-

VRITIN

SBBLr oA il AN i Hal o A
= P o : '. -

PUBLICATION FUND‘ - 5 S

. -

e gt g "L L S . Y, Y
) a)* v
.4 - > .

e el o s SO
Al : £,

R 3 A . &
b : '; ‘ : : BY b
5, TR . LN
~ RAJARAM TOOKARAM. ) sab"

-

an

lit- Digitized BY¥Microsoft ®

Lo=¥ . .

k!




THE LIBRARY
OF
THE UNIVERSITY
OF CALIFORNIA
LOS ANGELES

THEOSOPHIC
BOOK CONCEﬁlli
Krotona, Hollywood
California




Esoteric Writings by T. Subba Row. Pub-
lished by The Theosophical Publishing House,
Adyar, Madras, India. Price, cloth, $4.25.

This revised and enlarged edition of T.
Subba Row’s Esoteric Writings will be wel-
‘comed by students of the sacred writings of
the East. The author was a valued member
of the Theosophical Society in the early .days
and his unexpected death at the age of thirty-
four was a great loss to the Society and a
shock to its members.

The present collection of his writings con-
sists mainly of articles contributed to the
Theosophist, and many of them are of a con-
troversial nature, consisting largely of reviews
‘of articles contributed to the magazine and
| discussions of occult subjects.



e A —————————— ——

Digitized for Microsoft Corporation
by the Internet Archive in 2007.
From University of California Libraries.
May be used for non-commercial, personal, research,
or educational purposes, or any fair use.
May not be indexed in a commercial service.



A

COLLECTION

OF

ESOTERIC WRITINGS

OF

T.SUBBA ROW, F.T.S, B.A,, B.L.

PUBLISHED FOR THE BOMBAY THEOSOPHICAL

'PUBLICATION FUND
BY

RAJARAM TOOKARAM.

—— D

Bomlay.

PHINTED AT * THE TATVA-VIVECHAKA '’ PRESS,

1910,

Price Re. 1-8.



~.u.'9-;fxn ST <‘An)!pt£ ;mr 201 mm(

x T .A.J:U'.rna'ﬂ L33 )t

15 o

ARG AR
Fo e

.

. R & e 4 _ ¢+
74 — et el '
! : : . lr.i <
sy . = STl
DR, ;‘ .
o d <

it
Qa!-u‘l 'l.u.n._(tg 3(,‘“;\5 M&



Y

CONTENTS.

A ———

Pages.
A Sketch of the Life of the late T. Subba Rao, B. A,

B.L FT.8 . i—iv
The Twelve Signs of the Zodlac 1—.13
The Aryan- -Ar hat Esoteric Tenents on the Seven—fold ’
Principle in Man ... eee 14— 33
Appendix by Madame H. P. Blavatsky 3 S SO
The Philosophy of S pirit e 40— 72
Esoteric Spiritualism ... e Seis o
A Personal and an Impersoual 'God eee 83— 98
will ... . e 98—102
Adwaita Phnlosophy A (| 3L B |17
¢ H. X.” and God Personal and Impersonal v 107 =108
In re Adwaita Philosophy .. 109—115
The Almora Swami upon Phllosophy in general and

our failings in particular .. . 115—118
The Swami of Almora to his Opponents . 118—130
Prakriti and Purusha... oee % v 130—140
Shri Shankarichirya’s Date aod Doctrme o . 140—162
Age of Lord Buddha's Death oon . .. 162—165
Buddhism and Ancient Wisdom- Rehgmn o v, 166-2167
The *“Oceunlt World” . o 3 o (L
Notes on Occult thlosophy 2 vee 174—185
Thoughts of Kama-Loka il wes 185191
Nadl«*muthams and their Interpreters : s 191—203
Places of Pilgrimage in India ... 5 e e 204—213
The Virgin of the World i e i 213
Corre<pondence—“The Virgin of the World” . 9296—233
Bhagavad Gita... s o e v 83421240
The Idyl of the White Lotus 240--252

Notes on Hata-Yoga ... %

eos oee

. 253255

Classification of *Principles” ... e 5 e 256—2068
The Constitution of the Microcosm ... 5o e 269--280
Re-Classification of Principles... 3 e 281986

The Constitution of the Microcosm
The Bhagavad Gita and the Microcosmic Prmclples

cee 287--298
. 299--303

The Forms of Vik 1. o o e 307308
The Qccultism of Southern India S . 309—315
A TLetter to Madame H. P, Blavatsky... 316

Observation on *a letter to the Fellows of th.e London

Lodge of the Theosovhical Society, by the President and

a Vice-President of the Lodge” ...

317--356



s |

-

£+
£ e~ e

LW—-Lur

L5

e

A
HGC-04E

l,.i

[ R L
FURY N

'_ "'JV‘-;«xf" "

b el Lo
.- ",'

AN 3 SN

B

cr -NA'JL"

B

Son

<

..,.,‘.~.a Atk L ',JIJI uf_ﬁh

e m-\.' ne l'!-]:' H"fﬁ" : wdﬂ.m&n’ﬁ& o ‘=‘

e

Y - . s
Lt 0 et AT - Weal A

"".}!m?f "ind M\u 1{&,',".

Nad e Waeé

-

. lh K)& (I ).. wﬂ."u
'u.x, A \/lg..

L sw oy I Lurt-nvv.s & Il-'r.g. y
RURREN 9PN S A

R Ty, 7 TR T [

o Sy AL HE o) :*w-lg. s (s
ae T ,-,-}'r. 0“ ‘RW ]

- -

Pt J L"JI-.J..{.(\ ;n‘(.l?k ‘Aﬁ
he G s TRUR. ﬂh
Iz

‘e dad “'} wa xh”
. e PRI T X
,..nvsnml ik m.«,n, i
Qe “ Ll?# ‘ .

.fl b ‘ » !' ¢

-

e et

g ...a.d

g w‘;.
.u(-ﬁnf{ ?di %



PREFACE.

‘WaiLst presenting this little volaume to the public, we
cannot but pay due tribute to the memory of one who bad
done such good service to the camse of Occult Science.
The late lamented Mr. T. Subba Row, B.A., B.L., of the Madras
University, was one of the highest Occaltists of Southern
India. We tried our ntmost to collect as many facts relating
to his life as we conld possibly get from his relatives and
friends, to enable us to write a short sketch of his life to go
with this book. But, we regret to say, that our endeavours in
this direction have been without fruit. We have, therefore,
had no alternative bat to reprodace the mnotice of his death
taken by Col. H. S. Olcott, in the ¢ Theosophist,” in its place.

Mr. Subba Row was a member of the Theosophical Society,and
was highly respected not only by all its members, bat also by
Madame H. P. Blavatsky, for his great erudition and profici-
ency in almost all the branches of Occult Science, Madame
Blavatsky used always to consult him whenever there were
difficult and intricate problems to be solved. And we know
she had, at one time, sent, the manuscripts of her most
valuable work, ¢ The Secret Doctrine,” to him for correction
and alteration ; but he declined to undertake the work
becanse he believed the world was not yet prepared to accept
the disclosures of those secrets which had been, for good
reason, hitherto kept within the knowledge of the sacred few.

Mr, T. Subba Row had written no book on Occult Science,
bat he has left behind him a series of lectures and articles
which he used every now and then to contribate to the
* Theosophist, ” and which display the real depth of his
knowledge, and his worth as an Occultist. He, in the year
1887, at the Convention of the Theosophical Society, held at
Adysr, Madras, gave a course of lectures to assist Theosophists
and others in their stady of the Philosophy of Bhagwad Gita,
‘We all know how difficnlt to understand is the Philosophy of
the Gita, notwithstanding the commentaries written thereon
in Sanskrit as well as in many modern Eastern and even
Western languages. The reason of this is obvious. Every-
one acquainted with the description of the great war between
the Pandavas and the Kauravas knows that the Bhagwad
Gita was preached by Bhagwan Shr# Krishna to. his friend
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and disciple Arjan, becanse of the disinclination expressed by
the lutter to fight on the battlefield. This description, as a
matter of course, as there was no time to be lost, must have
been recited in & short space of time, iu the form of Aphorisms
in short sentences, conveying a deep hidden meaning. Shri
Krishna knew that Arjun was able accurately to comprehend
in all its fullness the significance of this teaching.

Mr. Sabba Row has written a commeutary on this Philosophy,
and has done his best to make it as elucidative, consistent,
and clear as possible. We have priuted these lecturesin a
separate book, and the readers will find on its study what an
amounnt of learning the lectarer mast have had.

These very lectures are conspicuous for the fact of having
created between Mr. Sabba Row and Madame Blavatsky a
difference of opinion regarding the Koshas (i) or principles
of which the homan being is formed. This resulted ina
written controversy between them, which the reader will find
reprinted in this book,

Thongh most of the articles reproduced here are of contro-
versial character, the reader will find them of sterling worth and
merit on account ofthe originality of thought displayed and the
able treatment of the various points controverted. And,
moreover, they teem with learned and useful suggestions for
progress of the students of Oceult Science. Those who had read
and studied these articles in the various numbers of the * Theo-
sophist, ” as they appeared from time to time, had more than
once requested us to reprint them in a collected torm for the
benefit to students of Occult learning.

Besides these articles, we are in possession of several notes
of a miscellaneous character, regarding the private instruc-
tions given by Mr.T. Subba Row to the *chosen few ” who had
the good fortune to be in close contact with him, But we are
sorry to say that they are incomplete, and were given by him
only under the pledge of secrecy. It has, therefore, been
thought desirable not to publish them. Mr.T. Subba Row bhad
also made coutributions to the local newspapers and maga-
zines, but we think it unnecessary to repriut these, as they
are solely on questions political and social.

Here we cannot belp thanking onr respected brother, the
Hon’ble Mr. Subramaniyar for the valnable help, pecuniary
andlgtherwise, he has rendered us in publishing some of our
works,

Bombay, 1st April 1895, 1%



ASKETCH OF THE LIFE OF THE LATE -
T. SUBBA ROW, B.A.,B. L., F. T. 8.

TrE announcement, I am now compelled to make of the
death of this brilliant young Indian mystical philosopher,
will shock the Theosophical reading public. Wherever our
work has extended, there has his reputation spread. He
was an intellectual plienomenon, and his mental history goes
as far as anything conceivable to support the theory of
palingenesis. The facts bearing npon the case, as I derived
them from his venerable mother ou the day of the cremation,
will presently be given. When he last visited the Head-
quarters, the first week in April last, the mysterious cataneons
disease to which he nltimately succumbed, had begun to
show itself in an ontbreak of boils. Neither he nor either of
us dreamt that it was at all serions. But shortly after he
had to keep to his roow,” then to his lonnge, and he never
went ont again save once, when he was taken to a different
house for chauge of air. In the beginning of June he sent
me & touching request to come and see him, which of course,
I did. He was a piteons sight : his body a mass of sores
from crown to sole, and he not able to bear even a sheet over
him, nor tolie in any comfortable position, not get sound
sleep. He was depressed and despairing, and begged me to
try if I could not help him a little by mesmerism. I did
try with all my will, aud it seemed with some saccess, for
he began to mend from that evening, and at my third visit
he and I thonght he was convalescent, and 80 informed his
unhappy family. But soddenly there came a relapse, his
disease finished its course rapidly, and, on Tcesday, the 24th
June, at 10 p. m., he expired, without a word or a sigu to
those abount him.

The last wordly business he attended to was to declare on
the morning of 24th idem in the presence of his relatives
and friends, among them, Dewan Bahadur P. Shrinivasa Rao,
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that he had authorized his wife to adopt ason after his
death—there being no issue of his marriage.

At noon on that day, he said his Gura called him to
come, he was going to die, he was now about beginning
his tdpas ( mystical invocations ), and he did not wish to be
disturbed. From that time on, he spoke to no one. When
he died, a great star fell from the firmament of Indian con-
temporary thought. Between Subba Row, H. P. Blavatsky,
Damodar and myself there was a close friendship. He was
chiefly instrumental in having us invited to visit Madras
in 1882, and in indaocing us to choose this city as the per-
manent Head-quarters of the Theosophical Society. Subba
Row was in confidential understanding with us aboat
Damodar’s mystical pilgrimage towards the North, and more
than a year after the latter crossed into Tibet, he wrote him
abont himself and his plans. Snohba Row told me of this
long ago, and reverted to the subject the other day at one of
my visits to his sick-bed. A dispute—due in a measare to third
parties—which widened into a breach, arose between H.P. B.
and himself about certain philosophical questions, but to
the last he spoke of her, to us and to his family, in the old
friendly way. When we last saw each other we had a long
talk about esoteric philosophy, and he said that as soon as
he conld get ont, he shonld come to Head-quarters and draft
several metaphysical questions that he wished Mr. Fawcett
to discuss with him in the Zheosophist. His interest in our
movement twas unabated to the last, he read the Theosophist
regularly and was a subscriber to H. P. B.’s Lucifer.

Our great Vedantin was of the Niyogi caste of the
Smartha ( Advaita ) Brahmaus. He was born on the 6th
July 1856. At the time of his death he was aged but nearly
34 years. His native conntry was the Godavery District on
the Coromandal Coast of India ; his vernacular tongue the
Telagn. His grancfather was the Sheristedar of the District,
and his maternal nacle was Dewan ( Prime Minister ) to the
Rajah of Pittapur, His father died when he was but six
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months’ baby, and the uncle brought him np. He first attended
the Coconada Hindu School, where he was not at all suspected
of possessing any surprising talent. He passed his first
Matriculation examination at the Hinda School, Coconada, then
under the direction of Mr, J. Kenny. From thence he passed
in 1872, into the Madras Presidency College, where his career
was a brilliant one, and ended in his passing B. A.in 1876
as the first of the University in his class. In the latter part
of the same year that astute satesman, Sir T. Madhava
Row, then Dewan of Baroda, offered him the Registrarship
of the High Court of that State, and Subba Row stopped
there abont a year, but then returned to Madras and prepared
himself for and passed the B. L. examination, number 4 in
the class. Having adopted the law as his profession, he
gerved his apprenticeship under Messrs. Grant and Laing
and was enrolled a Vakil ( Pleader ) of the High Court in the
latter part of 1880. His practice became lucrative, and
might have been made much more so had he given less
attention to philosophy ; however, as he told me, he was
drawn by an irresistible attraction. As an example of his
extraordinary cleverness, his friends cite his snccessful passing
ofthe examination in geology for the Statatory Civil Service
in 1885, thongh it was a new subject to him, and he had had
only a week for preparation. He leaves a young widow
of 24 years, and an aged mother—herself a learned Brahman
lady—who mourns ths loss of her great son, the pride of her
soul, most bitterly. The cremation took place at 9 o’clock
on the morning after his death. Our brother, Judge P.
Sreenivas Row, was with him at the last, and T. Vijiara-
ghava Charla saw him two hours before the event occurred.
It is remarked above thatT. Subba Row gave no early
signs of possessing mystical knowledge : even Sir T. Madhava
Row did not suspect it in him while he was serving under
him at Baroda. 1 particularly questioned his mother on this
point, and she told me that her son first talked metaphysics
after forming a connection with the Foanders of the Theo-
sophical Society : a connection which began with a corres-
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pondence between himself and H. P. B. and Damodar, and
became personal after our meeting him, in 1882, at Madras.
It was as thongh a storehouse of occult experience, long
forgotten, had been suddenly opened to him ; recollection of
his last preceding birth came in upon him; he recognized his
Gura, and thenceforward held intercourse with him and other
Mahatmas; with some, personally at our Head-quarters,
with others elsewhere aund by correspondence. He told his
mother that H. P. B. was a great Yogi, and that he had seen
many strange phenomena in her presence, His stored np
knowledge of Sanskrit literature came back to him, and his
brother-in-law told me that if you would recite any verse of
Gita, Brahma-Satras or Upanishads, he counld at once tell you
whence it was taken and in what connection employed. Those
who had the fortune to hear his lectures on Bhagvad Gita
before the T.S. Convention of 1886 at Adyar, can well believe
thig, so perfect seemed his mastery of that peerless work.
For a man of his abilities, he left scarcely any monnment
the paper she contributed to these pages and the one-volume
Report of his four Adyar Lectures being almost his entire
literary remains, As a conversationalist he was most brilliant
and interesting ; an afternoon’s sitting with him was as
edifying as the reading ofa solid book. But this mystical
side of his character he showed only to kindred souls. What
may seem strange to some isthe fact that, while he was
obedient as a child to his mother in wordly affairs, he was
strangely reticent to her, as he was to all his relatives and
ordinary acquaintances, about spiritnal matters, His constant
snswer to her importunities for occult instruction was that
he “ Dared not reveal any of the secrets entrusted to him by
his Guru.” He lived his occult life alone. That he was
habitually so reserved, gives the more weight to the con-
fidential statements he made to the members -¢f his own
household. H. S, O.

The above, having been considered in family-council, was endorsed as
follows :—*‘Read and found correct.—D. .T. R., Brother-in-Law of T.
Subba Row. "

—Theosophist. -
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THE TWELVE SIGNS OF THE ZODIAC.

TaE division of the Zodiac into different signs dates from
immemorial antiquity, It has acquired a world-wide celebrity
and is to be fonnd in the astrological systems of several
nations. The invention of the Zodiac and its signs has been
assigned to different nations by different antiquarians. It is
stated by some that, at first, there were only ten signs, that
one of these signs was subsequently split np into two separate
gigns, and that a new sign was added to the nanmber to render
the esoteric significance of the division more profound and at
the same time to conceal it more perfectly from thé uniniti-
ated public. 1t is very probable that the real philosophical
conception of the division owes its origin to some particular
nation, and the names given to the various signs might have
been translated into the langmages of other nations. The
principal object of this article, however, is not to decide which
nation had the honour of inventing the signs in question, bat
to indicate o some extent the real philosophical meaning in-
volved therein and the way to discover the rest of the meaning
which yet remains undisclosed. But from what is herein
stated, an inference may fairly be drawn that, like so many
other philosophical myths and allegories, the invention of the
Zodiac and its signs owes its origin to ancient India.

What then is the real origin of these signs, the philosophical
conception which the Zodiac and its signs are intended to
represent ? Do the various signs merely represent the shape
or confignration of the different constellations incladed in the
divisions, or, are they simply masks designed to veil some
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hidden meaning ? The former supposition is altogether naten-
able for two reasons, viz. :—

1. The Hindoos were acquainted with the precession of
equinoxes as may be easily seen from their works on Astro-
nomy and from the almanacs published by Hindun astronomers.
Consequently they were fally aware of the fact that the con-
stellations in the various Zodiacal divisions were mnot fixed.
They could not, therefore, have assigned particular shapes to
these shifting groups of fixed stars with reference to the divi-
-sions of the Zodiac. But the names indicating the Zodiacal
signs have been allowed to: remain unaltered. It is to be
inferred, therefore, that the names given to the varions signs
have no connection whatever with the confignrations of the
constellations inclnded in them.

II. The names 'assigned to these signs by the ancient
Sanskrit writers and their esoteric or literal meanings are as
follows :—

The names of the The esoteric literal
signs. meanings.

Méshamaeeeseieesseses e Ram or Aries.
Rishabham..............Boll or Taurus.
Mithonam.....cceeeeer.. TWing or Gemini(male and female),
Karkatakam.,.,.........Cancer or Crab.
Simham....ccorssereen. iion or Leo.
Kanya....ooeerceenneree. Virgo* or Virgin,
Tola..ccesreessarennnesee Libra or Balance.
Vrischikam....sess. ... Scorpion.
Dhanus.................Sagittarios or Archer.

10 Makaram..............Capricornns or Crocodile.
11 Kumbham.............Aquarios or Waterbearer.
12 Meenam...............Pisces or Fish.

O 60 =1 T U 00O

* Virgo-Scorplo, when none but the initiates knew there were 12 signs.
Virgo-Scorpio was then followed (for the profane) by Sagitfarius. At the
middle or junction-point where now stands Libra and at the sign now called

Virgo, two mystical signs were inserted which remained unintelligible to
the profane.~Ep, THEOS,
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The figures of the constellations included in the signs at
the time the division was first made do not at all resemble
the shapes of the animals, reptiles and. other objects denoted
by the names given them.. The truth of this assertion can be
ascertained by examining the configurations of the various
constellations. Unless the shape of the crocodile®* or the
crab is called up by the observer’s imagination, there is very
Tittle change of the stars themselves suggesting’ to his idea
that figure, npon the blue canopy of the starry firmament.

If, then, the constellations have mothing to do’ with the
origin of the names by which the Zodiacal divisions are in-
dicated, we have to seek for some other source which might
have given rise to these appelations. It becomes  my object
to unravel a portion of the mystery connected with these
Zodiacal sigus, as also to disclose a portion of the sublime
conception of the ancient Hindn philosophy which gave rise to
them. The signs of the Zodiac have more than one meaning.
From one point of view they represent the different stages of
creation up to the time the present material universe with the
five elements came into phenomenal existence. As the anthor
of “Isis Unveiled” has stated in the second volume of her
admirable work, “the key should be turned Seven times” to
understand the whole philosophy underlying these signs. But
I shall wind it only once and give the contents of the first
Chapter of the History of Creation. It is very fortunate that
the Sanskrit names assigned to the .varions divisions by the
Aryan philosophers contain within themselves the key to the
solution of the problem. Those of my readers who have
studied to some extent the ancient “ Mantra” and the “Tantra
Sastras” t of India, would have seen that very often Sanskrit
words are made to convey a certain hidden meaning by means
of certain well-known pre-arranged methods and a tacit con-
vention, while their literal significance is something quite

* This constellation was never called Crocodile by the Western ancient
astronomers who described it as a horned goat and called it so—Capricornus,
~—Ep. THEOS.

't Works on Incantation and Magic.
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different from the implied meaning. The following are some of
the rules which may help an enquirer in ferreting out the
deep significance of the ancient Sanskrit nomenclature used
in the old Aryan myths and allegories:—
1. Find ont tke synonyms of the word nsed which have
other meanings. {

2. Find ont the nnmerical value of the letters compos-
ing the word according to the methods given in.
ancient Tantrik works.

3. Examine the ancient myths or allegories, if there are
any, which have any special connection with the
word in question.

4. Permute the different syllables composing the word
and examine the new combinations that will thus be-
formed and their meanings, &e., &c.

1 shall now apply some of the above given rules to the

nanes of the twelve signs of the Zodiac.

1. "Méskam. One of the synonyms of this word is Aja
Now, Aja literally means that which has no birth
and is applied to the Eternal Brahmam in certain
portions of the Upanishads. So the first sign is
intended to represent Parabrakmam, the self-exist-
ent, eternal, self-sufficient canse of all.

1I. Riskabham, This word is used in several places in-
the Upanishads and the Véda to mean Pranarva
(Aum). Sankarfichirya has so interpreted it in
several portions of his commentary.*

1II. Mithunam. As:the word plainly indicates, this sign
is intended to represent the first androgyne, the
Ardhanareeswara, the bisexnal Sephira-Adam Kad-
mon.

