most part, as a kind of sacred mystery,
within narrow and restricted limits, even among the Jews
themselves. It was of the same nature with what is called, today,
The Speculative Philosophy of Free Masonry, an ever seemingly
substantive embodiment out of surrounding shadowy mists and
mental logs, wherein a doubt always exists whether after all there
is in the nebulous matter of the mist itself anything from whence
substance may congeal: or, it may, for illustration, be compared
to the city of King Arthur, before whose gate Gareth, standing,
says: "But these my men — (your city moves so wierdly in the
mist), — doubt if the King be King at all, or come from Fairy land:
and whether this be built by magic, and by fury kings and queens,
or whether there be any city at all, or all a vision." It is necessary
to make a brief mention of this literature with its sources: both
that these may be known, and that a foundation may be laid for
what is stated as to the reality of Cabbalah, and its significance.

There is almost no teaching of the Cabbalah in the English
language except the Essay by Christian D. Ginsburg, LL. D., to
which we have referred. Dr. Ginsburg says: "It is a system of
religious philosophy, or more properly, of theosophy, which has



not only exercised for hundreds of years are extraordinary
influence on the mental development of so shrewd a people as
the Jews, but has captivated the minds of some of the greatest
thinkers of Christendom in the sixteenth and seventeenth
centuries, and which claims the greatest attention of both the
philosopher and theologian."

It is faintly claimed that some statements applying to Cabbalah
are to be found in the Talmud; but apart from this we have: — (1)
The Commentary on the Ten Sephiroth, by R. Azariel ben
Manachem (1160 - 1238), who was a pupil of Isaac the Blind, and
master of the celebrated R. Moses Nachmanides, (2) The Book
Sohar (Light), or Midrash, Let there be Light, claimed to have
been a revelation from God, communicated through R. Simon ben
Jochai, A.D). 70-110, to his select disciples. This book has been
pronounced by the ablest critics to have been a pseudograph of
the thirteenth century, — the composition of Moses de Leon, who
lived in Spain; who, by the admission of his wife and daughter
after his death, first published and sold it as the production of R.
Simon ben Jochai, and (3) The Book Jetzirah or Book of Creation,
— of unknown age and authorship, bin mentioned as early as the
eleventh century in the Book Chazari, by R. Jehudah Ha Levi, — as
the literary sources for the entire system and scope thereof, so far
as disclosed, it is from these sources that the entire volume of
Cabbalistic literature has had rise and development.

From these sources, and the numberless treatises and expositions
thereon, the history of the subject matter and containment of
Cabbalah is laid down as follows: It was first taught by God
himself to a select company of angels. After the fall the angels
taught it to Adam. From Adam it passed to Noah, thence to
Abram, the friend of God who carried it to Egypt. Moses, who was
learned in all the wisdom of Egypt, was initiated into it from the
land of his birth. He covertly laid down the principles of its



doctrines in the first four books of the Pentateuch, but withheld
them from Deuteronomy ("this constitutes the former the 'man’
). Moses initiated the seventy elders,
and they again passed the sacred and secret doctrine down to the

n

and the latter the 'woman

heads (continually imparting the same) of the Church of Israel.
David and Solomon were adepts in it. No one dared to write it
down till the supposititious Simon ben Jochai, who really lived
and taught, as one of the most celebrated doctors, at the time of
the destruction of the second temple: and his teachings are
claimed to constitute the Book of Sohar, published, as already
said, by Moses de Leon of Valladolid, in Spain. But Ben Jochali, or
whoever worked under his name, though he wrote and
published, as said, covered the true doctrine by veils, so that no
one but an initiate, or, as the saying runs, "by the gift of God"
could penetrate behind them; — though the veils of the words still
plainly held the secret doctrine, to those who could see. The
Cabbalah, as an exposition to the Sacred Text of Holy Writ, was
claimed to contain the Wisdom of God in every branch and
department of His working, — and all terms and descriptions
were exhausted to express the ineffable reward to him who might
be permitted to penetrate behind the veil, either by initiation or
"by the gift of God;" satiating every function of enjoyment, and
affording an indescribable bliss, in the ultimate possessions of the
Divine conceptions.

More definitely: — The exposition of the system treats of the
impersonal First Cause manifesting within the limits of the finite.
"Before he gave any shape to this world, before he produced any
form, he was alone, without a form and resemblance to anything
else. (1) who, then, can comprehend him, how he was before the
creation, since he was formless? Hence, it is forbidden to
represent him by any form, similitude, or even by his sacred
name, by a single letter or a single point; and to this, the words,



'Ye saw no manner of similitude on the day the Lord spake unto
you' (Deut. iv. 15) — i.e., ye have nor seen anything which you
could represent by any form or likeness, — refer" (Sohar 42 b, 43
a, Sec. AB): — And this shows clearly enough that the supposed
sacred names of Scripture do not have reference to the
Impersonal First Cause, as its essential designations, but rather to
its creations. * * Then — "The creation, or the universe, is simply
the garment of God woven from the Deity's own substance (The
Impersonal manifesting in the cosmos, in modes to be expressed
by the sacred names and otherwise). For although, to reveal
himself to us, the Concealed of all the Concealed, sent forth the
Ten Emanations (the Ten Sephiroth) called the Form of God, Form
of the Heavenly-Man, yet since even this luminous form was too
dazzling for our vision, it had to assume another form, or had to
put on another garment which consists of the universe. The
universe, therefore, or the visible world, is a further expansion of
the Divine Substance, and is called in the Cabbalah, 'the Garment
of God." (Sohar i, 2 a) — "The whole universe, however, was
incomplete, and did not receive its finishing stroke till man was
formed, who is the acme of the creation, and the macroscosm
uniting in himself the totality of beings, — 'the heavenly Adam,’
L.e., the Ten Sephiroth, who emanated from the highest
primordial obscurity (The Impersonal First Cause), created the
earthly Adam" (Sohar ii, 70 b). This is more definitely expressed in
another place, where it says: — "Jehovah (for which stands the
letter jod, or j or i) descended on Sinai in fire" the word for which
is a-sh fire. Let the j, or i, the signature for Jehovah, descend in the
midst of this word, and one will have a i sh, which is the Hebrew
word for man man; thus man became out of the Divine fire —
"Man is both the import and the highest degree of creation, for
which reason he was formed on the sixth day. As soon as man
was created every thing was complete, including the upper and
nether world, for every thing is comprised in man. He unites in



himself all forms." (Sohar iii, 48 a) — "But after he created the
form of the Heavenly Man, he used it as a chariot (Mercabah)
(wheels, circles) wherein to descend, and wishes to be called by
this form, which is the sacred name Jehovah." (Sohar i, 42 b, 43 a,
section A B.)

It is to be observed especially, as to the ground work of the
Cabbalah, that the first manifestation was in the "Ten Sephiroth"
or Emanations, so called, out of which came the "Heavenly Man";
and the human or earth man represented these Ten Sephiroth in
himself. "The lower world is made after the pattern of the upper
world; everything which exists in the upper world is to be found
as it were in a copy on earth; still the whole is one." (Sohar i, 20 a.)

Thus it is that the compass of the Cabbalah, by Sohar, is idealized
in the form of a man. This man represented the combination of
the Ten Sephiroth, or, as systematically called, Emanations, in
which as a unity the whole cosmos existed in its segregated detail;
and through which all knowledge thereof, physically, psychically
and spiritually, was to be had, in passiveness and in activities; —
and through which these activities, as of all potencies — as of
angels and powers, — had their special existences. These
Emanations had names of qualities, as Beauty, Strength, Wisdom,
etc., etc., each name being located upon one of nine parts marked
out on the form of the man; each of which was called a Sephira.
The totality of the man being taken as one, this added to the nine
made ten; and as a number this was the letter jod, already spoken
of. The locations of these Sephiroth (shown as circles) are united
one with another, so that one Emanation may flow into another;
one into all, and all into one; — and the 22 letters of the alphabet
with the 10 vowel sounds, are found therein, or thereby; and
these are called the "thirty-two ways or canals of Wisdom"; and as
these letters stood also for numbers, there is in this containment
every possible mode of expression by word and number. The



exposition of the Old Testament, especially the Tora, in the secret
or esoteric way, is claimed under this statement; — that is, by
numbering the letters of words, and by their permutations and
changes of positions; so that this is one of the functions of the
Emanations or Sephiroth; and a mighty one for disclosing the
Wisdom of God.

The Book Jetzirah deals especially with these letters and
numbers: "By thirty-two paths of secret wisdom, the Eternal, the
Lord of Hosts, the God of Israel, the living God, the King of the
Universe, the Merciful and Gracious, the High and Exalted God,
He who inhabiteth eternity, Glorious and Holy is His name, hath
created the worldly means of numbers, phonetic language and
writing."

The Commentary on the Ten Sephiroth, by R. Azariel Ben
Menachem, as its name implies, is directly in consonance with the
Sohar.

As to the Book Jetzirah, Dr. Ginsburg says: "The Book Jetzirah,
which the Cabbalists claim is their oldest document, has really
nothing in common with the cardinal doctrines of the Cabbalah.
There is not a word in it bearing on the En Soph (Impersonal First
Cause), the Archetypal Man," and so on, and so on. But here the
doctor is at fault for this reason: — The word "Sephiroth" means
"Numbers" and the Ten Sephiroth means the Ten Numbers; and in
the Cabbalistic way these are composed out of a geometrical
shape. The circle is the first naught, but out of this naught
develops a straight vertical line, viz: the diameter of this circle.
This is the first One; and having a first one, from it comes 2 and 3
and 4 and 5 and 6 and 7 and 8 and 9, — the circle or naught and
its diameter one, the embracement of all together, forming the
comprehensive Ten, or Ten Numbers, Ten Sephiroth, Ten
Emanations, the Heavenly Wan, the great Jah, of the ineffable



name. Hence the contents of the book Jetzirah are of the very
essence of the other two, and all are one.

FOOTNOTE:

1. It in interesting to compare the Brihadaranyaka-Upamshad, 4th
Brah., with this: "In the beginning this was Self alone, in the shape
of a spirit. He looking round, saw nothing but his Self." — [Ed.]
(return to text)
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SUFISM: IV — C. H. A. Bjerregaard
The spirit of Sufism is best expressed in the couplet of Katebi:

"Last night a nightingale sung his song, perched on a high
cypress, when the rose, on hearing his plaintive warbling,
shed tears in the garden, soft as the dews of heaven."

NOTES ON JELALUDDIN RUM — Continued:

— Space forbids us to dwell any longer upon the miracles of this
wonderful man of whom Shems Tebreez once asserted, in Jelal's
College, that "whosoever wished to see again the prophets, had
only to look on Jelal, who possessed all their qualifications; more
especially of those to whom revelations were made, whether by
angelic communications, or whether in visions; the chief of such
qualities being serenity of mind with perfect inward confidence
and consciousness of being one of God's elect. Go and look upon
Jelal, if thou wish to comprehend the signification of that saying
the learned are the heirs of the prophets together with something
beyond that, which I will not here specify."

We must add a few passages from Jelal's lectures, etc. These were
his last Instructions, "the best of mankind is he who benefiteth
men" and, "the best of speech is that which is short and to the
purpose.” Jelal once at a funeral spoke thus: "The ordinary
reciters, by their services, bear witness that the deceased lived a
Muslim. My singers, however, testily that he was a Muslim, a
believer, and a lover of God." He added: "Besides that; when the
human spirit, after years of imprisonment in the cage and
dungeon of the body, is at length set free, and wings its flight to
the source whence it came, is not this an occasion for rejoicings,
thanks, and dancings? The soul in ecstasy soars to the presence of



the Eternal; and stirs up others to make proof of courage and self
sacrifice. If a prisoner be released from a dungeon and be clothed
with honor, who would doubt that rejoicings are proper? So too,
the death of a saint is an exactly parallel case." Once, when
requested to give a lecture to men of science, he answered: "A
tree laden with fruit, had its branches bowed down to the earth
therewith. At the time, doubts and gainsayings prevented the
gardeners from gathering and enjoying the fruit. The tree has
now raised its head to the skies, and beyond. Can they hope, then,
to pluck and eat of its fruit?" —

Jelal's chief work, and the reference-book of Sufism, is the
Mesnevi (Mathnawi) usually known as the Mesneviyi Sherif, or
Holy Mesnevi. It is truly one of the most famous books of the East,
studied and commented upon wherever dogmatic religion has
been abandoned for esoteric truth.

From the preface we quote the following:

"This is the book of the Rhymed Couplets (Mathnawi, Mesnevi). It
contains the roots of the roots of the roots of the one (one true)
Religion (of Islam); and treats of the discovery of the mysteries of
reunion and sure-knowledge. It is the Grand Jurisprudence of
God, the most glorious Law of the Deity, the most manifest
Evidence of the Divine Being. The refulgence thereof "is like that
of a lantern in which is a lamp" (1) that scatters beams more
bright than the morn. It is the paradise of the heart, with springs
and foliage. One of these springs is "the fount named Salsabil" (2)
by the brethren of this religious order (3) but, by saints and those
miraculously endowed, it is called "the Good Station," (4) and "the
Rest Resting place. (5) The just shall eat and drink therein, and the
righteous shall rejoice and be glad thereof. Like the Egyptian Nile,
it is a beverage for the patient, but a delusion to the people of
Pharaoh and to blasphemers; even as God, whose name be



glorified, hath said: "He misleads therewith many, and He guides
therewith many; but He misleads not therewith (any), save the
wicked." (6)

"It is a comfort to man's breast, an expeller of cares. It is an
exposition of the Quran, an amplification of spiritual aliments,
and a dulcifier of the disposition; written "by the hands of
honorable scribes" (7) who inscribed thereon the prohibition: "Let
none touch it save the purified." (8) It is (a revelation) "sent down
(from on high) by the Lord of (all) the worlds," (9) which vanity
approacheth not from before, nor from behind, (10) which God
watches over and observes, he being "the best of a Preserver,"
(11) and "The Most Compassionate of the merciful ones" (12) unto
whom pertain (many) titles, his utmost title being God, whose
name be exalted."

Further on he says: "I have exerted myself to enlarge this book of
poetry in rhyming couplets, which contains strange and rare
narratives, beautiful sayings, and recondite indications, a path for
the devout, and a garden for the pious, short in its expressions,
numerous in their applications.”" —

The Mesnevi is said to contain twenty-six thousand six hundred
and sixty couplets and a large part of them ought to be cited here,
but space forbids. We offer a few selections entirely at random.

The strength of strongest man can merely split a stone;
The Power that informs man's soul can cleave the moon.
If man's heart but untie the mouth of mystery's sack,
His soul soon soars aloft beyond the starry track.

If heaven's mystery divulged should, 'haps become,

The whole world 'twould burn up as fire doth wood
consume.—-

Saints' ecstasy springs from a glimpse of God, his pride.
His station's that of intimate. He's bridegroom; God is



bride.

A bride's veiled graces are not seen by groom alone;

Her unveiled charms solely to him in private shown.

In state she first appears before the people all;

Her veil removed, the groom alone is at her call.

Who's not received the gift of knowledge from above,
Will ne'er believe a stock could sigh and moan for love
He may pretend to acquiesce; not from belief;

He says: "Tis so," to scape a name much worse than thief.
All they who're not convinced that God's "Be" is enough,
Will turn away their face; this tale they'll treat as "stuff."
If he (man) from esse, reach not posse’s state, he's nil. —
(God) Himself He's veiled in man, as sun behind a cloud.
This seek to comprehend. God knows what mysteries
shroud.

The sun He is; the sun of spirit, not of sky;

By light from Him man lives; — and angels eke, forby. —
The soul it is originates all vital force. —

The Prophet hath assureth us God's the soul of all. —
The world's renewed each moment, though we still remain
In ignorance that permanence can change sustain.

Life, like a river, ceaselessly, is still renewed. —

Each night Thou settest free the soul from trap of flesh,
To scan and learn the hidden records of Thy wish.

Each night the soul is like a bird from cage set free,

To wander. Judge and judgment, then, it does not see.

By night the pris'ner loses sense of bars, of chains;

By night the monarch knows no state, no pomp retains;
The merchant counts no more, in sleep, his gains and loss;
The prince and peasant, equal, on their couches toss.
The Gnostic is so e'en by day, when wide awake:

For God hath said: "Let quietude care of him take."
Asleep to all the things of earth by night, by day,



As pen in writer's hand he doth his guide obey. —

Of this, the Gnostic's privilege, a trace'd suffice

To rob of sleep and reason vulgar souls of ice.

His spirit wanders in the proves of th' absolute.

His soul is easy; body, still, calm, quiet, mute. —

In sleep thou bearest no burden; borne thou art instead.
Sk ok oSk Sk Sk Sk ok

Know then, thy sleep's a foretaste of what is to come,
From the rapt state of saints arriving at their home.

The saints were well prefigured by the "Sleeper's Seven,"

mn mn

"Their sleep," "their stretchings," "their awaking" lead to
heaven.—

Each night, in profound sleep our consciousness sinks,
Becomes non-existent; — waves on seashore's brinks. —
The body's a cage and a thorn to the soul.

Hence, seldom are body and soul wholly whole. —
Both men and fairies pris'ners are in earthly cage.—

If lifted could be from our souls the dark veil,

Each word of each soul would with miracles trail. —
The soul unto the flesh is joined, by God's decree,

That it may be afflicted, — trials made to see.

Th' Infinites' lovers finite's worshippers are not

Who seek the finite lose th' Infinite, as we wot,

When finite with the finite falls in love, perforce,

His loved one soon returns to her infinite source. —

In non-existence mirrored, being we may see; —
Annihilate thy darksome self, thy being's pall.

Let thy existence in God's essence be enrolled,

As copper in alchemists' bath is turned to gold.

Quit "I" and "We," which o'er thy heart exert control.
"Tis egotism, estranged from God, that clogs thy soul. —
Discharge thyself of every particle of self;

So shalt thou see thyself pure, free from soil of pelf.



Within thy heart thou'lt see the wisdom of the saints,
Without a book, a teacher, or professor's plaints. —
Thyself * * purge of self. Abstraction thou shall gain. —
Both love and soul are occult, hidden and concealed.

A lover's whole life is but self-sacrifice;

He wins not a heart, save his own heart's the price. —
When love for God is lighted in the human heart,

It fiercely burns; it suffers not effects' dull smart;

— love is love's own sign, giv'n from the highest sphere. —
The heart's with God, — the heart is God, — boundless,
immense!

From all eternity, the figures of all things,

Unnumbered, multitudinous, gleam in hearts' wings.

To all eternity each new-created form

In heart of saint reflected is, most multiform. —

Have patience, thou too, brother, with thy needle's smart.
So shall thou, 'scape the sting of conscience in thy heart.
They who have conquered, — freed themselves from
body's thrall,

Are worshipped in the spheres, the sun, the moon, stars,
all.

Whoever's killed pride's demon in his earthly frame,
The sun and clouds are slaves, to do his bidding, tame.
His heart can lesions give of flaming to the lamp;

The very sun not equals him in ardent vamp. —

The inward hymn that's sung by all the hearts of saints
Commences: "O component parts of that thing Not."
Now since they take their rise in this Not, negative.
They put aside the hollow phantom where we live.
Ideas and essences become "things" at His word. —

This world's a negative; the positive seek them.

All outward forms are cyphers; search, the sense to know.-
Mankind the songs of fairies never hear at all,



They are not versedin fairies' ways, their voices small. —

"Allah, Allah!" (13) cried the sick man, racked with pain the long
night through;

Till with prayer his heart grew tender, till his lips like honey
grew.

But at morning came the Tempter; said "Call louder, child of Pain!
See if Allah ever hear or answers 'Here am L,' again."

Like a slab, the cruel cavil through his brain and pulses went;

To his heart an icy coldness, to his brain a darkness sent.

Then before him stands Elia: says. 'My child, why thus dismayed?
Dost repent thy former fervor? Is thy soul of prayer afraid?"

"Ah!" he cried, "I've called so often; never heard the Here am I;'
And I thought, God will not pity; will not turn on me his eye."
Then the grave Elias answered, "God said, 'Rise, Elias, go

Speak to him, the sorely tempted; lift him from his gulf of woe.
Tell him that his very longing is itself an answering cry;

That his prayer, "Come, gracious Allah!' is my answer 'Here am 1."

— When thy mind is dazed by color's magic round,

All color's lost in one bright light diffused around.

Those colours, too, all vanish from our view by night.

We learn from this, that color's only seen through light.
The sense of colour-seeing's not from light distinct.

So, too, the sudden rainbow of our mind's instinct.

From sunlight, and the like, all outer colours rise;

The inward tints that mark our minds, from God's sunrise,
The light that lights the eye's the light that's in the heart.
Eye's light is but derived from what illumes that part.

The light that lights the heart's the light that comes of God,
Which lies beyond the reach of sense and reason, clod!

By night we have no light; no colour can we see.

Thus, light we learn by darkness, its converse.

Agree! A seeing of the light, perception is of tints;



And these distinguished are through darkness gloomy
hints.

Our griefs and sorrows were by God first introduced,

That joy to sense apparent thence should be reduced
Occult things, thus, by converse, grow apparent, all.

Since God has no converse, apparent He can't fall.

Sight first saw light, and then the colours saw,

From converse converse stands forth, as Frank from Negro.
By converse of the light, distinguish we the light;

A converse 'tis that converse shows unto our sight.

The light of God no converse has in being's bound;

By converse, then, man has not its distinction found.

Our eyes cannot distinguish God, decidedly;

Though He distinguish Moses and the Mount from thee. —

The doctrine, which Jelal was most emphatic about was the
extinguishment of Self, and his teachings are quite characteristic
for him, though the general doctrine is a common one among the
Sufis. He argues for simplicity. He tells us a story about a dispute
between Chinamen and Greeks before the Sultan, as to who is the
more skilful of the two nations, in the art of decoration. The
Chinese ask for and get thousands of colours and work hard,
while the Greeks ask for no color; they only polish their front,

"Effacing every hue with nicest care,"

and when the Sultan came to examine the relative merit of
Chinese gorgeous-ness and Greek simplicity,

"Down glides a sunbeam through the rifled clouds.
And, lo the colours of that rainbow house

Shine, all reflected on those glassy walls

That face them, rivalling: The sun hath painted
With lovelier blending, on that stony mirror

The colours spread by man so artfully. —



Know them. O friend! such Greeks the Sufis are,
Having one sole and simple task, to make
Their hearts a stainless mirror for their God.

(To be continued.)

FOOTNOTES:

1. Quran xxiv, 35. (return to text)
2. 1bid, 1xxvi, 18. (return to text)
3. The Mevlevi or dancing devishes. (return to text)
4. Quran xix, 74. (return to text)
5. 1bid, xxv, 26. (return to text)

6. ibid, ii 24. (return to text)

7. 1bid, Ixxx, 15. (return to text)
8. 1bid, lvi, 78. (return to text)

9. ibid, 1vi, 79. (return to text)

10. ibid, xli, 42. (return to text)
11. ibid, xii, 64. (return to text)
12. ibid, vii, 150. (return to text)

13. Free transl. by J. Freeman Clark. (return to text)
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THE SINGING SILENCES — Julius

Theosophists may be interested in an experience which I have
named as above; "Singing" — because of a peculiar resonance
which I then hear: "Silences" — because this resonance only
reaches me in moments of retirement and silence.

Occurring throughout a life-time, at infrequent and remote
interval, they have, since I became a Theosophist, increased until
they embrace all isolated moments. They consist of a resonance
difficult to describe, but resembling the vibrant note of a distant
locomotive, resounding in the night atmosphere of a mountain
gorge, and partaking somewhat of that melodious wail caused by
running the moistened finger around the rim of a glass.
Sometimes, though rarely, a low orchestral harmony unites
briefly with this monotone. Unable to find any word which
conveyed this cadence, I now discover that the word "Aum,"
(hitherto unknown to me,) does so exactly, the A sound being the
opening note, which prolongs itself into the M, or closing sound,
when the keynote is then struck over again. Thus the "Singing
Silences" mainly consist of innumerable repetitions of the word
"Aum," distinctly and musically uttered, having a resonant or
vibrant quality, and a measured rise and fall, such as all sound
assumes if one alternately closes and uncloses the ear. If the
analyist will alternately inhale air with the mouth and expel it
with the nostrils, he will gain a fair idea of this sound minus its
musical vibration.

It is, moreover, invariably accompanied by a sensation of
physical repose, even peace, and a perfect mental quiescence
which falls about me like an enfolding mantle. The frequency of
these moments has greatly increased since my attention has been



specifically turned to them. Hitherto, beyond a momentary
curiosity as to their nature, I attached no importance to their
occurrence; the very rarity caused them to be easily forgotten in
the whirl of every day life; I admitted to myself with surprise,
however, that my innumerable pleasures, my keen enjoyments,
shrank to nothing before the deep delight of these brief but
peculiar moments, and I applied to them the opening lines of
Faber's hymn to music.

Reading the article on "Aum" in the April "PATH" I was startled by
such passages as this: "There is, pervading the whole universe, a
homogeneous resonance, sound, or tone, which acts, so to speak,
as the awakener or vivifying power, stirring all the molecules into
action." I then called to mind various facts connected with Sound,
as for instance, that a regiment marching over a bridge is ordered
to "break step," lest the regular footfall strike the "co-efficient of
vibration," which would destroy the bridge: also that the
measured trot of the smallest dog will cause a perceptible
vibration in a wire bridge, no matter what its size. Moreover, the
monotonous sound of the railroad, in time changes the texture of
die car wheels and axles from fibrous into crystalline, with
consequent fracture.

In Reichenbach's "Researches on Magnetism" we find this
statement. * * * "The following laws prevail in nature. A. There
resides in matter a peculiar force, hitherto overlooked, which,
when the crystalline form has been assumed, is found acting in
the line of the axes."

Since then, the homogeneous tone acts upon all the molecules of
creation, may not this singing resonance cause such a
transformation of brain energy as to vivify or awaken it in time,
to the True, or Central Idea? We have seen that Sound, so to
speak, polarizes certain particles of matter attracting them to the



earth, the great magnet, from which they came; it confers upon
other particles this same magnetic power, as in the case of
crystallization; it awakens similar tones, as when several
untouched harps vibrate in harmony when the musical key note
is struck upon one alone. Why then may not the thought
awakened by a fixed musical sound be in time attracted to the
real source of that sound, of all sound? And as thought causes a
disturbance among the molecules of the brain, some sound,
however aerial, must accompany this vibration: does not my
brain then answer this singing resonance with the note
homogeneous to all the ethereal space?

In the article from "THE PATH" before quoted, I find the following
lines. "Having taken the Bow, the great weapon (Om), let him
place on it the arrow (the Self), sharpened by devotion; * * *
Brahman is called the aim. It is to be hit by a man who is not
thoughtless." The "Singing Silences" are superinduced by
meditation, thought, devotion: the closest imitation of them
possible to the human voice consists in chanting, half aloud, the
word "Aum," over and over, as heretofore described. Do those
Yogees who repeat "Aum" thousands of times daily, follow this
practice in order to produce the resonance, or homogeneous tone,
and to calm the mind, (as they claim to do,) by means of the
harmonious monotony thus engendered? True, it fails to lead
them to the higher knowledge, but is this not because the mental
condition is self induced, like the delusive trances of self
mesmerization? On the other hand, if (as they claim again,) it
throws them into a trance like state or crystallization of thought,
is not this because it is after all, in some measure, akin to the
natural resonance? The idea herein advanced would thus seem to
be further supported, since this mechanical repetition of "Aum,"
and its sedative power, is as the power of the microcosm, faintly
outlining that of the macrocosm, (or real resonance,) to lead



towards the calm which incubates the dawning thought and leads
towards the true Illuminated State. "THE PATH" goes on to state
that we are "led by the resonance, which is not the Divine Light
itself, towards that Radiance which is Divine; the resonance is
only the outbreathing of the first sound of the entire Aum."

This constant and peculiar singing, provocative as it is of a
peaceful abstraction so great as to exclude all outer things and
thoughts, seems to induce a state which draws the hearer into the
border lands of Spirit. Works on eastern travel and foreign
witnesses, alike affirm that many fakirs repeat "Aum," and also
"Rama," thousands of times, merely because they are told that
such a thing is useful, while others do it with the mind fixed on
realizing the True. Studious investigation always reveals a deep
philosophy underlying religious forms, from which there is no
reason to suppose this one to be exempt.

Listening attentively to the "Singing Silence," I fall, after a brief
space, into an unbroken and dreamless sleep which lasts for
hours; hearing, without listening, I experience a sensation of
physical refreshment and mental placidity. It came to me
uncalled for, unnoticed, unrecognized; when finally a sense of
pleasure fastened upon my mind, I idly accepted it, but without
questioning, as a curious personal peculiarity. It was only when,
giving myself up to thoughts of higher things, I met it upon the
threshold of meditation, found it daily recurring, daily growing in
distinctness and power, that I recognized it as a possible psychical
experience. As I never strove to produce it at the outset, so I never
attempt to increase or evoke it now; I should not know how to set
about doing so. It influenced me; I have no control whatever over
it. It comes as it wills, and is not subject to my command.

Is this then one of the practical significances or uses of "the word
Om, as expressed in tone?" Does this bell-like resonance have



such an effect upon the molecules of the human body, (including
those of the brain,) as to polarize them in time to The Spirit? If
there are those who doubt the existence of a great undercurrent
of universal tone, described by "THE PATH" as Nada Brahma,—
the divine resonance upon which depends the evolution of the
visible from the invisible, — they will at least grant its probability
when they consider that this has been admitted by some of the
greatest intellects of the world, many of whom firmly believed in
the "music of the spheres." Plato taught it. Maximus Tyrius says
that "the mere proper motion of the planets must create sounds,
and as the planets move at regular intervals, these sounds must
be harmonious." The Encyclopedia Brittanica says, "the origin of
musical sounds consists in the regular, periodic vibration of some
surface in contact with the air, whereby motion is imparted to the
air. The loudness or intensity of the note depends on the
magnitude of the motion or pitch." The regular motions of the
planets of our system, as well as those of known moving stars,
such as Sirius, may well be accompanied by a rhythmical sound
arising from the ether waves thus set in motion, That we do not
hear it, may be due to the density of our atmosphere, yet it may
be none the less transmitted along the ether waves and heard by
the inner ear of those whose sense is developed. Pythagoras was
the first philosopher to suggest this idea, which is mentioned by
Shakespeare:

"There's not the smallest orb which thou behold'st
But his motion like an angel sings,

Still quiring to the young eyed cherubims:

Such harmony is in immortal souls;

But while this muddy vesture of decay

Doth grossly close it in, we cannot hear it."

He also speaks of it again in Pericles.



"Keppler's idea of the universe was essentially Pythagorean and
Platonic. He thought that the planetary movements were related
to musical intervals." (Cyclo. Brit.) Montaigne, Milton, Donne,
Pope, Newton, Tycho-Brahe and others believed in the "music of
the spheres." Faber beautifully attributed it to the vibration
caused by the shooting rays of light on their journey earthward:

"Thou art fugitive splendors made vocal
As they glanced from that shining sea."

All are agreed that the idea has come down to us from the earliest
times.

Finally, if this resonance exists as the great undertone of nature,
it is probable, natural and consistent that it should be a stepping
stone towards reaching Spirit, since harmony and accord are
vitally necessary to our progress in either the physical or the
psychical world. The effect of harmonious sound on the moral
nature of man has received much scientific attention in relation
to its influence over the insane. The Rev. R. H. Haweis speaks of it
in "Music and Morals," as "the much neglected study of Musical
Psychology." His remarks are greatly to our present point. What
has Nature done for the musician? She has given him sound. * *
Thoughts are but wandering spirits that depend for their vitality
upon the magnetic current of feeling. Emotion is often weakened
by association with thought, whereas thoughts are always
strengthened by emotion. I have endeavored to * * * to show that
there is a region of abstract emotion in human nature; * * * * that,
this region of emotion consisted of infinite varieties of mental
temperature that upon these temperatures or atmospheres of the
soul depended the degree, and often the kind of actions of which
at different times we were capable. * * Who will deny that the
experience of such soul-atmospheres must leave a definite
impress upon the character? * * * But if, as we have maintained,



music has the power of actually creating and manipulating these
mental atmospheres, what vast capacities, for good or evil must
music possess! * * * The Bible itself pays a tribute to the emotional
effect and power of changing the soul's atmosphere possessed by
even such a primitive instrument as David's Harp. "When the evil
Spirit from God was upon Saul, then David took an harp, and
played with his hand. So Saul was refreshed, and was well, and
the evil Spirit departed from him." (1 Sam. xvi, 23.) I have no
doubt whatever that the acknowledged influence of music over
the insane might be far more extensively used; indeed if applied
judiciously to a disorganized mind, it might be as powerful an
agent as galvanism in restoring healthy and pleasurable activity
to the emotional regions. Who can deny then, if such a mysterious
command as this is possessed by music over the realm of abstract
emotion, that music itself must be held responsible for the
manner in which it deals with that realm, and the kind of
succession, proportion and degrees of the various emotional
atmospheres it has the power of generating.

Testimony upon these various points might be multiplied, but is
not the above sufficient to indicate a possibility at least that these
"Singing Silences" are closely allied to "Nada Brahma," the
omnipresent sound, the vibration caused perhaps by the speeding
of Light, (which is the first Divine Thought.) from the Central Sun,
and in the mighty harmony of its coming, awakening and
vivifying all things?

"I guess, by the stir of this music

What raptures in heaven can be.

Where the sound is Thy marvellous stillness.
And the music is light out of Thee."

The Path
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MUSINGS ON THE TRUE THEOSOPHIST'S PATH: I — American
Mystic

"The way of inward peace is in all things to conform to the
pleasure and disposition of the Divine Will. Such as would have
all things succeed and come to pass according to their own fancy,
are not come to know this way; and therefore lead a harsh and
bitter life; always restless and out of humor, without treading the
way of peace."

Know then Oh Man, that he who seeks the hidden way, can only
find it through the door of life. In the hearts of all, at some time,
there arises the desire for knowledge. He who thinks his desire
will be fulfilled, as the little bird in the nest, who has only to open
his mouth to be fed; will very truly be disappointed.

In all nature we can find no instance where effort of some kind is
not required. We find there is a natural result from such effort.
He who would live the life or find wisdom can only do so by
continued effort. If one becomes a student, and learns to look
partially within the veil, or has found within his own being
something that is greater than his outer self, it gives no authority
for one to sit down in idleness or fence himself in from contact
with the world. Because one sees the gleam of the light ahead he
cannot say to his fellow "I am holier than thee" or draw the
mantle of seclusion around himself.

The soul develops like the flower, in God's sunlight, and
unconsciously to the soil in which it grows. Shut out the light and
the soil grows damp and sterile, the flower withers or grows pale
and sickly. Each and every one is here for a good and wise reason.
If we find partially the why we are here, then is there the more
reason that we should by intelligent contact with life, seek in it



the farther elucidation of the problem. It is not the study of
ourselves so much, as the thought for others that opens this door.
The events of life and their causes lead to knowledge. They must
be studied when they are manifested in daily life.

There is no idleness for the Mystic. He finds his daily life among
the roughest and hardest of the labors and trials of the world
perhaps, but goes his way with smiling face and joyful heart, nor
grows too sensitive for association with his fellows, nor so
extremely spiritual as to forget that some other body is perhaps
hungering for food.

It was said by one who pretended to teach the mysteries "It is
needful that I have a pleasant location and beautiful
surroundings.”" He who is a true Theosophist will wait for nothing
of the sort, either before teaching: or what is first needful,
learning. It would perhaps, be agreeable, but if the Divine
inspiration comes only under those conditions, then indeed is the
Divine afar from the most of us. He only can be a factor for good
or teach how to approach the way, who forgetting his own
surroundings, strives to beautify and illumine those of others. The
effort must be for the good of others, not the gratifying of our
own senses, or love for the agreeable or pleasant.

Giving thought to self will most truly prevent and overthrow your
aims and objects, particularly when directed toward the occult.

Again there arises the thought "I am a student, a holder of a
portion of the mystic lore." Insidiously there steals in the thought
"Behold I am a little more than other men, who have not
penetrated so far." Know then oh, man, that you are not as great
even as they. He who thinks he is wise is the most ignorant of
men, and he who begins to believe he is wise is in greater danger
than any other man who lives.



You think, oh, man, that because you have obtained a portion of
occult knowledge, that it entitles you to withdraw from contact
with the rest of mankind. It is not so. If you have obtained true
knowledge it forces you to meet all men not only half way, but
more than that to seek them. It urges you not to retire but,
seeking contact, to plunge into the misery and sorrow of the
world, and with your cheering word, if you have no more (the
Mystic has little else) strive to lighten the burden for some
struggling soul.

You dream of fame. We know no such thing as fame. He who
seeks the upward path finds that all is truth; that evil is the good
gone astray. Why should we ask for fame? It is only the
commendation of those we strive to help.

Desire neither notice, fame or wealth. Unknown you are in
retirement. Being fameless you are undisturbed in your seclusion,
and can walk the broad face of the earth fulfilling your duty, as
commanded, unrecognized.

If the duty grows hard, or you faint by the way, be not
discouraged, fearful or weary of the world. Remember that "Thou
may'st look for silence in tumult, solitude in company, light in
darkness, forgetfulness in pressures, vigor in despondency,
courage in fear, resistance in temptation, peace in war, and quiet
in tribulation.”

The Path
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HERMES TRISMEGISTUS — Isaac Myer
THE FOURTH STATE OF MATTER DESCRIBED IN THE TABLET

That a tablet, now called the SmaracpiNE, Was found there is no
doubt. Its discovery is attributed by tradition to an isarim or
initiate, who it is said, took it from the dead body of Hermes —
this could not have been the Egyptian god Thoth — which was
buried at Hebron, in an obscure ditch. The tablet was held
between the hands of the corpse. Some authors say that it was of
emerald, which I do not believe; it probably was of green strass or
paste, an imitation of emerald, in the manufacture of which the
Egyptians excelled. Be it as it may, the contents evidently refer to
that subtile body, called by the great scientist Sir William
Thompson, "the luminiferous aether," — to that mysterious,
invisible to us, some-thing, in which the matter-atoms float, the
azoth of the Hermetic philosophers, the astral light of the
occultists, the akasa of the Hindus; which physical science
attempts to grasp, comprehend and sometimes use, under the
name of electricity, magnetism, heat, light, etc; which is
experimentally made visible, in one of its forms, by means of
Professor Crooke's "radiant matter" and which he terms the
fourth state of matter. It permeates all things, going through flesh
and blood, and steel and glass, the diamond and sapphire, with
the facility of water through a net. A translation of this tablet is:

(1)

"It is true without falsehood, certain and very veritable, that that
which is below, is as that which is above, and that that which is
on high, is as that which is below, so as to perpetuate the miracles
of all things.

And as all things have been and come from One, by the mental



desire of One, so all things have been produced from that One
only by adaptation.

The Sun (Osiris) is thence the father, and the Moon (Isis) the
mother. The Air, its womb, carries it thence, and the Earth is its
nurse.

Here is the producer of all, the talisman of all the world.

Its force (or potentiality) is entire, if it is changed into the Earth,
you separate the Earth from the Fire, the subtile from the gross.
Sweetly, but with great energy, it mounts from the Earth to the

Heaven, and again descends to the Earth with powerful energy,
and receives the potentiality of the superior and inferior things.

You have, by this means, the light (or fire) of the whole universe.
And upon account of this, all obscurity itself, with that, will fly
entirely thence.

In this is the energy the strongest of all energy, for it vanquishes
all subtile things and penetrates all the solid things.

Thus the world was created. From this will be and will go out
admirable adaptations, of which the medium is here.

And because of these reasons I am called Hermes Trismegistus,
possessing the three divisions of the philosophy of the universe.

It is complete, this that I have said of the operation of the Sun.”

The reader must take note, that the fire referred to here, is not the
perceptible fire, but the hidden occult fire, which is concealed in
all things, and only becomes evident through a tearing asunder of
the atoms. The fire, which we see, is the black fire, the other the
unseen, is the white fire. So the ancient Hebrew philosophy says,
the Tablets of the Law given to Moses, were written by the Deity
with black fire on white fire. It is referred to but concealed in the



Maasey B'reshith, the great occult book of which is the Book of
Genesis.

FOOTNOTE:

1. The emerald table is from the collection commencing with Le
Miroirs d'Alquimie de Jean de Mehun, philosophe, tres —
excellent. Traduict de Latin en Francois, A Paris, 1613, pp. 36 - 39,
to which is also attached, the Petit Commentaire de L'Hortulain,
philosphe, dict des Jardins maritimes, sur la Table d'Esmerande
d'Hermes Trismegiste pp. 42 - 64. (return to text)

The Path
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A HINDU CHELA'S DIARY: IV
(Continued)

"I have been going over that message I received just after
returning from the underground room, about not thinking yet too
deeply upon what I saw there, but to let the lessons sink deep into
my heart. Can it be true — must it not indeed be true — that we
have periods in our development when rest must be taken for the
physical brain in order to give it time as a much less
comprehensive machine than these English college professors say
it is, to assimilate what it has received, while at the same time the
real brain — as we might say, the spiritual brain — is carrying on
as busily as ever all the trains of thought cut off from the head. Of
course this is contrary to this modern science we hear so much
about now as about to be introduced into all Asia, but it is
perfectly consistent for me.

"To reconsider the situation: I went with Kunala to this
underground place, and there saw and heard most instructive
and solemn things. I return to my room, and begin to puzzle over
them all, to revolve and re-revolve them in my mind, with a view
to clearing all up and finding out what all may-mean. But I am
interrupted by a note from Kunala directing me to stop this
puzzling, and to let all I saw sink deep into my heart. Every word
of his I regard with respect, and consider to hold a meaning,
being never used by him with carelessness. So when he says, to
let it sink into my 'heart,' in the very same sentence where he
refers to my thinking part — the mind — why he must mean to
separate my heart from my mind and to give to the heart a larger
and greater power.

"Well, I obeyed the injunction, made myself, as far as I could,



forget what I saw and what puzzled me and thought of other
things. Presently, after a few days while one afternoon thinking
over an episode related in the Vishnu Purana (1) I happened to
look up at an old house I was passing and stopped to examine a
curious device on the porch; as I did this, it seemed as if either the
device, or the house, or the circumstance itself, small as it was,
opened up at once several avenues of thought about the
underground room, made them all clear, showed me the
conclusion as vividly as a well demonstrated and fully illustrated
proposition, to my intense delight. Now could I perceive with
plainness, that those few days which seemed perhaps wasted
because withdrawn from contemplation of that scene and its
lessons, had been with great advantage used by the spiritual man
in unraveling the tangled skein, while the much praised brain
had remained in idleness. All at once the flash came and with it
knowledge. (2) But I must not depend upon these flashes, I must
give the brain and its governor, the material to work with.

Sesfeske sk sk sk ke sk

"Last night just as I was about to go to rest, the voice of Kunala
called me from outside and there I went at once. Looking steadily
at me he said: 'we want to see you,' and as he spoke he gradually
changed, or disappeared, or was absorbed, into the form of
another man with awe-inspiring face and eyes, whose form
apparently rose up from the material of Kunala's body. At the
same moment two others stood there also, dressed in the Tibetan
costume; and one of them went into my room from which I had
emerged. After saluting them reverently, and not knowing their
object, I said to the greatest,

"'Have you any orders to give?'

"If there are any they will be told to you without being asked,' he
replied, 'stand still where you are.’