IV. Karkatakam. When the syllables are converted into
the corresponding numbers according to the general

* Example “RishAbhasyd—Chandasam Rishabhasya Pradhanasyas Prans-
vasya.”
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mode of transmntation.so often alluded to in Mantra
Shastza, the word in qunestion will be represented
by ////- This sign then is evidently intended to
represent the sacred Tetragram; the Parabrahma-
thérakam ; the Pranava resolved into fonr separate
entities corresponding to its four Mdtras ; the four
Avasthds indicated by Jagrath ( waking ) Avastha,
Swapna ( dreamy ) Avastha, Shushupti (deep sleep)
Avastha, and Turiya ( the last stage, . e. Nirvana )
Avastha, (as yet in potentiality); tke four states of
Brakma called Vaiswinara, Taijasa (or Hiranya-
garbha), Pragna, and Eéwara and represented by
Brahma, Vishnu, Mahéswara, and Sadasiva; the
four aspects of Parabralmam as Sthoolam, Sook-
shmam, Beejam and Sakshi ; ke four stages or con-
ditions of the Sacred word named Para, Pasyanti,
Madhyama and Vykhari ; Nadam, Bindu, Sakti
and Kala. This sign completes the first quaternary.

V. Simham. This word contains a world of occult mean~
ing within itself ; and it may not be prudent on my
part to disclose the whole of its meaning in this
article. It will be sufficient for the purpose of this
article to give a general indication of its significance.

Two of its synonymous terms are Panchdsyam and Hari,
and its namber in the order of the Zodiacal divisions (being
the fifth sign) points clearly to the former synonym. This
synonym— Panehdsyam—shows that the sign is intended to
represent the five Brhamas, viz,,—Esfnam, Aghéram, Tatpurn-
sham, Védmadévam, and Sadyojitam—tke five Buddhas.
The second synonym shows it to be Ndirdyana, the Jeevitma,
or Pratyagitma. (The Sukarahasy Upanishad will show
that the ancient Aryan philosophers looked apon Nérdyana as
the Jeevatma.* The Vaishnavites may not admit it. Bat as

* In its lowest or most material state, as the life-principle which ani-
mates the material bodies of the animal and vegetable worlds, &c.,—ED.
Trxos,
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an Advaiti, I'look upon Jeevatma as identical with Param-
dtma in its real essence when stripped of its fictitious attri-
butes created by Agndnam or Avidya—ignorance.) The
Jeevatma is correctly placed in the fifth sign counting from
Mésham, as the fifth sign is the putrasthdnam or the son’s
house according to the rules of Hindu Astrology. The sign
in question represents Jeevitma—the son of Paramétma as it
were. (I may also add that it represents the real Christ, the
anointed pare spirit, though the missionaries may frown at
this interpretation.)* I will only add here that unless the
natare of this sign is fully comprehended it will be impossible
to nnderstand the real order of the next three signs and their
fall significance. The elements or entities that have mere-
ly a potential existence in this sign become distinct, separate
entities in the next three signs. Their union into a single
entity leads to the destruction of the phenomenal universe,
and the recognition of the pure spirit, and their separation
has the contrary effect. It leads to material earth-bound
existence and brings into view the picture gallery of Avidya
(Ignorance) or Maya (Illusion). - ‘If the real orthography
of the name by which the sign in question is indicated is pro-
perly understood it will readily be seen that the next three
signs are not what they ought to be. ‘Kanya or Virgo and
Vrischikam or Scorpio should form one single sign, and Tuala
must follow the said sign if it is at all necessary to have a
separate sign of the name. But a separation between Kanya
and Vrischikam was effected by interposing the sign Tula
between the two. The object of this separation will be under-
stood on examining the meaning of the three signs.

* Nevertheless it is & true one. The Jiv-atma in the (Microcosm man) is
. the same spiritual essence which animates the Macrocosm (universe), the
differentiation, or specific difference between the two Jivdtmds presenting
jteelf but in the two states or conditions of the same and one Force., Hence
“this son of Paramétma’’ is an eternal correlation of the Father-Causec.
Purusha manifesting himself a3 Brahma of the ‘‘golden egg’’ and becoming
Viradja—the universe. We are *‘all born of Aditi from the water’’ (hymns
of the Maruts X 632) and “Being was born from not-being” (Rig-Veda,
Mandala 1, Stkta 166),—Ep. THEOS.
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VI. Kanys means a virgin and represents Sakti or
Mahdmaya. The sign in question is the 6th Rési
or division and indicates that there are six primary
forces in natore. These forces have different sets
of names in Sanskrit philosophy. According to
one system of nomenclatare they are called by the
following names:—( 1 ) Parasakti; ( 2) Gnanastaki;
( 3 ) Itchdsakti ( will-power ); ( 4 ) Kriyasakti;(5)
Kuondalinisakti; and ( 6) Matrikdsakti.®* The six

* Pardsaktt:—Literally the great or supreme force or power. It means
and includes ¢Ae powers of light and heat,

Gnanasakti:--Literally the powei' of intellect or the power of real wisdom
or knowledge, It has two aspects :

- 1. The following are some of its manifestations when placed under the
influence or control of material conditions:—

- { @ )The power of the mind in interpreting our sensations. (% ) its power
in recalling past ideas ( memory ) and raising future expectations. (c¢) Its
power as exhibited in what are called by modern psychologists *‘the laws of
association *’ which enables it to form persisting connections between various
groups of sensations and possiblities of sensations and thus genecrate the
notion or idea of an external object. ( 2 ) Its power in connecting our ideas
together by the mystericus link of memory and thus generating the notion
of self or individuality.

1I. The following are some of its manifestations when liberated from the
honds of matter:—

( @) Clairvoyance. ( # ) Psychometry.

Itehdsakti:—~Literally, the power of the will, Its most erdinary manifesta-
tion is the generation of certain nerve currents which set in motion such
muscles as are required for the accomplishment of the desired object.

Kriyésakti:—The mysterious power of thought which enables it to produce
external, perceptible, phenomenal result by its own inherent emergy. The
ancients held that any idea will manifest itself externally if one’s attention
is deeply concentrated upon it, Simllarly an intense volition willbe follow-
ed by the desired result.

A Yogi generally performs his wonders by meansof Itchasakti and
Kriyasakti,

.

Kundalinisakti:—Literally, the power or force which moves in a serpenting
or curved path, It is the universal life-principle which everywhere mani-
fests itself in nature, This force includes in itself the two great forces of
attraction and repulsion, Electricity and magnetism are but manifestations
of it., Thisis the power or force which brings about that ‘¢ continuous
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forces are in their unity represented by the Astral
light*

VII. Tula. When represented by numbers according to
the method above alluded to, this word will be con-
verted into 36. This sign, therefore, is evidently
intended to represent ke 86 Tatwams, (The number
of Tatwams is different according to the views of
different’ philosophers; but by Saktéyds generally
aund by several of the ancient Rishis snch as Agas-
tya, Doorwfisa and Parasardma, &c., the number
of Tatwams has been stated to be 36). Jeevitma
differs from Paramstma, or to state the same thing
in other words, “Baddha’ differs from “Mukta” t in
being encased as it were within these 36 Tatwams,
while the other is free. This sign prepares the way

adjustment of internal relations to external relations'’ which is the essence
of life according to Herbert Spencer and that ¢‘continuous adjustment of
external relations to internal relations,’’ which is the basis of transmigration
of souls or punarjanman (re-birth) according to the doctrines of the ancient
Hindu philosophers,

A Yogi must thoroughly subjugate this power or force before he can at-
tain Moksham. This foroe is, in fact, the great serpent of the Bible,

Matrikdsakti :—Literally, the force or power of letters or speech or
music. The whole of the ancignt Mantra Shastra has this force or power in
all its manifestations for its subject-matter, The power of The Word which
Jesus Christ speaks of is a manifestation of this Sakti. The infiluence of
music is one of its ordinary manifestations, The power of the mirific inef-
fable name is the crown of this Sakti,

Modern science has but partly investigated the first, second and fifth of
the forces or powers above-named, but it isaltogether in the dark as regards
the remaining powers,

* Even the very name of Kanyd (Virgin) shows how all the ancient
esoteric systems agreed in all their fundamental doctrines, The Kabalists
and the Hermetic philosophers call the Astral Light the ¢¢ heavenly or celes-
tial Virgin.”” The Astral Light in its unjty is the 7th. Hence the seven
principles diffused in every unity or the 6 and oXE--two triaugles and a
crown—ED, THEGS, g

1 As the Infinite differs from the Finite and the Unconditioned from the
conditioned,—Ep, THEoS.



9

to earthly Adam, to Nara, As the emblem of Nara
it is properly placed as the seventh sign. -

VIII. Vrischikam. It is stated by ancient philosophers that
the sun when located in this Rdsi or division is
called by the name of Visknu (see the 12th Skandha
of Bhigavata). The sign is intended to represent
Vishnu. Vishnu literally means that whick is
expanded—expanded as Viswam or Unizerse. Pro-
perly speaking, Viswam itself is Vishnu (see Sanka-
rdchirya’s commentary on Vishnusahasranimam).
I have already intimated that Vishnu represents
the Swapndvastha or the Dreamy State. The sign
in question properly signifies the Universe in
thought or the universe in the divine conception,

It is properly placed as the sign opposite to Rishabham or
Pranava. Analysis from Pranava downwards leads to the
Universe of Thought, and synthesis from the latter upwards
leads to Pranava (Aum), We have now arrived at. the ideal
state of the universe previous to its coming into material
existence. The expansion of the Beejam or primitive germ
into the universe is only possible when the 36 “Tatwams”*
are interposed between the Méiya and. Jeevitma. The dreamy
state is induced through the instrumentality of these “Tat-
wams.” It is the existence of these Tatwams that brings
Hamsa into existence. The elimination of these Tatwams
marks the beginning of the synthesis towards Pranava and
Brahmam aund converts Flamsa into Sékam. As it is intended
to represent the different stages of creation from Brahmam
downwards to the material oniverse, the three signs Kanya,
Tuala, and Vrischikam are placed in the order in which they
now stand as three separate signs.

IX. Dhanus (Sagittarius). When represented in numbers,

the name is equivalent to 9, and the division in
question is the 9th division connting from Mésham.

* % 36 is three times 12, or 9 Tetraktis, or 13 Triads, the most sacred num-
‘ber in the Kabalistic and Pythagorean numerals.—Ep. THEO0S.
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The sign, therefore, clearly indicates the 9 Brasmds—
the. 9 Parajipatis’ who assisted the Demiurgus in.
constructinv the material universe.

}; ]l[akaram. There is some difficulty in interpreting
this word; nevertheless it contains within itself the
clueto its correct interpretation. The letter Ma is-
equivalent to number 5 and Kara means hand.
Now in Sanskrit 7riblujam means a triangle,
bhujam or karam (both are synonymous) being
understood to mean a side. So, Makaram or Pan-
chakaram meansa Pentagon.*

Now, Makaram is the tenth sign and the term “Dasa-
disa” is generally nsed by Sanskrit writers to de-
note the faces or sides of the universe. The sign in
question is intended to represent the faces of the
universe and indicates that the figare of the nniverse
is bounded by Pentagons. If we take the pen-
tagons as regular pentagons (on the presumption or
supposition that the universe is symmetrically con-
strocted) the figure of the material universe will, of
course, be a Dodecakedron, the geometrical model
imitated by the Demiunrgas in constracting the
material universe, If Tula was subsequently in-
vented and if, instead of the three signs ¢Kanya,”
“Tala ” and ¢ Vrischikam,” there had existed

¢ formerly only one sign combining in itself Kanya
and Vrischikam, the sign now under consideration
was the eighth sign nnder the old system, and it is
a significant fact that Sanskrit writers generally
speak also of “Ashtadisa” or eight faces bonnding
space. It is quite possible that the number of
disa might have been altered from 8 to 10 when the

* See the article in the August (1881) number ‘““the Five-Pointed Star,’”
where we stated that the five-pointed star or pentagram represcnted the
five limbs of man.—ED. THEoS.
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formerly exlstmg Virgo-Scorpio was spllt up mto
three separate signs.

Again, Kara may be taken to represent the project-
* ing triangles of the five-pointed star. This figare
may also be called a kind of regular pentagon
(see, Todhunter’s Spherical Trigonometry, p. 143).
If this interpretation is accepted, the Rasi or
sign in question represents the “Microcosm.” Bat
the * microcosm ” - or 'the world of thought is
really represented by Vrischikam, From an objec-
tive point of view the  microcosm ” is  repre-
sented by the ‘human body.  Makaram may be
taken to represent simultaneously both the - micro-
cosm and the macrocosm, as external objects of

perception.

In connection with this sign I shall state herein a few
important facts which I beg to submit for the consideration of
those who are interested in examining the ancient occult
sciences of India. Itis generally held by the ancient philo-
sophers that the macrocosm is similar to the microcosm in
having a Sthoola Sariram and a Sookshma Sariram. The visible
universe is the Sthoola Sariram of Viswam; the ancient philo-
sophers held that as a substratum for this visible universe,
there is another nniverse—perhaps we may call it the universe
of Astral Light—the real nniverse of Noumena, the soul as it
were of this vigsible nniverse. It is darkly hinted in certain
passages of the Véda and the Upanishads that this hidden
universe of Astral Light is to be represented by an Icosakedron.
The connection between an Icosahedron and a Dodecahedron
is something very peculiar and interesting though the figures
seem to be so very dissimilar to each other. The connection
may be understood by the undermentioned geometrical con-
struction,  Describe a Sphere about an Icosahedron; let
perpendiculars be drawn from the centre of the Sphere on its
faces and produced to meet the surface of the Sphere. Now,
if the points of intersection be joined, a Dodecahedron is
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formed within the Sphere. By & similar process an Icosa-
hedron may be constructed from a Dodecahedron. (See
Todhanter’s Spherical Trigonometry, p. 141, art. 193). The
figure constrncted as above described will represent the
universe of matter and the universe of Astral Ligbt as they
actnally exist. I shall not now, however, proceed to show how
the aniverse of Astral Light may be considered in the light of
an Icesahedron, I shall only state here that this conception
of the Aryan philosophers is not to be looked upon as mere
“‘theological twaddle’ or as the outcome of wild fancy. The
real significance of the conception in question can, I believe, be
explained by reference to the psychology and the physical
science of the ancients. Bat I must stop here and proceed to
consider the meaning of the remaining two signs.

XI1. Kumbham (or Aquarius). When represented by
nambers, the word is equivalent to 14. It can be
easily perceived, then, that the division in question
is intended to represent the ¢“Chaturdasa Bhuva-
nam” or the 14 lokams spoken of in Sanskrit
books.

XII, Meenam (or Pisces). This word again is represented
by 5 when written in numbers and is evidently in-
tended. to convey the idea of Panclamakabhitams or
the 5 elements. The sign also snggests that water
(not the ordinary water, but the universal solvent
of the ancient alchemists,) is the most important
amongst the said elements.

I have now finished the task which I have set to myself in
this article. My purpose is not to explain the ancient theory
of creation itself, but to show the connection between that
theory and the Zodiacal divisions. I have herein brought to
light but a very small portion of the philosophy imbedded in
these signs, The veil that was dexterously thrown over certain
portions of the mystery connected with these signs by the
ancient philosophers will never be lifted up for the amuse-
ment or edification of the uninitiated public.
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Now to summarize the facts stated in this article, the con-
tents of the first chapter of the history of this universe are as
follows :—

(1). The Self-existent, eternal Brahmam.

(2). Pranave (Anm).

(8). The androgyne Briahma, or the bisexnal Sephira--
Adam Kadmon.

(4). The Sacred Tetragram—the four métras of Pranava—
the four avasthis—the four states of Brahma-—the
Scared Thérakam.

(3). The five Brahmas—the five Buddhas—representing in
their totality the Jeevitma.

(6). The astral light—the holy virgin—the six forces in
nature.

(7). The thirty-six Tatwams born of Avidya.

(8). The universe in thonght—the Swapna Avastha—the
miscrocosm looked at from & subjective point of
view.

(9). The nine Prajapatis—the assistants of the Demiuar-
gus.*

(10). The shape of the material universe in the mind of
the Demiurgus—the DoDECAHEDRON.

(11). The fourteen 16kams.

(12). The five elements.

The history of creation and of this world from its beginning
up to the present timeis composed of Seven chapters, The 2
Seventh chapter is not yet completed.

TripLicANE, Madras, 14¢% September, 1881.

* The nine Kabalistic Sephiroths emanated from Bephira, the 10th, and the
head Sepbiroth are identical. Three trinities or triads with their emanative
principle from the Pythagorean mystic Decad, the sum of aZ which repre-
sents the whole Kosmos: —ED, THE0S.



. THE ARYAN-ARHAT ESOTERIC TENENTS ON
THE SEVENFOLD PRINCIPLE IN MAN.*

. . Probably the Aryan (we shall for the present call
it by that name) and the Chaldeo-Tibetan esoteric doctrines
are fundamentally identical and the secret doctrine of the Je-
wish Kabalists merely an offshoot of these. Nothing, perhaps,
can be more interesting now to a student of occult philosophy
than a comparison between the two principal doctrines above
mentioned. H. P. B.’s letter seems to indicate two  divisions
in the Chaldeo-Tibetan doctrine : (1) that of the so-called
Lamaists; and (2) that of the so-called Arhats, (in Bnddhism
Arahat, or Rahats) which has been adopted by the Himalayan
or Tibetan Brotherhood. What is the distinction between
these two systems ? Some of oar ancient Brahmanical writers
have left us accounts of the main doctrines of Baddhism and
the religion and philosophy of the Arhats—the twe branches
of the Tibetan esoteric doctrine being so called by them. As
these accounts generally appear in treatises of a polemical
character, I cannot place much reliance npon them.

1t is 'now very difficult to say what was the real ancient
Aryan doctrine. If au enquirer were to attempt to answer it
by an-analysis and comparison of all the various systems of
esotericism prevailing in India, he will soon be lost in a maze
of obscurity and uncertainty. No comparison Letween onr
real Brahmanical and the Tibetan esoteric doctrines will be
possible nnless one ascertains the teachings of that so-called
“Aryan doctrine,” . . . . and fully comprehends the
whole range of the ancient Aryan philosophy. Kapila’s
“Sankhya,” Patanjali’s “ Yoga philosophy,” the different
systems of *“Saktaya” philosophy, the various Agamas and
Tantrds are but branches of it. There is a doctrine thoagh,
which is their real fonndation and which is sufficient to ex-
plain the secrets of these various systems of philosophy and

* Extracts from the letter of T. S8abbha Rao to H, P, B.—Eb,
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harmonize their teachings. It probably existed long before
the Vedas were compiled, and it was studied by our . ancient
Rishis in connection with  the Hindu scriptures. It is attri-
‘buted to one mysterious personage called Maha®. . .

The Upanishads and such portions of the Vedas as are not
chiefly devoted to the publlc ceremonials of the ancient Aryans
are hardly intelligible without some knowledge of that doctrine.
Even the real significance of the grand ceremonials_‘ referred
to in the Vedas will not be perfectly apprehended withont its
light being thrown upon them . . The Vedas were perhaps
complled mainly for the use of the priests assisting at pnbhc
ceremonies, but the grandest conclusions of oar real secret
doctrine are therein mentioned. I am informed by persons
competent to judge of the matter, that the Vedas have a
distinct dual meaning—one expressed by the literal sense of
the words, the other indicated by the meter and the swara
which are, as it were, the life of the Vedas . . . Learned
Pundits and philologists, of course, deny -that Swara has any
thing to do with philosophy or ancient esoteric doctrines. Bat
the mysterious connection between Swara and light is one of
its most profound secrets.

Now it is extremely difficalt to show whether the Tibetans
derived their doctrine from the ancient Rishis of India, or the
ancient Brahmans learned their occult science from the adepts
of Tibet; or again whether the adepts of both countries pro-
fessed originally the same doctrine and derived it from a
common source.T If yon were to go to the Sramana Bala-
gula and question some of the Jain Pundits there abont
the authorship of the Vedas and the origin of the Brahmanical
esoteric doctrine, they would probably tell yon that the Vedas
were composed by Rdkshasdst or Daityas and that the

* The very little of the present chief of the Esoteric Himalayan Brother—~
hood.~ED,

t See Appendiz, Note 1—ED.
} A kind of demons—Devil . ED,
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Brahmans had derived their secret knowledge from them.* Do
these assertions mean that the Vedas and the Brabmanical
esoteric teachings had their origin in the lost Atlansis~the
continent that once occupied a considerable portion of the
expanse of the Sonthern and the Pacific oceans ? The asser-
tion in “Isis Unveiled” that Sanskrit was the language of
the inhabitants of the said coutinent, may induce one to sap-
pose that the Vedas had probably their origin there,—where-
ever else might be the birth-place of the Aryan esotericism.t
Bat the real esoteric doctrine as well as the mystic allegori-
cal philosophy of the Vedas were derived from another sonrce
again, whatever that source may be—perchance, from the
divine inhabitants (gods) of the sacred 1sland which once
existed in the sea that covered in days of old the sandy
tract now called Gobi Desert. However that may be, the
knowledge of the occult powers of nature possessed by the
inhabitants of the lost Atlantis was learnt by the ancient
adepts of India and was appended by them to the esoteric
doctrine taught by the residents of the sacred Island.f The
Tibetan adepts, however, have not accepted this addition to
their esoteric doctrine, And, it is in this respect that one
should expect to find a difference between the two doctrines.§

The Brahmanical occult doctrine probably contains every-
thing that was taught about tke powers of nature and their

.* And 50 would the Christian padris. But they would never admit that
their “fallen angles” were borrowed from the Rdkshdsds; that their “Devil’’
is the illegitimate son of Dewel—the Sinhalese female demon, or that
the “War in Heaven” of the Apocalypse—the foundation of the Christian
dogma of the “Fallen Angles”—was copied from the Hindu storyabout
Siva hurling the Térakdisura who rebélled against Brahma into dndhakdra,—
the Abode of Darkness, according to Brahmanical Shastrds,—ED.

1 Not necessarily.—See Appendiz, Note II. From rare MSS. just reccived
we will shortly prove Sanskrit to have been spoken in Java and adjacent
islands from remote antiquity.—ED,

1 A lccality which is spoken of to this day by the Tibetans and called by
them ¢‘Scham-bha-la’’ the Happy Land.—See Appendix, Note IIL.—ED.

§ To comprehend this passage fully, the reader must turn to Vol. I., pp.
589-594, Isis Unveiled.—ED.
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laws either in the mysterious Island of the North, or in the
équally mysterious continent of the South, And, if you mean
to compare the Aryan and the Tibetan doctrines as regards
their teachings abont the occult powers of nature, you must
beforehand examine all the classifications of these powers;
their laws and manifestations and the real connotations of the
various names assigned to them in the Aryan doctrine. Here
are some of the classifications contained in the Brahmanical
system :
L. Classification of the ocenlt powers as appertaining
to Parabrekmam and existe
ing in the Macrocosy.

I1. do. do. as appertaining to man and
existing in the Microcos,

III.  do. do. for the purposes of Tdraka
Yéga or Pranava Yiga.

IV. do. do. for the purposes of Sdnkhya-

Yéga (where they are, as it
were, the inherent attributes

of Prakrits).
V. do. do,  for the purposes of Ilata Yéga,
Lo AR do.  for the purposes of Koula
dgama.
VII. do. do. for the purposes of Sdkta
Agama.
VIII.  de. do.  for the purposes of Sivae
gama,
IX. do. do. for the purposes of Sree-

chakram. (The Sreechakram
referred toin “Isis Unveiled”
is not the real esoteric
Sreechakram of the ancient
adepts of Aryidvarta),®

X do. do.  in Atharvana Véda, fc.

* Very true. Butl who would be allowed fo give out the * real esoteric
oue’’ '—Ep,
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- ‘In all these classifieations, subdivisions have beer multis
plied indefinitely by conceiving new comwbinations of the
Primary Powers in different preportions. But 1 must now
drop this subject and proceed to consider the article headed
the “Fragments of Oceult Trutkh” (since embodied in “Esoteric
Buddhism.”)