"Then he began to look at me fixedly. I felt a very pleasant
sensation as if I was getting out of my body. I cannot tell now
what time passed between that and what I am now to put down
here. But I saw I was in a peculiar place. It was the upper end of
—— at the foot of the —— range. Here was a place where there
were only two houses just opposite to each other, and no other
sign of habitation; from one of these came out the old fakir I saw
at the Durga festival, but how changed, and yet the same: then so
old, so repulsive; now so young, so glorious, so beautiful. He
smiled upon me benignly and said:

"'Never expect to see any one, but always be ready to answer if
they speak to you; it is not wise to peer outside of yourself for the
great followers of Vasudeva: look rather within.'

"The very words of the poor fakir!
"He then directed me to follow him.

"After going a short distance, of about half a mile or so, we came
to a natural subterranean passage which is under the —— range.
The path is very dangerous; the River —— flows underneath in all
the fury of pent up waters, and a natural causeway exists upon
which you may pass; only one person at a time can go there and
one false step seals the fate of the traveller. Besides this
causeway, there are several valleys to be crossed. After walking a
considerable distance through this subterranean passage we
came into an open plain in L——K. There stands a large massive
building thousands of years old. In front of it is a huge Egyptian
Tau. The building rests on seven big pillars each in the form of a
pyramid. The entrance gate has a large triangular arch, and
inside are various apartments. The building is so large that I think
it can easily contain twenty thousand people. Some of the rooms
were shown to me.



"This must be the central place for all those belonging to the ——
class, to go for initiation and stay the requisite period.

"Then we entered the great hall with my guide in front. He was
youthful in form but in his eyes was the glance of ages.* * The
grandeur and serenity of this place strikes the heart with awe. In
the centre was what we would call an altar, but it must only be
the place where focuses all the power, the intention, the
knowledge and the influence of the assembly. For the seat, or
place, or throne, occupied by the chief —— the highest —— has
around it an indescribable glory, consisting of an effulgence
which seemed to radiate from the one who occupied it. The
surroundings of the throne were not gorgeous, nor was the spot
itself in any way decorated — all the added magnificence was due
altogether to the aura which emanated from Him sitting there.
And over his head I thought I saw as I stood there, three golden
triangles in the air above — Yes, they were there and seemed to
glow with an unearthly brilliance that betokened their inspired
origin. But neither they nor the light pervading the place, were
produced by any mechanical means. As I looked about me I saw
that others had a triangle, some two, and all with that peculiar
brilliant light."

[Here again occurs a mass of symbols. It is apparent that just at
this spot he desires to jot down the points of the initiation which
he wished to remember. And I have to admit that I am not
competent to elucidate their meaning. That must be left to our
intuitions and possibly future experience in our own case.]

Skskesk

"14th day of the new moon. The events of the night in the hall of
initiation gave me much concern. Was it a dream? Am I self
deluded? Can it be that I imagined all this? Such were the
unworthy questions which flew behind each other across my



mind for days after. Kunala does not refer to the subject and I
cannot put the question. Nor will I. I am determined, that, come
what will, the solution must be reached by me, or given me
voluntarily."

"Of what use to me will all the teachings and all the symbols be, if
I cannot rise to that plane of penetrating knowledge, by which I
shall my self, by myself, be able to solve this riddle, and know to
discriminate the true from the false and the illusory? If I am
unable to cut asunder these questioning doubts, these bonds of
ignorance, it is proof that not yet have I risen to the plane situated
above these doubts. * * * Last night after all day chasing through
my mental sky, these swift destroyers of stability — mental birds
of passage — I lay down upon the bed, and as I did so, into my
hearing fell these words:

"'Anxiety is the foe of knowledge; like unto a veil it falls down
before the soul's eye; entertain it, and the veil only thicker grows;
cast it out, and the sun of truth may dissipate the cloudy veil.'

"Admitting that truth; I determined to prohibit all anxiety. Well I
knew that the prohibition issued from the depths of my heart, for
that was master's voice, and confidence in his wisdom, the self
commanding nature of the words themselves, compelled me to
complete reliance on the instruction. No sooner was the
resolution formed, than down upon my face fell something which
I seized at once in my hand. Lighting a lamp, before me was a
note in the well known writing. Opening it, I read:

"'Nilakant. It was no dream. All was real, and more, that by your
waking consciousness could not be retained, happened there.
Reflect upon it all as reality, and from the slightest circumstance
draw whatever lesson, whatever amount of knowledge you can.
Never forget that your spiritual progress goes on quite often to
yourself unknown. Two out of many hindrances to memory are



anxiety and selfishness. Anxiety is a barrier constructed out of
harsh and bitter materials. Selfishness is a fiery darkness that will
burn up the memory's matrix. Bring then, to bear upon this other
memory of yours, the peaceful stillness of contentment and the
vivifying rain of benevolence." (3) * * * * *

[I leave out here, as well as in other places, mere notes of
journeys and various small matters, very probably of no interest.]

"In last month's passage across the hills near V—, I was
irresistibly drawn to examine a deserted building, which I at first
took for a grain holder or something like that. It was of stone,
square, with no openings, no windows, no door. From what could
be seen outside, it might have been the ruins of a strong, stone
foundation for some old building, gateway or tower. Kunala stood
not far off and looked over it, and later on he asked me for my
ideas about the place. All I could say, was, that although it seemed
to be solid, I was thinking that perhaps it might be hollow.

"Yes,' said he, 'it is hollow. It is one of the places once made by
Yogees to go into deep trance in. If used by a chela (a disciple) his
teacher kept watch over it so that no one might intrude. But when
an adept wants to use it for laying his body away in while he
travels about in his real, though perhaps to some unseen, form,
other means of protection were often taken which were just as
secure as the presence of the teacher of the disciple. 'Well,’ I said,
‘it must be that just now no one’s body is inside there.'

"'Do not reach that conclusion nor the other either. It may be
occupied and it may not.'

"Then we journeyed on, while he told me of the benevolence of
not only Brahmin Yogees, but also of Buddhist. No differences can
be observed by the true disciple in any other disciple who is
perhaps of a different faith. All pursue truth. Roads differ but the



goal of all remains alike."

* % * "Repeated three times: 'Time ripens and dissolves all beings
in the great self, but he who knows into what time itself is
dissolved, he is the knower of the Veda.'

"What is to be understood, not only by this, but also by its being
three times repeated?

"There were three shrines there. Over the door was a picture
which I saw a moment, and which for a moment seemed to blaze
out with light like fire. Fixed upon my mind its outlines grew,
then disappeared, when I had passed the threshold. Inside, again
its image came before my eyes. Seeming to allure me, it faded out,
and then again returned. It remained impressed upon me,
seemed imbued with life and intention to present itself for my
own criticism. When I began to analyze it, it would fade, and then
when I was fearful of not doing my duty or of being disrespectful
to those beings, it returned as if to demand attention. Its
description:

"A human heart that has at its centre a small spark — the spark
expands and the heart disappears — while a deep pulsation
seems to pass through me. At once identity is confused, I grasp at
myself; and again the heart reappears with the spark increased to
a large fiery space. Once more that deep movement; then sounds
(7); they fade. All this in a picture? Yes! for in that picture there is
life; there might be intelligence. It is similar to that picture I saw
in Tibet on my first journey, where the living moon rises and
passes across the view. Where was I? No, not afterwards! It was
in the hall. Again that all pervading sound. It seems to bear me
like a river. Then it ceased, — a soundless sound. Then once more
the picture; here is Pranava. (4) But between the heart and the
Pranava is a mighty bow with arrows ready, and tightly strung
for use. Next is a shrine, with the Pranava over it, shut fast, no



key and no keyhole. On its sides emblems of human passions. The
door of the shrine opens and I think within 1 will see the truth.
No! another door? a shrine again. It opens too and then another,
brightly flashing is seen there. Like the heart, it makes itself one
with me. Irresistable desire to approach it comes within me, and
it absorbs the whole picture.

"'Break through the shrine of Brahman; use the doctrine of the
teacher." (5)

[There is no connection here of this exhortation with any person,
and very probably it is something that was said either by himself,
in soliloquy, or by some voice or person to him.

I must end here, as I find great rents and spaces in the notes. He
must have ceased to put down further things he saw or did in his
real inner life, and you will very surely agree, that if he had
progressed by that time to what the last portions would indicate,
he could not set down his reflections thereon, or any
memorandum of facts. We, however, can never tell what was his
reason. He might have been told not to do so, or might have
lacked the opportunity.

There was much all through these pages that related to his daily
family life, not interesting to you: records of conversations;
wordly affairs; items of money and regarding appointments,
journeys and meetings with friends. But they show of course that
he was all this time living through his set work with men, and
often harassed by care as well as comforted by his family and
regardful of them. All of that I left out, because I supposed that
while it would probably interest you, yet I was left with discretion
to give only what seemed to relate to the period marked at its
beginning, by his meetings with M——, and at the end by this last
remarkable scene, the details of which we can only imagine. And
likewise were of necessity omitted very much that is sufficiently



unintelligible in its symbolism to be secure from revelation.
Honestly have I tried to unlock the doors of the ciphers, for no
prohibition came with their possession, but all that I could refine
from its enfolding obscurity is given to you.

As he would say, let us salute each other and the last shrine of
Brahman; Om, hari, Om! Trans]

FOOTNOTES:

1. [An ancient Hindu book full of tales as well as doctrines. —
[Ed.] " (return to text)

2. These flashes of thought are not unknown even in the scientific
world, as, where in such a moment of lunacy, it was revealed to
an English scientist, that there must be iron in the sun; and
Edison gets his ideas thus. — [Ed.] (return to text)

3. The careful student will remember that Jacob Boehme speaks
of the "harsh and bitter anguish of nature which is the principle
that produces bones and all corporification." So here the master,
it appears, tells the fortunate chela, that in the spiritual and
mental world, anxiety, harsh and bitter, raises a veil before us
and prevents us from using our memory. He refers, it would
seem, to the other memory above the ordinary. The correctness
and value of what was said in this, must be admitted when we
reflect that, after all, the whole process of development is the
process of getting back the memory of the past. And that too is the
teaching found in pure Buddhism as well also as in its corrupted
form. — [Ed.] (return to text)

4. The mystic syllable OM. — [Ed.] (return to text)

5. There is some reference here apparently to the Upanishad, for
they contain a teacher's directions to break through all shrines
until the last one is reached. — [Ed.] (return to text)
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KARMA
The child is the father of the man, and none the less true is it:

"My brothers! each man’s life

The outcome of his former living is;

The bygone wrongs brings forth sorrows and woes
The bygone right breeds bliss."

¥k %k %k k

"This is the doctrine of Karma."

But in what way does this bygone wrong and right affect the
present life? Is the stern nemesis ever following the weary
traveler, with a calm, passionless, remorseless step? Is there no
escape from its relentless hand? Does the eternal law of cause and
effect, unmoved by sorrow and regret, ever deal out its measure
of weal and woe as the consequence of past action? The shadow
of the yesterday of sin, — must it darken the life of to-day? Is
Karma but another name for fate? Does the child unfold the page
of the already written book of life in which each event is recorded
without the possibility of escape? What is the relation of Karma to
the life of the individual? Is there nothing for man to do but to
weave the chequered warp and woof of each earthly existence
with the stained and discolored threads of past actions? Good
resolves and evil tendencies sweep with resistless tide over the
nature of man and we are told:

"Whatever action he performs, whether good or bad, every thing
done in a former body must necessarily be enjoyed or suffered."
Anugita, cp III.

There is good Karma, there is bad Karma, and as the wheel of life



moves on, old Karma is exhausted and again fresh Karma is
accumulated.

Although at first it may appear that nothing can be more fatalistic
than this doctrine, yet a little consideration will show that in
reality this is not the case. Karma is twofold, hidden and manifest,
Karma is the man that is, Karma is his action. True that each
action is a cause from which evolves the countless ramifications
of effect in time and space.

"That which ye sow ye reap." In some sphere of action the harvest
will be gathered. It is necessary that the man of action should
realize this truth. It is equally necessary that the manifestations of
this law in the operations of Karma should be clearly
apprehended.

Karma, broadly speaking may be said to be the continuance of the
nature of the act, and each act contains within itself the past and
future. Every defect which can be realized from an act must be
implicit in the act itself or it could never come into existence.
Effect is but the nature of the act and cannot exist distinct from its
cause. Karma only produces the manifestation of that which
already exists; being action it has its operation in time, and
Karma may therefore be said to be the same action from another
point of time. It must, moreover, be evident that not only is there
a relation between the cause and the effect, but there must also
be a relation between the cause and the individual who
experiences the effect. If it were otherwise, any man would reap
the effect of the actions of any other man. We may sometimes
appear to reap the effects of the action of others, but this is only
apparent. In point of fact it is our own action

" ** None else compels
None other holds you that ye live and die."



It is therefore necessary in order to understand the nature of
Karma and its relation to the individual to consider action in all
its aspects. Every act proceeds from the mind. Beyond the mind
there is no action and therefore no Karma. The basis of every act
is desire. The plane of desire or egotism is itself action and the
matrix of every act. This plane may be considered as non-
manifest, yet having a dual manifestation in what we call cause
and effect, that is the act and its consequences. In reality, both the
act and its consequences are the effect, the cause being on the
plane of desire. Desire is therefore the basis of action in its first
manifestation on the physical plane, and desire determines the
continuation of the act in its karmic relation to the individual. For
a man to be free from the effects of the Karma of any act he must
have passed to a state no longer yielding a basis in which that act
can inhere. The ripples in the water caused by the action of the
stone will extend to the furthest limit of its expanse, but no
further, they are bounded by the shore. Their course is ended
when there is no longer a basis or suitable medium in which they
can inhere; they expend their force and are not. Karma is,
therefore, as dependent upon the present personality for its
fulfillment, as it was upon the former for the first initial act. An
illustration may be given which will help to explain this.

A seed, say for instance mustard, will produce a mustard tree and
nothing else; but in order that it should be produced, it is
necessary that the co-operation of soil and culture should be
equally present. Without the seed, however much the ground
may be tilled and watered, it will not bring forth the plant, but the
seed is equally in-operative without the joint action of the soil and
culture.

The first great result of Karmic action is the incarnation in
physical life. The birth seeking entity consisting of desires and
tendencies, presses forward towards incarnation. It is governed



in the selection of its scene of manifestation by the law of
economy. Whatever is the ruling tendency, that is to say,
whatever group of affinities is strongest, those affinities will lead
it to the point of manifestation at which there is the least
opposition. It incarnates in those surroundings most in harmony
with its Karmic tendencies and all the effects of actions contained
in the Karma so manifesting will be experienced by the
individual. This governs the station of life, the sex, the conditions
of the irresponsible years of childhood, the constitution with the
various diseases inherent in it, and in fact all those determining
forces of physical existence which are ordinarily classed under
the terms, "heredity," and "national characteristics."

It is really the law of economy which is the truth underlying these
terms and which explains them. Take for instance a nation with
certain special characteristics. These are the plane of expansion
for any entity whose greatest number of affinities are in harmony
with those characteristics. The incoming entity following the law
of least resistance becomes incarnated in that nation, and all
Karmic effects following such characteristics will accrue to the
individual. This will explain what is the meaning of such
expressions as the "Karma of nations" and what is true of the
nation will also apply to family and caste.

It must, however, be remembered that there are many tendencies
which are not exhausted in the act of incarnation. It may happen
that the Karma which caused an entity to incarnate in any
particular surrounding, was only strong enough to carry it into
physical existence. Being exhausted in that direction, freedom is
obtained for the manifestation of other tendencies and their
Karmic effects. For instance, Karmic force may cause an entity to
incarnate in a humble sphere of life. He may be born as the child
of poor parents. The Karma follows the entity, endures for a
longer or shorter time, and becomes exhausted. From that point,



the child takes a line of life totally different from his
surroundings. Other affinities engendered by former action
express themselves in their Karmic results. The lingering effects
of the past Karma may still manifest itself in the way of obstacles
and obstructions which are surmounted with varying degrees of
success according to their intensity.

From the standpoint of a special creation for each entity entering
the world, there is vast and unaccountable injustice. From the
standpoint of Karma, the strange vicissitudes and apparent
chances of life can be considered in a different light as the
unerring manifestation of cause and sequence. In a family under
the same conditions of poverty and ignorance, one child will be
separated from the others and thrown into surroundings very
dissimilar. He may be adopted by a rich man, or through some
freak of fortune receive an education giving him at once a
different position. The Karma of incarnation being exhausted,
other Karma asserts itself.

A very important question is here presented: Can an individual
affect his own Karma, and if so to what degree and in what
manner?

It has been said that Karma is the continuance of the act, and for
any particular line of Karma to exert itself it is necessary that
there should be the basis of the act engendering that Karma in
which it can inhere and operate. But action has many planes in
which it can inhere. There is the physical plane, the body with its
senses and organs; then there is the intellectual plane, memory,
which binds the impressions of the senses into a consecutive
whole and reason puts in orderly arrangement its storehouse of
facts. Beyond the plane of intellect there is the plane of emotion,
the plane of preference for one object rather than another: — the
fourth principle of the man. These three, physical, intellectual,



and emotional, deal entirely with objects of sense perception and
may be called the great battlefield of Karma. (1) There is also the
plane of ethics, the plane of discrimination of the "I ought to do
this, I ought not to do that." This plane harmonizes the intellect
and the emotions. All these are the planes of Karma or action
what to do, and what not to do. It is the mind as the basis of desire
that initiates action on the various planes, and it is only through
the mind that the effects of rest and action can be received.

An entity enters incarnation with Karmic energy from past
existences, that is to say the action of past lives is awaiting its
development as effect. This Karmic energy presses into
manifestation in harmony with the basic nature of the act.
Physical Karma will manifest in the physical tendencies bringing
enjoyment and suffering. The intellectual and the ethical planes
are also in the same manner the result of the past Karmic
tendencies and the man as he is, with his moral and intellectual
faculties, is in unbroken continuity with the past.

The entity at birth has therefore a definite amount of Karmic
energy. After incarnation this awaits the period in life at which
fresh Karma begins. Up to the time of responsibility it is as we
have seen the initial Karma only that manifests. From that time
the fresh personality becomes the ruler of his own destiny. It is a
great mistake to suppose that an individual is the mere puppet of
the past, the helpless victim of fate. The law of Karma is not
fatalism, and a little consideration will show that it is possible for
an individual to affect his own Karma. If a greater amount of
energy be taken up on one plane than on another this will cause
the past Karma to unfold itself on that plane. For instance, one
who lives entirely on the plane of sense gratification will from the
plane beyond draw the energy required for the fulfillment of his
desires. Let us illustrate by dividing man into upper and lower
nature. By directing the mind and aspirations to the lower plane,



a "fire" or centre of attraction, is set up there, and in order to feed
and fatten it, the energies of the whole upper plane are drawn
down and exhausted in supplying the need of energy which exists
below due to the indulgence of sense gratification. On the other
hand, the centre of attraction may be fixed in the upper portion,
and then all the needed energy goes there to result in increase of
spirituality. It must be remembered that Nature is all bountiful
and withholds not her hand. The demand is made, and the supply
will come. But at what cost? That energy which should have
strengthened the moral nature and fulfilled the aspirations after
good, is drawn to the lower desires. By degrees the higher planes
are exhausted of vitality and the good and bad Karma of an entity
will be absorbed on the physical plane. If on the other hand the
interest is detached from the plane of sense gratification, if there
is a constant effort to fix the mind on the attainment of the
highest ideal, the result will be that the past Karma will find no
basis in which to inhere on the physical plane. Karma will
therefore be manifested only in harmony with the plane of desire.
The sense energy of the physical plane will exhaust itself on a
higher plane and thus become transmuted in its effects.

What are the means through which the effects of Karma can be
thus changed is also clear. A person can have no attachment for a
thing he does not think about, therefore the first step must be to
fix the thought on the highest ideal. In this connection one
remark may be made on the subject of repentance. Repentance is
a form of thought in which the mind is constantly recurring to a
sin. It has therefore to be avoided if one would set the mind free
from sin and its Karmic results. All sin has its origin in the mind.
The more the mind dwells on any course of conduct, whether
with pleasure or pain, the less chance is there for it to become
detached from such action. The manas (mind) is the knot of the
heart, when that is untied from any object, in other words when



the mind loses its interest in any object, there will no longer be a
link between the Karma connected with that object and the
individual.

It is the attitude of the mind which draws the Karmic cords tightly
round the soul. It imprisons the aspirations and binds them with
chains of difficulty and obstruction. It is desire that causes the
past Karma to take form and shape and build the house of clay. It
must be through non-attachment that the soul will burst through
the walls of pain, it will be only through a change of mind that the
Karmic burden will be lifted.

It will appear, therefore, that although absolutely true that action
brings its own result, "there is no destruction here of actions good
or not good. Coming to one body after another they become
ripened in their respective ways." — Yet this ripening is the act of
the individual. Free will of man asserts itself and he becomes his
own saviour. To the worldly man Karma is a stern Nemesis, to the
spiritual man Karma unfolds itself in harmony with his highest
aspirations. He will look with tranquility alike on past and future,
neither dwelling with remorse on past sin nor living in
expectation of reward for present action.

FOOTNOTE:

1. See Bhagavad-Gita where the whole poem turns upon the
conflict in this battle field, which is called the "sacred plain of
Kurukshetra," meaning, the "body which is acquired by Karma."
[Ed.] (return to text)
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SUFISM: V — C. H. A. Bjerregaard
(Continued)

In Two Parts: Part I texts; Part II Symbols
PART II — SYMBOLS.

It must have become clear to our readers, that the sweet and
peaceful sentiments of the couplet of Katebi, placed as motto over
our first part, are the expressions of at least one side of the inner
life of Sufism. But, if we listen more closely, we shall hear the
plaintive note of the nightingale more distinct and perceive more
readily the gloom of the cypress; both of them, like the soul of
man, bewail in melancholy our disunion from Deity. That, too, is
another side of Sufism, which now has been illustrated, and we
have given enough quotations to show, that the highest aim of the
Sufi is to attain self-annihilation by losing his humanity in Deity.