I have carefully examined it, and find that the resalts
arrived at (in the Buaddhist doctrine) do not seem to differ
mach from the conclusions of our Aryan philosophy, though
our mode of stating the argnments may differ in form. I shall
now discuss the question from my own stand-point, though
following for facility of comparison and convenience of discas-
sion the sequence of classification of the seven-fold entities or
Principles constituting man which is adopted in yeur article.
The questions raised for discussion are: (1) whether the dis-
embodied spirits of haman beings (as they are called by
Spiritualists) appear in the séance-rooms and elsewhere; and
(2) whether the manifestations taking place are produced
wholly or partly through their agency.

It is hardly possible to answer these two questions satisfac~
torily nnless the meaning intended to be conveyed by the
expression “disembodied spirits of human beings” be accurate-
ly defined. The words Spiritualism and Spirit are very
misleading. Unless English writers in general, and Spiritoal-
ists in particular, first ascertain clearly the connetation they
mean to assign to the word spirit there will be . no end of
coufusion, and the real nature of these so-called spiritualistic
phenomena and their modus occurrendi can never be clearly
defined. Christian writers generally speak of only two eutities
in man—the body, and the soul or spirit (both seeming to
mean the same thing to them). Earopean philosophers
geuerally speak of Body and Mind, and argue that sonl or
spirit cannot be anything else than mind. They are of opinion
that any belief in Lingasariram® is entirely unphilosopbical.
These views are certainly incorrect, and are based on

* The Astral Body—~so calledi—ED,
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unwarranted assumptions as to the possibilities of nature, and
on an imperfect nnderstanding of its laws. Ishall now examine
(from the stand-point of the Brahmanical esoteric doctrine)
the Spiritual constitution of man, the varions entities or
principles existing in him, and ascertain whether either of
those entities eatering into his composition cax appear on
earth after his death; and, if so, what it is that so appears.

Professer Tyndall in his Excellent papers on what he calls
the “Germ Theory” comes to the following conclusions as
the result of a series of well-planned experiments :—Even in
a very small volume of space there are myriads of protoplas-
mic germs floating in ether. If, for instance, say,—water
(clear water) is exposed to them and if they fall into it, some
form of life or other will be evolved ont of them. Now, what
are the agencies for the bringing of this life inte existence ?
Evidently :—

I.  T%e water, which is the field, so to say, for the growth
of life, -

1I. The protoplasmic germ, cat of which life or a living
organism is to be evolved or developed. And, Jastly—~
« II1. The power, energy, force or tendency which springs
into activity at the tonch or combination of the protoplasmic-
- germs and the water, and which evolves or develops life and
its natural attributes.

Similarly, there are three primary caunses which bring the
haman being into existence. I shall call them for the pur-
pose of discassion by the following names :—

(1) Parabrakmam—The Universal Spirit.

() Sakti (The crown of the astral light combining in
itself all the powers of nature).

(3) - Prakriti, which in its original or primary shape is
represented by A4asa (really, every form of matter is finally
reducible to Akasa).*

* The Tibetan esoteric Buddhist doctrine teaches that Prakriti is cosmie
matter, out of which all visible forms are proudced; and Akasa that same
cosmic matter,—but still more subjective, its spirit, as it were, “Prakriti”
&elpg the hody or substance, and““Akasa-Sakti” its soul or energy,—ED,
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It.is ordinarily stated that Prakriti or Akasa is the Kshet-
ram or the basis which corresponds to water in the example
we have taken : Brakmam the germ, and Sakii the power or
energy that comes into existence at their anion or contact.®

- But thbis is not the view which the Upanishads take of the
question. According to them, Bralmam t is the Ksketram or
basis, Akasa or Prakriti, the germ or seed, and Sakt the
power evolved by their union or contact. And this is the real
scientific, philosophical mode of stating the case.

Now, according to the adepts of ancient Aryavarta, seven
principles are evolved out of these three primary entities.
Algebra teaches us that the nnmber of combinations of n things
taken one at a time, fwo at a time, three at a time and so
forth=2n—1.

Applying this formula to the present ‘case, the number of
entities evolved from different combinations of these three
primary caunses amounts to 23—1—=8—1=7.

As a general rule, whenever seven entitics .are mentioned
in the ancient occult science of India, in any connection what-
goever, you must suppose that those seven entities came into

* Or, in other words, “Prakriti Swabhdvdt or Akasa is—SPACE as the
Tibetans have it ; Space filled with whatsoever substance orno substance at
all ; i.e. with substance so imperceptible as to be only metaphysically con-
ceivable, Brakmam, then, would be the germ thrown into the soil of that
field, and Sakci that mysterious energy or force which develops it, and which
is called by the Buddhist Arahats of Tibet—¥0-HAT. “That which we called
form (Rupa) is not different from that which we call space (Sfinyata) .,
Space is not different from Form. Form is the same as Space; Space is the
same as form. Andso with the other skandhas, whether vedana, or sanjua
or sanskara or vijnana, they arc each the same as their opposite’ . . .
(Book of sin-king or the ‘“Heart Sutra,’’. Chinese translation of the “Maha-
Prajna-Paramita-Hridaya-Sutra.,” (Chapter on the ‘‘Avalokiteshwara,” or
the manifested Buddha.) So that, the Aryan and Tabetan or Arhat doc-
trines agree perfectly in substance, differing but in names given and the
way of puntting it, A distinction resnlting from the fact that the Vedantin
Brabmans believe in Parabrahman, a deific power impersonal though it
may he, while the Buddhists entirely reject it.—ED,

t Sce dppendix, Notc IV,—ED,
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existence from three primary entities and that these three
entities, again, are evolved out of a single entity or Monap;
To take a familiar example, the seven coloured rays in the
solar ray are evolved out of three primary coloured rays; and
the three primary colours co-exist with the four secondary
colours in the solar rays, Similarly, the three primary entities
which brought man into existence co-exist in him with the
Jour secondary entities which arose from different combinations
of the three primary entities.

Now these seven entities which in their totality constitute
maan, are as follows :~—1 shall enumerate them in the order
adopted in the “Fragments” as far as the two orders (the
Brahmanical and the Tibetan) coincide :—

Corresponding names in Esoterie
Buddhism.

L. Prakriti. . Sthilasartram ( Physical Body ).

1I. The entity evolved
out of the combina- [ Sékskmasariram or Lingasari

tion of Prakriti and ( ram (Astral Body).
Sakti.
1. Sakti. Kdmaridpa (the Perisprit).
[ ]

IV. The entity evolved
out of the combina-
tion of Brakmam,
Sakti and Prakriti.

V. The entity evolved
out of the combina- [ Physical Intelligence (or aniraal
tion of Brakmam goal).
and Prakriti.

VI. The entity evolved
out of the combina-
tion of Brakmam
and Sakti,

Jivdtmd (Life—Soul).

Spiritnal Intelligence (or Soul).

The emanation from the Apso-

VII. Bratmam. _ i
RJ04 10241 LUTE, &c. (or pure spirit).
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Before proceeding to examine the natare of these seven
entities, a few general explanations are indispensably ne-
Cessary. :

I. The secondary principles arising out of the combination
of primary principles are quite different in their natore from
the entities ont of whose combination they came into existence.
The combinations in question are not of the nature of mere
mechanical juxtapositions, as it were. They do not even
correspond to chemical combinations. Consequently no valid
inferences as regards the nature of the combinations in
question can be drawn by analogy from the natare [variety?]
of these combinations.

II. The general proposition that when once a canse is
removed its effect vanishes, is not universally applicable,
Take, for instance, the following example :—if yom once
communicate a certain amount of momentam to a ball, velocity
of a particular degree in a particalar direction is the result.
Now, the cause of this motion ceases to exist when the in-
stantaneous sudden impact or blow which conveyed the
momentum is completed ; but, according to the first Law of
Motion, the ball will continue to move on for ever and ever
with undiminished velocity in the same direction unless the
said motion is altered, diminished, neutralized or counteracted
by extraneous canses, Thas, if the ball stop, it will not be on
account of the absence of the cause of its motion, bt in con-
sequence of the existence of extraneous causes which prodace
the said result.

Again, take the instance of subjective phenomena, -

Now the presence of this ink-bottle before me is producing
in me or in my mind a mental representation of its form,
volume, colour and so forth. The bottle in question may be
removed, bat still its mental picture may continue to exist.
Here, again, yon see, the effect survives the cause. Moreover,
the effect may at any subsequent time be called into conscious
existence, whether the original cause be present or not.
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« Now, in the case of the fifth principle above-mentioned—
the entity that came into existence by the combination of
Brahmam and Prakriti,—if the general proposition (in the
“Fragments of Occalt Truth™) is correct, this principle which
corresponds to the Physical intelligence must cease to exist
whenever the Brakmam or the seventh principle should cease
to exist for the particalar individual; but the fact is certainly’
otherwise. . The general proposition under consideration is ad-
duced in the “Fragoients” in sapport of the assertion that
whenever the seventh principle ceases to exist for any parti-
cular individual, the sixth principle also ceases to exist for him,
The assertion is undonbtedly true though the mode of stating
it and the reasons assigned for it are to my mind objectionable.-

It is eaid that in cases where tendencies of a man’s mind
are entirely material, and all spiritnal aspirations and
thoughts were altogether absent from his mind, the seventh
principle leaves him either before or at the time of death, and
the sixth principle disappears with it. Here, the very propo-
gition that the tendencies of the particular individual’s mind
are entirely material, involves the assertion that there is no
gpiritoal inteltigence or spiritual Ego in him. It should
then have been said that, whenever spiritnal intelligence
ceases to exist in any particular individaal, the seventh principle
ceases to exist for that particular individual for all purposes.
Of course, it does fly off anywhere. There can never be
anything like a change of position in the case of Brahmam.®
The assertion merely means that when there is no recognition
whatever of Brakimam, or spirit, or spiritual life, or spiritual
consciousness, the seventh principle has ceased to exercise any
influence or control over the individual’s destinies.

* Trpe—from the standpoint ol Aryan Esolsricism, and the Upanishads;
not quite 8o in the case of the Aralat¢ or Tibetan esoteric dootrine;and it is
only on this solitary peint that the two teachings disagree, as far as we
know. The difference is very trifling though, resting, as it does, solely upon
the two various methods of viewing the one and the same thing from two
- different aspects—See Appendir, Note {V.—ED.
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I shall now state what is meant (in the Aryan doctrine) by
the seven principles above enumerated.

" L.—Prakriti. This is the basis of Stidlasariram and
represents it in the above-mentioned classification.

. IL. Prakriti and Sakti—This is the Lingasariram, or
astral body.

- III. Sakti.—This principle corresponds to your . Kémarupa.
This power or force is placed by ancient occultists in the
Ndbhichakram. This power can gather akdsa or prakriti and
mould it into any desired shape. It has very great sympathy
with the fifth principle, and can be made to act by its
inflaence or control.

1V. Brakmam, Sakti,and Prakriti,—This again corresponds
to your second principle, Jivtdmd. This power represents the
nniversal life-principle which exists in nature. Its seat is the
Andhatackakram (heart). It is a force or power which
constitutes what is called Jiva, or life. It is, as you say,
indestructible, and its activity is merely transferred at the
time of death to another set of atoms, to form another organ-
ism. Baut it is not called Jérdtmd in our philosophy. The
term Jivaimd is generally applied by our philosophers to the
seventh principle when it is distinguished from Paramdtma
or Parabrokman®

V. Brakm and Prakriti.—This, in our Aryan philosophy,
corresponds to your fifth principle, called the Physical Intel-
ligence. According to our philosophers, this is the entity in
which what is called Mind hasits seat or basis. This is the
most difficult principle of all to explain, and the present
discussion entirely turns npon the view we take of it.

* The impersonal Parabrahmam thus being made to merge or separate
itself into a personal“Jivitma'’ or the personal god of every human creature.
This is, again, a difference necessitated by the Brahmanical-belief in a God
whether personal or impersonal, while the Buddhist Arahate, rejecting this
idea entircly, recognisc ne deity apart from man,—Sece Appendix, Note
V.—Ep,
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- Now, what is mind-? Tt is a mysterions something which:
is considered to be the seat of consciousness-—of sensationsy
emotions, volitions .and thonghts. Psychological analysis
shows it to be apparently a congeries of mental states, and
possnbllitles of mental states, connected by what is called
memory, and considered to have a distinct existence apart
from any of its particalar states or ideas. Now in what
entity has this mysterious something its potential or actnal
existence ? Memory and expectation which form, as it
were, the real fonndation of what is ealled individuality, or
Ahankdram, must have their seat of existence somewhere.
Modern psychologists of Europe generally say that the mate-
rial sabstance of Bruain is the seat of mind; and that past’
subjective experiences, which can be recalled by memory, and
which in their totality constitute what is called individuality,
exist therein in the shape of certain uunintelligible mysterious
impressions and changes in the nerves and nerve-centres of
the cerebral hemispheres. Consequently, they say, the mind—
the individoal mind—is destroyed when the body is destroyed;
8o there is no possible existence after death.

But there are a few facts among those admitted by these
philosophers which are sufficient for us to demolish their’
theory. In every portion of the haman body, a coustant
change goes on without intermission. Every tissue, every
muscular fibre and nerve-tube, and every ganglionic centre in
the brain is nndergoing an incessant change. In the conrse:
of a man’s lifetime there may be a series of complete transfor-
mations of the substance of his érain. Nevertheless the
memory of his past mental states remains unaltered. There
_ may be additions of new sobjective experiences and some’
mental states may be altogether forgotten, but no individnal
mental state is altered. The person’s sense of individuality
remains the same throughout these constant alterations in the
brain substance* Itis able to survive all these changes,

* This is also sound Buddbist philosophy, the transformation in qucstion
being known as the change of the skandhas, —-Ep.
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and it can survive also the complete destruction of the mate-
rial substance of the brain.

" This individnality arising from mental conscionsness has
its seat of existence, according to our philosophers, in an
occult power or force which keeps a registry, as it were, of all
our mental impressions. The power itself is indestrnctible,
though by the operation of certain antagonistic canses its
impressions may in counrse of time be effected, in part or
wholly.

. I may mention in this conuection that our philosophers
bave associated seven occult powers with the seven principles
or entities above-mentioned. These seven occult powers in
the microcosm correspond with, or are the counterparts of the
occult powers in the macrocosm. The mental and spiritnal
consciousness of the individnal becomes the general conscions-
ness of Brakmam when the barrier of individuality is wholly
removed, and when the seven powers in the microcosm are
placed en rapport with the seven powers in the macrocosm.

There is nothing " very strange in a power or force, or sakti
carrying with it impressions of sensations, ideas, thoughts, or
other subjective experiences. 1t is now a well-known fact,
tbat an electric or magnetic current can convey in some
mysterions manner impressions of sound or speech with all
their individual peculiarities ; similarly, 1 can convey my
thoughts to you by a transmission of energy or power.

Now this fifth principle represents in our philosophy, t4e
mind, or, to speak more correctly, the power or force above
described, the impressions of the mental states therein, and
notion of individuality or Akankiram geuerated by their
collective operation. This principle is called merely physical
intelligence in the “Fragments.” 1 do not know what is really
meant by this expression. 1t may be taken to mean that
intelligence which exist in a very low state of development in
the lower animals. AMind may exist in different stages of
developmeut, from the very lowest forms of orgauie life, where
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the signs of its existence or operation can hardly be distinctly
realised, up to man, in whom it reaches its highest state of
development.

In fact, from the first appearance of life* up to Thurceya
Avastha, or the state of Nirvana, the progress is, as it were,
continmous. We ascend from that principle ap to the seventh
by almost imperceptible gradations. Bat four stages are
recognised in the progress where the change is of a pecaliar
kind, and is sach as to arrest an observer’s attention. These
four stages are as follows : —

(1) Where life (fourth principle) makes its appearance.
(2) Where the existence of mind becomes perceptible in
conjanction with life.

(3) Where the highest state of mental abstraction ends,
and spiritnal consciousness commences.

; (4) Where spiritual consciousness disappears, leaving the
seventh principle in a complete state of Nirvana, or
nakedness.

According to our philosophers, the fifth principle ander
consideration is intended to represent the mind in every pos-
sible state of development, from the second stage up to the third
stage.

VI. Brakmam and Sakti—This principle corresponds to
your “spiritnal intelligence.” It is, in fact, Buddhi (I use
. the word Buddhi not in the ordinary sense, bat in the sense
in which it is nsed by our ancient philosophers) ; in other
words, it is the seat of Bddha or Atmabédha. One who has
Atma-bédha in its completeness is a Buddha. Buddhists know
very well what this term signifies. This principle is described
in the “ Fragments” as an eutity coming into existence by the
combination of Brakmam and Prakriti. 1 do not agaiu know

* In the Aryan doetrine which blends Brahmam, Sakti, and Prakriti in
one, it is the fourth prineiple, then; in the Buadhist esotericism the second
in combination with the first,—Ep,
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in what particular sense the word Pra/kriti is used in this con-
nection. According to onr philosophers it is an entity arising
from the nnion of Brakm and Sakti. I havealready explained
the connotation attached by our philosophers to the words
Prakriti and Sakti.

I stated that Prokriti in its primary state is Akdsa.»

If Akdsa be considered to be Sakti or Power,t then
my statement as regards the ultimate state of Praksiti is
likely to give rise to confusion and misapprehension unless
I explain the distinction between Akdsa and Sakti, Akdsa
is not, properly speaking, the Crown of the Astral light,
nor does it by itself constitute any of the six primary forces.
Bat, generally speaking, whenever any pkheromenal result is
produced, Sakti acts in conjunction with Akdsa. And, more-
over, Akdsa serves as a basis or Adhisthanum for the transmis-
sion of force currents and for the formation or generation of
‘force or power correlations.}

In Mantrasastra the letter « Ha” represents Akdsa, and
yon will find that this syllable enters into most of the sacred,
formule intended to be nsed in prodncing phenomenal results.

Accordmg to the Buddhlsts in AlkAsa lies that eternal, potential energy
whose fonction it is to evolve all visible things out of itself.—Ep.

« 71 It was never so eonsidered, as we have shown it. But as the ‘ Frag-
ments’’ are written in English, alanguage lacking such an abundance of
metaphysical terms to cxpress every minyte change of form, substance and
state as fonnd in the Sanskrit, it was deemed useless to confuse the Western
reader antrained in the methods of Eastern expression more than necessary,
with a too nice distinction of proper technical terms. As *‘ Prakeritt in its
primary state is 44Gsa, and Sekéi’’ is an atribgte of *‘AkAsHA,” it becomes
evident that for the uninitiated it is all one., Indeed, to speak of the “Union
of Brahmam and Prakriti” instead of ‘‘Brahmam and Sakti’’ is no worse
than for a theist to write that “man has come into existencc by the com-
bination of spirit and mattcr,” whereas, his words framed in orthodox shape,
ought to read ** man as a living sounl was created by the power ( or breath ) of
God over matter”—ED,

{ That is to say, the Aryan Akisa is another word for Buddhist SPACE (in
its metaphysical meaning )~ Ep., ;
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Bat by itself it does not represent any Sa/kéi. Yon may, if yoa
please, call Sa#ti, an attribute of Adsa.

I do not think that as regards the nature of this principle
there can, in reality, exist any difference of opinion between
the Buddhist and Brahmanical philosophers.

Buddhist and Brahmanical initiates know very well that
mysterions circular mirror composed of two hemispheres
which reflects as it were the rays emanating from the “burn-
ing bush” and the blazing star—the Spiritual son shining in
CHipixdsaM.

The spiritnal impressions constituting this principle have
their existence in an occnlt power associated with the entity
in question, The successive incarnations of Buddha, in fact,
mean the successive transfers of this mysterions power or the
impressions thereon. The transfer is only possible when the
Makatma® who transfers it, has completely identified himself
with his seventh principle, has annihilated his Akankdram,
and reducea it to ashes in CAIDAGNIKUNDAM and has succeeded
in making his thonghts correspond with the eternal laws of
nature and in becoming a co-worker with nature. Or to pat
the same thing in other words, when he Zas attained the state
‘of Nirvdna, the condition of final negation, negation of indivi
dual or sepurate existence.t

VII. Atma.—The emanation from the absolnte ; corres-
ponding to the seventh principle, As regards this entity there
exists pozitively no real diffcrence of opinion between the
Tibetan Buddhist adepts and our ancient Rishis.

We must now consider which of these entities can appear
after the individual’s death in stance-rooms and prodnce the

go-called spiritualistic phenomena.

Now, the assertion of the Spiritualists that the “dlsembodl-
ed spirits” of particular human beings appear in séance-rooms

* The highest adept—Ep.
1 In the words of a githa in the **Mahi-pari-Nirvana Slitra”—
¢ We reach a condition of Rest,”’

4¢ Beyond the lirit of any human knowledge’—ED,
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necessarily implies that the entity that so appears bears the
stamp of some particular individual’s individuality.

So, we have to asecertain beforehand in what entity or
eutities individuality has its seat of existence. Apparently it
exists in the person’s particular formation of body, and in his
subjective experiences, (called his mind in their totality).
On the death of the individual his body is destroyed ; his
lingasariram being decomposed, the power associated with it
becomes mingled in the carrent of the corresponding power in
the macrocosm. Similarly, the third and fourth principles
are mingled with their corresponding powers. These entities
may again enter into the composition of other organisms. As
these entities bear no impression of individoality, the Spiri-
tualists have no right to say that the “disembodied spirit” of
the human being has appeared in the séance-room, whenever
any of these entities may appear there. In fact, they have no
means of ascertaining that they belonged to any particular
individnal.

Therefore, we must only consider whether any of the last
three entities appear in séance-rooms to amuse or to instruet
‘Spiritnalists. Let ns take three particalar examples of in-
-dividuals and see what becomes of these three principles after
death.

I. Oune in whom spiritnal attachments have greater force
than terrestrial attachments.

II. One in whom spiritnal aspirations do exist, bnt are
merely of secondary importance to him, his terrestrial in-
terests occupying the greater share of his attention.

III. One in whom there exist no spiritual aspirations
whatsoever, one whose spiritnal Figo is dead or non-existent
to his appreheasion.

We need not consider the ease of a completc Adept in this
‘connection. In the first two cases, according to our sapposi-
tion, spiritnal and mental experiences exist together ; when
spiritnal conscionsness exists, the existence of the seventh
prieciple being recognised, it maintains its connections with
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the fifth and sixth principles. But the existence of terrestrial
attachments creates the necessity of punarjanmam, the latter
signifying the evélution of a new set of objective and sub-
jective experiences, constitnting a new combiuation of sur-
rounding circumstances or, in other words, a new world. The
period between death and the next subsequent birth is occapied:
with the preparation required for the evolution of these new
experiences. During the period of incabation, as you call it,
the spirit will never of its own accord appear in this world,
nor can it $0 appear.

There is a great law in this universe which consists in the
reduction of subjective experience to objective phenomena
and the evolution of the former from the latter. This is
otherwise called “cyclic necessity.” Man issubjected to this
law if he does not check and counterbalance the usnal destiny or
fate, and he can only escape its coutrol by snbduing all his ter-
restrial attachments completely, The new combination of cir-
cumstances nuder which he will then be placed may be better
or worse than the terrestrial conditions under which he lived.
But in his progress to a new world, you may be sare he will
never turn around to have a look at his spiritnalistic friends.*

In the third of the above three cases there is, by our sup-
position, no recognition of spiritnal conscionsness or of spirit.
So they are non-existing so far as he is coucerned. The case
is similar to that of an organ or faculty which remains unused:
for a long time. It then practically ceases to exist.