So far the direct teachings as they lie on the surface of our
quotations. The grand undercurrents are the relations of The
Universal Self and The Individual Self. The expression "Self" has
not been used, but "God" and "Soul" because of the peculiarity of
the exoteric forms of current Mohammedan Theology, which the
Sufi-Doctors find themselves bound to observe.

We have yet to quote the Sufi poets Hafiz, Jami, Nizami, Attar and
others, but as their teachings are veiled under symbols, they
naturally find their place in this our second part, and shall be
treated fully toward the end. We will begin with the more ecstatic
features of practical Sufism, with the Dervishes, the Moslem
saints, and thus develop the subjective forms of Sufism. We shall
come to appreciate the use of a ritualistic service and ascetic
practices, when we see these framed in close harmony with the



laws of Nature and conductive to Union with Self.

Where we use the phrase The Personal, our readers will
understand it as the subjective equivalent for the objective "Self."

An historic study of the rise of Sufism out of original asceticism,
will afford us an excellent view of the evolution of Sufism itself as
well as of all other forms of Mysticism. Hence we must devote
some space to it.

It must undoubtedly be maintained that asceticism and monastic
life are entirely inconsistent with Mohammedanism, and in fact
Mohammed himself was far from anything like it, and constantly
preached against it, advocating an active life and an aggressive
religion.

But neither Mohammed nor his followers could stem the tide of
ascetic influences from the East, from Buddhism: nor from the
West, from Christianity. These two religious systems had existed
for centuries and were both characterized by monastic
institutions, and missionary spirit. But, much deeper than these
individual influences lies the power of a new historic cycle
beginning about a century after Mohammed, just at the time we
find the greatest number of Islam saints, with a distinctive
monastic cast. The era is characterized by a new civilization in
the West, and a consolidation of the Eastern conquests. The
Mohammedan power encircles Christendom and threatens to
destroy both Church and Christianity. In the East itself a terror of
existence befell the minds of men and has left the strongest
impressions in the writings of such men as Ata Salami and Hasan,
&c.

Even in Mohammed's lifetime an attempt was made to engraft the
elements of the contemplative life upon his doctrine. The facts are



well known. One evening, after some more vigorous declamations
than usual on the prophet's part — he had taken for his theme the
flames and tortures of hell — several of his most zealous
companions, among whom the names of Omar, Ali, Abou-Dharr,
and Abou-Horeirah are conspicuous, retired to pass the night
together in a neighbouring dwelling. Here they fell into deep
discourses on the terrors of divine justice, and the means to
appease or prevent its course. The conclusion they came to was
nowise unnatural. They agreed that to this end the surest way
was to abandon their wives, to pass their lives in continued fast
and abstinence, to wear hair-cloth, and practice other similar
austerities: in a word, they laid down for themselves a line of
conduct truly ascetic, and leading to whatever can follow in such
a course. But they desired first to secure the approbation of
Mohammed. Accordingly, at break of day, they presented
themselves before him, to acquaint him with the resolution of the
night, as well as its motives and purport; but they had reckoned
without their host. The prophet rejected their proposition with a
sharp rebuke, and declared marriage and war to be far more
agreeable to the Divinity than any austereness of life or
mortification of the senses whatever, and the well known passage
of the Quran: "O true believers, do not abstain from the good
things of the earth which God permits you to enjoy," revealed on
this very occasion, remains a lasting monument of Mohammed's
disgust at this premature outbreak of ascetic feeling. This lesson
and many others of a similar character, for the time being,
checked any and all appearance of declared forms of asceticism,
but could not prevent the ultimate triumph of the truer and
better parts of human nature. "Fate" would have it, that within
his own family, lie hidden the germs, destined in after ages, down
to the present day, and probably as long as Islam shall exist, to
exert the mightiest influence in the Mohammedan world.



Ali, Mohammed's cousin, and Ali's son Hasan, his grandson Zein el
Abidin, and after them Djaufar es Sadik, Mousa el Kadhim, Ali er
Ridha, and others of their race, were members of a family which
became the very backbone of asceticism. They were successively
looked up to by individual ascetics as the guides and instructors
in word and deed of self-denial and abnegation.

In the Menaqibu 1 Arafin (the Acts of the Adepts) it is related that
the Prophet one day recited to Ali in private the secrets and
mysteries of the "Brethren of Sincerity" enjoining him not to
divulge them to any of the uninitiated, so that they should not be
betrayed; also, to yield obedience to the rule of implicit
submission. For forty days, Ali kept the secret in his own sole
breast, and bore therewith until he was sick at heart. As his
burden oppressed him and he could no more breathe freely, he
fled to the open wilderness, and there chanced upon a well. He
stooped, reached his head as far down into the well as he was
able; and then, one by one, he confided those mysteries to the
bowels of the earth. From the excess of his excitement, his mouth
filled with froth and foam. There he spat out into the water of the
well, until he had freed himself of the whole, and he felt relieved.
After a certain number of days, a single seed was observed to be
growing in that well. It waxed and shut up, until at length a youth,
whose heart was miraculously enlightened on the point, became
aware of this growing plant, cut it down, drilled holes in it, and
began to play upon it airs, similar to those now performed by the
dervish lovers of God, as he pastured his sheep in the
neighbourhood. By degrees, the various tribes of Arabs of the
desert heard of this flute-playing of the shepherd, and its fame
spread abroad. The camels and the sheep of the whole region
would gather around him as he piped, ceasing to pasture that
they might listen. From all directions, the nomads flocked to hear
his strains, going into ecstasies with delight, weeping for joy and



pleasure, breaking forth in transports of gratification. The rumor
at length reached the ears of the Prophet, who gave orders for the
piper to be brought before him. When he began to play in the
sacred presence, all the holy disciples of God's messenger were
moved to tears and transports, bursting forth with shouts and
exclamations of pure bliss, and losing all consciousness. The
Prophet declared that the notes of the shepherd's flute were the
inspiration of the holy mysteries he had confided in private to
Ali's charge.

Thus it is that, until a man acquires the sincere devotion of the
linnet-voiced flute-reed, he cannot hear the mysteries of "The
Brethren of Sincerity" in its dulcet notes, or realize the delights
thereof; for "faith is altogether a yearning of the heart, and a
gratification of the spiritual sense."

In regard to "The Brethren of Sincerity" mentioned above it can
be said that the Mohammedans in the East know perfectly well
that there exists on earth, among the initiated a secret hierarchy
which governs the whole human race, infidels as well as
believers, but that their power is often exercised in such a
manner that the subjects influenced by it know not from what
person or persons its effects proceed.

In this hierarchy the supreme dignity is vested in the Khidr. This
is a man indeed, but one far elevated above ordinary human
nature by his transcendent privileges. Admitted to the Divine
Vision, and possessed in consequence of a relative omnipotence
and omniscience on earth; visible and invisible at pleasure; freed
from the bonds of space and time; by his ubiquitous and
immortal powers appearing in various forms on earth to uphold
the cause of truth; then concealed awhile from men; known in
various ages as Seth, as Enoch, as Elias, and yet to come at the end
of time as the Mahdi; this wonderful being is the centre, the prop,



the ruler, the mediator of men of ascetic habits and retirement,
and as such he is honoured with the name of Kothb, or axis, as
being the spiritual pole round which and on which all move or
are upheld. Under him are the Aulia, or intimate friends of God,
seventy-two in number (some say twenty-four), holy men living
on earth, who are admitted by the Kothb to his intimate
familiarity, and who are to the rest the sources of all doctrine,
authority, and sanctity. Among these again one, pre-eminent
above the rest, is qualified by the vicarious title of Kothb-ez-
zaman, or axis of his age, and is regarded as the visible depositary
of the knowledge and power of the supreme Kothb — who is
often named, for distinction's sake, Kothb el-Aktkab, or axis of the
axes — and his constant representative amongst men. But as this
important election and consequent delegation of power is
invisible and hidden from the greater number even of the
devotees themselves, and neither the Kothb-ez-zaman nor the
Aulia carry any outward or distinctive sign of dignity and
authority, it can only be manifested by its effects, and thus known
by degrees to the outer world, and even then rather as a
conjecture than as a positive certainty.

On the authority of the famous saint of Bagdad, Aboo-Bekr el
Kettanee, E. W. Lane (1) states that the orders under the rule of
this chief are called Omud (or Owtad), Akhyar, Abdal, Nujaba, and
Nukaba, naming them according to their precedence, and
remarks that perhaps to these should be added an inferior order
called Ashab ed-Darak, that is "Watchmen" or "Overseers." The
Nukaba are three hundred and reside in El-Gharb (Northern
Africa to the West of Egypt): the Nujaba are seventy and reside in
Egypt; the Abdal are forty and are found in Syria; the Akhyar are
seven and travel about the earth; the Omud are four and stand in
the corners of the earth. The members are not known as such to
their inferior unenlightened fellow-creatures, and are often



invisible to them. This is most frequently the case with the Kothb,
who, though generally stationed at Mekka, on the roof of the
Kaaba, is never visible there, nor at any of his other favorite
stations, yet his voice is often heard at these places.

Let us add that their great power is supposed to be obtained by
self-denial, implicit reliance upon God, from good genii and by
the knowledge and utterance of "the most great name."

Eflaki, the historian, has given us the links of a spiritual series,
through whom the mysteries of the dervish doctrines were
handed down to and in the line of Jelaludin er Rumi.

Ali communicated the mysteries to the Imam Hasan of Bara, who
died A.D. 728. Hasan taught them to Habib, the Persian{ A.D. 724)
who confided them to Dawud of the tribe Tayyi 1 A.D. 781) who
transmitted them to Maruf of Kerkh { A.D. 818); he to Sirri (f A.D.
867) and he to the great Juneyd (T A.D. 909). Juneyd's spiritual
pupil Shibli ( A.D. 945) taught Abu-Amr Muhammed, son of
Ilahim Zajjaj (t A.D. 959) and his pupil was Abu-Bekr, son of Abdu-
llah of Tus, who taught Abu-Ahmed Muhammed, son of
Muhammed Al-Gazzali ( A.D. mi), and he committed those
mysteries to Ahmed el-Khatibi, Jelal's great-grandfather, who
consigned them to the Imam Sarakhsi ( A.D. 1175). Sarakhsi was
the spiritual teacher of Jelal's father Baha Veled, who taught the
Sayyid Burhanu-d-Diu Termizi, the instructor of Jelal. — -We shall
now proceed with the history.

(To be continued.)

Please note the following correction of previous article: Footnote,
page 143, August No. of the Para should read "Free translation by
]J. Freeman Clarke."

FOOTNOTE:



1. Arabian Soc. in the Middle Ages. — D'Ohsson describing the
Turkish Dervishes gives another account. (return to text)
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RETICENCE OF MAHATMAS AND EVOLUTION OF THE
INDIVIDUAL — Julius

Members of the Theosophical Society and the general public have
alike manifested a wide divergence of opinion both as regards the
fundamental aim of the Society, and its adaptation to individual
cases. To get a right view of these points, it is first absolutely
necessary that the Society should be considered as a whole, and to
remember that like every movement in the physical or spiritual
world, it must be governed by the great law of Evolution. This is
its primal Cause, and the evolution of the individual its primary
work. It is not, as its history shows, an ephemeral institution, to
last for a given period, like a hospital, or a society to benefit
animals, or poor children, or fallen women. It is a spoke of the
universal wheel of Evolution. When the world contained a body
of persons sufficiently developed on the spiritual plane, they
naturally formed a nucleus, from which rays presently diverged
to various parts of the globe. Stimulating centres of energy which
are constantly expanding through the individual efforts of their
members. What is true of the whole body is true also of its
component parts, and each individual, in mental capacity and
psychical conditions is precisely what his previous experience, or
his evolutionary ratio entitles him to be. Only by means of ever
increasing effort on his own part, can he invigorate these powers.

In founding the Theosophical Society, it was hoped that the united
labors of all for each and of each for all, might result in so much
enlightenment and expansion of individuals as the friction of
many minds, all directed to one issue, should through the
correlation of moral forces afford. Hence the Society was based
upon the idea of Universal Brotherhood.



There are at present two classes of persons who misinterpret this
aim of the Society. The first class is variously composed of — (A)
those persons who suppose the Society to be solely devoted to a
large phase of the subject, such as the progressive development of
the entire body of the present race, or to the united interests of
great masses of people, leaving the individual altogether alone in
the up-hill path of his own spiritual development. (B) Various
persons in different parts of the world who have seen fit,
coincidently with giving in their adherence to the idea of
Universal Brotherhood, to ridicule it as "a mere sham" or "a pure
formula" or "an Utopian impossibility:" the wavering incredulity
of every such person arises no doubt from individual or
constitutional peculiarity. (C) Such as suppose this basic idea to be
an elastic declaration which may always be used as a shield to
ward off the unpopular or chaffing accusation of an interest in
Mysticism. (D) Those who base their denial of universal
brotherhood upon the very sensible rule requiring applicants for
initiation to have endorsement from active fellows of the Society.
"If you make distinctions you are not universal," is the cry of
these last.

All the above persons will sooner or later discover that the
Society as a whole progresses through the spiritual advancement
of individual members. If the individual retrogrades, the common
welfare is minus so much; if he progresses, it is plus so much, and
when many rise all are presently lifted as by specific gravity, into
a higher plane. For this reason not only the exoteric and much
slandered founders of the Society, but also the hidden and real
founders have always given much of their time and thought to
individuals. At the same time they have unceasingly insisted upon
the necessity for individual efforts, that each member might
develop himself. This is the true meaning of Evolution. It is not
the expansion of the man by means of an external force acting



upon inert tissue, but an impulse from within outward and
upward, enhanced by the cumulative effect of previous impulses,
and further assisted by such favoring environment as his
condition may permit him to assimilate.

It is in this final respect that the second class under consideration
have erred. They demand greater extraneous aid for the
individual. Such persons, having joined the Society and asserted
their belief in the existence of Mahatmas, or Adepts, or highly
advanced human beings, have after a time uttered complaints
because they had no personal communications from these Great
Beings, while they feel such attentions to be their due. These
persons have said, — "We have declared our belief in these wise
and holy Men; we have joined the Society, but we have not been
favored with any proofs directly from them." Such persons
require a letter under seal, projected in a phenomenal manner
through the air or otherwise. Nothing short of this will satisfy
them, and if they do not get it, they are likely to leave the fold of
the Society, as they themselves intimate. Their complaint, in
general terms, is that the Mahatmas are reticent, altogether too
reticent to suit their requirements. They say that it is declared
that certain other persons have received such evidence in the
shape of letters, and they cite Messrs. Sinnett, Olcott, Damodar,
Hume, Madame Blavatsky and several Hindus as the favored
recipients. The complainants then state that their aspirations,
their need, their merit, equal that of these persons, that they are,
to put it roughly, "every bit as good." Some who do not say as
much, think it, and a general outcry arises of, — "Why do we not
get such letters as proofs? Are we not justified in ascribing undue
reticence to the Mahatmas?" When in addition it is said that some
others have seen the Mahatmas, or heard their voices and
received gifts from them, the injured ones reiterate the
complaint, — "Why are the Mahatmas so reticent? This attitude



has finally become that of the press and the public at large, so
that the question presents itself, — "Are the Mahatmas unduly
reticent?"

The solution of this question is bound up in the subject of the
"Evolution of the Individual." As regards the general evolution,
the Mahatmas cannot be thus accused, for had we their
knowledge of the whole, so as to be able to feel and know what all
minerals, plants, animals and men feel collectively, we should see
that in this department Mahatmas are never accused even in
thought of withholding either knowledge, favor or blessing. The
whole moves by law (which law includes the Mahatmas
themselves), and as a whole recognizes this law and knows no
possible departure from it.

As heretofore stated, the work of the Theosophical Society lies
within the department of individual evolution, and just as its
sphere may only be enlarged through the constant labors of its
members, so every individual follows the same law, will he, nil he.
The Mahatmas are not reticent. They can justly be no more than
the favoring environment to the individual soul. They give to each
human well just the water it can hold: to overflow it would be
waste. It has been well said that the human mind, like the
atmosphere, has its saturation point. To realise when we have
reached this point is the first step on the path of self-knowledge:
to strive to expand our boundaries by incessant study and
observation, carries us leagues further on our way. Those who
journey thus have neither time nor desire for complaint. We
enter into this life through our parents, subject to law. From one
mystery we pass, ignorant of the future, into another mystery:
lessons are learned in each. So is the soul born into the higher life
and becomes by degrees acquainted with its mysteries. Through
each order of life runs the law of natural selection. "A man is a
method, a progressive arrangement, a selecting principle,” says



Emerson. As the man chooses the friends and the pursuits best
adapted to him, so by the law of spiritual dynamics is the soul
attracted to just such food as it can assimilate, to the influences
necessary to its present development. If the individual mind fails
to grasp this idea and to see that we ourselves, (and not the
Mahatmas,) create our own possibilities, how far less fitted is it to
profit usefully by the very opportunities it demands. The
gratification of curiosity, the quickening of interest in
personalities or phenomena as such, are not growths of the soul,
nor can they advance the evolution of the individual. The
Mahatmas do not withhold us from Truth, but we ourselves.
When we come to be a part of it, we shall know it: when we come
to live in its laws, who can shut us away from it? The upright
heart cries, — "Mine is mine, if the universe deny me, and not all
the Mahatmas combined can convey to me one truth in which I
am not ready to dwell. The Spirit communicates itself; the
Masters but interpret the vision, as soothsayers the dreams of
Kings. I am a king when the Spirit exalts me, made so by the
super-royal act. I will not covet borrowed robes, nor whine as a
beggar for charities, but wait until I am come into mine own
estate. Then the Wise Ones will teach me how to rule it." The
heart that chooses in truth this noble part, has felt already the
quickening touch of the Divine. Like Jove of old, it bids the earth-
bound waggoner abate his cries, and put first his own shoulder to
the wheel.

Let complainants therefore reflect how ignorant they are of their
own capacity to understand psychological data, and how
necessary it is that they should first develop themselves in that
direction. A ray of light may shoot by us unseen and unknown, to
be lost in the further space, for want of the timely interposition of
a reflective surface. Or it may stream directly into the eye, and
even so may still be lost, should the eye lack the power to receive



the impression. Thus an attempt at direct communication or
illumination may be and often is frustrated for lack of the
perceptive eye and soul. Shall we expect to receive these at other
hands, as by a miracle, when we know well that we never fully
profit by any experience which we have not lived out for
ourselves. Who amongst us has not seen a child reject with
impatience the teachings of his elders, and presently return home
brimful of wonder and dogmatism over the very same fact which
some companion had knocked into him? The strong soul must be
self delivered. Amongst our number there are indeed those who
have the spiritual eye in part, and the Mahatmas, desirous to
arouse it more fully, now and then project a beam of wisdom
which the eye fails to receive and it passes on to those who are
better fitted to absorb it. "No man can learn what he has not
preparation for learning, however near to his eye is the object. A
chemist may tell his most precious secrets to a carpenter, and he
shall never be the wiser, — the secret he would not utter to a
chemist for an estate. God screens us evermore from premature
ideas. Our eyes are holden that we cannot see things that stare us
in the face, until the hour arrives when the mind is ripened; then
we behold them, and the time when we saw them not is like a
dream." (1)

Let us then press forward to this harvest time, neither asking for
help, nor doubting that it is at hand though unseen, and
remembering above all that what we consider reticence, or
silence on the part of the Mahatmas, is often but a higher order of
speech which we do not as yet understand, and to whose golden
accents untiring endeavor alone can give the key.

FOOTNOTE:

1. Emerson. (return to text)
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WHAT IS THE "THEOSOPHICAL SOCIETY"? — F. Hartmann
AN OPINION IN REGARD TO WHAT IT OUGHT TO BE.
[BY A MEMBER]

I am often asked by strangers who have heard some accounts of
the doings of the Theosophists: What is the Theosophical Society,
and what is its purpose? Some believe it to be a sect, in which no
opinion is suffered to exist unless it is first sanctioned by certain
"Headquarters" or "Boards of Control"; others believe it to be a
school for occultism and witchcraft; others think that it is a new
form of Buddhism, coming under some disguise to overthrow
Christianity, while some of those who do not belong to the
Christian church suspect it of being an effort to spread Christian
doctrines among them by clothing them in some new and more
acceptable form. Nearly everyone of such inquirers sees in the T.
S. only a bug-bear, and there are all sorts of opinions except the
right one prevailing about it.

To all such objections I can only answer by showing to them the
printed "Rules of the Theosophical Society," where under the
head "Objects of the Society," it says: "The Society represents no
particular religious creed, interferes with no man's caste, is entirely
unsectarian and includes professors of all faiths." This sounds so
beautifully, that people who have been accustomed all their life to
cling to creeds and dogmas and "recognized authorities" are
unable to believe that it can be true. Moreover the objectors have
heard of "Boards of Control," of "Presidential Orders," of "Official
Organs," etc., and all these things have such an air of
sectarianism, that they seem to be hardly compatible with the
spirit of freedom, so loudly proclaimed by the T. S. It is asked:
What has a "Board of Control" to control? Who enforces



obedience to presidential orders? Does the official organ
promulgate the dogmas of the sect; and if not, what then is the
use of these things? It seems therefore time that we should once
more consider what the T. S. is, or what it ought to be.

It must be plain to every lover of truth, that, however great the
progress may be, which modern civilization has made in regard
to the material and temporal welfare of man, the world is still far
from having attained physical, intellectual, moral and spiritual
perfection. Disease and crime, suffering and death, poverty,
tyranny and ignorance are still in existence, and although there
are many organized bodies, whose purpose it is to do good arid to
cure the ills of humanity, still the majority of such bodies are
hampered to a certain extent by old beliefs, usages, creeds and
superstitions, their activity is not sufficiently free, because their
opinions are not free; they may benefit a certain class of
humanity, but not all mankind; they know perhaps a part of the
truth, but not all of it; their charity extends over a small circle,
but not over the whole world. The root of all evil is ignorance,
with its children, superstition, fear, crime and disease; the only
remedy against ignorance is to spread the knowledge of truth.

There have been at all times men and societies, willing to spread
that which they believe to be the truth, by all means which were at
their command, whether fair or foul; there have been people
ready to force their opinions in regard to the truth upon others,
by the power of the sword, the faggot, the rack and the fire; but
the truth cannot be spread in this manner. Real knowledge of the
good, the beautiful and the true can only be attained by obtaining
the knowledge of self, and the knowledge of self must grow in
every individual in the course of his development. It can no more
be implanted by others or be forced upon another, than a tree be
made to grow by pulling its trunk. The object of the true
Theosophist is therefore to attain self-knowledge, and to employ



the knowledge which he possesses, for the purpose of
accomplishing the greatest good.

There is perhaps not a single country upon the face of the earth,
in which may not be found a number of persons, who desire to
obtain self-knowledge, to find the truth by means of a free and
unrestricted investigation, and to employ their knowledge for the
benefit of humanity. There are persons who desire to see true
progress in the place of stagnation, knowledge in the place of
accepted but still dubious opinions, wisdom in the place of
sophistry, universal love and benevolence in the place of
selfishness. Such men and women may be found here and there,
and each one acts in the way he considers the best. Some work by
means of the school, others by means of the pulpit; some teach
science, others influence the sense of the beautiful and true by
their works of art, others speak the powerful language of music:
but the most advanced of these give an example to others by their
own Christlike conduct in the affairs of every-day life.

The great majority of such persons, interested in the welfare of
humanity, live isolated although they may be residing in crowded
cities; for they find few who share their mode of feeling and
thought and who have identical objects in view. They are often
living in communities where little more but selfishness, the greed
for money-making or perhaps bigotry and superstition are found.
They are isolated and without the support of those who
sympathize with their ideas; for although one universal principle
unites all those who have the same object in view: still their
persons are unknown to each other and they seldom find means
for mutual intercourse and exchange of thought.

Now let us suppose that in each country a center of
communication were to be established, by means of which such
persons could come into contact with each other, and that at each



such center a journal or newspaper were to be established, by
means of which such persons could exchange their thoughts; —
not a center from which supreme wisdom was to be dispensed
and from whence dogmas were to be doled out for the unthinking
believers; but a center through which the thought of the members
of the society could freely flow; and we could then have an ideal
"Theosophical Society."” Such a center would resemble a central
telephone station to which all the different wires extend, and it
would require a trustworthy servant at the office to connect the
wires and to attend to the external affairs connected with the
affairs of the office; but if such a "telephone operator" would
attempt to interfere with the messages running over the wires,
and to assume an authority to say what kinds of opinions should
be wired and what messages should be suppressed; if he were to
assume the role of a dictator and permit only such messages to
pass over the wires as would be in harmony with his own ideas;
then the object of the center of communication would come to
nought: we would again have papal dictates and presidential
orders in the place of liberty of thought and speech, and there
would be an end of the object and purpose of the society.

But on the other hand, if every unripe mind were to be permitted
to have his effusions printed at the expense of the society, and to
teach things which perhaps a few months afterwards, having
learned to know better, he would be sorry to think that they had
ever seen the light, such a proceeding would throw discredit upon
the society and be moreover altogether impracticable.

m

Our "telephone operator™ should therefore be a man possessed of
the greatest circumspection and discrimination, and while he
should never interfere with the expression of any opinion, no
matter how much opposed the latter may be to his own opinion,
he should at the same time be permitted to cut down the
messages sent over his wires to certain limits and to present



them, if necessary, in a more suitable form.

As regards the liberty of speech, it would be an absurdity if such a
society were to attempt to prescribe to any of its members what
kind of opinions or dogmas he should express; because whatever
opinions he may pronounce, they could never be regarded as
being the opinions of the society as a whole; for the society as
such "represents no particular creed" and" is entirely unsectarian."
If in spite of this solemn assertion anyone chooses to believe that
the opinions publicly expressed by a member of the society
represent the creed of the society, such an unfortunate
circumstance can only be deplored, but will do no serious harm.
On the other hand if a "president” or "board of control" should
attempt to preside over more important things than merely over
the meetings of the members, and if a "board of control" would
attempt to control the conscience and the opinions of the member
instead of merely exercising its control over the external affairs
of the Society: and if an "official organ" would attempt to
postulate what ought and what ought not to be believed by the
members of the society, such a proceeding would be in direct
opposition to the spirit, the object and the purpose of that society,
and in contradiction to the principles upon which it was founded:
and while it should be the object of every lover of truth to assist
the growth of a true "Theosophical Society," and to maintain its
purity of principle, it should also be his aim to suffocate in the
germ everything that is opposed to liberty and freedom of speech.

I beg every member of the Theosophical Society to well consider
these points, for upon their consideration and decision, depends
the solution of the question, whether the Theosophical Society
shall end in a farce, or whether it shall be the great movement
which it was intended to be.
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APOLLONIUS AND THE MAHATMAS: 1

The journey to India made by the great adept, Apollonius, of
Tyana, was a special interest for us modern students of occultism.
The story of this journey, related in the life of Apollonius by
Philostratus, has been held by many to be a fable, and Mr.
Tredwell, in his laudable work, omits any account of it. To an
earnest Theosophist, however, the internal evidence of the
narration is too strong to be resisted, although it is told at third
hand probably with the adornments, which an accomplished
Greek author thought needful for the requisite grace of style.

Apollonius may perhaps be said to have been the Master whose
mission was to set the temples in order for the departure of the
glorious classic era. Born in the same century as Jesus of
Nazareth, nowhere did the teachings of the two, so far as it
appears, come into open contact, although the fame of the former
spread far and wide in Europe, Asia and Africa during his
lifetime. It is said, however, that although no creed bears his
name, his work in the world was nevertheless immense and his
teachings have, in many unperceived ways, influenced millions of
human beings down to the present day.

Apollonius was still a young man when he went to India, but even
then he was famous for his wisdom. He had been sent, as a boy of
fourteen years, to school in Tarsus by his wealthy father, but he
did not like the ways of that city and he was allowed to remove to
Aegae, also in Sicily, where he studied the great philosophers and
was specially drawn to the teachings of Pythagoras. At the age of
sixteen he fully adopted the Pythagorean life and held firmly to it
ever after, letting his hair grow long, eating no flesh, and drinking
no wine, and wearing no clothing made of animal products. He



took up his abode in the temple of Asclepius, and thousands were
attracted thither by the wisdom of the wonderfully beautiful
youth. Grown to manhood, he made a vow of silence and spoke
not a word for five years. Then for a time he taught in Antioch.
When asked how the wise man should treat questions of learning,
he replied: "Like the law-giver. For the law-giver must make that,
of whose truth he has convinced himself, into commandments for
the multitude."

He now conceived the idea of a journey to India to meet the wise
men known as Brahmins and Hyrkanians. He afterwards told the
Egyptian Gymnosophists that his thoughts were directed to them
in his youth, but his teacher pointed out to him that in India lived
the men who stood nearest the source of wisdom, and from
whom the Egyptians themselves derived their light. His seven
disciples in Antioch had not the courage to undertake the journey
with him, and he departed with two of his family servants, "one
for writing rapidly and the other finely," according to
Philostratus. At Ninus he was joined by Damis the Ninivite. This
young Assyrian was thenceforth his devoted disciple,
accompanying him on all his many journeys throughout his long
career. It is to Damis that we chiefly owe the detailed accounts of
the doings of the Master thenceforward. We are thereby enabled
to see Apollonius in his daily life; in his various deeds and actions,
his familiar sayings recorded as he talks with his faithful
companion about the common sights and occurrences around
them. The picture is therefore exceptionally intimate, and the
man himself is brought near to us as well as his divine teachings.
When Damis was reproached for writing down such trifles about
his master, and compared with a dog devouring the crumbs from
a table, he replied: "When the gods are feasting they doubtless
have servants who take care that no crumbs of ambrosia are lost."

A year and eight months were spent in Babylon, where King



Bardanus, who was a friend of wisdom, received Apollonius with
great honors. Considerable intercourse was had with the Magi; he
learnt something of them and also taught them something. Damis
was forbidden to accompany him in his visits to them, but he said
that Apollonius visited them at noon and at midnight. Once Damis
asked "What are the Magi?" and was answered, "They are indeed
wise, but not in everything." The King became ill, and Apollonius
spoke so much and so divinely about the soul that the monarch
said to those around: "Apollonius not only relieves me of concern
for the Kingdom, but also for Death."

Apollonius, in departing, refused all gifts, but the King provided
him with camels and all things needful for the journey. When the
King asked what he would bring him from India he replied, "A
joyful gift, O King! For if intercourse with the men there makes
me wiser, I shall come back to thee better than I now am."

Upon this the King embraced him and said: "May'st thou but
come: for this gift is great."

They crossed what they called the Caucasus mountains,
separating India and Medea. May it not be that from this ancient
designation we get the name of the Caucasian race, rather than
from what is now known as the Caucasus? This would make the
place of origin identical with that commonly ascribed to the
Aryans.

Crossing the Indus they soon came to Taxila, which they called
the capital of India. It is difficult to trace out their exact course,
the present names of most geographical features being quite
different from the designations given by Damis. It would
probably require a thorough Occultist to tell just what places they
did visit. King Phraotes was the ruler at Taxila, and in him
Apollonius found an initiate. The latter was struck with the
modest simplicity of the monarch's surroundings on entering the



palace, and inferred that he must be a philosopher. The King told
Apollonius the course which a youth took who proposed to
dedicate himself to the pursuit of Wisdom. When he had reached
his 18th year he had to cross the Hyphasis river to those men who
had attracted Apollonius to India. Beforehand, however, he had to
make his intention publicly known, in order that he might be
restrained in case he was not pure. To be pure one had to be
without blemish in respect to father and mother, and moreover
with an upright ancestry for three generations. If without fault in
this respect the youth himself was then examined as to whether
he had a good memory, whether he was naturally inclined to
uprightness or would only have it appear so, whether given to
drink or gluttony, of boastful habits, evil or foolish ways, whether
obedient to father, mother and instructors, and finally if he had
made no evil use of the bloom of his youth. "Since wisdom stands
in great esteem here," said the King, "and is honored by the
Indians, it is of great moment that those who seek to devote
themselves unto it should be carefully examined and made to
undergo thousand-fold tests."

(Concluded in December.)

The Path



The Path — October 1886

SUFISM: VI — C. H. A. Bjerregaard
In Two Parts: — Part I, Texts; Part II, Symbols.
PART II — SYMBOLS.

The practical expounders and preachers of Sufism are the
Dervishes, the monks of Islam.

Zaous Abou Add er-Rahman, of Persian origin, but born in Yemen,
led the way. He had passed his early youth in the society of Zein
el Abidin, the son of Hasan, and grandson of Ali, and the first of
that family who in life and writing professed the mystical ideas
and austere practices, which ever afterwards distinguished the
race. Abou-Horeirah, the devoutest of Mohammed's own
companions, and EbnAbbas were also his masters. He took up his
abode at Mecca, the center of religious feeling, and soon Zaous'
influence began to appear among the crowd of pilgrims from all
parts of the Mohammedan empire; they began to imitate his long
prayers, his fasts, and extreme poverty, and above all his open
contempt for all worldly dignity and rank, and many adopted the
peculiarity of his dress, the long and patched garment and the
high woollen cap, both of which later became so characteristic of
the Sufi.

One of his most distinguished followers was Hasan Yesar, like
Zaous, of Persian origin, but born in Arabia, in Medinah. Having
received his liberty (he was born after his mother had become a
slave of Omm Salma, one of the numerous wives of the Prophet),
he retired to Basra, on the Persian Gulf, a town known for its
attachment to the family of Ali and their doctrines, and
henceforth a stronghold of the ascetic sect. His life proved the
truth and strength of his doctrines, and Basra was now their



headquarters.

Malik Ebn Dinar, a Persian, and a slave by birth, known for his
love of manual labor, poverty and humility, next appears as chief
among the ascetics of his age.

Omar Abou Othman, was a disciple of Hasan Yesar and also an
inhabitant of Basra. Hasan Yesar described him as one worthy of
angels and prophets for preceptors and guides, one who never
exhorted save to what he had first put in practice, nor deterred
from anything except what he himself inviolably abstained from.
He was a vigorous asserter of man's free-will.

About the same time Omar Abou Durr at Coufa and Sofein Abou
Abd Allah displayed similar examples of austerity and virtue, and
so did Hammad Abou Ismail, son of the celebrated Abou Hanifah,
Abd Allah Merouji, and Mohammed Ebn es Semmak.

But whether at Mecca or at Basra, the various ascetics already
mentioned, and the many not mentioned; whatever personal
influence they exercised, and virtues they possessed, they did not
form a particular and distinct association or brotherhood. No
common rule united them, nor did they group themselves around
any superior or chief, as yet.

But the next prominent man among them was not only a
remarkable man as an ascetic, but also the father and founder of
all the numerous Dervish family. His name was Fodheil Abou Ali
Zalikani. He was born of Persian parents and spent his youth as a
highway robber. One night he had scaled the walls of a house
where the girl of whom he was enamored dwelt, and concealed
on the roof, awaited the moment to descend and gratify his
passion. But while thus occupied he heard a voice repeating the
well-known verse of the Quran: "Is it not high time for those who
believe to open their hearts to compunction?" "Lord, it is high



time indeed," replied Fodheil; and leaving the house, as well as
his evil design, he retired to a half-ruined caravansarai not far
off, there to pass the rest of the night. Several travellers were at
the moment lodged in the caravansarai, and, concealed by the
darkness, he overheard their conversation: "Let us start on our
journey," said one; and the others answered: "Let us wait till
morning, for the robber Fodheil is out on the roads." This
completed the conversion of the already repentant highwayman.
He advanced towards the travellers, and, discovering himself to
them, assured them that henceforth neither they nor any others
should have aught to fear from him. He then stripped himself of
his weapons and worldly gear, put on a patched and tattered
garment, and passed the rest of his life in wandering from place
to place, in the severest penitence and in extreme poverty,
sometimes alone, sometimes with numerous disciples, whom he
took under his direction, and formed into a strict and organized
brotherhood. But with all his austerity of life, his prolonged fasts
and watchings, his ragged dress and wearisome pilgrimages, he
preferred the practice of interior virtue and purity of intention to
all outward observances, and used often to say that "he who is
modest and compliant to others, and lives in meekness and
patience, gains a higher reward by so doing than if he fasted all
his days, and watched in prayer all his nights." At so high a price
did he place obedience to a spiritual guide, and so necessary did
he deem it, that he declared: "Had I a promise of whatever I
should ask in prayer, yet would I not offer that prayer save in
union with a superior.” But his favorite virtue was the love of God
in perfect conformity to his will, above all hope and fear. Thus
when his only son — whoso virtues resembled his father's — died
in early age, Fodheil was seen with a countenance of unusual
cheerfulness; and being asked by his intimate disciple Ragi Abou
Ali, afterwards Kadhi of the town of Rei, the reason therefore, he
answered: "It was God's good pleasure, and it is therefore my



good pleasure also." We must notice one more of his famous
sentences: "Much is he beguiled who serves God from fear or
hope, for this true service is for mere love;" and, speaking of
himself: "I serve God because I cannot help serving Him for very
love's sake."

Fodheil died in the year 187 of the Hegira. His disciple was
Ibrahim Ebn Adhem, son of noble parents and also a Persian by
birth, and he is an example upon the forbearance under injury
and reluctance to have their right manifested, so prominent
amongst the disciples of Fodheil.

After the death of Fodheil the supreme direction of the
brotherhood was vested in Bishar el Hafi, a native of Meron and
inhabitant of Bagdad. When young he had, like Fodhelil, led a
reckless life, till one day walking in the streets he saw written on
a piece of paper, torn and trampled on by the feet of the passers-
by, the name of God. He picked it up and, having cleaned it to the
best of his ability, took it home and placed it out of the reach of
further profanation. The same night he heard a voice saying to
him; "Bishar, thou has honored my name. I will accordingly
render thy name honorable in this world and in that to come." He
awoke from sleep a changed man, and began a new life of
penance and virtue. The name Hafi signifies barefoot. He walked
barefooted. His greatest trial was from the veneration of man: "O
God," he used to say, "save me from this honor, the requital of
which may perchance be confusion in another life."

Our space forbids us to dwell upon the Egyptian ascetics who
helped to lay the foundation for the future Sufism. We pass by
them and dwell mainly with the Persian representatives.

About this time — the beginning of the fourth century — two
events occurred of greatest importance in the history we are
narrating. The Samanide princes had gained ascendency in the



empire over the Abbaside Caliphs. All the princes of the Samanide
race were remarkable for their piety and patronage of learning.
Nasser Ebn Ahmed, signalized himself by his love of retirement
and religious meditation. He founded an oratory at Bokhara
which soon became the resort of the now numerous ascetics, and
soon other similar institutions arose throughout the country and
the dervishes of the East now look on them their permanent name
and manner of life.

The other event which characterized this era was the outbreak of
open heterodoxy among the ascetics. Hitherto they had concealed
their tenets and practices, opposed as they were to the prevailing
system, much after the fashion of Ali Zein el Abidin, grandson of
the famous Ali, grand-master of the secret order:

"Above all things I conceal the precious jewel of my
knowledge,

Lest the uninitiated should behold it, and be bewildered;
Ah, how many a rare jewel of this kind, should I openly
display it,

Men would say to me: 'Thou art one of the worshippers of
idols;

And Zealous Muslims would set my blood at price,
Deeming the worst of crimes an acceptable and virtuous
action."

After these ascetics had learned their strength from their union
they began to take part in politics and worked zealously with that
party that wished to overthrow the family and religion of
Mohammed and place Ali and mysticism in their stead. They
accordingly soon had martyrs in their ranks. Thus died at Bagdad
the famous Hosain Abou Meghith el Halladj. To his school
belonged the three giants of learning and piety: Abd-el-Kadir el
Ghilani, Mohi ed Din Ebn-Aarabi el Moghrebi, and Omar Ebn el



Faridh. We pen a few of his words:

"I am He whom I love, and He whom I love is I;
We are two spirits, inhabiting one outward frame:
And when you behold me, you behold Him,

And when you behold Him, you behold us twain."

He taught the freedom of the human will and wrote the following
satire on the predestinarian system of Islam:

What can man do, if the decrees of predestination
surround him,

Binding him in his every state? answer me, O learned
professor.

He (i.e., as if He, that is God) cast him into the ocean, bound
hand and foot, and then said to him,

Woe to you, woe to you, should you get wet with the
water."

He it is who thus in his verse addresses God:

"I love Thee with a twofold love, the love of friendship,
And the love grounded on this alone, that Thou art worthy
of it.

Cut as to that my love which is the love of friendship,

It is a love which leaves me no thought for any save Thee;
And as to the love of Thee according to Thy worthiness,

O raise from betwixt us the vail, that I may behold Thee.
Nor is any praise due to me either for this or for that (love),
But to Thee alone the praise both for this and that."

Halladj's three famous disciples gave their names to the three
principal brotherhoods among the Mohammedans, and their
work remains to this day.

Abd-el-Kadir el Ghilani was a Persian by birth and resided at



Bagdad. Nobody doubted that he was the Kothb of his time, and
as such he announced himself in his ecstatic state, though
ordinarily he strove to conceal himself under the veil of a mean
and despicable appearance. He founded the order of the
Qadiriyah which association counted in its ranks some of the
greatest names among Eastern mystics and poets. The doctrine of
the order was that of Hosein el Halladj, whom he taught the order
to look upon as their master, though their doctrine was
commonly veiled under a seemingly orthodox terminology. They
subsist to this day and are counted among the most prominent.

M. D'hosson in his celebrated work on the Ottoman empire traces
the origin of the Faquirs to the time of Mohammed in the
following manner: In the first year of the Hegira, forty-five
citizens of Mecca joined themselves to many others from Medina.
They took an oath of fidelity to the doctrines of their Prophet, and
formed a sect or fraternity, the object of which was to establish
among themselves a community of property, and to perform
every day certain religious practices in a spirit of penitence and
mortification. To distinguish themselves from other
Mohammedans, they took the name of Sufis. This name, which
later was attributed to the most zealous partisans of Islam, is the
same still in use to indicate any Muselman who retires from the
world to study, to lead a life of pious contemplation, and to follow
the most painful exercises of an exaggerated devotion. To the
name of Sufi they added also that of Faquir, because their maxim
was to renounce the goods of the earth, and to live in an entire
abnegation of all worldly enjoyments, following thereby the
words of the Prophet: "Poverty is my pride.” Following their
example, Abu Bakr and Ali established, even during the lifetime of
the Prophet and under his own eyes, religious orders, over which
each presided, with Zikrs or peculiar religious exercises,
established by them separately, and a vow taken by each of the



voluntary disciples forming them. On his decease, Abu Bakr made
over his office of president to one Salmann l-Farisi, and Ali to al-
Hasann l-Basri, and each of these charges were consecrated
under the title of Khalifah, or successor. The two first successors
followed the example of the Khalifahs of Islam, and transmitted it
to their successors, and these in turn to others, the most aged and
venerable of their fraternity. Some among them, led by the
delirium of the imagination, wandered away from the primitive
rules of their society, and converted, from time to time, these
fraternities into a multitude of religious orders. * * * It was about
A. H. 49 (A. D. 766) that the Shaikh Ahvan, a mystic renowned for
his religious fervor, founded the first regular order of the Faquirs,
now known as the Alwaniyah.

The Bastamiyah, the Nagshbandiyah, and the Bakhtashiyah
descend from the original order established by Abu Bakr. All the
others come from Ali.

THE FAQUIRS OR DERVISHES.

The Arabic word Fagqir signifies poor, poor in the sense of being in
need of mercy, poor in the sight of God. The Persian equivalent
Darvish is derived from dar "a door" — those who "beg from door
to door."