These entities, as it were, remain his or in his possession,
when they are stamped with the stump of recognition. When'
such is not the case, the whole of his individnality is centered
in his fifth principle. And after death this fifth principle is
the only representative of the individnal in question.

. By itself it cacnot evolve for itself a new set of objective
experiences, or to say the same thing in other words, it has no

* As M, A. (Oxon) will, see the Spiritnalists have still less chance of
baving their claims recoguised by Brahmanical than by Buddhist occultists.
—Ebp. ‘
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punarjanmam. Itissuch an entity that can appear in séance-
rooms ; but it is absard to call it a disembodied spirit.* Itis
merely a power or force retaining the impressions of the
thoughts or ideas of the individual into whose composition it
originally entered. It sometimes summons to its aid the
Kdmariipa power, and creates for itself some particular ethereal
form (not necessairly hnman).

Its tendencies of action will be similar to those of the in-
dividual’s mind when he was living. This entity maintains
its existence so long as the impressions on the power associat-
ed with the fifth principle remain intact, In course of time
they are effaced, and the power in question is then mixed np
in the current of its correspondiug power in the Macrocosy,
as the river loses itself in the sea. Entities like these may
afford sigus of there having been considerable intellectunal
power in the individuals to which they belonged ; because
very high intellectual power may co-exist with atter absence
of spiritual conscionsness. But from this circumstance it
cannot be argued that either the spirits or the spiritnal Egos
of deceased individoals appear in séance-rooms.

There are some people in India who have thoroughly studied
the nature of such entities (called pisachkum ). I do not know
much about them esperimentally, as I have never meddled
with this disgusting, profitless, and dangerous branch of
investigation.

Your Spiritualists do not know what they are really doing.
Their investigations are likely toresult in course of time either
in wicked sorcery or in the utter spiritnal ruin of thousauds
of men and women.+

The views I have herein expressed have been often illns-
trated by our ancient writers by comparing the course of a
man’s life or existence to the orbital motion of a planet round

* It is especially on this point that the Aryan aud Arahat doctrines quite
agrece, the teaching and argument that follow are, in every respeet, those
of the Buddhist Himalayan Brotherhood.— Ep,

1 We share entircly in this idea. —Eb.
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the sun. Centripetal force is spiritoal attraction and centri-
fogal, terrestrial attraction. As the centripetal force increases
in power in comparison with the centrifugal force, the planet
approaches the sun—the individual reaches a higher plane of
existence. If, on the other hand, the centrifagal force becomes
greater than the centripetal force, the planet is removed to a
greater distance from the sun, and moves in a new orbit at
that distance—the individual comes to a lower level of exist-
ence, These are illustrated in the first two instances I have
noticed above.
'We have only to consider the two extreme cases.

When the planet in its approack to the sun passes over the
line where the centripetal and centrifugal forces completely
neatralize each other and is only acted on by the centripetal
force, it roshes towards the son with a gradually increasing
velocity and is finally mixed up with the mass of the sun’s
body. This is the case of complete Adept.

Again, when the planet in its retreat from the sun reaches
a point where the centrifugal force becomes all-powerful it
flies off in a tangential direction from its orbit, and goes into
the depths of void space. When it ceases to be under the
control of the sun, it gradually gives up its generative heat
and the creative energy that it originally derived from the
sun, and remains a cold mass of material particles wandering
through space nntil the mass is completely decomposed into
atoms. This cold mass is compared to the fifth principle under
the conditions above noticed, and the heat, light, and energy

that left it are compared to the sizth and seventh principles.
Either after assnming a new orbit or in its course of divia-

tion from the old orbit to the new, the planet can never go
back to any point in its old orbit, as the various orbits lying
in different planes never intersect each other.

This figurative representation correctly explains the ancient
Brahmanical theory on the subject. It is merely a branch of
what is called the Great Law of the Universe by the ancient
DI 1 2N P CURAGR N VRS, ) s Loeetg



APPENDIX
BY
MADAME H. P. BLAVATSKY,

Nore 1.

IN this couneetion it will be well to draw the reader’s at-
tention to the fact that the country called “Si-dzang” by the
Chinese, and Tibet by Western geographers, is mentioned in
the oldest books preserved in the province of Fo-kien (the
chief head-quarters of the aborigines of China)—as the great
seat of occult learning in the archaic ages. According to
these records, it was inhabited by the “Teachers of Light,”
the “Sons of Wisdom” and the “Brothers of the San.” The
Emperor Yu the “Great” (2207 B. C.), a pions mystic, is
credited with having obtained his occult wisdom and the sys—
tem of theocracy established by him—-for he was the first one
to unite in China ecclesiastical power with temporal anthority
—from Si-dzang. That system was the same as with the old
Egyptians and the Chaldees ; that which we know to have
existed in the Brahmanical period in India, and to exist now
in Tibet; namely, all the learning, power, the temporal as well
as the secret wisdom were coneentrated within the hierarchy
of the priests and limited to their caste. Who were the abori-
gines of Tibet is a question which no ethnographer is able to
answer correctly at present. They practise the Bhon religion
their sect is a pre—andanti—Buddhistic one, and they are to
be found mostly in the province of Kam—that is all that' is
known of them. But even that woald justify the supposition
that they are the greatly degenerated descendants of mighty
and wise forefathers. Their ethnical type shows that they
are not pure Turaniaus, and their rites—now those of sorcery,
incantations, and nature-worship, remind one far more of the
popular rites of the Babylonians, as found in the records
preserved on the excavated cylinders, than of the religious
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practices of the Chinese—sect of Tao-sse—a religion based
upon puare reason and spiritnality—as allegzed by some.
Generally, little or no differnce is made even by the Kye-
lang missionaries who mix greatly with these people on
the borders of British Lahonl—and ought to know better—
between the Bhons and the two rival Buaddhist sects,
the Yellow Caps and the Red Caps. The latter of these have
opposed the reform of Tzong-ka-pa from the first and have
always adhered to old Buddhism so greatly mixed np now with
the practices of the Bhons. Were our Orientalists to know
more of them, and compare the ancient Babylonian Bel or
Baal worship with the rites of the Bhons, they would find an
undeniable connection between the two. To begin an argu-
ment here, proving the origin of the aborigines of Tibet as
connected with one of the three great races which snperseded
each other in Babylonia, whether we call them the Akkadians
(invented by F. Lenormant,) or the primitive Turanians,
Chaldees and Assyrians—is out of question. Beit'as it may,
there is reason to call the trans-Himalayan esoteric doctrine
Chaldeo-Tibetan. And, when we remember that the Védas
came—agreeably to all traditions—from the Manssorowar Lake
in Tibet, and the Brahmins themselves from the far North, we
are justified in looking on the esoteric doctrines of every people
who once had or still has it—as having proceeded from one
and the same sonrce: and, to thus call it the “Aryan-Chaldeo-
Tibetan™ doctrine, or Universal Wispox Religion. “Seek for
the Lost Worp among the hierophants of Tartary, China and
Tibet,” was the advice of Swedenborg, the seer. .

Nore 1L

Not necessarily—we say. The Vedas, Brahmanism, and
along with these, Sanskrit, were importations into what we
now regard as India. They were never indigenous to its soil,
There was a time when the ancient nations of the West
included under the generic name of India, many of the
countries of Asia now classified under other names. There
was an Upper, a Lower, and & Western India, even during
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the comparatively late period of Alexander; and Persia
(Iran) is called Western India in some ancient classics, The
countries now named Tibet, Mongolia, and Great Tartary
were considered by them as forming part of India. When weo
say, therefore, that India has civilized the world and was the
Alma Mater of the civilizations, arts and sciences of all other
nations (Babylonia, and perhaps even Egypt, included) we
mean archaic, pre-historic India, India of the time when the
great Gobi was a sea, and the lost “Atlantis” formed part of
an unbroken continent which began at the Himalayas and
ran down over Sonthern India, Ceylon, Java, to far-away
Tasmania.

Nore II1.

To ascertain such disputed questions, one has to look into
and study well the Chinese sacred and historical records—a
people whose era begins nearly 4,600 years back (2697 B. C.)-
A people so accurate and by whom some of the most important
tnventions of modern Europe and its so much boasted modern
science, were anticipated—such as the compass, gnn-powder,
porcelain, paper, printing, &e.—known, and practised thonsands
of years before these were rediscovered by the Enropeans,——
ought to receive some trast for their records. And from Lao-
tze down to Hionen-Thsang their literature is filled with
allusions and references to that island and the wisdom of the
Himalayan adepts. In the Catena of Buddhist Scriptures
from the Chinese by the Rev. Samuel Beal, there is a chapter
“On the T1aAN-Ta’1 School of Buddhism™ (pp. 244-258) which
our opponents ought to read. Translating the rales of that
most celebrated and holy schoel and sect in China founded by
Chin-che-K’hae, called Che-chay (the wise one) in the year
575 of our era, when coming to the sentence which reads;
“That which relates to the one garment (seamless) worn by
the GREAT TEACHERS OF THE SNowy MouNTAINS, the school of
the Haimavatas” (p. 256) the European translator places
after the last sentence a sign of interrogation, as well he may.
The statistics of the school of the “Haimavatas” or of our
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Himalayan Brotherhood, are not to be found in the General
Census Records of India. Farther, Mr. Beal translates a Rale
relating to “the great professors of the higher order who live
in monntain depths remote from men,” the Aranyakds, or
hermits.

So, with respect to the traditions concerning this island, and
apart from the (to them,) Aistorical records of this preserved in
the Chinese and Tibetan Sacred Books: the legend is alive
to this day among the people of Tibet. The fair Island is no
more, but the coantry where it once bloomed remains there
still, and the spot is well-known to some of the “great teachers
of the snowy mountains,” however much convalsed and
changed its topography by the awfal cataclysm. Every
seventh year, these teachers are believed to assemble in ScEAM-
CHA-Lo, the “happy land.” According to the general belief
it is sitoated in the north-west of Tibet. Some place it within
the unexplored central regiouns, inaccessible even to the fear-
less nomadic tribes; others hem it in between the range ofthe
Gangdisri Mountains and the northern edge of the Gobi
Desert, South and North and the more populated regions of
Khoondooz and Kashmir, of the Gya-Pheling (British India),
and China, West and East, which affords to the carious mind
a pretty large latitude to locate it in. Others still place it
between Namur Nar and the Kuen-Lun Moantains—but one
and all firmly believe in Scham-bha-la, and speak of it as a
fertile, fairy-like land, once an island, now an oasis of incompa-
rable beauty, the place of meeting of the inheritors of the esote-
ric wisdom of the god-like inhabitants of the legendary Island.

In connection with the archaic legend of the Asian Sea and
the Atlantic Continent, is it not profitable to note a fact
known to all modern geologists—that the Himalayan slopes
afford geological proof, that the substance of those lofty peaks
was once a part of an ocean floor ?

Note IV.
We have already pointed out that, in our opinion, the whole
difference between Buddhistic and Vedantic philosophies was
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that the former was a kind of Rationalistic Vedantism, while
the latter might be regarded as Transcendental Buddhism. If
the Aryan esotericism applies the term Jizrdtmd to the seventh
principle, the pure and per s¢ unconscious spirit—it is be-
canse the Védinta postulating three kinds of existence—(1)
the paramdrthika,—(the true, the only real one,) (2), the
tyavahdrika (the practical,) and (3) the pratibhasika (the
apparent or illusory lifey—makes the first life or Jiva the only
troly existent one. Brahma or the oxe’s SELF is its only
representative in the nniverse, as it is the wniversal Life in
toto, while the other two are ‘but its “phenomenal appear-
ance,” imagined aud created by ignorance, and complete
illusions suggested to us by our blind senses. The Buddhists»
on the other hand, deny either sabjective or objective reality
even to that one Self-Existence. Buddha declares that there
is neither Creator nor an ApsoLur® Being. Buddhist ra-
tionalism was ever too alive to the .insuperable difficalty of
admitting one absolate counsciousness, as in the words of Flint
—%“wherever there is consciousness there is relation, and
wherever there is relation there is dnalism.” The ONE LIFE
is either “»ukTA” (absolate and nnconditioned) and can have
no relation to anything nor to any one; or it is “BappHA”
(bonnd and conditioned), and then it cannot be called the
ABSOLUTE ; the limitation, moreover, necessitating another
deity as powerful as the first to account for all the evil in this
world. Hence, the Arahat secret doctrine on cosmogony
admits but of one absolute, indestractible, eternal, and nuncreat-
ed UNCONSCIOUSNEss (so to translate), of an element (the word
being used for want of a better term) absolately independent
of everything else in the nniverse; a somcthing ever present
or ubiquitous, a Presence which ever was, is and will be,
whether there is a God, gods, or none; whether there isa
universe, or no universe; existing during the eternal cycles of
Maha Yugs, during the Pralayas ; as during the periods of
Manvantara: and this is Spack, the field for the operation of
the eternal Forces and nataral Law, the basis (as Mr, Subba
Row rightly calls it) upon which take place the eternal
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intercorrelations of Akfisa-Prakriti, guided by the unconscions
regular pulsations of Sakti—the breath or power of a conscions
deity, the theists wonld say,—the eternal energy of an eternal,
unconscions Law, say the Buddhists. Space then, or *Fan,
Bar-nang” (M&ha Stunyatd) or, as it is called by Lao-tze, the
“Emptiness” is the nature of the Buddhist Absolute. (See
Confucing’ “Praise of the Abyss.””) The word jiva, then could
never be applied by the Arahats to the Sevent/ Principle, since
it is only through its correlation or contact with matter that
Folhat (the Buddhist active energy) can develop active
conscious life; and that to the question “how can Unconscious-
ness generate consciousness 7”.the answer would be “Was the
seed which generated a Bacon or a Newton self-conscions?”
Norg V.

To our European readers: Deceived by the phonetic similarity,
it must not be thonght that the name *“Brahman” is identical
in this connection with Brahma or Iswara—the personal God.
The Upanishads—the Vedénta Scriptures—-mention no such
God and one wonld vainly seek in them any allasions to a
conscious deity. The Brahmam, or Parabrahm, the ABSOLUTE
of the Vedantins, is neater and unconscions, and has no connec-
tion with the mascnline Brahma of the Hinda Triad, or
‘Trimérti. Some Orientalists rightly believe the name derived
from the verb “Brih,” to grow or increase, and to be in this
sense, the universal expansive force of nature, the vivifying and
spiritnal principle, or power, spread throughout the universe
and which in its collectivity is the one Absoluteness, the one
Life and the only Reality,




“THE PHILOSOPHOY OF SPIRIT.

The book bearing the above title, and professing to expound
“the philosophy of spirit” contained in the Bhagaratgita, has
already been introduced to the readers of the “TarsopHIST”
by the review that appeared in the December nufnber, and the
aunthor’s reply thereto published in the copy of March. Con-
sidering the importance of the issues raised by the anthor’s
publication, and the two articles above referred to, I persnade
myself that I shall be justified in sifting, with some minute-
ness, the conclusions arrived at by the anthor regarding the
authorship and philosophy of the Bkagavatgita and its esoteric
basis or foundation. As the author has not merely published
his own speculations regarding the subjects dealt with in that
ancient work, bnt informs the public that his specnlations are
in perfect accordance with the ancient philosophy of Vyasa, 1
believe I have a right, as a Hinda, to object to the position
taken by him, if, in my hamble opinion, his views should beat
variance with those of the orthodox pundits and the initiates
of ancient Aryavarts, as much as with those of modern India.
And I hope the learned gentleman will be good enough to
excuse me, if, in this article, I may be under the painfal
necessity of dwelling longer on what I conceive to be tho
defects of his work than on its merits. Though the aathor
does not seem to be a Spiritualist in the sense in which that
term is used by the so-called modern professors of that name,
still he has attempted to give a philosophical shape to their
crnde notions abont “disembodied spirits”; and any intelligent
and profitablediscussion of the real points of difference between
Theosophy and Spiritualism is only possible with writers like
Mr. Oxley.

In this article I shall first examine the anthor’s theory
abont the real origin of sucred writings in general and of the
Bhagavatgita in particular, and next, in his remarks, scattered
thronghoat the book, about what he calls the Astro-Masonie
basis of the said treatise, and his views about somec of the
doctrines therein explained.
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At the outset, it is necessary to apprehend correctly
Mr. Oxley’s opinions about the constitution of man aud the
progress of what the learned author is pleased to call * life-
principle ¥ after death. The aunthor recognizes the trinity
of man, and names the three entities that constitnte him—
body, spirit and soul. He cally < Sou/ " the “ inmost of all,”
“ eternal, incorruptible, unchangeable and inseparable from
the grand Life, called God,” while describing  Spirit” as the
“inner or intermediate active agent which guides, propels
and unses as its instrnment the body, or that covering which
is exterior to itself ” (p. 221). From ‘these explanations it is
apparent that the author means by “soul” and * spirit ”* the
same entities as are denoted by the two Sauskrit terms Atma
(7th principle) and Sookskmasariram, or Lingasariram, re-
spectively. The aunthor is at liberty to attach any connotations
he pleases to these words, as no definite meaning has yet
been attached to them by English writers. But I do not
think he has nsed the word Spirit in the sense above indicated
throughout his book ; for, he further says that there are 12
degrees or stages of ascent ( p. 40 ), which the life-principle in
man has to pass throngh in its spiritnal progress ; and we
are also informed that, on reaching the 12th stage, man be-
comes an angel. Further progress from angel-hood upwards
or inwards is admitted, though the author does not nndertake -
to describe it. He farther proceeds to say ( pp. 53, 56, 181,
&c., ) that particular individoals are in some mysterions way
connected with particalar spiritnal communities * receiving
their lifesinflax” from them and imbibing their influence.
And every human being will, in the course of his progress,
become an angel of some particular description or other.

Now I beg to submit, with all due respect to the author’s
guru, that these views do not harmonize with the teachings of
Vyasa and the other Rishis of ancient Aryavarta. The dif-
ference between the doctrines of the ancient Aryan esoteric
science and the propositions above laid down, will not be pro-
perly appreciated unless the meaning attached by the aathor

6
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to the word angel is first ascertained. Though the said word
is no-where defined in his book, yet from a foot-note in page
93, it can be easily seen that an angel means Dérata. Those,
who are acqnainted with Sanskrit mythology, know very well
that there are several classes of Dévata ; that these classes
perish at the end of each Manwaentara,* and that new classes
or tribes (Ganams) come into existence at the beginning of
every gnbsequent Manwantara. It will also be seep, from
the Hindu Puranas and the Makabharata itsel, that neither
the individnals of these varions tribes, nor yet the tribes
collectively, undergo any .change, transmigrations or transla-
tions into a higher state, or a higher plane of existence. No
Hindn bas ever heard of a Yakska or Gandharvat becoming -
a Deva, and of & Deva becoming a higher being. The really
important difference, however, between the anther’s theory
and the doctrines of the ancient Rishis,. consists in the view
taken of the varions degress or * states-being” in a man and
their esoteric siguificance. The author’s desire to find some
reference to the 12 signs of the Zodiac in almost everything
connected with the ancient Aryan religion and philosophy,
has probably led himto the belief that there are 12 degrees in
man corresponding to the 12 signs of the Zodiae; and it
would also, appear that sach was his guru’s teaching. The
author, however, has no right, it seems to me, to import into
the Aryan doctrine either his guru’s teaching or his own
fancies, unless he is in a position to show that they arein
accordance with the teachings of the ancient Rishis. I shall.
now state what the Aryan doctrine really teaches as regards
these states or degrees, as far, of course, as I am permitted to
say in an article intended for publication,

_ The seren-fold classification in man was already prominently
bronght to the notice of the readers of the * TrrEosoPaIsT” in

* The period of Regeneration, orthe active life of the universe between
two Pralayds cr universal Destroction : the former being called the * day ”°
and the latter the ¢ night” of Brahma—ED,

‘1 Yaksha, the earth-spirit or Goome; the Gandharva, akin to the
Christian cherub or singing seraph. There are, says Atkerca Veds ( XI,
5, 2,), 8,333, Gandbarvas in their Zoks,—Ep, 5 -

v}
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the article headed “Fragments of Occult Truth,”® and in &
subsequent article, referring to and completing it, published in
the Janmary number of the said journal.t These seven
eatities in man represent the 7 principles that constitate him.
But the Rishis also recognized '16 stages of ascent—anot 12 as .
the aathor has erroneously supposed—-from Prithwi Tatwam
up to “ the eternal aud infinite monad”—the augoides that
overshadows every maa, the blazing star at the end of' Skoda-
santum (end of the 16th stage of ascent). Busiris ‘himself,
when in haman form as Krishna Dwypdyana (1), spoke of
Shodasdntum, as may be seen from the many sacred writings
attributed to Vyasa. From the stand-point of Aryan phile-
sophy, the author is right in saying that a man becomes
perfect on reaching the 11th stage, bat he is wrong ia saying
that, on attaining the next higher step, he becomes an “angel”
or Deva. The nature of the last 5 stages, spoken of by the
ancient Rishis, is not clearly anderstood even by the ordinary
tmtiate.l It is not surprising, them, that an aathor, like
Mr. Ozley, who attempts to interpret the ancieat Aryan doc-
trine without knowing either the Sanskrit language, the Hinda
systems of mythology, the Eastern modes of allegorizing spiri-
toal truths, or the physiology and psychology as tanght by the
ancients, should have misunderstood the meaning of the 12th
stage. No one, who correctly understands the meaning of the
8th Adhyaya (chapter) of the Blagavatgita, and compares the
original with the author's translation of the said chapter, will
be inclined to doubt the correctness of our assertion. Ia that
chapter, Krishna, speaking of the fature state of the homan
being after death, says that, generally speaking, “the life-
principle” in man (the Karanasariram probably ?7) assumes
the shape and nature of that being or entity on whom, or on
which, the human being concentrates his attention deeply.
Therefore, and as it is not desirable for a human being to

* ¢«THeospHIST,” October, 1881,

{ ¢ The Aryan-Arhat Esoteric Tenets on the Seven-Fold Priaciple in
Man, ‘
{ An initiats of the preliminary. degrees,
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contemplate any other spiritual entity or being than Krishna
himself, he advises Arjuna to centre his thoughts in him.
Bat, whois Krishna? The Bkagavatgita does not leave us
in any doubt about this question. In giving an uccount of
his Vibhuti (as it is called in Sanskrit ) Krishna commences
by saying “ Ahamatma™ (I am Atma—the 7th principle
in man). To use the anthor’s phraseclogy, he is the * sonl”
—the inmost principle in man. The anthor admits this view
in certain portions of his book, though, for the purpose of
establishing the claims of Busiris to the anthorship of the
“Mahabharata,” a different interpretation would perhaps be
necessary. And, in recommending the contemplation or
Dhyan of one’s own atma, Krishna points ont two different
modes of doing it, in the 9th, 12th and 13th Slokams of the
chapter above mentioned. The anthor’s translation of the
9th Slokam is enough to convince me that he has no defininte
idea about the esoteric meaning therein found, and that he
mistook the spiritual being or entity described in the said
Slokam for his favourite angel. He translates the significant
Saunskrit adjective— Puranam, as if it meant ‘The Ancient
Angel.,” 1 shall be very happy indeed to learn in what
Sanskrit Lexicon is this meaning given, or what are the
Sanskrit words nsed inthe Slokam that conld ever suggest
that idea of an “angel.” From this instance of mis-transla-
tion, as well asfrom other similar instances, which will be
noticed further, I am justified in thinking that the anthor’s
theories were formed before he had carefully ascertained the
esoteric meaning of the Bhagavatgita; and that he simply
attempted to find support for his individeal speculation in it,
and to identify modern Spiritualism (however advanced) with
what he i3 pleased to call ¢ Ancient Yoginism” (P. 87).