The dervishes are, as stated before, the practical expounders of
Mohammedanism. They are divided into two great classes, the be
Shara (with the law), or those who govern their conduct
according to the principles of Islam: and the be Shara (without the
law), or those who do not rule their lives according to the formal
principles of any religious creed, although they call themselves
Muslims. To the latter, the Sufis principally belong. These Faquirs
are called either Azad, the free, or Majnub the absorbed. The
former shave their beards, whiskers, eyebrows, etc., and live a
life of celibacy.



Every school and every brotherhood has its own distinctive
teachings and technicalities, and its peculiar practices and
observances, its saints and doctors, great men and founders.

A student will also readily discover a different character in Arabic
and Persian Sufism. The Arabic being nearer to Christianity takes
up much from it, but moulds it in its peculiar way; the Persian
being nearer the traditions of Zoroaster and in immediate contact
with Manechaism, naturally borrows from thence. Thus the
"pantheistic” tendencies, such as Divine absorption, universal
manifestation of the Deity under the seeming appearances of
limited forms, the final return of all things to the unity of God, a
tendency to regard matter as evil, the reprobation of marriage,
etc. — these were ideas that rose from Persian soil, while the
ideas of a radiant Divinity mediating between the supreme
fountain-head of Being and the created world: of an all-prevading
Spirit of love; of detachment from the world: of poverty, humility,
etc., were more akin to Christian belief.

Still Saadis' description applies to all: "The outward tokens of a
dervish are a patched garment and a shaven head; and the
inward signs, those of being alive in the spirit, and dead in the
flesh: — 'not he who will sit apart from his fellow-creatures at the
door of supplication with God: and, if he shall reject his prayer,
will stand up in disobedience; or if a mill-stone come rolling
down a mountain, he is not intelligent in the ways of providence,

m

that would rise to avoid it.

"The ritual of the Dervishes is gratitude and praise, worship and
obedience, contentment and charity, and a belief in the unity and
providence of God, having a reliance on and being resigned to his
will, confident of his favour, and forbearant of all: whosoever is
endowed with these qualifications is in truth a dervish,
notwithstanding he be arrayed in gorgeous apparel: whereas, the



irreligious and hypocritical vainboaster, sensualist, and whore
monger, who turn days into nights in his slavish indulgences, and
converts nights into days in his dreams of forgetfulness; who eats
whatever falls in his way, and speaks whatever comes uppermost,
is a profligate, though clothed in the sackcloth of a saint. ——"

The dervishes differ, says A. Vambery, (1) from each other only by
the manner in which they demonstrate their enthusiasm,; still the
more we penetrate towards the East, the greater is the purity with
which they have been preserved. In Persia the dervishes play a
much more important part than in Turkey, and in Central Asia,
isolated as it has been from the rest of the world for centuries,
this fraternity is still in full vigor, and exercises a great influence
upon society.

According to A. Vambery, the Bektashi, Mevlevi, and Rufai orders
are principally found in Turkey; the Kadrie and Djelali in Arabia;
the Oveisi and the Nurbakhchi Nimetullahi in Persia: the Khilali
and Zahibi in India, and the Nakishbendi and Sofi (a recent order)
in Central Asia.

According to Th. P. Hughes (2) the following are the chief orders
of Faqirs met with in North India: (1) The Nagshbandia, the
followers of Khwajah Pir Mohammed Nagshband, and are a very
numerous sect; they usually perform the Zikr-i-Khafi (3) or the
silent devotion. (2) The Qadiria sprung from the celebrated Sayyid
Abdul Qadir, surnamed Pir Dustagir, whose shrine is at Bagdad.
They practice both forms of the Zikr. Most of the Sunni Moulavis
of the north-west frontier of India are members of this order. In
Egypt it is most popular among the fisherman. (3) The Chishtia
are followers of Banda Nawaz, whose shrine is at Calburgah; they
are partial to vocal music, for the founder of the order remarked,
that singing was the food and support of the soul. They perform
the Zikr-i-Jali. (4) The Jalalia founded by Sayyid Jalal-ud-din of



Bokhara; they are met with in Central Asia. Religious mendicants
are often of this order. (5) The Sarwardia are popular in
Alganistan and comprise many learned men. They are the
followers of Hasan Bisri of Basra, near Bagdad. These five are all
ba-Shara Faqirs.

The be-Shara Faqirs are very numerous. The most popular order
is that of the Mudaria, founded by Zinda Shah Murdar of Syria,
whose shrine is at Mukanpur, in Oudh. From these have sprung
the Malang Faqirs who crowd the bazaars of India. They wear
their hair matted or tied in a knot. The Rafia order is also a
numerous one in some parts of India. They practice the most
severe discipline and mortify themselves by scourging.

The secrets of the dervish orders cannot be learned. An initiation
is described in Lane's Society is the Middle Ages and the following
is another.

The following is the account of the admission of Tewekkul Beg
into the order of the Qadiriyahfaqirs, one of the four most
prominent ones, by Moolla Shah, a Saint and poet of some
celebrity, who died in the year of the Hegira 1072 (1661-62 of our
era), at Lahore, where his shrine was reared by the Princess
Fatima, daughter of Shah-Jihan. Tewekkul is himself the narrator:

"Having been introduced, by means of Akhond Molla Mohammed
Say'd into the intimate circle of Molla Shah, my heart through
frequent intercourse with the Sheikh was filled with a burning
desire of reaching the sublime goal [of the mystical science], and I
no longer found sleep by night nor rest by day * * I passed the
whole of that night without being able to shut my eyes, and
betook myself to reciting a hundred thousand times the one
hundred and twelfth chapter of the Qoran. I accomplished this in
several days. It is well known that in this chapter of the Qoran the
great Name of God is contained, and that through the power of



that Name, whoever recites it a hundred thousand times may
obtain all that he desires. I conceived then the wish that the
Master should bestow his affection upon me. And, in fact, I
convinced myself of the efficacy of this means, for hardly had I
finished the hundred thousandth recitation of this chapter of the
book of God, when the heart of the Master was filled with
sympathy for me, and he gave order to Senghin Mohammed, his
vicar, to conduct me on the following night to his presence.
During that whole night he concentrated his mind upon me, while
I directed my meditation upon my own heart; but the knot of my
heart was not unloosed. So passed three nights, during which he
made me the object of his spiritual attention, without any result
being manifested. On the fourth night Molla Shah said, 'This night
Molla Senghin and Salih Beg, who are both very susceptible to
ecstatic emotions, will direct their whole mind upon the
neophyte.' They obeyed this order, while I remained seated the
whole night, my face turned towards Mecca, at the same time
concentrating all my mental faculties upon my own heart.
Towards daybreak, a little light and brightness came into my
heart, but I could distinguish neither form nor color. After
morning prayer I presented myself, and the two persons I have
just mentioned, before the Master who saluted me and asked
them what they had done to me. They replied: 'Ask him, himself.’
Then, addressing me, he told me to relate to him my impressions.
I said that I had seen a brightness in my heart; whereupon the
Sheikh became animated, and said to me: 'Thy heart contains an
infinity of colors, but it is become so dark that the looks of these
two crocodiles of the infinite ocean [the mystic science] have not
availed to bestow upon it either brightness or clearness; the
moment is come when I myself will show thee how it is
enlightened.' With these words he made me sit in front of him,
while my senses were, so to speak, inebriated, and ordered me to
reproduce within me his appearance. Then, having blindfolded



me, he bade me concentrate all my mental faculties upon my
heart. I obeyed, and in an instant, by the divine favor and the
spiritual assistance of the Sheikh, my heart was opened. I saw
then within me something like a cup, turned upside down: and
this object having been turned up again, a feeling of illimitable
happiness filled my whole being. I said to the Master, 'This cell,
where I am sitting before you — I see a faithful reproduction of it
within me, and it seems as if another Tewekkul Beg were seated
before another Molla Shah.' He answered, 'It is well; the first
vision which presents itself to thy view is the figure of the
Master.”™ * * He next bade me uncover my eves, which I did, and I
then saw him, by the material organ of vision, seated in front of
me. Again he made me bandage them, and I perceived him by my
spiritual vision, seated in front of me just the same. Full of
wonder I cried out, O my Master, whether I look with my bodily
eyes or my spiritual vision, it is always you that I see. Meanwhile I
saw advance towards me a dazzling figure, and upon my telling
the Master of it, he bade me ask the apparition its name. In my
spirit I put to it that question, and the figure answered me by the
voice of the heart, 'My name is Abd Alkadir Glilany.' I heard this
answer by my spiritual ear. The Master then advised me to pray
the Saint to give me his spiritual help and succor. I made this
petition; and the apparition said to me, 'T had already granted to
thee my spiritual assistance; hence it is that the knots of thy heart
have been loosed.' Full of deep gratitude, I imposed on myself the
obligation of reciting every Friday night the whole Qoran in
honor of this great Saint, and for two whole years I never
neglected this practice. Molla Shah then said, 'The spiritual world
has been shown to thee in all its beauty: remain there seated,
effacing thyself completely in the marvels of this unknown
world.'

"I obeyed strictly the directions of my Master, and, day by day, the



spiritual world became more and more unveiled before me. The
next day I saw the figures of the Prophet and his chief
Companions, and legions of Saints and Angels passed before my
inner vision. Three months passed in this manner, after which
the sphere where all color is effaced opened before me, and then
all the figures disappeared. During all this time the Master ceased
not to explain to me the doctrine of the union with God and of
mystical intuition. But, nevertheless, the Absolute Reality would
not show itself to me. It was not until after a year that the
knowledge of the Absolute Reality, in its relation with the
conception of my own existence came to me. The following verses
revealed themselves at that moment to my heart, whence they
passed unbidden to my lips: —

'That this corruptible frame was other than water and dust
I knew not: the powers of the heart and the soul and the
body I knew not,

Woe is me! that so much of my life without Thee has for
ever fled from me.

Thou wert I; but dark was my heart: I knew not the secret
transcendent.’

"I submitted to Molla Shah this poetical inspiration, and he
rejoiced that the idea of the union with God was at last
manifested to my heart: and addressing his disciples, he said:
'Tewekkul Beg has heard from my mouth the words of the
doctrine of the union with God, and he will never betray the
mystery. His inner eye is opened; the sphere of color and images
is shown to him, and at last the sphere where all color is effaced
has been revealed to him. Whoever after having passed through
these phases of the union with God, has obtained the Absolute
Reality, shall no more be led astray, whether by his own doubts or
by those which sceptics may suggest to him."



(To be continued)

FOOTNOTES:

1. Intell. Obs. Vol. 7. (return to text)

2. Notes on Mohammedanism. (return to text)

3. The Zikrs will be described in next number of The Path. (return
to text)
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MUSINGS ON THE TRUE THEOSOPHIST'S PATH: II — American
Mystic

"Work as those work who are ambitious. — Respect life as those
do who desire it. — Be happy as those are who live for
happiness." — Light on the Path.

We are tried in wondrous ways, and in the seemingly
unimportant affairs of life, there often lie the most dangerous of
the temptations.

Labor, at best, is frequently disagreeable owing either to mental
or physical repugnance. When he who seeks the upward path,
begins to find it, labor grows more burdensome, while at the time,
he is, owing to his physical condition, not so well fitted to struggle
with it. This is all true, but there must be no giving in to it. It must
be forgotten. He must work, and if he cannot have the sort he
desires or deems best suited to him, then must he take and
perform that which presents itself. It is that which he must needs.
It is not intended either, that he do it to have it done. It is
intended that he work as if it was the object of his life, as if his
whole heart was in it. Perhaps he may be wise enough to know
that there is something else, or that the future holds better gifts
for him, still this also must to all intents be forgotten, while he
takes up his labor, as if there were no to-morrow.

Remember that life is the outcome of the Ever-Living. If you have
come to comprehend a little of the mystery of life, and can value
its attractions according to their worth; these are no reasons why
you should walk forth with solemn countenance to blight the
enjoyments of other men. Life to them is as real, as the mystery is
to you. Their time will come as yours has, so hasten it for them, if
you can by making life brighter, more joyous, better.



If it be your time to fast, put on the best raiment you have, and go
forth, not as one who fasts, but as one who lives for life.

Do your sighing and crying within you. If you cannot receive the
small events of life and their meanings without crying them out
to all the world, think you that you are fitted to be trusted with
the mysteries?

The doing away with one or certain articles of diet, in itself, will
not open the sealed portals. If this contained the key, what wise
beings must the beasts of the field be, and what a profound
Mystic must Nebuchadnezar have been, after he was "turned out
to grass!"

There are some adherents of a faith, which has arisen in the land,
who deem it wise to cast away all things that are distasteful to
them; to cut asunder the ties of marriage because they deem it
will interfere with their spiritual development, or because the
other pilgrim is not progressed enough. Brothers, there lives not
the man who is wise enough to sit as a judge upon the spiritual
development of any living being. He is not only unwise but
blasphemous who says to another: "Depart! You impede my
exalted spiritual development.”

The greatest of all truths lies frequently in plain sight, or veiled in
contraries. The impression has gone abroad that the Adept or the
Mystic of high degree, has only attained his station by forsaking
the association of his fellow creatures or refusing the marriage
tie. It is the belief of very wise Teachers that all men who had
risen to the highest degrees of Initiation, have at some time
passed through the married state. Many men, failing in the trials,
have ascribed their failure to being wedded, precisely as that
other coward, Adam, after being the first transgressor cried out "It
was Eve."



One of the most exalted of the Divine Mysteries lies hidden here
— therefore, Oh Man, it is wise to cherish that which holds so
much of God and seek to know its meaning; not by dissolution
and cutting asunder, but by binding and strengthening the ties.
Our most Ancient Masters knew of this and Paul also speaks of it.
(Ephesians v. 32.)

Be patient, kindly and wise, for perhaps in the next moment of
life, the light will shine out upon thy companion, and you
discover that you are but a blind man, claiming to see. Remember
this, that you own not one thing in this world. Your wife is but a
gift, your children are but loaned to you. All else you possess is
given to you only while you use it wisely. Your body is not yours,
for Nature claims it as her property. Do you not think, Oh Man,
that it is the height of arrogance for you to sit in judgment upon
any other created thing, while you, a beggar, are going about in a
borrowed robe?

If misery, want and sorrow are thy portion for a time, be happy
that it is not death. If it is death be happy there is no more of life.

You would have wealth, and tell of the good you would do with it.
Truly will you lose your way under these conditions. It is quite
probable, that you are as rich as you ever will be, therefore,
desire to do good with what you have — and do it. If you have
nothing, know that it is best and wisest for you. Just so surely as
you murmur and complain just so surely will you find that "from
him that hath not, shall be taken even that which he hath." This
sounds contradictory, but in reality is in most harmonious
agreement. Work in life and the Occult are similar; all is the result
of your own effort and will. You are not rash enough to believe
that you will be lifted up into Heaven like the Prophet of old —
but you really hope some one will come along and give you a
good shove toward it.



Know then, Disciples, that you only can lift yourselves by your
own efforts. When this is done, you may have the knowledge that
you will find many to accompany you on your heretofore lonely
journey; but neither they or your Teacher will be permitted to
push or pull you one step onward.

This is all a very essential part of your preparation and trial for
Initiation.

You look and wait for some great and astounding occurrence, to
show you that you are going to be permitted to enter behind the
veil; that you are to be Initiated. It will never come. He only who
studies all things and learns from them, as he finds them, will be
permitted to enter, and for him there are no flashing lightnings or
rolling thunder. He who enters the door, does so as gently and
imperceptibly, as the tide rises in the nighttime.

Live well your life. Seek to realize the meaning of every event.
Strive to find the Ever Living and wait for more light. The True
Initiate does not fully realize what he is passing through, until his
degree is received. If you are striving for light and Initiation,
remember this, that your cares will increase, your trials thicken,
your family make new demands upon you. He who can
understand and pass through these patiently, wisely, placidly —
may hope.

The Path



The Path — October 1886

POETICAL OCCULTISM:1—S. B. J.

SOME ROUGH STUDIES OF THE OCCULT LEANINGS OF THE
POETS

L
In the Bhagavid-Gita and the Upanishads it is held that:

Ishwara, the Lord of all things, dwells in the heart of every
mortal being, and from that place causes the illusions of
the world to appear to man as reality.

Light on the Path dwells upon the necessity of understanding your
own heart: It tells us to seek for the source of evil there, where it
lives, as fruitfully in the heart of the devoted disciple as in that of
the man of desire, and that your heart is the profoundest mystery
of all the great obscurities.

Longfellow felt this when, in The Beleaguered City, he sang: —

I have read, in the marvelous heart of man.
That strange and mystic scroll,

That an army of phantoms vast and wan
Beleaguer the human soul.

This verse occurs to him in connection with the old story that the
City of Prague was once beleaguered by a vast phantom army,
which camped down on the opposite bank of the river, and he
likens the human heart to Prague. Here, in the city dwells
Ishwara, who, while thus imprisoned, is beleaguered by the vast
army — the phantoms of all the acts and thoughts of the person in
this and other lives. Occultism declares with the poet, that the
heart is a mystic scroll; it is a veritable field also, in which are
sown many seeds that may lie unnoticed, not only during one life,



but often for many many incarnations, but sure to blossom forth
one day under favoring circumstances. And as they begin to grow,
they evoke the phantoms of the deeds that sowed them, and those
ghostly hosts sweep round the soul in its prison house.

In Resignation, Longfellow wrote: "There is no death! What seems
so is transition."

This is one of the propositions of Occultism. The poet was writing
upon the death of the physical body of a girl much beloved, and
was considering the change which in common life is known as
"death." But the followers of the Wisdom Religion know that this
terrible change is not really death, is not in any sense the moment
of decease of even the physical man. The visible being is a
congeries of energies or elements which are by no means all dead
when the person breathes his last, nor when the body is
consigned to the grave. It is only the transition, as Longfellow
says, of the informing spirit, to another sphere of action.

The same view is taken in the Atharva Veda, where it says,
"Everything is transformed. Life and death are only modes of
transformation, which rule the vital molecule from plant up to
Brahma himself."

The occult philosophy considers as death, only that process, and
period, of separation between all the various elements of one's
lower human and animal nature; so that, in the case of suicides
and other sudden and premature deaths, what occultists know as
"death," extends over a long period of time. The moment called
death by the world, is only the time of separation between the
body and the life principle, which the Hindus call jiva; this is the
moment when the transition begins.

Goethe was a profound student of occultism. Its influence is to be
traced throughout his works, and a leading motive in many of his



dramas is the dominance over the lives of men of that power
which we call Karma. His masterpiece, Faust, upon which a
library of commentaries has been written, can only be truly read
in the light of Occultism. Faust comes to an end with the following
"Mystic Chorus" sung by the assembled Hosts of Heaven:

All that's impermanent
Is but a likeness.

The Unattainable

Here findeth witness;
The Indescribable,
Here is it done;

The Ever-womanly
Leadeth us on.

A wealth of occult meaning is packed into these eight closing lines
of the grand drama, which is designed to depict the course of the
soul from Heaven, through earth, back to Heaven. All that is
impermanent, or of the earth, belonging to the realm of matter, is
but a likeness, or symbol, designed for the instruction of man,
who must learn to read the lesson if he is to progress. The
Unattainable in the desires of those on and of the earth finds
witness, or comes to pass, in the realization of all aspirations in
the life beyond. The indescribable is done there, because man in
the flesh has no senses adequate to comprehend those things
pertaining to a higher plane of existence. The Ever-womanly is
that which makes progress of the soul possible — the feminine
principle which attracts the masculine, or pure spirit, to its
opposite pole and thereby causes it to manifest itself. It is by these
successive manifestations that the individual is carried forward,
enriched by the experience which only thus, through the
attraction of the Ever-womanly, or eternal feminine principle, is
attained. So the Ever-womanly, or that whereby God the spirit is
made manifest in matter, is the means to lead the soul of man on



its course through the grandest possibilities of the Universe to the
most exalted heights of the Indescribable. Wordsworth, in his Ode
on Immortality, says:

Our birth is but a sleep and a forgetting;
The soul that rises with us, our life's stay,
Had had elsewhere its setting,
And cometh from afar.
Not in entire forgetfulness,
And not in utter nakedness,
But trailing clouds of glory, do we come
From God, who is our home.
Heaven lies about us in our infancy!
Shades of the prison-house begin to close
Upon the growing boy;
But he beholds the light, and whence it flows —
He sees it in his joy.
The youth, who daily farther from the east
Must travel, still is nature's priest.
And by the vision splendid
Is on his way attended,;
At length the man perceives it die away,
And fade into the light of common day.

It is very clear here that Wordsworth is setting down the theory
of "Re-incarnation.” For he says the soul had elsewhere its setting;
in order to set elsewhere, it must have had elsewhere an
existence. He also refers, quite as curiously as do Whitman and
Whittier, to a coming from the east, as if he had memories of a
previous life in some oriental land where such ideas prevailed.

Shelley in Prometheus Unbound, sings:

Man, O not men! a chain of linked thought,
Of love and might to be divided not,



Compelling the elements with adamantine stress;
As the sun rules, even with a tyrant's gaze,
The unquiet republic of the maze
Of Planets, struggling fierce towards heaven's free
wilderness.
Man, one harmonious soul of many a soul,
Whose nature is its own divine control,
Where all things flow to all, as rivers to the sea;
Familiar acts are beautiful through love;
Labor and pain and grief, in life's green grove,
Sport like tame beasts, — none knew how gentle they could
be!