In fact, in the Slokam, or verse in question, there is no re-
ference whatsoever to any angel, Deva or God. The last five
stages in the ladder of ascent have exactly the same meaning

* The “I aM, THAT I AM" of the Biblical Jehovah, the “I AM wxo
I AM,” or Mazdao” of Ahuramazda in the Zend Avesta, &c, All these are
names for the 7th principle in man,—ED, i
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that is given by the esoteric Buddhism to ‘the four celestial
“ Dhyan-Buddhas” and * Adi-Baddha.” Krishna significantly
alludes to the Dhyan-Buddhas in the 9th and 10th Slokas, and
speaks of *“ Adi-Buddha”—the state or condition represented
by Pranava—in the succeeding verses.* While he applies
the wore Purusha to these *Dhyan-Buddhas” he speaks of
Adi-Buddhas, as if it weremerely a state or condition.+ Thetwo
expressions, Anusasitarum and Aditya-Varnam, in the 9th
verse may give the author a clue to the mystery conuected
with these ¢ Dhyan-Buddhas.” I am neot permitted to state in
an article the views of the ancient Rishis concerning these 5
stages—the spiritnal counterparts of the 5 chambers of construc-
tiorn above the King’s chamber in the great Pyramid of Egypt
—or the phliosophy nnderlying the Buddhist doctrine regard-
ing these 5 Buddhas. But it is enoagh for my present par-
pose to state that these celestial ** Dhyan-Buddhas” came into
existence (according to Vyasa) before the last work of creation
or evolution commenced, and consequently, before any Deva
or Angel was evolved. Therefore, they are to be regarded as
occupying a higher position (in a spiritnal sense) than even
Brahma, Vishou and Ishwara, the three highest gods of the
Hinda Pantheon—as they are the direct emanations of Paras
brahman. The anthor will noderstand my meaning clearly,
when he examines the accounts of *creation” given in the
Hinda Puranas, and comes to comprehend what the ancient
Rishis meant by Sanaka, Sanandana, Sanatkumara, and Sa«
natsujata.

From the teachings of Krishna himself, as disclosed in the
chapter under examination, it is clear that the transformation

* Hence, the great veneration of the Buddhists for Bhagavatgita.—ED.

++4¢ Adi-Buddha’ creates the four celestial Buddhas or ¢¢ Dhyans,”” in onr
esoteric philosophy, 1t is but the gross misinterpretation of Euaropean
Orientalists, entirely ignorant of the Arhat-doctrine, tnat gave birth to the
absurd idea that the Lord Gautama Buddha is alleged to have created the
five Dhyan or celestial Buddhas, Adi-Buddha, or, in onesense, Nirvana,
“creating ’’ the fonr Bnddhas or degrees of perfection—is pregnant with
meaning to him who has stndied even the fundamental principle of the
Brahmanical and Arbat esoteric doctrines,—ED,
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into an angel after death (even into & Basiris, the light-giver)
is not a state or position which is so devoutly to be wished
for, by any true Yogi. The ancient Rishis of Aryavarta have
taken considerable pains to impress upon the minds of their
followers that tke human spirit (7th principle) has a diguity,
power and sacredness which cannot be claimed by any other
God, Deva or angel of the Hindn Pantheon; * and human
beings are stated in the Puranas to have performed actions
which all the 33 crores of Devas in Swarga were anable to
perform. Rama ¢z human shape, congners Ravana, a giant,
who drove before him all the angel-bands of Heaven. Krishna
aguin, in Auman form, conquers Narakasura, and several other
Rakshasas whom even Iundra was unable to oppose. And
again Arjuna—a man significantly calld by Vyasa “Nara,”
~—sncceeds in destroying the “Kalakayas” and the “Nivata-
kavachas” (two tribes of Rakshas or demons) who were found
invincible by the “Devas,” and actaally defeats Indra him-
self with the help of his friend, Krishna. If the learned
anthor is pleased to read between the lines of onr Puranas
and toascertain the grand idea which found expression in
such myths and allegories, he will be in a better position to
know the opinion of oar ancient teachers regarding the tuman
spirit (Tth principle) and its supremacy over all the angels
of Swarga. Even on “this mundane plane of existence a
Hinda “Yogi” or a Buddhist ““Arhat” aims at a result immea-
surably higher than the mere attainment of Swargam:—name-
ly, a state of eternal rest, which even the devas do not com-
prehend. And I can safely assare the anthor that an eastern
adept would not consider it a compliment if he were told that
ke wonld reach Swargam after death or that he would become
an “angel.” Krishna goes to the length of saying (chap. 8)

* In view of this, Gautama Buddha, after his inititation into the mys-
teries by the old Brabman, His Gurw, renouncing gods, Devas aod personal
deity, feeling that the path to salvation lay not in vain glorions dogmas,
and the recognition of a deity outside of oneself, renounced every form of
theism and—became BUDDHA, the one enlightened. *‘ Aham eva param
Brahma,’ ] am myself a Brahma ( agod ), is the motto of every Initiate,

—EKD.
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that even residence tn Braima Loka is not desirable for a
man who cares for Swaswarupagnandm—the KNOWLEDGE
OF SELF.

- Under sach circnmstances, it is with eonsiderable astonish-
ment that every Hindn will receive the anthor’s astounding
assertion that “Basiris, the angel”’-—(viewing him absolutely
in the sense that the anthor would have us view him)—made
an announcement sometime ago in a seance-room at Man-
chester or Londou to the effect that he was the anthor of the
Makabharata ? 1f the author’s declaration or announcerent
means the entity or life “life-principle,” which was represent-
ed by Vyasa oun the mundane plane of exsitence 5,000 years
ago, is now represented by Busiris on the Angelic plane of
existence, or, to express the same thing in other words, that
Vyasa is now an angel called Busiris—~his Hinduo readers will
not be able to reconcile it with the teachings of their ancient
Rishis; unless they are willing to admit that Vyasa, insted of
being, during his life-time, a great Rishi on eartb, was
neither. an adept, not even an initiate, but merely a worshipper
of a particular Angel or Deva, who spent his life-time in the
contemplation of that Deva longing all the while for “angel-
hood,” a dwelling in Swargam (or paradise) after death.

With these preliminary remarks, I shall now proceed to
consider the claims of Busiris to the authorship of the MaZa-
bharata. The varions passages, referring to this subject, i
Mr. Oxley’s book, may point to either of the following con-
clusions:— :

- (1) That Vyasa is now =an angel, called “Bunsiris,” as ex-
plaioed in the foregoing, and that, in writing his epic poem,
he was inspired by the angel—collectively called Basiris.

(2) That, even supposing Vyasa has already astained M4~
sha, or Nirvana, and reached a higher pline of existence than
that of an angel, still he is changed with having composed the
Mohabharata and the Bhagwatgita, throngh inspiration re-
ceived from the band of angels or Deragnanam, now collectively
represented by Busiris,”™ the light-gizer, -
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Taking either of those two propositions, one may natnrally
expect that some evidence will be found either in the Braca.
VATGITA or the remaining portions of the BEarATA in support
of them. And, as the author assures us (p. 181) that the
individuals, who collect the ntterances of angelic intelligences
and redace them to written form, very * wisely keep their own
personalities in the shade,” we are led to believe that this ex-
pectation is likely to be realised. But the whole of the inter-
nal evidence, gathered by the anthor on behalf of his angelic
hero, amonnts only to this :—

1. Vyasa means a “Recorder: ” therefore the word was
purposely applied to Krishna Dwapayana to indicate his real
position as regards the anthorship as the ManaBEARATA.

Now 1 beg to snbmit, in reply to this argument, that Vyasa
does not exactly mean a recorder; but that it means one who
expanrds or amplifies. The thing or doctrine explained or
amplified by him, is a mystery to the uninitiated public. This
term was applied to the Higaest Guru in India in ancient
times; and the anthor will be able to find in the * Linga
Puran ” that the anthor of the MAHABHARATA was the 28th
Vyasa in the order of succession. L shall not now attempt
to explain the real meaning of the 28 incarnations therein
mentioned,t but I shall only say that the entity, amplified

* In no case can the term be translated as ‘‘Recorder,’”” we should say.
Rather a ‘‘Revealer,” who explains the mysteries to the neophyte or candi-
date for initiation by expanding and amplifying to him the meaning.—Ebp.

1 To une, who has even a vague notion how the mysteries of old were
conducted, and of the present Arhat system in Tibet vaguely termed the
“Re-incarnation System’’ of the Dalai.-Lamas, the meaning will be clear.
The chief Hierophant who imparted the “word” to his successor had fo die
bodily. Even Moses dies after having laid his hands npon Joshna, who
thus became ‘‘full of the spirit of wisdom of Moses,’’ and—it is the *Lord”
who is said to have buried him, The reason why ‘‘ no man knoweth of his
sepulchre unto this day,” is plain to an Cccultist who knows anything of
the supremc initiation. There cannot be two ‘‘Highest” Gurus or Hicro-
phants on ecarth, living al the same time.—Ebp,
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and expanded by these MamaTmAs* for the instroction of their
highest circle of disciples was  Pranava (see “ Kurma
Purana ” ). The author will be able to learn something about
this mysterious amplification of PRANAVA only in the sacred
region where Swedenburg advised his readers to search for the
“Lost Word,” and in a few unexplored and unknown locahtles
in India.

II. 8anjaya—according to Mr. Oxley—was purposely
introduced into the story to give to the reader an indication of
the way in which divine truths were communicated by ‘ Basi-

is” to Vyasa. On page 61 the anthor writes, in this con-
nection, as follows :—* Sanjaya means a messenger, (and, if
interpreted by modern Spiritualist experiences, refers to the
communicating spirit or angel ) who is gradually absorbed into
the individuality of the organism of the recorder who assumes
the name or title of Krishna. ” '

It will be very interesting to know on whose authority the
author says that Sanjaya in Sanskrit means a messenger ? No
one would feel inclined to quarrel with him, if he only gave
fanciful names to imaginary angels. Batis it fair, on the
author’s part, to misconstrue Sanskrit names withont posses-
sing any knowledge of that langnage, and to represent, to the
Engllsh and Indian public, that the “crude notions” of
modern Spiritualists and his own speculations completely har-
monize with the teachings of the sacred books of the Aryans?
The author says (p. 55) thut-—-

 An understanding of the grand Law of Influx (but little
dreamt of and still less comprehended by the mass), enables us
to receive the statement of the new Angel Busiris, that /e was
the anthor of the Mahabharata. ”

Though I do not know much about the anthor’s “ grand Law
of Inflnx, ” I know of a particular Law of effux (but little
dreamt of by authors and still less comprehended hy their

* “Grand Souls’ in literal translation; a name given to the great
adepts.—ED, .
7
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readers ) which enables me to perceive that mere fancies are
often mistaken for realities, especially when the said anthors
think that they are “inspired.”

If Sanjaya really represented the angelic intelligence which
communicated the trnths embodied in the Bhagvatgita to
Vyasa, it is surprising to find in the last chapter—the very
chapter, in fact, which, in the opinion of the anthor, contains
the key for the clear nnderstanding of the whole philosophy—
Sanjaya informing Dhritarashtra that by favour of Vyasa
(Vyasa prasadana) he was able to hear the mystic truths re-
vealed by Krishna. Sanpjaya’s meaning would be rendered
clear by the account of the arrangement made by the Vyasa
for getting information of the war between the Pandavas and
the Kouravas to the blind Dhritarashtra given at the com-
mencement of Bheeshmaparva. Vyszsa, in fact, endowed
Sanjaya, for the time being, with the powers of Dooradrishti
and Doorasravanam, and made him invulnerable, so that he
might be present on the battle-field and report everything to
the blind old man. These facts recorded in the “Mahabhara-
ta” are quite inconsistent with the author’s theory unless we
are prepared to admit that Vyasa has published deliberate
falsehoods, with the intention of concealing the real author-
ship of the “Mahabharata.” But the anthor informs as that
“recorders,” like Vyasa, “very wisely keep their own person-
alities in the shade.” I must, therefore, assnme that the
author’s suppositions abont Sanjaya and angelic intelligences
are erroneous until the facts are proved to be incorrect.

IIL. Again in page 54 of his book, in giving his interpreta-
tion of the words Kriskna and Dwypayana, he says that
Krishna means black,and Dwypayana, difficuit to attain, which
“spiritnally interpreted symbolises the states of mankind to
whom the revelation was made.”

The author evidently means to suggest, by this passage,

that the appellation given to Vyasa contains some evidence
of the revelation made by Bunsiris, And here, again, the

author is misinterpreting the Sanskrit word ¢ Dwypayana ”
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«to create a fresh evidence for his favourite theory. This nante
'was given to Vyasa, because he was borne in a Dweepam or
island (on the Ganges) as will be seen from the “Bharata”
itself. Unless the author can successfully demonstrate that
all the Sanskrit words he has misconstrued really belong to
the mpysterious language to which the two words she has
selected— Osiris ” and * Busiris "—belong, and which he
alone can understand, mistakes, like these, cannot bat produce
an unfavourable impression upon the mind of the Hinda
reader.

This is the whole of the internal evidence brought to light
_by the learned author in sapport of the claims of Basiris. If
such evidence is really worse than useless, for the reasons
‘above-mentioned, on what other grounds are we to admit the
trath of the alleoed declaration made by Basiris in England ?
The author is llkely to take np his stand on his theory about
the composition of sacred books in general, and on the du'ect
evidence supplied by the claimant himself.

As regards the first of the two propositions above-mentioned,

I havealready shown that, to the Hinda mind, the fact that

Vyasa was an adept and a MAHATMA in his life-time, and that

other fact that he is now an angel or Deva—are irreconcilable.

J admit that there.is no primé facie improbability in the fact
of an angel giving information to a mortal, although my
opinions, regarding the nature of so-called “angels,” differ

vastly from those of the author. But no one, I venture to

affirm, who is acquainted with Eastern adepts and the powers

possessed by them, will be willing to admit that an adept like

Vyasa would ever be under the necessity of learning spiritaal

truths from an angel or a Deva. The only infallible source of

inspiration with respect to the highest spiritnal truths, recog-

nized and respected by an Eastern adept,is the eternal and

infinite MoNAD—his own Afma, in fact. He may make use of

the assistance of the elementals and the semi-intelligent

powers of nature whenever he is pleased to do so. Bat his

own inherent powers can give him all the information, or
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instraction which angels like Busiris can ever givehim. Ido
not profess to say anything abount the way in which spiritual
traths are being learnt by the <adepts” of France, the
“adepts” of America, and, probably, also the adepts of
Patagonia and Zuoluland allnded to by ¢Alif® in his review
-of the author’s book in the <«Psychological Review,”; bat
Vyasa was an Eastern adept ; and, it must be presnmed
that he possessed at least the powers now exercised by
adepts in Tibet and India. In the Hinda Puranas, there are,
no doubt, instances recorded of initiates having received infor-
mation and instruction through the =assistance of intelligent
powers of nature. But there is very little resemblance between
such powers and angels like Busiris. When the anthor suc-
ceeds in finding out the mode in which an adept communicates
with these powers, and obtains a clue to construe the cipher
which nature herself uses, he will be in a better position to
understand the difference between spirit commaunion in a
séance-room and the way in which initiates of Ancient
Aryavarta gathered their information on various sabjects.
But what necessity was there for anything like special revela-
tion in the case of the MaEABHARATA? As regards the facts
of history mentioned therein, there conld not be any need for
Vyasa’s interiors being opened;” as he had merely to record
the events occurring before his very eyes. He was, in fact,
the “father” of Pandu and Dhritarashtra, and all the events
mentioned in the Mahabharata took place daring his lifetime,
As regards the various philosophical disconrses such as
BHAGvAaTGITA in “Bheeshmaparvam,” “Sanat Sujatyam” in
«Udyogaparvam” and Uttaragita in “Amsasanikaparvam,’”
many of the learned Pundits of India are of opinion that
orginally they were not inclnded in the MAHABHARATA.
- 'Whatever may be the strength of the reasons given by them
for saying so, it is clear to those, who are acqnainted with the
real history of Aryan thoaght, that all the esoteric science and
philosophy contained in the MAmaBHARATA existed long before
Vyasa was born. This work did not mark the advent of a
new era in Aryan philosophy or introduce into the Aryan



53

world a new Dispensation, as the anthor has imagined.
Thongh Vyasa is generally spoken of as. the founder of the
Vedantic Doctrine, it was not for the Mahabharata, or any-
thing contained in it, that he obtained this title, but on
account of his celebrated Brakmasutras which are supposed
to contain a complete exposition of the doctrines taught by the
Vedantic school. This book is particalarly referred to in the
5th verse of the 13th chapter of the BmaGvarcira, where
Krishna informs Arjuna, that the nature of Kskatram and
Kshatragna has been fully defined in the Bhrakmasutras. Not
knowing anything about the exsitence of this great philosophi-
cal work, the aunthor thought that the Sanskrit expression
Brakmasutras merely meant “ precepts tanght of truths
divine.” If the author had known arnything about the impor-
tance of the work in question, Busiris would, no doubt, have
announced himself by this time the anthor of the Brakmasut-
ras also. If these Sutras were composed by Vyasa before
Krishna revealed the truths of the BaagvaTgiTa to Arjuna, as
we are led to infer from the words nsed in this Slokam, there
was no necessity whatsoever for the assistance of Busiris in
composing the BHAGVATGITA, as the “philosophy of spirit”
contained in it was already fully contained in the said Sutras.

The author will probably say : “Isee no reason why I
should not believe the statement made by Bausiris,” He may
argue that he knows for certain that “it was made by an
angel ; and as an angel cannot, under any circumstances, utter
a falsehood,” he has to believe that “the Mahabharata is
really the production of Busiris,”

The learned anthor has informed the public in page 51 of
his book, that, after making the importaunt declaration that he
was the author of the Mahabharata, Busiris proceeded “to
give au interesting account of the civilization and manners
and custows of the inhabitants in his day, long antecedent to
the system of caste which now prevails in India.” Unfor-
tunately we do not find the whole of this interesting account
published by the learned author for the benefit of the public.
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Brt the only statement of-an historical importance. contained
in the sentence above quoted—that the system of caste did not
prevail at the time when Busiris was in India in human form—
is such as to make everyone who is acquainted with Indian
history doubt the veracity of Busiris. Rig-veda speaks of the
four castes of the Hindus (see MaxMuller’s Lectures, &ec.),
and, as the anthor admits that Rig-veda existed long before
the composition of the Mahabharata, the system of caste must
have also existed before Busiris had appeared in human form
in this country. Again, ‘“Santiparvam ” and “ Anusasanika-
parvam ” of the MamaBEArRATA will distinctly show to the
author that the-system of caste existed when Busiris was living
here as Vyasa. And, moreover, in the 13th verse of the 4th
chapter of the Bhagvatgita itself, Krishna says that he had
already created the four divisions of caste (* Chatarvarnam
maya sreshtam ). This statement of Busiris, then, is clearly
wrong. It is very surprising that an angel should lose his
memory in the coarse of his transformation from man to angel,
or should wilfully make false statements with reference to
well-known facts of history. Under such circumstances, no
oue will be prepared to admit that Basiris was the aunthor of
the great poem, if there is no other evidence in support of it,
but the value of his own statements.

We have thus seen the degree of reliance that can be placed
on the revelation from angels, who delight in giving now and
then sensational news to the public through their friends and
admirers in séance-rooms. So long as the so-called celebrated
sHistorical Controls” continue to give incorrect information
regarding the eveunts and facts in history, the pnblic in
general, and the Hindus in particalar, ought to be excused for
not giving credence to all that is claimed by Spiritnalists on
behalf of the “disembodied spirit” and “spirit commanion.”

I have purposely abstained from saying anything about the
real agency at work in producing the so-called spirit manifes-
tations, and from testing Busiris and his pretensious by exa-
mining the very basis of modern Spiritnalism from its first
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principles. Unless the real points of divergence between
Spiritualism and Theosophy in their fundamental doctrines
are first settled, there will be little or no profit in stating
merely the conclusions arrived at by Theosophists abont the
séance-room phenomena. Conclusions based on the systematic
investigation and discoveries made by the brightest intellects
of Asia, for thousands of years, are liable to be often mistaken
for idle speculations and whimsical hypotheses, if the ground,
on which they rest, is masked from view. I can hardly be
expected to undertake a complete discussion of the subject
within the limits of one article. T have already given a brief
and general statement of my views about Spiritualism in &
paper published in the « Theosophist.”

As the present review has already reached an inordinate
length, I shall now bring it to a close. The aunthor’s views
about the Astro-Masonic basis of the- Bmagvararra and his
elucidation of some of its imporatant doctrines will be examined
in my next paper.

An article by Mr. W. Oxley, under the above heading,
bas appeared in the T‘%eosopkist. It is intended to be a
reply to the strictures contained in my review of ¢ The
Philosophy of Spirit,” published in the Theosophist ;
bat a considerable portion of it is devoted to the exposi-
tion of some of the important doctrines of what is termed
“Hierosophy and Theosophy,” as understood by the author.
I shall first examine the anthor’s defence of Busiris and the
statements contained in his treatise on * The Philosophy
of Spirit” regarding the anthorship of Mahabharata, and
then proceed to point out his misconceptions of the real
doctrines of *“Theosophy,” and the fanciful nature of his
speculations on the doctrines of the new system of Esoterio
Philosophy and Science, which, it is confidently predicted, will
soon supplant the existing systems of Eastern Brotherhoods,
and which is heresfter to be known wunder the name of
“Hierosophy.”
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Mr. Oxley is pleased to state at the commencement of his
article, that whatever may be the views of “ortiodox Bram-
kins,” regarding his theories and speculations, “enlightened
Buddhists” would not be unwilling to sympathize with and
receive him as an ally in the work of reform.