In the foregoing verses, the doctrine of Brotherhood is
enunciated. Shelly refers to humanity as one, composed of its
many units, — the one-life running through all; and also, in the
first two lines, to the fact admitted by occultism, but sneered at by
science, and dogmatic theology, that this "chain of linked
thought," compels the elements, and actually affects the course
and destiny of the world. That is, that the Karma of the physical
world, indissolubly bound up in that of the individuals upon it, is
moulded and concentrated by the force of men's thoughts and
lives. To carry this out in one direction, we say that esoteric
theosophy teaches that the inclination of the earth's axis is made
greater or less by the influence of the wickedness or goodness of
the people upon the earth, thus bringing down what the people
call evils, such as glacial disturbances, cyclones, earthquakes and
other vicissitudes of earthly life. However fanciful this theory
may appear, it remains for us quite true; and as the scientific
world has no reason to give for the inclination of the axis, or for
the precession of the equinoxes, we are entitled to hold an
opinion where they have none. For the devout Christian this
theory ought to have merits, if he chooses to remember that



Sodom and Gomorrah were destroyed for their wickedness. They
grew so horribly bad that fire was brought upon them either from
heaven or beneath. If it ever happened, it must have been a cyclic
disturbance. Science pooh-poohs it. Did it take place, then it was
the culminating point for the dynamic power of the evil deeds
and thoughts of the inhabitants.

In many places in the Christian bible, reference is made to the
crying out to the Lord of the blood of the slain. Now as blood has
no power to cry out, we must try in some way to make sense of
these expressions, and the only way is by giving to the thoughts
which produce deeds of violence, a dynamic power. It would then
be easy to attribute to the blood the ability to cry out for justice,
instead of saying that the deeds of blood require compensation.

But when blood is shed, elemental spirits pour in to the spot,
drawn there by the emanations arising from it, and they become
important factors in this supposed "calling out of the blood from
the ground." Being strengthened by the human exhalations, they
are a new force composed not only of the thoughts of the
murdered, but also of the despair, hate and revenge of the slain.
Science of course of this knows nothing, and cares less. She
cannot tell how long this new force, thus compounded of
elementals, blood, and the thought of slayer and his victim, will
last. But the God of the Christians knew all about this. In Genesis,
Ch. iv, Verse 10, He says to Cain:

"What hast thou done? the voice of thy brother’s blood crieth unto
me from the ground. And now art thou cursed from the earth,
which hath opened her mouth to receive thy brother's blood from
thy hand."

The blood furnishes the occasion, the thoughts of each give it
force, and the elementals give it a voice to call on God.
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THE CORNER STONE — J. D. Buck

Tradition relates that in the building of King Solomon's temple
there was a stone of such peculiar shape that the workmen could
find no place for it, though it was regularly cut and with great
care, and contained the sign of the Master. When the temple was
near completion a place was found for the stone which the
builders had through ignorance rejected. It was the Keystone of
the Royal Arch.

Those who have opened the halls of learning to this generation
have given a foundation stone, and repeatedly declared that no
other foundation can endure, that the floods of time and the
storms of passion will surely sweep with the besom of destruction
every superstructure not founded on this rock. And yet there are
those who wear the garb of fellow-crafts, and claim the wages of
workmen, who not only reject this stone but ridicule it, and laugh
it to scorn. The result is manifest in the confusion of the
workmen, and it will presently become manifest that those who
thus reject the cornerstone of Theosophy are brothers of the
shadow literally, rather than Sons of Light; they will find no
designs on the tracing-board, and they will be accused of
murdering the "widow's son."

The time for wages will surely come, and even they who have
come in at the ninth hour and labored faithfully in the vineyard
will receive due wages.

The corner stone of Theosophy is distinctly stated to be Universal
Brotherhood. A firm belief in this principle is required of every
candidate for membership in the Theosophical Society. This is the
sole requirement for affiliation, it is made plain, and no one can
plead ignorance of this one requirement. To claim fellowship in



the society, and ignore or repudiate its cardinal doctrine is not
only the most pronounced hypocrisy, but works in every way to
the injury of the individual and the society. Those therefore who
are not ashamed to repudiate this cardinal principle ought in all
fairness to retire from the society, and direct their energies into
more congenial channels.

But aside from explicit repudiation of this principle of
Brotherhood there is too often a tacit disregard of its
requirements. It has been charged against the Society, that in the
enunciation of this simple doctrine, they have announced nothing
new, and it may at once be answered that it is not claimed as a
novelty, but an actuality. And yet it is too often the case, that the
application of this principle of universal brotherhood reaches no
further than to the admission to membership in the T. S. of
persons of either sex, and of every creed, color, and nationality,
while in the relations of members and the necessary work of the
society, the principle of brotherhood is too often practically
ignored. It may therefore be profitable to inquire into the reasons
assigned by the Masters for giving out to the world at this time
their priceless treasures, and the purpose for which the
Theosophical Society was instituted, though these purposes have
been time and again stated, in plain English, and are printed in
the rules and by-laws of the society, as well as in every
application for membership. The misinterpretation of these plain
declarations leads to constant disappointment, and hinders the
legitimate work of the Society.

We have been repeatedly told that the Masters are no respecters
of persons. They have on every occasion persistently and
consistently refused to teach occultism to individuals. They have
stated over and over again the terms on which anyone can gain
their notice, or hope to advance in spiritual knowledge or power,
viz: by working unselfishly and unceasingly for the advancement



of the Brotherhood of man. This is the plan on which the masters
work. Whatsoever they have given out has been designed for the
elevation and well-being of the whole human race.

They have chosen such agents or assistants as were available for
the promulgation of their doctrines, and they have distinctly
stated, that not for this generation alone, but more especially for
the coming Yuga, do they labor, like wise husbandmen, sowing
now the seed for future harvests.

The meaning of Universal Brotherhood, and the mission of the
Theosophical Society become thus perfectly plain, and we can
misinterpret only at our peril. The masters have said, work with
us, and become a part of us, and sharers with us.

Creeds and sects are innately selfish, dividing mankind into
selfish circles of conceited and selfish men. Creeds are crumbling;
replace them with universal benevolence, toleration, charity,
justice — in one word, BrotaHeErHOOD. He, therefore, who repudiates
brotherhood, denies all. He who forgets charity, kindness,
forbearance, forgiveness, has no right to call himself a
Theosophist. We should have charity for everything but for
uncharitableness. Let those who will in the face of all this, strive
for occult power. Let them in spite of constant warning force, if
they can, themselves into the astral plane, to be driven back in
everlasting terror by the "Demon of the Threshold," or end their
days in an Asylum for the Insane, but let them look for no
assistance or protection from the Masters.

Pure and undefiled Theosophy leads man only to higher planes of
thought and life. It puts him in possession of the true
philosopher's stone, by enabling him to convert the energies of
life, into higher uses, for the welfare and elevation of his race. It
teaches him neglect of no common duty or obligation, and it
nowhere holds out the inducement that a Mahatma can be



evolved by some secret hocus-pocus out of a mountebank. The
mountebanks will presently denounce Mahatmas and repudiate
theosophy, but they will prove as powerless to stay the tide of
truth as to achieve mahatmahood. They may deceive the foolish
and unwary, and console themselves with the company of
Coloumb, Hodgson & Co., but those who have accepted in deed
and in truth the simple doctrine of universal brotherhood with all
that it implies, will possess their souls in patience and perfect
trust, for they have heard the music of Batx Cor.
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THE SOCIETY OF THE ROSICRUCIANS
A ROUGH SKETCH OF THEIR FUNDAMENTAL DOCTRINES.

The following are in outline the fundamental doctrines of the
Brothers of the Rosy Cross. He who fulfills the required
conditions, may find all necessary information in the "Book of
Initiation," and they say that when he is ready he finds with ease,
a guide who, through his higher self instructs and directs him
infallibly.

It is understood that the Society desires to be truly spiritual and
asks no fees, but it seeks as members only those who are practical
workers in the cause of humanity. But it is a secret body, not from
fear of enemies, but in order to spread the truth, unimpeded by
the war of opinions. The truth being eternal, is not subject to
opinion, but to those who are able to see, it stands revealed in its
own light.

1. The Universe as a whole is a Unity, having only one, eternal,
universal and fundamental cause for its existence. All the
multifarious forms, essences, powers or principles, are not
originally self-existent, but are merely various manifestations of
that one and universal cause. They are various modes of one
original activity, and their shapes or organisms are the products
of that activity, working upon different planes of existence and in
various stages of evolution.

2. This cause, being eternal, unlimited and infinite, is beyond the
power of the intellectual comprehension of any mortal and
limited being. Its presence may be perceived everywhere, but in
its highest aspect it can fully be known only to itself. Beings lower
than itself, may intuitively feel its presence, but cannot



intellectually know it, until they have risen up to its own level on
the plane of existence. To avoid circumlocution, we call that
eternal (spiritual) principle in its highest aspect "God" or "Brahm";
both words signifying originally "Good." (1)

3. In this eternal and universal cause, the center or fountain of
All, is contained potentially everything existing in the Universe. It
is itself, germinally or in a more or less developed state contained
in everything that exists, It forms the (spiritual) center of every
living organism, and life itself is only a mode of manifestation of
its own power. It is the cause and the architect of every form; it
builds the form which it in habits, from that center, by the power
of its own (consciously or unconsciously active) will and thought,
and by the means offered by eternal nature, the latter being itself
a product of previous states of its own existence and eternal
action.

4. The highest form of activity of this principle requires for its
perfect expression, perfect means. The perfect cannot manifest its
perfection in an imperfect organism. The place which a being
occupies on the ladder of evolution, depends on the progress
which that divine principle, acting in the center of each being, has
made in evolving an organism, adapted to its manifestation.

5. The most perfect organism for the manifestation of the divine
and universal principle in its highest aspect, of which we know, is
the (spiritual) organism of Man. In this organism, this divine
principle, after having attained sensation and consciousness in the
lower forms of nature, may acquire (spiritual) self-consciousness
and self-knowledge, evolving what is called the individual mind,
with all its powers and faculties, for (spiritual) perception and
real knowledge or wisdom.

6. The (ordinarily) visible so called physical body of man is not
the real Man, but merely a more or less imperfect representation



of the real, or "inner man," whose sphere of activity may extend
as far as the sphere of his mind; in other words — as far as the
power of his (spiritual) perception. The "inner man" is a reality,
which after having attained — by the power of self differentiation
— an individual existence, will retain its individuality, after the
physical forms, which it has occupied for the purposes of
evolution during its life upon a planet, have been disintegrated
and changed into other forms.

7. Every being continues to exist in its essence after the (physical)
form which expressed its essential character, has dissolved and
disappeared; but as long as it has not acquired (spiritual) self-
consciousness and self-knowledge, it is forced, after a time of rest,
to reappear in a new form (mask or personality), to resume the
process of its further development. (2) After the divine principle
in man has attained individual (spiritual) self-consciousness and
self-knowledge, it requires no more embodiments in (physical)
forms, and may, harmoniously united with the All, continue to
exist as a self-conscious intelligence.

8. The attainment of spiritual self-consciousness and self-
knowledge and the necessarily resulting perfection, therefore
involves the attainment of immortality, and the latter can only be
acquired by acquiring the former. Only that which is perfect
remains; the imperfect is continually subject to change.

9. Although the individual human monad, without (spiritual) self-
consciousness and knowledge, may arrive at that state of
perfection in the slow course of its evolution, extending perhaps
over many millions of years, nevertheless there is no necessity to
wait until nature may, perhaps slowly and unaided, accomplish
her object, but she may be assisted by the individual will and
effort of those who know how to proceed.

10. The first necessary requirement for all who desire perfection,



is therefore to know the laws that rule in the visible and invisible
universe, and the attainment of the knowledge involves a study of
the constitution of the Universe and of the constitution of (the soul
of) Man.

11. From knowledge springs power, but those who possess
knowledge, will be in the possession of something that will not
benefit them, unless they desire to put it to some practical use.
The second requirement is therefore to will, and as an individual
will, deviating from the direction of the will of universal good, or
acting in opposition to the latter, is evil, and can only bring final
destruction upon him that exercises it, consequently the will of
the individual must act in accordance with the universal will of
God.

12. To act evil is for the majority of men far easier than to do
good. Good will and desires to become useful must be made to
accomplish some work. To overcome the resistance of evil and to
put good into practice requires energy, courage and effort, and
the third necessary requirement is therefore to dare to practice
the good which we know and desire.

13. But as a power, after it has once been obtained, may be
employed for good or for evil purposes, and as it is not desirable
that persons with evil inclinations and tendencies, should be
taught the way to prolong their personal existence after the
dissolution of their physical form, because their existence would
cause the infliction of injury upon others, and expose themselves
to a long, slow and painful final disintegration; therefore, the
deepest secrets of the Rosicrucians, and the way to the practical
application of the secret knowledge, should be taught only to
those who are good and pure to a degree sufficient to warrant
that the mysteries communicated and revealed to them, may not
be misapplied. The fourth necessary requirement for the



Rosicrucian is, therefore, to be silent, in regard to that which it is
not expedient to speak.

FOOTNOTES:

1. These words are continually giving rise to misunderstandings
and misinterpretations, because nearly every one has a different
opinion of what is "Good." (return to text)

2. See Bhagavad-Gita, c. 6. (return to text)
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HINDU SYMBOLISM: I — Isaac Myer

The student of Hindu metaphysical religious philosophy, will find
most of its important formulations, veiled under a mystical
symbolism; to understand which, is a key to the hints in the
Upanishads and other esoteric writings.

We propose to give those interested, a series of illustrations from
Hindu drawings with descriptions; in the latter, our study of the
Kabbalah has been of great assistance.

The figure is a symbolical representation of Brahman (neuter)
intwined in Itself. (1) It is the highest deity of the Hindus, the
principle of the universe; the representation is, of It, at the
immediate instant of Its revealing Itself in the emanation of the
universe, and before Its entrance into any kind of matter and
before Its self renunciation. It symbolises the God — dawn
between the pauses of emanative creation, its preservation, and
the dissolution of created forms. Wrapped in Its cloak-sphere,
Brahman conducts Its toe into Its mouth, perhaps to make, an
eternal circle of Itself, perhaps to signify the union of the linga
and yoni, perhaps to indicate the retrogression of Itself into Itself,



or may be the eternity and unfathomableness of Its nature,
plunged in the contemplation of Its own essence. Compare with
this the great figure of Neith or Typhe, the Heaven goddess of the
Egyptian Zodiac of Dendera. Brahman (neuter) or Para-brahma,
L.e. the Great Brahma, as an unrevealed deity, has neither temple
or image in India. It is in effect considered in Itself without form
or figure, but exteriorly It manifests Itself in many figures and
symbols. It is the unit and the multiplied in all, at the same
instant, smaller than an atom, it is greater than the whole
universe, which cannot contain it, and is ineffable and
inexpressible in Its essence. The ancient Hindus say of it in the
Vedas: — "Brahman is eternal, the being above all others,
revealing Itself in felicity and joy. The universe is Its name, Its
image, but that first existence, which contains all in Itself, is the
soul really existing. All the phenomena have their cause in
Brahman, It is not limited by time or space, is imperishable, is the
soul of the world and of each particular existence.” * * * "That
universe is Brahman, it comes from Brahman, exists in Brahman,
and it will return to Brahman."

"Brahman, the Being existing in Itself, is the form of all wisdom
and of all the worlds without end. All the worlds are made only
one with It, because they are through Its Will. That eternal Will is
innate in all things. It reveals Itself in the emanation (or creation),
in the preservation, and in the destruction (which is also a re-
creation), and in the movements and forms, of Time and Space."
The Atharva-Veda says: — "All the gods are in (Brahman) as cows
in a cow-house. In the beginning Brahman was this (universe). It
created gods. Having created gods, It placed them in these worlds,
viz: Agni in this world, Vayu in the atmosphere, and Surya in the
sky. (2) And in the worlds which are yet higher, It placed the gods
which are still higher. Then Brahman proceeded to the higher
sphere.” This is explained by a commentator to be Satyaloka, (3)



the most excellent limit of all the worlds. In the "Taitteriya
Brahmana" it is; "Brahman generated the gods, Brahman
(generated or emanated) this entire world. Within It are all these
worlds. Within It is the entire universe. It is Brahman who is the
greatest of beings. Who can vie with It." Brahman (neuter) is the
only real eternal true essence; when It passes in to actual
manifested existence It is called Brahma; when It develops Itself
in the universe It is called Vishnu, and when It again dissolves
Itself into simple being, It is called Siva; all the other deities are
only symbols or manifestations of the eternal neuter Brahman.

(4)

The Vishnu Purana says: "Glory to Brahman, who is addressed by
that mystic word AUM, (5) who is associated eternally with the
triple universe (heaven, sky, earth), and who is one with the four
Vedas. Glory to Brahman, who both in the destruction and
renovation of the universe is called the great and mysterious
cause of the intellectual principle, who is without limit in time or
space, and exempt from diminution and decay, etc. To that
supreme Brahman be for ever adoration.”

In its highest development, the doctrine of the Vedas is a rational
and philosophical pantheism, combined with the most ideal, pure,
and absolute monotheism, that the mind can conceive. The
doctrines as to Brahman (neuter) in their higher conceptions, arc
similar in many respects to the exalted ideas as to the Ain Soph or
Non Ego, of the Kabbalah.

Brahman, the Eternal, in Itself, Being, goes out of Its profundity in
Its eternity, to emanate the universe of all the things, and
undeniably establishes that great law of production, through the
opposition and yet a harmonious blending, as to which, all nature
offers everywhere a similitude, evidence, and image. Its first
emanation is the creating energy, force or potentiality, which



manifests Itself in Time, the mother and the matrix of the
existences, that is the Sakti, Para Sakti or Maya, the first virgin
and first female or plasticity, containing all in germ, symbolized
by the Yoni. Its spouse, the spiritualizing, the man-type, is
symbolized by the Lingam.

FOOTNOTES:

1. Taken from the Glauben, Wissen und Kunst der alten Hindus,
etc., von Niklas Muller, Erster Band, Mainz, 1822. (return to text)

2. Fire, Aether, Light. (return to text)

3. Satya-Loka, the place, world, or region of Truth. — [Ed.] (return
to text)

4. See Indian Wisdom by Monier Williams, p. 12 (return to text)

5. This occurs at the beginning of prayers, etc., as our word AMeN
occurs at the end. It is so sacred that none must hear it
pronounced. Originally its three letters typified the three Vedas,
afterwards it became a mystical symbol of Brahma, Vishnu and
Siva in unity; See further as to AUM supra. (return to text)
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THE COMMON SENSE OF THEOSOPHY — Mohini M. Chatterji

[Reprinted from the Dublin University Review, May 1886 by Permission of the
Author.

It is difficult to break down the Chinese wall of misconceptions
with which all new movements of thought become more or less
completely surrounded. The assimilation by the public mind of
ideas which lie outside its mechanically-regulated every-day life
is a slow process, which the vigour of the constitution does not
justify. For all movements, which possess any vitality at all,
always provoke to an unusual degree of activity the imaginative
faculties of their opponents. More or less fantastic caricatures of
the aims and methods of a struggling movement are generated by
an unconscious process of invention, fathered upon the
movement, and then knocked down with solemn pomposity. At
the end of the achievement, when the invader of orthodox
indolence and respectable indifference is found to gain ground in
the midst of the dust-storm of misrepresentations, a wondering
sneer is directed against personalities who have not had the
decency and good sense to die at the command of their
antagonists. The Theosophical movement has proved no
exception to this general rule. Oppositions against it are generally
but attempts to remove this disturber of established ease by
finding some excuse for ignoring its existence. False issues are
raised in every direction, and a candid examination of the truths
that Theosophy embodies is evaded in the confusion. It is a
profitless task to hunt the brood of Error which, like the giants of
Norse folk-lore, sally forth at night to slay and devour, but melt
into thin air when surprised by a ray of sunlight. Kicking at
nothing is an exhausting process. Unmindful of this, many, in the
words of the author of Religio Medici, have "rashly charged the



troops of Error, and remained as trophies unto the enemies." It is
therefore proposed to set forth a "plain, unvarnished" statement
of what Theosophy really is, and of the work in which the
Theosophical Society is engaged, and leave the decision to the
common sense of the reader. The transcendental metaphysics of
Theosophy will be but slightly touched upon here. For fuller
information the inquirer is referred to sources indicated by the
publications of the Theosophical Society and the writings of the
Theosophists of the day.

What, then, is Theosophy? Numberless are the misconceptions to
which the word has given rise. Etymology does not throw any
great light on it. The interpretation of "God-wisdom" can be
spread over a very large area. Without following the history of
the word, it may be stated that the chief exponents of the present
revival of Theosophy take it to mean Wisdom-religion. Their
interpretation, while open to no great philological objection, is
sufficiently precise for all literary purposes. Theosophy from this
standpoint is synonymous with Truth — the Truth that has been
clothed in various garbs of religion; it also implies that this Truth
is attainable by a natural development of wisdom, without the
intervention of supernatural means. Thus it will be seen that
Theosophy does not attach infallibility to any particular system of
revelation, but maintains that under suitable conditions Truth
reveals itself to every individual. The sun shines equally on all;
the crystal reflects it; the clod of earth does not. Yet Theosophy
sets great value on all systems of revelation, looking upon them as
finger-posts which indicate the direction in which Truth is to be
sought, although it declines to accept them as invitations to
surrender personal inquiry. This tenet of Theosophy is founded
upon the consideration that Truth is the result of real experience,
and does not consist in the transfer of intellectual symbols from
one person to another. To speak about Truth is one thing, and to



perceive it is quite another. It is a fact of common experience that
the most accurate and elaborate description of, say, a flower is by
no means an efficient substitute for a visual contact with it,
although the description has an abundant value of its own. Hence
individual consciousness is consistently upheld as the only
criterion of Truth, but this consciousness derives material help in
its development and expansion by the study of the experiences of
others. Thus Theosophy teaches that personal exertion is the only
means by which progress can be achieved. But in the effort for
growth the ultimate unity of consciousness must not be ignored.
Individuals are not distinct crystals, placed side by side, but the
varied manifestations of one unchanging universal
consciousness. As light from one single source produces the
appearance of different lights by reflection from a number of
surfaces, so this universal consciousness, remaining itself
unchanged, produces endless individualities, which in the course
of their evolution reach perfection by recognising this essential
unity. According to Theosophical thinkers this doctrine forms the
fundamental truth upon which all religions are based; it is the
final consummation of all philosophical thought and the
crowning experience of all practical mysticism.

The search for this truth, and the practical realization of it are not
considered as mere gratification of intellectual curiosity, but as
the very summun bonum of evolutionary progress. It is the
Nirvana of the Buddhists, the Moksha of the Brahmins, and not
very different from the Beatific Vision of the Christians. When
this condition, or rather want of condition, is realized in
consciousness, pain is forever extinguished. Nirvana is by no
means the annihilation of consciousness, but its rest in the
infinite plenitude of being. Needless to discuss the Nihilist view of
Buddhism which some scholars of ability have brought forward;
suffice it to say, that the Theosophists on this point share the



responsibility of their opinion with many names of great
eminence. Nirvana is the extinction of all pain because, being the
ultimate unity of all being, it cannot be the playground of those
contending forces which alone produce pain.

Proceeding upon this basis, the essential features of Theosophy
can be thrown into relief by determining its relations to Religion
and Science. As the Science of Religion, it looks upon the different
systems of faith as so many languages seeking to express the truth
about man, his origin, nature, and destiny, as well as his relations
to the surrounding world of objects. But, as a word or phrase is
nothing but a sound in the absence of experience of the object
connoted, so the proper comprehension of religious symbology
can be acquired only by realizing the truths that underlie it. From
the Theosophic standpoint the different systems of religion
appear as like various forms evolved by the peculiarities of time,
place, and other special causes, to embody the bodiless truth.

It is necessary to guard against a misconception which may arise
here. Theosophy is not eclecticism, which is a mosaic, while
Wisdom-Religion is an organic whole. Theosophy is like an
abstract mathematical formula of which each religion is a
particular application. It does not select bits from all religions and
piece them together according to some fanciful standard of
symmetry. But being the inner truth itself, Theosophy regards
religions as various descriptions of that truth. It will no more
recognise antagonism between religions than the linguist will
condemn the description of the same thing in different languages
because of peculiarities of idiom and grammar. Theosophy is not
hostile to any religion, but is bound, in the interest of truth, to
oppose the tyranny of ecclesiastical forms on individuals.
Humanity, in the course of its evolution, produces individuals
who outstrip the generality in the realization of truth, and are
thus enabled to perceive the capabilities of the truth to be



manifested within a certain period of time. To help the masses
struggling blindly for the light of truth, these teachers of mankind
construct a symbology of words and emblems to represent the
truth. But, as acquisition of wisdom is a change in the quality of
the consciousness of the acquirer, and not merely a surface
expansion of it, the symbology, though eminently useful, is not in
itself spiritual knowledge, and can never be converted into it
except when "inwardly digested." The physical process of
digestion supplies a striking analogy in this matter. Food,
assimilated by different organisms, follows their original
differences. Spiritual food, on assimilation, partakes of the
peculiarities of the individual, and two individuals cannot be
exactly identical, whether physically or otherwise. A contrary
supposition would violate the lex parsimoniae, in nature.
Consequently, Theosophy is the uncompromising supporter of the
freedom of individual conscience. On the other hand, it condemns
a selfish desire for self-development as wrong, on account of its
violation of the essential unity of being. One of the greatest
Theosophists of the world, Gautama Buddha, declared, "Let the
sins of the Kali Yuga (1) fall upon me, and let the world be
redeemed." This noble saying found an echo in the Christian
Apostle, who would be anathema from Christ if he could save the
world thereby.

Nor has Theosophy any antagonism to the scientific spirit.
Claiming to be the religion of Truth, it must show itself to be the
most exact of all exact sciences. According to it truth cannot be
dissociated from real experience; the mere intellectual form of it
can never be the truth any more than the word man can be the
human being. It opposes the dogmatisms of science which deny
independent reality to facts of mental experience because of their
eminently unscientific character. If there be no operation of
thought matter itself will disappear. The contrary of this —



existence of matter without relation to a conscious knower — has
never been experienced. Therefore matter and consciousness are
both eternal or neither. Further, it rejects the mechanical theory
of the universe on account of its unreasonableness. If
consciousness is derivable from unconsciousness, a fundamental
law of reason becomes stultified. Unconsciousness is the negation
of consciousness, and therefore an affirmation of the absence of
all relations to consciousness is its essential property. How, then,
can it be related to consciousness so as to produce it? If the atoms
themselves are considered conscious the difficulty is not
removed. For consciousness must be associated with the notion of
I, and if this egoism is to be postulated for each atom it is
inexplicable how a man, composed of myriads of atoms, possesses
yet a single indivisible notion of L. It is clear therefore that there is
in nature a principle of consciousness whose units are not atoms
but individualities, and as the principle is eternal its units must
also be so. For the ocean cannot be salt unless the quality of
saltness inhered in every one of its drops. Theosophy for these,
among other reasons, holds against materialism that the
individuality in man is immortal. In this, however, it does not
maintain that the present body, emotion or thought of a man will
as such abide forever, but that the unit of consciousness which is
now manifested as the man, will never undergo any change in
essence. For change, independent of consciousness, is
unthinkable. It is in fact the unchangeableness of consciousness
that by comparison renders the conception of change a reality. In
ordinary language no doubt such phrases as the "growth and
development of consciousness" are in use, but strictly speaking it
is the basis in which the consciousness inheres that changes, the
phrases in question being of the same character as those which
ascribe motion to the sun in relation to the earth. Moreover, if
one unit of consciousness were to change in essence, that is,
become annihilated, the same liability must attach to all other



units, and we shall be driven to hold that the principle of
consciousness in nature is destructible, while matter which
cannot exist in its absence is indestructible. From the
indestructibility of individual consciousness, and its relations to
matter, two important deductions follow. First, that this relation,
which is perpetually changing, changes according to a definite
law. The products of the change are bound each to each in a
definite way. What is now is not wholly unrelated to what was
before. This is a matter of experience, and in fact experience is
based upon it. Without the law of causation experience would be
impossible, on whatever plane we take experience — mental or
physical. Thus by the application of the law of causation to our
being, it follows that the experience of pleasure and pain in the
present must be the necessary consequence of causes generated
in the past. A contention may here be raised that it is a fact of
experience that many sufferings and enjoyments come to us of
which we are not conscious of having generated the causes. But it
is without any real force. What connection is there between our
consciousness of a cause and its power to produce effect? If we
receive in the system malarious germs, the disease is not
prevented because we were unconscious of the reception.
Whatever you sow the same you reap, whether you are conscious
of the sowing or not. The law of causation, thus applied to
personal experience of suffering and enjoyment, is called by the
Brahmins and Buddhists the Law of Karma.

The second deduction hinges on to the first and forms with it a
harmonious whole. If the individual consciousness is immortal,
and its experiences are governed by the Law of Karma, then it
follows that so long as all causes, capable of producing effects on
the present plane of life, are not exhausted, and the generation of
similar causes is not stopped, the individual consciousness will
remain connected with the experience of earthly-existence. Thus



the ego successively incarnates itself on this earth until it has
collected all experiences that life on this planet can offer. The
doctrine of reincarnation is taught by all religions of the world,
Christianity not excepted. In the Gospel of St. Matthew it is
declared in no uncertain tone that John the Baptist was the
incarnation of Elias (chap xvii. 12, 13). It is not intended fully to
discuss the scientific and metaphysical bases of the doctrine of
reincarnation, as the subject has been adequately dealt with in a
recent Theosophical publication. (2) But it will not be out of place
to consider the ethical objection which is so frequently brought
forward against the doctrine. Is it just that a person should
experience pleasure or pain for acts clone in a previous life of
which no recollection is preserved? The argument thus implied is
based upon the confusion of the two different meanings of the
word justice as applied to the regulation of human affairs, and to
the operation of natural laws. Human beings are admittedly
imperfect in knowledge, and it is required for the well-being of
society that all its members should feel confident that they are
not liable to arbitrary punishment. For this reason it is necessary
that before inflicting punishment the grounds for it should be
disclosed. But justice, as affecting the operation of natural laws, is
a totally different thing. The workings of nature being invariably
governed by the law of Causation are not amenable to conditions
which depend upon admitted inability to apply that law without
failure. The moral amelioration, which it is fancied that a
knowledge of the precise cause of our sufferings would produce,
is more than compensated for by the numberless incentives to
good, which gratitude and other similar motives supply.

The teachings of Theosophy from the standpoint of common
sense can be briefly summed up thus: —

1. That there is a principle of consciousness in man which is
immortal.



2. That this principle is manifested in successive incarnations on
earth.

3. That the experiences of the different incarnations are strictly
governed by the law of causation.

4. That as each individual man is the result of a distinct causal
necessity in nature, it is not wise for one man to dominate the life
and action of another, no matter what their relative development
may be. On the other hand it is of paramount importance that
each individual should ceaselessly work for the attainment of the
highest ideal that he is capable of conceiving. Otherwise, pain will
arise from the opposition of the real and the ideal. Be as perfect
as your Father in heaven is perfect.

5. That for the above reasons it is wise and just to practise the
most ungrudging toleration towards all our fellow-creatures.

6. That as absolute unity of all nature subsists forever, all self-
centred actions are bound to end in pain to the actor on account
of their opposition to this fact. The foundation of morals must
therefore lie in the feeling of Universal Brotherhood of Man.

7. That the harmony of the unit with the whole is the only
condition which can remove all pain, and as each individual
represents a distinct causal operation of nature, this harmony is
attainable only through the individual's own exertions.

The Theosophical Society is an organization having for its object
the study of truth upon the most unsectarian basis, and as a result
of such study it believes that the truths enumerated above are, if
generally accepted, calculated greatly to benefit the age. It is
necessary, however, to add that there are many members in the
Society, earnest in the pursuit of truth, who are not prepared to
subscribe to all these doctrines without further thought and



study; but all are agreed as to the ethical principles involved
therein. The chief aim of the Theosophical Society is "to form the
nucleus of a universal Brotherhood of mankind without
distinction of race, color or creed."” The basis of brotherhood,
which the Theosophical Society considers scientific has already
been adverted to. The Theosophic brotherhood does not limit the
freedom of individual development. It requires nothing from its
members but a desire to recognise the unity of the human family
as a natural fact which cannot be ignored with impunity, and a
living conscious feeling of which is sure to lead to the highest
development of the individual.

The Theosophical Society is convinced that the most efficacious
means for the study of truth is furnished by the ancient religious
and philosophical systems of the world, as they are free from the
disturbing influences by which contemporary forms are
surrounded. The Society therefore earnestly labours to promote
an appreciative study of Eastern philosophy, built up by
generations of Theosophists, as affording easy access to the
Wisdom-Religion of the world.

Further, the Society seeks to combat materialism by the
investigation of abnormal phenomena which afford a practical
demonstration of the existence of a Psyche in man and to lead to
a proper comprehension of the laws which underlie those
phenomena. Theosophists do not believe in supernaturalism, and
discard the notion of miracles as involving an unreasonable
limitation of the possibilities of nature. The views of the leading
Theosophists with regard to this subject are to be found very ably
expounded in Madame Blavatsky's Isis Unveiled, and Mr. Sinnett's
Esoteric Buddhism. All Theosophists, whether in perfect
agreement with these views or not, look upon them as opening
immense vistas of thought on subjects which are as important as
they are neglected.



In conclusion, it is to be clearly stated that the Theosophical
Society is composed of a body of earnest students and inquirers,
and not of dogmatic teachers. But naturally a large number of
members hold convictions in common on many points. Yet in
each case the final authority comes from no external source but
from within.

"There is no religion higher than Truth," is the motto of the
Society.

FOOTNOTES:
1. Le., The present age of spiritual blindness (return to text)

2. See "Transactions of the London Lodge of the Theosophical
Society, " No. 5. (return to text)

The Path



The Path — November 1886

THEORIES ABOUT REINCARNATION AND SPIRITS — H. P.
Blavatsky

Over and over again the abstruse and mooted question of Rebirth
or Reincarnation has crept out during the first ten years of the
Theosophical Society's existence. It has been alleged on prima
facie evidence, that a notable discrepancy was found between
statements made in "Isis Unveiled" Vol. I, 351-2, and later
teachings from the same pen and under the inspiration of the
same master. (1)

In Isis, it was held, — reincarnation is denied. An occasional
return, only of "depraved spirits" is allowed. "Exclusive of that
rare and doubtful possibility, Isis allows only three cases —
abortion, very early death, and idiocy — in which reincarnation
on this earth occurs."("C. C. M." in Light, 1882.)

The charge was answered then and there as every one who will
turn to the Theosophist, 1882, can see for himself. Nevertheless,
the answer either failed to satisfy some readers or passed
unnoticed. Leaving aside the strangeness of the assertion that
reincarnation — i.e., the serial and periodical rebirth of every
individual monad from pralaya to pralaya (2) is denied in the face
of the fact that the doctrine is part and parcel and one of the
fundamental features of Hinduism and Buddhism, the charge
amounted virtually to this: the writer of the present, a professed
admirer and student of Hindu philosophy, and as professed a
follower of Buddhism years before Isis was written, by rejecting
reincarnation must necessarily reject Karma likewise! For the
latter is the very corner-stone of Esoteric philosophy and Eastern
religions: it is the grand and one pillar on which hangs the whole
philosophy of rebirths, and once the latter is denied, the whole



doctrine of Karma falls into meaningless verbiage.

Nevertheless, the opponents without stopping to think of the
evident "discrepancy" between charge and fact, accused a
Buddhist by profession of faith of denying reincarnation hence
also by implication — Karma. Adverse to wrangling with one who
was a friend and undesirous at the time, to enter upon a defence
of details and internal evidence — a loss of time indeed, — the
writer answered merely with a few sentences. But it now
becomes necessary to well define the doctrine. Other critics have
taken the same line, and by misunderstanding the passages to
that effect in Isis they have reached the same rather
extraordinary conclusions.

To put an end to such useless controversies, it is proposed to
explain the doctrine more clearly.

Although, in view of the later more minute renderings of the
esoteric doctrines, it is quite immaterial what may have been
written in "Isis" — an encyclopedia of occult subjects in which
each of these is hardly sketched — let it be known at once, that the
writer maintains the correctness of every word given out upon
the subject in my earlier volumes. What was said in the
Theosophist of August, 1882, may now be repeated here. The
passage quoted from it may be, and is, most likely "incomplete,
chaotic, vague, perhaps clumsy, as are many more passages in
that work the first literary production of a foreigner who even
now can hardly boast of her knowledge of the English language."
Nevertheless it is quite correct, so far as that collateral feature of
reincarnation is therein concerned.

I will now give extracts from Isis and proceed to explain every
passage criticised, wherein it was said that "a few fragments of
this mysterious doctrine of reincarnation as distinct from
metempsychosis" — would be then presented. Sentences now



explained are in italics.

"Reincarnation i.e. the appearance of the same individual,
or rather of his astral monad, twice on the same planet is
not a rule in nature, it is an exception, like the teratological
phenomenon of a two-headed infant. It is preceded by a
violation of the laws of harmony of nature, and happens
only when the latter seeking to restore its disturbed
equilibrium, violently throws back into earth-life the astral
monad which had been tossed out of the circle of necessity by
crime or accident. Thus in cases of abortion, of infants
dying before a certain age, and of congenital and incurable
idiocy, nature's original design to produce a perfect human
being, has been interrupted. Therefore, while the gross
matter of each of these several entities is suffered to
disperse itself at death, through the vast realm of being, the
immortal spirit and astral monad of the individual — the
latter having been set apart to animate a frame and the
former to shed its divine light on the corporeal
organization — must try a second time to carry out the
purpose of the creative intelligence, (Vol. I p. 351.)

Here the "astral monad" or body of the deceased personality —
say of John or Thomas — is meant. It is that which, in the
teachings of the Esoteric philosophy of Hinduism, is known under
its name of bhoot; in the Greek philosophy is called the
simulacrum or umbra, and in all other philosophies worthy of the
name is said, as taught in the former, to disappear after a certain
period more or less prolonged in Kama-loka — the Limbus of the
Roman Catholics, or Hades of the Greeks. (3) It is "a violation of
the laws of harmony of nature" though it be so decreed by those
of Karma — every time that the astral monad, or the simulacrum
of the personality — of John or Thomas — instead of running
down to the end of its natural period of time in a body — finds



itself (a) violently thrown out of it by whether early death or
accident; or (b) is compelled in consequence of its unfinished task
to re-appear, (i.e. the same astral monad wedded to the same
immortal monad) on earth again, in order to complete the
unfinished task. Thus "it must try a second time to carry out the
purpose of creative intelligence" or law.

If reason has been so far developed as to become active
and discriminative there is no (4) (immediate) reincarnation
on this earth, for the three parts of the triune man have
been united together, and he is capable of running the
race. But when the new being has not passed beyond the
condition of Monad, or when, as in the idiot, the trinity has
not been completed on earth and therefore cannot be so
after death, the immortal spark which illuminates it, has to
re-enter on the earthly plane as it was frustrated in its first
attempt. Otherwise, the mortal or astral, and the immortal
or divine souls, could not progress in unison and pass
onward to the sphere above. (5) (Devachan). Spirit follows a
line parallel with that of matter; and the spiritual evolution
goes hand in hand with the physical.

The Occult Doctrine teaches that: —

(1) There is no immediate reincarnation on Earth for the Monad,
as falsely taught by the Reincarnationists Spiritists; nor is there
any second incarnation at all for the "personal" or false Ego — the
perisprit — save the exceptional cases mentioned. But that (a)
there are re-births, or periodical reincarnations for the immortal
Ego — ("Ego" during the cycle of re-births, and non—Ego, in
Nirvana or Moksha when it becomes impersonal and absolute);
for that Ego is the root of every new incarnation, the string on
which are threaded, one after the other, the false personalities or
illusive bodies called men, in which the Monad-Ego incarnates



itself during the cycle of births; and (b) that such reincarnations
take place not before 1,500, 2,000, and even 3,000 years of
Devachanic life.

(2) That Manas — the seat of Jiv, that spark which runs the round
of the cycle of birth and rebirths with the Monad, from the
beginning to the end of a Manvantara, — is the real Ego. That (a)
the Jiv follows the divine monad that gives it spiritual life and
immortality into Devachan, — that therefore, it can neither be
reborn before its appointed period, nor reappear on Earth visibly
or invisibly in the interim; and (b) that, unless the fruition, the
spiritual aroma of the Manas — or all these highest aspirations
and spiritual qualities and attributes that constitute the higher
Serr of man become united to its monad, the latter becomes as
Non existent; since it is in esse "impersonal” and per se Ego-less, so
to say, and gets its spiritual colouring or flavour of Ego-tism only
from each Manas during incarnation and after it is disembodied,
and separated from all its lower principles.

(3) That the remaining four principles, or rather the — 1/, — as
they are composed of the terrestrial portion of Manas of its
Vehicle Kama-Rupa and Lingha Sarira, — the body dissolving
immediately, and prana or the life principle along with it, — that
these principles having belonged to the false personality are unfit
for Devachan. The latter is the state of Bliss, the reward for all the
undeserved miseries of life, (6) and that which prompted man to
sin, namely his terrestrial passionate nature can have no room in
it.

Therefore the non-reincarnating principles are left behind in
Kama-loka, firstly as a material residue, then later on as a
reflection on the mirror of Astral light. Endowed with illusive
action, to the day when having gradually faded out they
disappear, what is it but the Greek Eidolon and the simulacrum of



the Greek and Latin poets and classics?

"What reward or punishment can there be in that sphere of
disembodied human entities for a foetus or a human
embryo which had not even time to breathe on this earth,
still less an opportunity to exercise the divine faculties of
its spirit? Or, for an irresponsible infant, whose senseless
monad remaining dormant within the astral and physical
casket, could as little prevent him from burning himself as
any other person to death? Or again for one idiotic from
birth, the number of whose cerebral circumvolutions is
only from twenty to thirty per cent, of those of sane
persons, and who therefore is irresponsible for either his
disposition, acts, or for the imperfections of his vagrant,
half-developed intellect." (Isis., vol. I, p. 352.)

These are then, the "exceptions" spoken of in Isis, and the
doctrine is maintained now as it was then. Moreover, there is no
"discrepancy" but only incompleteness — hence, misconceptions
arising from later teachings. Then again, there are several
important mistakes in Isis which, as the plates of the work had
been stereotyped were not corrected in subsequent editions.

One of such is on page 346, and another in connection with it and
as a sequence on page 347.

The discrepancy between the first portion of the statement and
the last, ought to have suggested the idea of an evident mistake. It
is addressed to the spiritists, reincarnationists who take the more
than ambiguous words of Apuleius as a passage that corroborates
their claims for their "spirits" and reincarnation. Let the reader
judge (7) whether Apuleius does not justify rather our assertions.
We are charged with denying reincarnation and this is what we
said there and then in Isis!



"The philosophy teaches that nature never leaves her work
unfinished; if baffled at the first attempt, she tries again.
When she evolves a human embryo, the intention is that a
man shall be perfected — physically, intellectually, and
spiritually. His body is to grow, mature, wear out, and die;
his mind unfold, ripen, and be harmoniously balanced: his
divine spirit illuminate and blend easily with the inner
man. So human being completes its grand cycle, or the
"circle of necessity," until all these are accomplished. As the
laggards in a race struggle and plod in their first quarter
while the victor darts past the goal, so, in the race of
immortality, some souls outspeed all the rest and reach the
end, while their myriad competitors are toiling under the
load of matter, close to the starting point. Some
unfortunates fail out entirely and lose all chance of the
prize: some retrace their steps and begin again."

Clear enough this, one should say. Nature baffled tries again. No
one can pass out of this world, (our earth) without becoming
perfected "physically, morally and spiritually." How can this be
done, unless there is a series of rebirths required for the
necessary perfection in each department — to evolute in the
"circle of necessity," can surely never be found in one human life?
and yet this sentenc