Buddhists may not be very much interested either in Bha-
gavatgita, its anthorship, or its correct interpretation, and
consequently they may not take the trouble of arriving at any
particular conclasions about the correctness of the anthors’
interpretation of its philosophy, or the jnstness of his views
concerning its anthorship. But if the anthor would publish
another small treatise to explain the philosophy of spirit
contained either in the Tripitakas, or in the Dharma Chakkra
Pravartana Sutra, and assert that the real anthors of these
works were better known to certain medinms in England than
to all the Buddhist Lamas and Arhats pat together, that they
were, in fact, certain angels called by names which they never
heard in their lives, and that Gautama Buddha’s interiors were
opened to let in spiritnal light and wholesome life influx from
the sphere of solar angels, he will have an opportunity of
ascertaining the opinion of “enlightened Buddhists” on the
real valne of his specnlations and the extent of their usefulness
in promoting the cause of Buddhist philosophy and Buddhist
reform. I hardly ever expected that a philosopher of
Mr. Oxley’s pretensions would think it proper to attack ortho-
dox Bramhinism and inform the public that his reading of
the doings of orthodox people in past history and observations
of their spirit and action in present times has not left a very
favourable impression on his mind, when the said statement
is perfectly irrelevant to the argument in question. Busiris
must, indeed, have been reduced to desperate straits when this
counter-attack on ‘“orthodox Bramhinism” is considered
necessary to save him from annihilation, Bat what does
Mr. Oxley know of “orthodox Bramhins?’ So far as I can
see, his knowledge of the doctrines of orthodox Bramhinism
is all derived from the perusal of a few incorrect English

»
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translations of Bhagavat-Gita; he is confessedly ignoraunt of
the Sanskrit language, and is, therefore, unable to derive in-
formation from any of our Sanskrit works. He must have
based his assertion, perhaps, on the statements of some inter-
ested missionaries, who are geuerally fond of abusing orthodox
Brahminism when they find themselves unable to convert
Hindus to their creed by fair argnment. Under sach circum-
stances, what is the good of informing his readers that he does
not patronize “orthodox Brahminism,” when he is not pre-
pared to point out in what respects orthodox Brahminism is
bad, and how far my connection with it has tended to vitiate
my arguments against the claims of Busiris to the authorship
of Mahabharata ? I beg to inform the author that if there is
reason to condemn any of the rites, ceremonies, or practices
of modern Brahmins, their Brahminism wonld be heterodox
Brahminism, and not orthodox Brahminism. The trae ortho-
dox Brahmins are the children of the mysterious Fire-mist
known to Eastern Occaltists. The two Sanskrit words, Badaba
and Badabaya, generally applied to Brahmins, will reveal to
the aunthor the real basis of orthodox Brahminism, if he can
but understand their significance. The real orthodox Brahmin
is the Astral man and his religion is the only true religion in
the world; it is as eternal as the mighty law which governs
the Universe. It is this grand religion which is the founda-
tion of Theosophy. Mr. Osley is but enunciating a trnism—a
troism to Theosophists, at least,—when he says that “esoteric
trath is one and the same when divested of the external garb
in which it is clothed.” It is from the stand-point of this esoteric
trath, that I have examined the theories of the anthor explained
in His book, and arrived at the conclusion that they were mere
fancies and speculations, which do not harmonize with the doc-
trines of the ancient WispoM-RELIGION which, in my humble opi-
nion, is identical with the real orthodox Brahminism of ancient
Aryavarta and the pre-Vedic Buddhism of Ceutral Asia. I shall
now request my readers to read my review of “The Philosophy
of Spirit” in connection with the article under consideration
fully to appreciate the relevancy of Mr. Oxley’s arguments,
3
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I stated in my review that as regards the facts of history
mentioned in Mahabharata, there could not be any need for
Vyasa’s ““interiors being opened,” and that as regards the
philosophy contained therein, there was no necessity for
anything like a special revelation by angels like Basiris.
The learned anthor objects to this statement for two reasons
which may be stated as follows :—

1.—Vedic allegories have abont as much literal " historical
trath in them as the Hebraic allegories, &e.

Therefore, Makabharata does not contain any facts of kistory.
It is hardly necessary for me to point out the fallacy and
worthlessness of such an argument. Argument No. IL. is still
more ridiculous; when stated in plain langnage, it stands
thos : —

Orthodoxy insists on a literal interpretation of such books
as Mahabharata.

Mr. Oxley is not favourably disposed towards “Orthodoxy.”

And, therefore, it necessarily follows that Mahabharata
contains no facts of history, and that Vyasa’s “interiors were
opened” to let in light from Basiris.

Having urged these two useless argnments in defence of
Bausiris, the learned anthor proceeds to notice the sizteen states
mentioned in my review, after giving me dne warning, that 1
should meet him as a Theosophist, and not as an orthodox
Brahmin. He says that as his twelve states are qualities, he
has, in fact, twenty-four states when I have only sixteen, and
treating these latter, according to his own method, he asserts
that Eastern Theosophists have not gone beyond his eighth
stage of ascent. If1I were to tell him in reply to this state-
ment, that my states are also dualities, he will probably say
that his twelve states are so many ¢rinities. Any how,
Mr. Oxley’s namber must be greater than my namber; and this
is the grand result to be achieved at any cost. Mr. Oxley
will do well to remember that just as a geometrical line may
be divided into parts in an infinite nnmber,of ways, this line
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of ascent may similarly be divided into various stages in an
innamerable nomber of ways- And, in order to astertain
whether the very last stage reached by Eastern adepts in
higher or lower than the last stage conceived by Mr. Oxley
he ought to examine carefully the characteristics of our last
stage, instead of merely comparing the number of stages with-
out knowing anything about the basis of ouar division. I beg
to submit that the existence of any state or condition beyond
the Shodasantham (sixteenth state) emntioued in my review
i8 altogether inconceivable. For, it is the Thureeya-kala
which is Niskkala ; it is the Grand Nothing from which.is
evolved, by the operation of the external law, ezery existence,
whether physical, astral, or spiritual; it is the condition of
Final Negation—the Maha Sunyam, the Nirvana of the
Buddhists. Itis not the &lazing star itself, but it is the
condition of perfect unconciousness of the entity thus indi-
cated, as well as of the “Sun,” which is supposed to be beyond
the said star,

The learned anthor next points out that there cannot be any
difficulty or objection “to accepting as a possibility, that the
sctual anthor of Mahabharata should put in, not an objective,
but a subjective, appearance in London, or elsewhere if ke
chose so to-do.” Quite trae; but he will never choose to do so.
And consequently, when such subjective appearance is stated
to have taken place, very strong grounds will be required to
support it. So far as I can see, all the evidence is against the
said statement. Subjective appearances like these are gener-
ally very deceptive. The mischievous pranks of Pisachams or
elementals may be often mistaken for the snbjective appear.
ances of solar angles or living adepts. The aathor’s statement
about the supposed astral visits of “the venerable Koot-
Hoomi"” is now contradicted by Koot-Hoomi’s chela nader the
orders of his Master. Unfortunately, Busiris has no chela in
haman form to contradict Mr. Oxley’s statements. Bat the
acconnt of Koot-Hoomi’s visits will be sufficient to show how
very easily the learned anthor may be deceived by devils and
elementals, or by his own uncontrolled imagination. I
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respectfally beg to suggest to Mr. Oxley that it may be argued
in conformity with his own mighty “law of influx,” that the
Pisacham or elemental, whom he mistook for Vyasa, might
have put forth a false statement, being unable to maintain
“concnrrent conscionsness at both ends of the line,” or for
the same reason, and labouring under a similar difficulty (for
we are told by the author that even the highest Deva cannot
transcend * the law of counditions™), Busiris might have
mistaken himself for the anthor of Mahabharata, having lost
the consciousness of what he really was before he had pat in
the subjective appearance in question,

The learned anthor reminds me that Krishna Dwypayang
“is only the supposed author of Mahabharata,” and confi-
dently asserts that “no man living knows who were the
suthors of the Hindn sacred records, or when and where they
were written and published,” relying upon the authority of
Professor Monier Williams, who stated in his book on “Hin~
duism” that Sanskrit literatore is wholly destitute of trast-
worthy historical records,

This assertion does not prove that Busiris was the real
author of Mahabharata for the following reasons:—

I. With all due respect to the learned Professor, I ventnre
to affirm that the general proposition relied upon is not
correct. We have got trustworthy historical records which
no Europeon has ever seen; and we have, besides, the means
of finding out any historical fact that may be wanted, or of
reproducing in its entirety any work that might have been
lost. Eastern occnlt science has given us these powers.

II. Even if the general proposition is correct, it cannof
reasonably be inferred therefrom, that, when the names of the
authors of Sanskrit works are mentioned in the said works
themselves or in other books, which may be considered an
anthoritative, no reliance should be placed on such statements,

III. Even if such inference were permissible, it cannot be
contended, in the absence of any reliable independent evidence,
that, becunse the aunthor of a certain Sanskrit book is not
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known, it should be presumed to be the production of an
angel. -
The following statement is to be found in the author’s book,
p. 51 :—“Busiris expressly declared: ‘I am the author of
Mahabharata, and I can answer for five thousand years of
time, for I was then on earth’; and he goes on to give an
inteaesting account of the civilization, and manners and
customs of the inhabitants of his day, long antecedent to the
gystem of caste which now prevails in India.” We are now
informed by Mr. Oxley that the words, ‘“long antecedent to
the system of caste which now prevails in India,” were not
uttered by Busiris, but that they were written by himself,
Even then, Busiris has undoubtedly some connection with the
statement. ¢ The interesting account of the civilization, and
manners and customs of the inhabitants of his day,’’ given by
Busiris, is either consistent with the existence of caste at that
time, or it is not. Ifit is, the aunthor’s statement does not
harmonize with the account of Busiris, and I do not suppose
that the anthor will ventare to contradict the statements of an
angel. 1 should, therfore, assume that the account given by
Busiris is incosistent with the existence of caste at the time
he appeared in human form,

If 80, the account in question flaty contradicts all the state-
ments in Mahabharata itself, which refer to the system of
caste (see Santiparvam and Anusasnikaparvam). The
author’s quotation of Professor Williams’ opinion regarding
Purusha Sukta does not show that it does not properly form a
portion of Rig-Veda, and no reasons are given for holding
that the system of caste mentioned in Bhagvat-Gita is not
properly speaking a system of caste. And here again the
author thinks it necessary to condemn orthodox Brahminism
for the purpose of enforcing his arguments. If the anthor
really thinks that he will gain his cause by abusing “orthodox
Brahminism,” he is entirely mistaken,

After giving us a brif account of the progress of the United
States and predicting the future downfall of orthodox Brah-



62

minism, the learned anthor informs his readers that it wonld
be better not to notice what in his opinion might be nrged to
prove that my criticisms are from a mistaken stand-point.
Certainly, the anthor has acted very prudently in makiag this
declaration ; any attempt on his part to answer the main arga-
ments urged by me would have ended in a disastrous failare.

It is always difficult for & foreigner to understand our reli-
gious philosophy and the mysteries cf our Paranas, even when
he devotes a considerable portion of his time and energy to the
stady of Sanskrit literature and the real secrets of Eastern
occult science can only be revealed by an IxiTraTe. So long
as Europeans treat the opinions of Hindus with contempt and
interpret our religious books according to their own fancies,
the sablime truths contained therein will not be disclosed to
Western nations. Mr. Oxley evidently thinks that there is no
initiate in India, who can interpret our religious books properly,
and that the real key to esotoric Hindaism is in his possessioa.
It is such nnreasonable confidence that has hitherto prevented
so many European enquirers from ascertaining the real trath
about our ancient religious books.

Mr. Oxley means to assume a certain amount of importance
by putting forth the following astounding assertion. He says
in his article :—‘“What, if I State to my reviewer that per-
chance—following the hint and guidance of Swedenbourg—I
and some others may have penetrated into that sacred region
( Central Asia ) and discovered the ‘Lost Word !

If I had not seen the anthor's book and his articles in the
Theosophist, I would have refrained from saying anything
against such a statement on the assumption that no man’s
statement shonld be presumed to be false, unless it is proved
to be so. Bnt from the following considerations, I cannot
help coming to the conclusion that tlte author knows nothing
about the “Lost Word”.

(1.) Those who are in possession of it are not ignorant of
the “art of dominating over the so-called forces of Nature”.
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The author confesses that he and his associates are "ignorant
of the said art.

(2.) Those who are acquainted with the Mighty Law em-
bodied in the “Lost Word” will never affirm that the “Infinite
Monad receives inflax of energy from the Planetary Spirits”
as stated by the author.

(3.) The anthor’s assertion abont the flow of energy from’
solar angles shows that he is not acqnainted with the real
sonrce of creative energy indicated by the Name.

Here ends Mr. Oxley’s reply to my eriticisms. He then
proceeds to explain the doctrines of Hierosophy. I shall
examine the author’s theories in the continunation of this art1~
cle which will appear in the Theosop/ist.

In continuation of my article on the “Philosophy of Spirit,”
published in the October issne of the Theosophist, I shall now*
examine Mr. Oxley’s notions of Theosophy and Hieresophy.
It is not easy to understand his definitions of the two systems
of philosophy thus indicated ; and no definite issue or issnes
can be raised regarding the important distinction between the
said systems from the meaning conveyed by these definitions.
But he has explained some of the important doctrines of
theosophy and hierosophy from his own stand-point for the
purpose of comparing the two systems. Thongh he believes
that “it will be admitted” that he has “not either unnder-or
over-stated the case for theosophy,” I respectfally beg to sub-
mit that he has entirely misunderstood the main doctrines
incnlcated by it.

The learned writer says that theosophists teach that in the
instance of wicked and depraved people, the spirit proper at
death takes its final departnre. This statement is certainly
correct ; but the conclusions drawn from it by Mr. Oxley are
clearly illogical. If this doctrine is correct, says the anthor,
then it will necessarily follow that to all intents and purposes
to plain John Brown “life eternalis ontof the gnestion.” He
then expresses his sympathy for pariahs, vagabouds, and
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other anfortunate poor people and condemns the doectrine for
its partiality to “Rajahs, Maharajahs, plutocrats, aristocrats,”
&e., &c., and rich Brahmins, and its want of charity towards
others who constitute the greater portion of humanity. Here
it is quite clear that the fallacy in Mr. Oxley’s argnment
consists in the change of adjectives. From the main doctrine
in question it follows that “life eternal is ont of the question”
not to plain John Brown, but to wicked and depraved John
Brown ; and I can hardly see any reason why the author
should so bitterly lament the loss of immortality so far as
utterly wicked and depraved natures are concerned. I do mot
think that my learned opponent will be prepared to maintain
that all pariahs, vagabonds, and other poor people, are all
depraved and wicked, or that all Rajahs, Maharajahs, and other
rich people are always virtnous. It is my hamble opinion
that utterly wicked and depraved people are in the minority ;
and loss of immortality to such persons cannot serionsly be
made the gronnd of an objection to the Theosophical doctrine
under consideration. Properly speaking theosophy teaches
not “conditional immortality,” as the anthor is pleased to
state, but conditional mortality if 1 may be permitted to nse
such a phrase. According to theosophy, therefore, annihila-
tion is not the common lot of mankind unless the learned
author is in a position to state that the greater portion of the
human race are wicked and depraved—beyond redemption.
Theosophists have never stated, so far as I know, that adepts
alone attain immortality, The condition ultimately reached
by ordinary men after going throngh all the planetary rounds
during countless number of ages in the gradually ascending
order of material objective existence is reached by the adept
within a comparatively shorter time, than required by the
uninitiated. It is thus but a question of time; but every
human being, unless he is utterly “wicked and depraved,”
may hope to reach that state sooner or later according to his
merits and Karma.

The corresponding hierosophic doctrine is not fully and
definitely stated in the article under review, bat the views of
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the anthor regarding the same may be gathered from his
treatise on the philosophy of spirit. They may be summarized
as follows:—

(1.) The fonr discreeted degrees in the human being “call-
ed animal, haman, angelic, and deific,” show that every human
being (however wicked and depraved) will nltimately reach
immortality.*

(2.) There is no re-birth in the material human form
there is no retrogression at any time,

And there is this interesting passage in the anthor’s book:—

(3.) “The thread of life is broken np at the point where
it appeared to be broken off by physical dissolution, and every
one will come into the use and enjoyment of his or her own
specific life, 7. e., whatever each one has loved the most, he or
she will enter into the spirit of it, not using earthly material
or organisms for the same but spiritual substances, as distinct
from matter as earth is from at atmospheric air; thus the artist,
musician, mechanic inventor, scientist, and philosopher will
still continne their occupations bat in a spiritual manner,”

Now as regards the first proposition, it is not easy to under-
stand how the existence of fonr discreeted degrees in human
being or any number of such degrees necessarily leads to un-
conditional immortality. Such a result may follow if deific or
angelic existence were quite consistet with, or could reconcile
itself to, a depraved and wicked personality or individnality
or the recollection of snch personality. The mere existence of
an immortality principle in man can never secare to him an-
conditional immortality unless he is in a position to parify his
natare, either through the regular course of initiations or
successive re-births in the ordinary course of natare according
to the great cyclic Law, and transfer the purest essence of his
individoality and the recollection of his past births and lives

* Had Mr. Oxley said instead—'‘every human monad’’ which changes its
personalities and is in every new birth, a new “human being,” then would

hig statement have been unanswerable,
9
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. to-his immortal Atma and the developed and parified spiritnal
Ego in which they inhere.

The second proposition above stated is opposed to all the
ancient traditions of Eastern nations and the teachings of all
the Eastern adepts, and I do not think that any passage in
support of it can be found in Bhagavat-Gita.

The last statement above-quoted is certainly a very extra-
ordinary proposition; and 1 shall be very happy it the author
can point ont any authority for it in the Bhagavat-Gita or in
the other portions of Mahabharata.

‘Whatever may be the nature of the purely ideal or subjec-
tive existence experienced in Devachan after death and before
the-next birth, it cannot be held thal the arlist or musician
carries on his “occupations” except by way of ideation.

I -shall now leave it to the readers to say whether this
assertion is really “based npon foundations more sabstantial
than mere fancies and specnlations”.

‘The second doctrine of Theosophy which Mr. Oxley notices
_in his article is that “occult powers and esoteric wisdom can
_ only be attained by the severest asceticism and total absten-
tion from the nse of the sensual degrees in nature in their
physical aspect.” If this doctrine is universally admitted, he
‘says, physical embodiment would be impossible. I can safely
assure him that this contingency is not likely to happen uander
_.the present conditions of our planet; and I am unable to
anderstand how physical embodiment is desirable in itself.
It yet remains to be proved that “occnlt powers and ‘esoteric
wisdom” can be acqunired from the teachings of Hierosophy
- .withont the restrictions imposed by esoteric Theosophy.

The learned anthor further adds that under the conditions
abovementioned “the powers of adept life cannot be perpetu-
“ated by hereditary descent”. He evidently thinks that this
fact discloses a very great defect in the theosophical system.
But why shonld adept life be perpetuated necessarily by here-
ditary descent? Occult wisdom has been transmitted from
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Gura to disciple without any serious break of continuity
daring thousands of years, in the East. And there is no
danger of adept life ceasing to exist from want of transmis-
sion by hereditary descent. Nor-isit possible to bring into
existance a race of hierophants in. whom occult knowledge will
be acquired by birth without the necessity of special study: or
initiation. The experiment was tried, I’ believe, long agoin
the East, but without snccess.

The anthor will be in a position to nnderstand the natuare of
some of the difficulties which are to be encountered in making
any such experiment from a perusal of Bualwer Lytton’s
“Zanoni,”

The world has yet.to see whether “under the sway of Solar
Angels,” the adepts trained under the system of Hierosophy,
can retain their powers and knowledge  after having renounc-
ed “asceticism, abstinence and celibacy,” and transmit the so--
called *“adept. life” to their descendants.

Speaking of the attitude of Theosophists towards  spiritual-
ism, Mr. Ozley observes: that they hold that the . so-called
spiritnalistic phenomena are due to the ‘“intervention of en-
lightened living men, bat not disembodied spirits.” I shall
be very glad if the learned author can point out any foundation
for. this statement in the ntterances of Theosophists. Strangely
enongh, he says further on that, in the opinion of the Theoso-
phists, such phenomena, are due to “wandering shells and
decaying reliquie of what was once a hunman being.” This is
no doubt true in the case of some of the phemomena at least.:
and.the anthor. should not presume to say that any one of
these phenomena has its real origin in the action of disembodi-
ed living conscious beings,” unless he is fully prepared to state
exactly who these mysterions beings are, and demonstrate, by
something Welghtler than mere assumption, the fact of their
real existence, He is entirely mistaken in supposing that the
modus operandi in the case of the socalled sp1r1tuahst1c
phenomena are precisely the same as in the phenomena
produced by Eastern adepts. However I do not mean to say
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anything further about this subject here as it has been already
fally discussed in the columus of the Theosophist.

Mr, Oxley objects to my statement that “the human spirit
(7th principle) hasa dignity, power, and sacredness which
cannot be claimed by any other God, Deva or Angel of the
Hindun Pantheon”. Although I had taken care to inform my
readers that by kuman spirit, I meant the immortal and nn-
born 7th principle or Atma in man, he construned the ex-
pression to mean the spirit or life principle in the human degree
of his peculiar classification. It would have been better if he
had taken the pains to anderstand my language before
ventaring to assert that my statement was against the doctrine
tanght by Krishna. So far as I can see, his notions abont the
seven principles in man so often mentioned in this journal
are atterly confused and incorrect. Asthe English language
is deficient in the technical phraseology required for express-
ing the traths of Aryan philosophy and science, I am obliged
to use sach English words as can be got to convey my
meaning more or less approximately. But to preclude the
possibility of any misanderstanding on the part of my readers
Iclearly intimated in the passage in question that by haman
spirit I meant the 7th principle in man. This principle, I beg
to sabmit, is not derived from any angel (uot even from
Busiris) in the universe. It is unborn and eternal according
to the Buddhist and Hindu philosophers, The knowledge of
its own Sivarupam is the highest knowledge of self: and
according to the doctrines of the Adwaita school of Aryan
philosophy, to which I have the honor to belong, there is in
reality no difference between this principle and Paramatma.

Mr. Oxley believes that the claims of the Spiritualists have
virtnally been admitted by the Theosophists, inasmach as in
the opinion of the latter “communications may be established
with other spirits.” But the learned anthor fails to percieve
that by the word “Spirit” Theosophists mean something quite
different from the so-called ‘“disembodied spirits” of the
Spiritnalists, The belief in question does not therefore
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amonnt to any concession to the claim of the Spiritnalists as
is supposed by him.

The esteemed author then proceeds to explain some of the
important doctrines of Hierosophy, which, he takes partlcnlar
care to add, are not to be considered “by his readers as mere”
fancies and speculations. Hierosophists seem to believe that
the influx of life flows from the ‘lnfinite monad” mentioned
by me in the first part of my review on “The Phllosophy of
Spirit.”  Mr. Oxley’s conceptxan of this monad is not, then,
quite consistent with the views of Eastern occultists. Pro-
perly speaking, this mounad or centre is not the source of
cosmic energy in any one of its form, but it is the embodi-
ment of the great Law which nature follows in her opera-
tions. '

The learned author then asserts that ‘Esoteric ‘Theoso-
phists” and their great leaders have admitted that there is an
“influx” of enmergy from the planetary spirits to the manad
abovementioned. Here, again, I am sorry to say, Mr. Oxley
is misrepresenting the views of Theosophists according to his
own imagination. And the statement itself is thoroughly
nnphilosophical. This transmission of energy from the
planetary spirits to the Great Law that governs the Universe,
is inconcievable to every ordinary mortal. It does not appear
that the monad referred to by Mr. Oxley is a different entity
from the monad alluded to in my article. He himself says
that it is not so. Then the only conclusion to which I can
come under the circumstances of the case is, that Mr. Oxley has
put forward these strange and groundless statements about
the action and reaction of cosmic energy between the Infinite
Monad and the planetary spirits without having any clear and
definite ideas abount these entities. 'The truth of this state-
ment will be confirmed on examining his views about the
nature of the work done by the planetary spirits. These
spirits, it wonld appear, “detain myriads of elementals in the
spheres of interior Nature, 7. ¢., the next plane of life immedi-
ately contiguous to this ; and compel them in -the most
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tyrannical : manner to. obey their commands and_ produoce
effects which are calcnlated to perpetuate their own_peculiar
qualities in the plane of material existence. I confess I do
not know anything about the beings who exercise sach'des-
potical fanctions. They are not the planetary spirits- of the
Theosophists ; and " if ‘they have any existence outside the
region of Mr. Oxley’s fancy, I beg to request he will be kind
enough to enlighten the public about the nature of these
mysterions and dreadful tyrants. I can assure him that the
orthodox Brahmins, whom he is so very unwilling'to patro-
nize, have nothing to do with such planetary spirits; nor do
they know anything of 'them, I am really delighted to hear
from my learned opponent that the Solar Angels are fally
prepared to fight for the liberty of our uufortanate elementals
and put an end to this abominable tyranny within a very short’
time ; and if, among other beantiful and useful occupations,
arts, and seiences that, exist in the world inhabited by these
angels, (since we are told that, the artist, musician, meehanie,
minister, seientist, philosopher will “still continne their occu-
pations” in this world of spirit)—a Society for the Prevention
of Ornelty to Animals will have its.place along with other as-
sociations, than the Solar Angels would sarely deserve to be
nominated as its most honorary and honoured members,

The learned anthor- concludes his interesting exposition of
the principles of Hierosophy by proclaiming to the world at
large that “ander-the sway of Solar Angels, neither asceticism,
abstinence, nor celibacy, as such, will find place, but the per-
fection of life’s enjoyment will be found in the well regalated
use of all the faculties to which humanity is heir”.

Whether this novel system of philosophy and ethies i3 really
“rhapsodical and. ntopian,” or.not, the public—especially the
Indian— will have to decide., Bat I can affirm without any fear
of contradiction that this. system has not the slightest fonnd-
ation in anything that is contained in the Bhagavat-Gita or in
any other religions or philosophical book of the Hindns. It is
simply. the result of the anthor’s independent specnlations and
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“maust rest apon its own strength. In my hamble opinion itis
clearly erroneous and unphilogophical.

I shall now take leave of Mr. Oxley ‘and request him to
kindly excnse me for . the radverse criticism contained in my
artictes, I shall bevery glad if my strictures can Induce him
to re-examine carefully the philosophy of spirit contained in
Bhagavat-Gita and scrutinize the reasons for the conclusions

~arrived at by him in his book on the fundamental questions
of occult philosophy and ethics. ‘With his‘intuition and intel-
ligence, he will no donbt be ina position to open out for him-

" gelf a way to nnderstand the mysteries of the Eastern arcane
sciences,—if he only avoids the temptation to leap to.general
conclusions from insnfficient data, and draw inferences prema-
tarely before the whole range of oar ancient -science and:phi-
losophy is carefully explored by him.

I am very happy to hear that my learned antagonist has
joined our Theosophical association, and I hope he will hence-
forth work in fraternal 'concord with his Eastern brothers for
recovering the grand traths tanght by the ancient Hierophants
and promoting the cause of Universal Brotherhood.

RETROGRESSION IN RE-BIRTH.

In his able review of Mr. Oxley’s “Philosophy of Spirit,”
‘Mr.' Subba'Row, criticising the anthor’s views of the hierosophic
“doctrine, remarks :—

“ The second proposition (thereis no re-birth in the materail
“ haman form, there is no retrogression at any time) is opposed
“ to all the ancient traditions of Eastern nations and the teaci-
“ing of all the Eastern adept.”

.
"'The italics ‘are ‘mine, The proposition is certainly not in
union with “all the ancient traditions of Eastern natiors,” but
*ig'the portion of it 'whieh I bave italicised (there is no retro-
gression at any time), though certainly opposed to:'ancient
" ‘'Hindu'traditions, really at variance with the “teaching of all
the Bastern adepts”? Unless'I am mistaken, you' have-all
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along strennonsly maintained it as one of the truths of occult
philosophy that re-birth in a Jower state is impossible, that
there is no going back in the scale of existence, that “nature
invariably shuts the door behind her :” in other words, that
there is no retrogression. Exactly the proposition advanced
by Mr. O. and objected to by Mr. S. R. !

Will srou or the learned reviewer kindly explain this ?
H.
Bousay, 2nd December 1883.

EDITOR'S NoTE.—~We have ‘‘strenuously maintained,” andstill maintain,
that there is no “retrorgression” in the dead-letter sense as tanght by exo-
teric Hinduism—4{. e., that the re-birth lof a man in the physical form of
an animal was impossible on this earth. But, we never affirmed that there
was no moral retrogression,—especially in the interplanetary spheres; and
that is what is combated by Mr. T. Subba Row, for Mr, Oxley means
“retrogression’’ in that very sense, we believe.

ESOTERIC SPIRITUALISM.
THE LAW OF «“INFLUX” AND “EFFLUX”.

By WiLLiam YEATES,
Fellew of “the British Theosophical Society.,

[IN giving room to the following clever paper, it is but just that its
geveral points should be answered by Mr. T. Subba Row, against whom
it is directed, now and here, and without having to postpone the reply for
another month, Most of the foot-notes, therefore, are his.—Ed.]

The October number of the Zheosophist for 1882 contains
strictures on Mr. William Oxley’s article (in the September
namber) by a respected Eastern Brother, Mr. T. Subba Row.
In the latter, quoting from the former’s words to the effect
“that there cannot be any difficulty or objection ‘to accept-
ing as a possibility, that the actual author of the Mahabharata
shonld put in, not an objective but a subjective appearance
in London, or elsewhere, if %e chose so to do”. Mr. Subba Row
remarks :—“Quite trne ; but he will never choose to do so.”
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After making the admission of the possibility is there not
an inconsistency in adding the latter clause, coming as it
does from a defender of the true faith in Orthodox Brahman-
ism ?* It sounds like a claim on Mr. Row’s part to a per-
fect knowledge of the motives which actuate the exalted one.
On what grounds does Mr. Row claim his right to the know-
ledge as to what the real anthor of the Mahabharata ¢ chooses

todo” ?t

From the Bhagavatgita, I learn that the one who (in a
certain state) is described as the ¢ Lord of all created beings,”
nsed this langnage, * Having command over my natare, I
am made manifest by my own power : and as often as there
is a decline ot virtne, and an insurrection of vice and injus-
tice in the world, I make myself manifest: and thus I ap-
pear from age to age”. Through thus taking command over
his own nature, and all men, I hold that for all practical
purposes, he does choose “ a chela in human form:” i. e, one
who takes on the clothing of The Sun, by means of the divine
ray in which he makes Himself evident : and more, that there
are ckelas in human form, throngh whom the powers of The
Grand Spirits Identity will be unfolded in due order ; even
as it has been in past ages. What is true in regard to the
Great one, is true in regard to spirits of lesser degree; who
also can have chelas of a degree corresponding with them.

According to The Theosophist, a Raja Yogee Brother has
the power to assume whatever form he pleases, and to com-
manicate with spirits either in, or the body. Why then should

* Qur csteemed correspondent and brother is wrong here. We say
aguin—Mr. T. Subba Row is no ‘‘defender of the true faith in orthodox
Brahmanism,’”’ for the present ¢ orthodox Brahmanism ” is rather
heterodox than orthodox. Our brother Mr, T. Snbba Row ig a true Vedan-
tic Adwaitee of the esoteric, hence gennine Brahman faith and—an
occultist—ZEd. :

1 On the grounds of the gennine and authentio teachings of the true
“‘exalted one” himself as correctly understood, on the grounds of the
esoteric teaching of the ‘‘real author of the Mahabharata,’” rightly com~ .
prehended by the initiated Brahmins alonc,—T. S. R.

10
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it be deemed incredible that one, such as undoubtedly was
Vyasa, can take command of his own life and nature in the
forms beneath him, and assume the name of * Busiris,” in
order to make himself manifest throngh a mediom ?* Does
not the greater inclnde the less ?

“If I pass entirely under the dominion of my highest, or
seventh principle,” I can, whilein that state, receive a com-
munication from spirits of that degree, and translate the sab-
stances to other ; just as « ckela in human form would do with
8 message, or communication received from the Brothers. The
modes of manifestation may be diverse, bat the same law is
operative in both instances; surely, them, Mr. Subba Row
mast be mistaken in his assertion that ¢“Busiris has no ckela
in human form”. For most certainly, He, who has seconded
to such an altitade, has command over his own natare in all
those who subsist in the atomic life of his Spiritual Body ; for
it is only sach that he can command, or “control”’. Likewise
the Brothers themselves, they are able to command the unseen
atoms who sabsist' within, or beneath, their own order; but
can they so command the interior lives of life atoms which
form the Spiritual Body of another of different order, and it
may be suprrior to their own? Herein lies the difficulty of
any attempt to mould the new order of the modern Spiritu-
alistic movement, according to the genins of the order
of Eastern Occultism. Before this can be accomplished,
command over the invisible heads of the Spirit Bands must
first be obtained.

The inner Voice of the Angel of God speaks through the in-
taitions to all men and women who belong to this order of life,
and who form the body, Charch, or system, telling each one in
their own order, the way to the Resurrection of the life; (some

* For the simple reasoh that the alleged teachings and esoteric inter-
pretations of ‘‘Busiris” clash entirely with the teachings and intcr-
pretations of both Vyasa and the initiates of the esotcric school. The
“Spirit’’ of Vyasa cannot well contradict, and without giving any reasons
forit, the teachings of the latter when alive.—T. S, R.
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partake of the life of more than one order) and everyone who
perceives a ray of light, shonld follow it, for it will lead them
to the summit of the Mount to which they are called whether
it be that of a Planetary or Solar order Adeptship.*

As matter is within matter; spirit within spirit; atom with-
in atom: and as Inflox is within Efflux: even so there are
orders within orders of Intelligences, both of a Planetary and
Solar natare, From these we derive our life, and from them
(mediately,) we receive that which form the higher qualities of
our life. It matters little how the life quality is divided in its
descent or ascent to the atom from whence it came and returns;
the line may be extended nntil the atom becomes invisible to
the external man; but invisibility becomes visible in the lives
of the whole body of atom who came out from that oNE
which can never be divided into less than one. Even so, it
is possible for us to be inducted into a perceptive knowledge
of the direct presence of the Angelic parents who gave ns birth
into the inmost quality of their life, and in which we live, and
move, and have our being, By means of such putbirths, we
partake of the differentiations of every Father and Mother
through whom we came besides that of our own, and these
augmented qualities will take eternity to unfold themselves;
and in view of such a trnth, there can be no place found
for annihilation; inasmunch as the annihilation of one
atomic quality in the child’s life would be the the annihila-
tion of him who gave it birth.t Can a part of God be

* 1confess to my inability to distinguish between the two kinds .of
adeptship, called *Solar” and ‘‘Planetary”’ since the terminology is not in
vague among Asiatic Occultists, but belongs, most likely, to the new
Western *“hierosophy.”’—T. S. R. i

+ Eastern esoteric philosophy denics the theistic idea that “the whole
body of atoms’’ came out from some ‘“OXE atom,’’ and teaches that there
is no difference between the 7th principle of man and that of universal
nature. ‘‘Hence a child may be annihilated as a personality, whercas his
6th and 7th principles, the one divine monad, remain unaffected by this
disintegration of freed atoms of still particled matter known as Soyl.)’—

T.S. R.
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destroyed ?* In the universal life, I maintain, that not one
single atom can be lost.} '

Creation is infinite, with an endless capacity for growth and
development. Bat if only the law of Efflnx were operative
there conld be no improvement. Like produces Like, and
althoagh there might be an endless procession of variations—
they would be but a mere repetition of the series of like to
like again, and no improvement in the forms evolved from the
parent stock.t But with the Law of Inflax in operation, the
forms are respective of new and higher qualities, which when
evolved produce new and living forms of a higher and more
interior order. It is only the recognition of this that can
account for the development and manifestation of new forms
of life of all kinds. To produce these, it mnst be evident that
the germs of this new order of life were begotten from above

* «A part of God!”’ Before we venture to talk of a part, we ought to
make sure ofjthe existence of the whole; or at least learn to know some-
thing more than we do of the Essence of that ¢‘God’’ people are so freely
discussing about. The Adwaita philosophy teaches to believe in one
univarsal Principle it calls Parabrahm and to eschew idols. Hence it
rejects the idea of a personal God, whether called by the laticr name or
that of ONE ATOM the Father and Creator of all other atoms.—T, S. R.

T “Atom lost!” No atom is ever lost but atoms combine in transitory
groups which are entities, which are atomic congeries. 80 that if ome per-
sonality is “annihilated,’”’ this is but a breaking up of an atomie group,
and the freed atoms are drawn into new combinations—the 6th and the
7th principles being of course excluaded—T. 8, R.

1 “Creation infinite.”” For *‘creation” read wuniverse, and then the
‘‘endless capacity for growth and development” would fit in better, and
there world be no contradiction to comment upon. A3 here written it reads
like a theological paradox. For if the whole creation is ‘‘infinite’’ and
there is still in it *‘an endless capacity for growth and development,’’ then
it becomes the antithesis of ‘*‘creation’’, And if the writer means that
cosmic matter’ was created and infused with a law of ‘“growth and develop-
ment,’’ then cosmic matter must have been created out of nothing which
is scientifically abgsurd, ‘“Efflux’” and “Influx” sound here like words
without meaning. Itis Influx that brings into being everything, and it is
Efiluz that changes conditions and obliterates all temporary forms, to evolve
out of them the one Flernal Reality,—T, S. R,
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within the transformed soul j and in no case is it a repetition
from the “old seed after its kind”. Hence it is, that the new
order of spiritnal life appearing in the West so diverse in its
manifestation to that of the East, is scarcely comprehended by
the latter, in the light as I have shown it. In the Hebrew
Record we read that the young Sampson “as yet, knew not his
strength”. Neither, as yet, is the spiritnal power of the child
of the Occident known or comprehended by his elder Brother
of the Orient. Will the Brothers of the Orient take to the
stripling by recognising him as the “Heir of the In-
heritance,” and send down a little of the hoarded stores to
nature the new-born life in the valley below ?

The Theosophist admits that notwithstanding the vantage
gronnd of the possession of ancient stores of ocenlt knowledge
the Oriental system has, from time to time, declined : and in
spite of repeated revivals at different epochs, every effort to
restore it to the traditional pristine glory of the Golden Age
has failed.”

Now assnming that one section of the Brothers succeed in
resuscitating their order on the old lines, what security can we
have that, at best, it wonld be but a sprouting ont from the
decaying trunk of the old tree of knowledge : as is proved by
the history of the past.

The ancient Hindun, Brahminical, Buddhistic, Egyptain,
Hebrew or Arabic, Christian and Mahomedan systems are
mere variations from the same stock, and all of which were
best at their beginnings. How comes it, that notwithstanding
the more immediate presence, influence, and tutelage of the

* We beg to be permitted to emphatically deny the statement. Neither
the Theooophist—i..e., its editor nor any one of the Founders, has ever
admitted anything of the sort about the ¢‘Oriental System,” whatever some
of its contributors may have remarked npon the subject. If it has
degenerated among its votaries in India (a fact due entirely to the cunning
of its dead letter interpretation by the modern ortodox Brahmin who has
lost the key to it) it flourishes as high as ever in the Himalayan retreats,
in the ashrum of the initiated Brahmin, and in ali the “pristine glory ot
the Golden Age,”—Ed.
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Brothers to the Indian populatious, that these confessedly have
become degraded, and have lost their own spirituality and
power.*

What other fate can befall ns, as a Theosophical Society,
if the very roots of our life, as such, draw their vitality from
a decaying Tree, whose fraits, leaves, and branches are of
“efflux” growth, and that of a descending order; inasmuch as
it ignores the inmost “Law of Influx” from the Tree of Life
of an inner causation ? All outgrowth in that direction must,
of necessity, sooner or later exhanst their vitality.

It is the new inflax from the Grand Central Sun of all
existences, that causes of the soul to rise to higher states and
forms of consciousness; and by means of this, the mnewly
evolved states therefrom, form a new series of a system-—on an
ascending scale which will never retrograde, as have done and
do, the grades of a purely Planetary Cycle of incarnations,
whose occnltations shat ont the direct light of Grand Eternal
Sun.

The teachings of ‘Theosophy’ appear to imply that there is
latent power possessed of self-sufficient energy, sufficient in
itself for the evolvement of a new species, withont the inter-
vention of a still higher power.

For instance, can this alleged self-sufficient energy from an
object without existing materials ? Can it create a thought

* The *‘tutelage of the Brothers to the Indian populations” is a fancy
based on a misconception. Ever sinee Buddhism with its esoteric in-
terpretations of the Vedas and other sacred books was driven out of the
country by the ambition and jealousy of the Brahmins, the ¢ruths of eso-
tericism began to fade outlof the memory of those populations until there
now remains hardly one Brahmin in ten thousand who understands the
Shastras at all, Hindus were degraded for the same reason that life
and spirit have gone out of Christianity. The increase of wealth-bred
sensnality, quenched spiritnal aspiration and intuition, plugged the ears
that once listened and shut the eyes that once saw the teachers. And at
last by gradual deterioration of species, multiplications of war, and
increased scarcity of food supply, the prime question became that of &
strnggle for life to the obliteration of spiritual yearnings.—T. 8. R.
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or an idea of a new form, absolntely independent of that which
comes into the mind from the ideal realm of being from
whence all germs are derived 7*

It it were possible to sever the lines of the subtile—bnt ex-
ternally invisible—thread of life which extends from the
Parent Tree of life in the midst of the universal Garden to
the external circumference of its physical manifestation ; and
to maintain such severed lives vitality ; then, I admit, the
Law of Eflux would be an all-sufficient canse for the appear-
ance and perpetuation of those new and higher forms of life
which have been evolved and manifested at different epocks.

If any order,—dependent solely on the traditional obser-
vances of those who ages ago derived their light at first and
second hand from the fountain of all light,—should deny us
the privilege of using their stores of ancient experimental
knowledge by interposing impractical barriers ; yet po order
can prevent our access to the Grand Fountain of Light and
Love, where we may drink freely of the waters of Life.t
Is not this better than being confined to partake of a descend-
ing stream of wisdom which silts up its ontlets with the
stands of ages,—leaving a portion of its strength and power at
every stage of its descent, until, at length, it is lost in the desert
waste, where so many famish; and who cannot reach the
purer water higher up the stream ? Nor is it so with those
systems which are on the ascending plane and order. By
virtae of their being ever subject to the direct energy of the

* Most assuredly not, Both this neither proves existence of the one
Atom, separated from and differentiated by, its unity from all other atoms,
nor does it point to the necessity of one. At any rate, cven our English
Brother’s ‘¢ one atom ' or God can hardly create ‘¢ an object’”’ without
existent matcrials or matter,—T, S, R,

{ The “Grand Fountain of Light and Love’’ is a very poetical meta-
phor—and uo more, when applied to an unproved abstraction, We admit
of such a fountain but not outside of, independent from, past, present
and fature humanity, (the crown of the evolution on oumr globe) cvery
individual atom of which is a drop of thar “Water of Lifc”’ the agglomera~-
$ion of the drops of which forms that ‘one Fountain,’’—T, S, R.
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Divine Solar ray, they have power to do that which other
systems never could accomplish.

How can a system impart that which it admits it does not
possess, viz., the dual states of adeptship? Where there are
no feminine adepts in the order, it must ultimately yield to
that dual power which is able to polarise and prepare both
male and female atoms for the state in which they are fitted to
be drawn up into the ‘Celestial Marriage’.  When intromitted
into this state these wedded atoms act and re-act until every
quality of their united being rotates and vibrates up and down
the seven sides of the ray until becoming all radiant with light
and heat in themselves, they are able to project the new born
germs of a higher and purer life into the souls of those beneath
them, who are drawn into the same state, and who, in their
turn, may give out their several degrees of light and heat, and
lifeto all around; and 80 on ad infinitum.*

By these intermediates the mass of mankind receive the
new order of life unconsciouslv according- to their respective
deeds, but the dual adepts will receive it conscioasly by direct
inflax, In order that new life-forms may be generated, the
new life-force of a higher and purer order, must inflow into
prepared atoms to receive the same both on this and other
earths,

* Again an unwarranted assertion whichever way we see it, There are
¢‘female’ adepts in thc Brotherhood, and of a very high order, There-
fore, there being such, in fact, the deduotions drawn from a mistaken
premise fall, And if our opponent had in mind in writing the above
sentcnce, something more abstract aud vague than a more physical differ-
cnce of sexes, then he will allow mc perhaps, to tell him that our esoteric
philosophy proves that outside of the world of gross matter thereis no
such difference, the latter itself occurring (even on our earth) as an aeci-
dent due to gestation and not as a resnlt of such or another male or female
germ, Even the Christian Bible, thc youngest of the many attempts to
religious philosophy, teaches him that in the resurrection the peoplc
“neither marry not are given in marriages’’. So that ¢‘Celestial marriage,
whatever this may mean in modern Esotericism, appears to be but a figure
of speech. Our readers might also be benefitcd were thcy explained what
it meant by a ¢*Dual Adept,”’—T. 8. R.
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 How, except through the Divine Solar state of a wedded
pair, can this higher and purer life be generated 7 With this
in view, it can be seen that the ‘Brothers’—with their celi-
bate conditions of adeptship—cannot possibly beget a higher,
or parer, order of life than their own; hence it follows that
a system, based on such a principle, cannot perpetunate itself.*
1t is at the cnlmination of a seventh cycle—a symbol of
the Celestial Sun-day—that another Ray is shot forth across
the aniversal Earth, and those who are prepared to receive its
inflnence, and give birth, or nltimation, to higher forms of
life, upon the respective earths they inhabit, according to its
degree of development in the series; for as so ably shown by
the writer of “Fragments of Occnlt Truth,” the varied earths
of a system, all differ as to states of mental and spiritaal deve-
lopment; and yet not one could suffer deprivation of this Cyclic
action from the ‘Grand Sun,” without all the rest suffering from
such loss to any specific member of the Solar family. Here
comes in the distinction and ditterence between the gunidance
and teaching of the Planetary and Solar Gurxz. The one is the
Forerununer, and prepares the way for the other; and it is the
later one who leads his Chelas—both masculine and feminine——
beyond the Tree of Knowledge, even to the Tree of Life itself.t

* Not necessarily. One critic seems to forget,—or perchance never
know—that an adept has means of inbreathing, into his chosen *‘chela’
besides his own **high order of life,” to use his own expression, that of
one still higher than bimself, ¢. e., of the highest Bhodisatva living or
dead, provided the purity of his own life permits to him the performance
of the mysterious assimilation. But we can assure our Brother, that
without that ‘‘celibate” mode of life, against which he seems to protest
s0 strongly, no adept could ever reach such a degres of power, Souls as
well as spirits are sexless, and it is a great mistake to say that no ‘‘male
monad” (?) can incarnate in a female body or vice versa, Mental and
moral characteristics or idiosyncracies as met daily in life contradict the
statement, It is owing to previous Karma that we discover so often
mascoline traits in weak female bodies and feminine tenderness and
nervousness in strong men,—T. S. R,

T Does our Brother, who speaks 8o often of the “Tree of Life,” know
its real esoteric significance ? Let him prove it, by hinting at the grand
mystery, and if he does show his knowledge—then verily will our Mahat-
nmas be at his orders !—T. 8, R.

11
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It ig the leaves of this Tree—-the life-giving power which
are to be given for the “healing of the nations,” and by this
means the long-lost, and neglected ones, which the Occult
system would hopelessly consign to annihilation, are to be
gathered up and untilted by the great Economiser; so that
there shall be nothing lost; and thas the fragments of the
(apparently) long-lost Orb shall be collected and form a shin-
ing San to enlighten the still denser darkness of the neither
realms. ;

In the above few hints, (for your space would not permit
of more) I have shown a use for the elementals, relique, ete.,
etc., which Occult science does appear to recognise; and did
your space permit I should be glad to show the necessity for
these in the formation of earths, and sustenance of life-forms
thereon, and the position they occapy in the Cosmos; but I
content myself with this bare outline,

Modern spiritualism, when viewed as an entirely new and
diverse (from all that preceded) order of life,—which, instead
of being the best at its beginning, commences at Zero,—is a
factor which is overlooked in this respect by the Z%eosophist
in its response to Mr. Terry, of Anstralia—(who is a personal
-acquaintance of my own) and is hardly satisfactory to those
who accept the higher aspects of a more advaunced spiritnalism.
‘Qccultists say that the ounly safe and right way in dealing
with unseen forces, entities, intelligences, or whatever else, is
according to their method: and that to seek for or allow ‘Con-
trols’ to ase the human organism, is wrong, if not positively
dangerous to the morals of those who permit it; bnt to my
wview, the right or wrong of this depends npon the use we
make of it, abd we must not be forgetful, that this “Control-
ling power and influence” sometimes comes with a resistless
force and the sensitives are completely helpless to withstand.*

* Exactly;and since in this mad inrush of eontrols the poor sensitive
may at any time be knocked off his meral feet down the precipice of
spiritual degradation, why tamper with so dangerous a gift? Adepts
never encounter & ‘resistless force,” since adeptship means self-control

first and then control gver all forces of nature extermal tq himself,—~
T‘ s. RD
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Even the ‘invocation’ of spiritual beings, if the modern
practice of Seance-holding can be so called, which affords
conditions for spiritnal manifestations—is quite in conform-
ity with the ritnals and ceremonials of the ancient Indian
system; as, for instance, the Sima Veda says, “Come, O
Father, along with the spirits of our Fathers.’* 1f this practice
was observed, and formed an integral part of religious wor-
ship,—and if this was done under the agis of the Church itself
in far back ages; surely with oor increase of knowledge, and,
we may hope, with improved morals, we may now safely engage
in it with safety to both sides, provided the motivesare pure
and worthy. Are there not any adept “Brothers” of British
or European extraction in sufficient sympathy with the efforts
of their own countrymen to open up a direct correspondence

with those who are striving to attain to a higher order of Life?t
[A full reply is left over for a future article.]

A PERSONAL AND AN IMPERSONAL GOD.

Various remarke that I have noticed in the Aryq lead me to believe
that, as is so commonly the case, differences in interpretations of terms,
are leading to apparent antogonisms between persons whose views are
in reality identical.

Attacks are made on those who deny the existence of a personal

God, and we are told that such persons, even the believing in an
Empersonal God, are in reality Atheists.

* We invite our brother’s attention, in reference to this quotation, to
what Manu says (IV. 123, &c.,) of this practice, The Sama Veds dealing
with the Spirits of the dcad, he says that ¢‘even the somnd of it (the Sama
Veda) is impuse.””—T. S. R.

1 This secems hardly a fair question, Our correspondent first assumes
that our adepts are of an inferior order, and neither living nor capable of
showing a way to “‘a higher order of life,”” and then despairingly asks if
there are no adepts to teach him, What talented beings there may be in.
the “Solar’” and “Planetary’ orders—we cannot say, our experience
having been confined to haman adepts. But among these, we should
certainly say that on the terms stated there is not one among our
Brothers, whether of British or Asiatic extraction, who would volunteer
fac the service,—T, S. R,
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Now this is simply, in my humble epinion, a mwistake, resulting from
differences in the significations attached by different persons to the
terms Personal and Impersonal God.

Let me at the outset, however, explain, that I am not here seeking
to defend the Tazosoraist or yourself, you are quite able to defend
yourself, and I am in no way empowdered or competent to express
your views or those of the Himalayan Brotherhood whose representative
you are, as to the natare of the First Cause—nor do I desire to enter
into any controversy with any man; I desire to live in peace and
brotherly love with all men; I have my own views, which satisfy my
head and heart, in which I firmly believe, and which I hope all other
men will respect in me; and I do not doubt that others who differ from
me have equally seized the views that satisfy their heads and hearts, are
equally justified in holding these and have an equal claim on me to
respect these their views.

Looking round the universe nothing so strongly impressed me, as
the system of division of labour which pervades it. Practical results
never spring from solitary causes; they are ever the resultants of the
more or less divergent effects of an inextricable plexus of diverse
causes. It is from contrasts, that all the joys and beauties of the world
arise; it is from the equilibrium of antagouistic forces that the Universe
subsists. All progress springs from difference ; all evolution is the
result of differentiation; as in the great, so in the spiritual; as in the
visible 8o in thé unseen universe.

How, then, can men fail to see that differences of opinion on matters
spiriteal are parts of the necessary mechanism of the spiritual organism
that everywhere underlies (as the bones underlie the flesh and skin)
the physical or visible world? How can they find fault with others
for holding views different from their own? How fail to realise that
those others are as truly working in harmony with the pervading
design or law of the ArL as themselves ? Night is as needful to our
mundane economy as day; shall the night revile the day, for its glare,
its noise, its heat, or the day reproach the night for its dusky stilluess ?

So then it is no spirit of finding fault with those who differ from
me, but only in the hope of clearing away imaginary differences
which being unresl work harm, not good as real differences do),
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that T desire to say a few words as to belief in a Personal God, inan
Impersonal God and in No-God.

The three beliefs are very different and pace our brethren of the
Arya, who seem to think differently, the believer in an Impersonal
God is not only no Atheist, but actually in many cases holds the exact
tenets of the Upanishads,

Itis in the meaning of the word Persom that the misconception
originates.

The Arya says, “By personal we understand the attribute of
being an individual—the essence of personality is consciousness—the
knowledge of the fact that I am.” But this, if the writer will
pardon my so saying, is really not a tenable position, Persona, or
a mask, refers only to the mask of flesh and blood and bones and
the associated powers that conceal, the spirit, soul or whatever it
pleases men to eall that portion of the human entity which survives the
dissolutions of the physical body, For materialists, who believe that
with this latter the entire man perishes, it may be correct to say that
the essence of personality is consciousness, but certainly, no Vedantist
could ever say this if he really understood what personality signified.
The essence of individuality is'consciousness; it is the individuality
which feels “I Am,” not the personality, which no more feels,
of itselfy I aw, than does the suit of clothes in which it is arrayed,

Now there are many good men who believe in a Personal God, a
radiant, glorified man, with head and body and limbs; and they draw
pictures of him (those who have haunted the galleries of Earope only
know what glorious idealizations of the “huwman form divine” this belief
has inspired), and they attribute to him haman feelings, anger; repent-
ance and the like, and they picture him to themselves, and love him as
a veritable “Father who is in Heaven.” But there areothers (who can-
not accept these conceptions which to them seem derogatory to the In-
finite and absolnte) who believe ip an Impersonal God, They hold that
God 18 not 8 mere magnified man; that he has no form or pErsoxa, at
any rate that we can conceive, that he is a spirit, all pervading, all sus-
taining, neither liable to anger, repentance or change, and hence panic
(having always known from all eternity what was right and therefore
what he willed), always working through immutable laws. Many of
these (but by no means all) hold further that he is not conscious or
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intelligent, in our sense of the word, because both these terms imply
duality, an entity to cognize and a thing to be cognized, whereas He is
Allin Alland in Him, we and all things, move and live and have our
being, but still that He is All conscionsness and all intelligence. The
believers therefore in an Impersonal God are some of them Theists,
some Panthesists, but can by no means trul; be designated Atheists.

Lastly there are the so-called Atheists, who say they believe in no
God, Personal or Impersonal, who affirm that the universe is an infinite
aggregation of substance, its undiffereatiated condition, neither conscions
nor intelligent, expanding and contracting by the inherent laws of
its own being, and subject in accordance with these to alternate
periods of day and night, activity and rest; who maintain that during
such periods of activity in accordance still with these inherent laws, al
things human and divine differentiate out of, and are evolved from, this
primal all-pervading substance, to disintegrate, once more, into it as the
night of rest sapervenes.

These call themselves Atheists; and if there be such, they probably
have the best right to assume the title, but I confess that I doubt
whether even these are really Atheists.

In the first place, when they talk of laws, they overlook, it seemsto me
the fact, that a law postulates a law-giver—a will at any rate that has
impressed a course of action—-and so it seems to me that, admitting an
inherent law, they cannot logically escape a will that orginated that law,
and such a will in such a case must be what mankind understands as God,

But in the second place, though they deny this primary will, they
do not really deny all Gods, For they say that in accordance witht the
inherent laws, develop, not only all we see and know, but incredibly
and inconceiveably higher spiritual beings, who guide and direct all
things in the visible universe, and to whose power and love are due
all the beauties and wonders of the world that so impress us with a sense
of design.®

So then, though they may call these, Dhyan Chohans or Elohim,
these exalted spiritnal beings are really théir Gods, and they are

* Reference is here made to the Tivetan Arhats—our Masters,—ED,
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Polytheists rather than Atheists, Only it must be remembered that these,
their Gods, are neither infinite nor absolate. Theyare finite; billions on
billion of years as they subsist, they pass into non-ezi stence (but whether
into non-deing or not the holders of these tenets are not agreed) with the
close of the great day, and they are conditioned by the eternal inherent
law of the infinite substance one of whose developments they are.

Why, they have prelerred finite and conditioned Gods to one Infinite
and Absolute God is clear. On the former hypothesis, the origin of evil,
the existence of sin and suffering offer no difficulty; the Gods do their
best; but there are laws cf opposite polarity, of antagonistic, opposites,
to which the universe owes its origin, and with it they themselves,
which are above them and which they are powerless to control, although
they can largely modify their results, They do their best; if there still
remain misery and evil, it is because not being omnipotent, they cannot
care without medicine, cannot make light apparent without darkness.

Why, too; they deny the primal Will as giving with to the so-called
inherent laws is also clear. So long as these are blind laws, self-existing,
o one is respousible for all the sin and sorrow and suffering that these
laws entail. But admit the will, then this as (ezhypothese) Omnipo-
tent becomes responsible for all the evil that evolves from its behests and
could not therefore apparently be perfectly beneficent. ~ Whichever way
we turn, then there are difficulties. No solution of the fundament pro-
blem of the universe that in all these thousands of thousands years the
mind of man has been able evolve is altogether unimpeachable,

Let us then each take the solution that best suits our mental and
spiritual constitution, and let us leave our neighbours an equal freedom .
of choice ; let us never hesitate to state and defend our own views and
oppose those other views that we think wrong, but let us do all this as
we would defend our own and oppose our opponent’s game at chess,
with no more feeling against our opponents than we have against an
adversary at the noble game,

Above all let us remember that in this present life, the high theoreti-
cal questions of Personal, Impersonal, and No-God, are of less concern
to us than our own everyday life about the right conduct of which no
similar difficulties exist.
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. That we should all try to love our neighbours as ourselves, that we
should forgive our enemies, that we should do good to those who do evil
to as, that we should value purity of life, trath and gooduess far above
wealth or place or personal enjoyment,~~these are traths admitted
ubique, semper et ab omnibus, and surely these furnish a wide enough
platform on which we can all, whether Bramhins, Chnstians, Theoso-
phists, Aryans or what not, meet aoi labour in one universal being
Brotherhood,
HE X!

I.
Repriep BY T. Sussa Rao, B.A., B.L., F.T. 8.

A veTTER signed by ¢ H. X.” has appeared in the December
issue of the Theosophist under the heading abovementioned
containing some observations on “the Theoretical Questions of
Personal, Impersonal, and No-God.” Anything like an
intelligent discassion of these questions i3 beset with almost
insarmountable diffizulties; and it is not likely that any one,
who has not exactly defined to himself what is knowable to
man and what is nnknowable, by a carefal examination of the
natare of man and his latent powers, will ever be profited by
devoting any portion of his time to speculations concerning
these subjects. Jesns declared that nobody had ever seen the
Father; Buddha was silent when he was questioned about
the natare of the Absolute and the Infinite, and our Sank-ra-
chariar said that all that was written on these questions only
revealed the depth of haman ignorance. But mankind have
never ceased to speculate on these questions. Thoasands of
conflicting hypotheses have come into existence by reason of
these speculations: disputants have never ceased quarrelling
about them and the human race has divided itself into
hondreds of warring sects on acconnt of their differences of
opinion in theoretical Metaphysics. 1f, as is stated by*“H.X.,”
differences of opinion on matters “Spiritual” are inevitable,
there mast be an irrepressible desire in the haman being to
grapple desperately with the unknowable and anknown without
knowing auything about the real capabilities of his own powers,
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The generality of the public (at least in this country) are
accustomed to associate every religious and social movement
with some particular belief regarding the subject unnder
consideration. In their opinion every system of philosophy,
science, or ethics which does not inculcate some particalar
doctrine with respect to the problems in question is necessarily
imperfect. The importance of every religious movement, the
usefulness of every association and the value of every
philosophical system, is always estimated by them in
connection with such belief or doctrine. An association, like
the Theosophical Society, composed of various religionists and
established for the purposes of religious and scientific enquiry,
is & novelty to them. Cousequently, enquiries are constantly
being made regarding the views of the founders of the Theoso-
phical Society and our great Teachers of the Himavat about
the questions nuder consideration. It is represented to them
by some people that they are Nustikas. When the great
mass of the people are nnaccustomed to philosophical enquiry
and precise modes of thinking, the charge of Atheism is
safficient to lower in their estimation any particalar in-
dividoal or association, When any man’s Atheism is con-
demned almost without hearing, no particalar connotation
hardly ever attached to the word; but it is associated with
a large cluster of vices and deformities. It is highly desirable
therefore to state to the pnblic in clear langnage the doctrine
of the Arhat philosophy regarding the problem in question
and point oat such misconceptions as are likely to arise
from a perusal of the letter uuder review. Before proceeding
further, I beg to inform my readers that in his letter “H. X.”
speaks of the Adwaita doctrine under the heading of impersonal

God and introduces the Arhat doctrine under that of Atheism.
It wonld have been better if he had referred to these two sys-

tems of philosophy under their proper designations. The
general public have not yet accepted any oue difinition of
the so-called impersonal God, and the word atheism, as
above stated, conveys bat a very vague idea. Without
attempting, therefore, to ascertain the significance of the

12 T romome.
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same, I shall state the general principles of the Adwaita and
the Arhat doctrines on the subject under consideration, and
leave it to my readers to decide whether they indicate a
belief in a personal or an impersonal God, or whether they
amount to Atheism.

I shall here request my readers (such of them at least as
are not acquainted with the Cosmological theories of the
Idealistic thinkers of Europe) to examine John Stuart Mill’s
Cosmological theory as explained in his examination of Sir
William Hamilton’s philosophy, before attempting to under-
stand the Adwaita doctrine; and I beg to inform them before-
hand that in explaining the main principles of the said doctrine
Iam going to use, as far as it is convenient to do so, the
phraseology adopted by English psychologists of the Idealistic
School of thought. In dealing with the phenomena of onr
present plane of existence John Stuart Mill nltimately came to
the eonclusion that matter or the so-called external phenomena
are but the creation of our mind; they are the mere appear-
ances of a particular phase of our subjective self, and of our
thoughts, volitions, sensations and emotions which in their
totality constitnte the basis of that £go. Matter, then, is the
permanent possibility of sensations; and the so-called Laws of
matter are, properly speaking, the Laws which govern the
succession and co-existence of our states of consciousness. Mill
further holds that properly speaking there is no noumenal Ego.
The very idea ofa mind existing separately asan entity distinct
from the states of consciousness which are supposed to inhere
in it, is in his opinion illusory, as the idea of an external object
which is supposed to be perceived by our senses.

Thas the ideas of mind and matter, of subject and object, of
the Ego and external world are really evolved from the
aggregation of our mental state which are the only realities so
far as we are concerned,

The chain of our mental states of consiousness is “a
double-headed monster” according to Professor Bain, which
has two distinct aspects, one objetive and the other subjective.



91

Mr. Mill has paused here confessing that psychological
analysis did not go any further, the mysterious link which
connects together the train of our states of conscionsness and
gives rise to our Ahankaram in this condition of existence,
still remains an incomprehensible mystery to Western
psychologists, though its existence is but dimly perceived in
the subjective phenomena of memory and expectation.

On the other hand, the great physicists of Earope are
gradoally coming to the conclusion* that mind is the product
of matter, or that it is one of the attribates of matter in some
of its conditions. It would appear, therefore, from the specu-
lations of Western psychologists that matteris evolved from
mind and that mind is evolved from matter. These two
propositions are apparently irreconcilable. Mill and Tyndal
have admitted that Western science is yet anable to go deeper
into the question. Nor it is likely to solve the mystery here-
after, nnless it calls Eastern occalt science to its aid and takes
a more comprehensive view of the capabilities of the real
subjective self of man and the varions aspects of the great
objective universe. The great Adwaitee philosophersof ancient
Aryavarta have examined the relationship between subject
and object in every condition of existence in this solar system
in which this differentiation is presented. Just asa haman:.being
is composed of 7 principles, differentiated matter in the solar
system exists in 7 different conditions. These different states
of matter do not all come within the range of our present ob-
jective consciousness. But they can be objectively perceived
by the spiritual Ego in man. To the liberated spiritual monad
of man, or to the Dhyan Chohans, every thing that is material
in every condition of matter is an object of perception. Farther
pragna, or the capacity of perception, exists in 7 different
aspects corresponding to the 7 conditions of matter, Strictly
speaking, there are but 6 states of matter, the so-called 7th
state being the aspect of Cosmic matter in its original un-
differentiated condition. Similarly there are 6 states of

* See Tyndall’s Belfast Address.—S. R,
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differentiated Pragna, the seventh state being a condition of
perfect nnconscionsness. By differentiated Pragna, I mean
the condition in which Pragna is split up into various states
of consciousness. Thus we have 6 states of consciousness,
either objective or subjective, for the time being as the case
may be, and a state of perfect unconsciousness which is the
beginning and the end of all conceivable states of consciousness,
corresponding to the states of differentiated matter and its
original nndifferentiated basis which is the beginning and the
end of all Cosmic evolutions. It will be easily seen that the
existence of conscionsness is necessary for the differentiation
between subject and object, Hence these two phases are
presented in 6 different conditions, and in the last state there
being no consciousness as above stated, the differentiation
in question ceases to exist. The number of these various con-
ditions is different in some systems of philosophy. But
whatever may be the number of divisions, they all lie between
perfect unconsciousness at one end of the line and our present
state of consciounsness or Bakipragna at the other end. To
understand the real natare of these different states of consei-
ousness, I shall request my readers to compare the conscions-
ness of the ordinary man with the consciousness of the astral
man, and again compare the latter with the conscionsness of
the spiritual Ego in man. In these three conditions the
objective Universe is not the same, Bnt the difference
between the Ego and the non-Ego is common to all these condi-
tions. Consequently, admitting the correctness of Mill’s
reasoning as regards the snbject and object of our present plane
of consciousness, the great Adwaitee thinkers of India have
extended the same reasoning to other states of consciousness,
and came to the conclusion that the varions conditions of the
Ego and the non-Ego were but the appearances of one and the
same entity—the ultimate state of unconscionsness. This
entity is neither matter nor spirit; it is neither Ego nor non-
Ego; and it is neither object nor subject. In the language of
Hindu philosophers it is the original and eternal combination
of Purusha and Prakriti. As the Adwaitees hold that an
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external object is merely the prodnct of onr mental state,
Prakriti is nothing more than illusion, and Puarash is the only
reality; it is the one existence which remains eternal in this
uaiverse of Ideals. This entity then is the Parabrahmam of
the Adwaitees. Eveun if there were to be & personal God with
any thing like a material upadki (physical basis of whatever
form), from the stand—point of an Adwaitee there will be as
much reason to donbt his nominal existence as there would
be in the case of any other object. In their opinion conscions
god cannot be the origin of the universe, as his Ego wonld be
the effect of a previous cause, if the word comscious conveys
bat its ordinary meaning. They canoot admit that the grand
total of all the states of consciousness in the universe is their
deity, as these states are constantly changing and as Cosmic
idealism ceases during Pralaya. There is only one permanent
condition in the universe which is the state of perfect Uncon-
sciousness, bare chidakasam in fact.

When my readers once realize the fact that this grand uni-
verse is in reality bat a huge aggregation of varions states of
consciousness, they will not be surprised to find that the
ultimate states of unconsciousuess is considered as Parabrah-
mam by the Adwaitees.

The idea of a God, Deity, Iswar, or an impersonal God [if
conscionsness is one of his attribntes] involves the idea of Ego
in some shape or other, and as every conceivable Ego or non-
Ego is evolved from this primitive element [I use this word
for want of better one] the existence of an extra-cosmic god
possessing sach attributes prior to this condition is absolutely
inconceivable. Thongh I have been speaking of this ele-
ment as the condition of nnconscionsness, it is, properly speake
ing, the chidakasam or chinmatra of the Hindu philosophers
which contains within itself the potentiality of every condi-
tiou of “Pragna,” and which results as conscionsness on the
one hand and the objective universe on the other, by the
operation of its latent chichakti (the power which generates
thoaght).
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Before proceeding to explain the definition of Parabraf-
mam with which my last article closes, I beg to inform my
readers that iu the opinion of Adwaitees, the Upanishads and
the Brahmasutras fully support their views on the sabject.
1t is distinctly affirmed in the Upanishads that.Parabramam
which is bat the bare potentiality of pragna,*® is not an aspect
of pragna or ego in any shape and that it has neither life nor
conscionsness. “H. X.” will be able to ascertain that such is
really the case on examining the Mundaka and Mundikya
Upanishads. The language nsed here and there in the Upa-
nishads is apt to mislead one into the belief that such langn-
age points to the existence of a conscious Iswar. But the
necessity for such langnage will be perceived on examining
the following remarks.

From a close examination of Mill’s Cosmological theory as
explained in my last article, it will be clearly seen that it will
be extremely difficult to account satisfactorily for the genera-
tion of conscious states in any human being from the stand-
point of the said theory. It is generally stated that sensations
arise in us from the action of the external objects aroand us:
they are the effects of impressions made on our senses by the
objective world in which we exist. This is simple enough to
an ordinary mind, however difficult it may he to accounat for
the transformation of a cerebral nerve-current into a state of
conscionsness.

Bat from the staud-point of Mill’s theory we have no proof
of the existence of any external object ; even the objective
existence of onr own senses is not a matter of certainty to us,
How, then, are we to account for and explain the origin of our
mental states, if they are the only entities existing in this
world 7 No explanation is really given by saying that one
mental state gives rise to another mental stateas may be
shown fo a certain extent by the operation of the so-called
psychological “Laws of Association.” Western psychology
honestly admits that ite analysis has not gone any farther,

* The power or the capacity that gives rise to perception,
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It may be inferred, however, from the said theory that there
wounld be no reason for saying that a material Upadhi
(basis) is necessary for the existence of mind or states of
conscionsness.

As is already indicated in my last article, the Aryan
psychologists have traced this corrent of mental states to its
source—the eternal Chinmatra existing everywhere. When
the time for evolution comes this germ of Pragna unfolds
itself and results nltimately as Cosmic ideation. Cosmic ideas
are the conceptions of all the conditions of existemce in the
Cosmos existing in what may be called the universal mind
" (the dewinrgic mind of the Western Kabalists).

This Chinmatra exists as it were at every geometrical point
of the infinite Chidakasam. This principle then has two
general aspects. Coasidered as something objective itis the
eternal Asath—Mulprakriti or Undifferentiated Cosmic matter.
From a subjective point of view it may be looked upon in two
ways. It is Chidakasam when considered as the field of
Cosmic ideation; and it is Chinmatra when considered as the
germ of Cosmic ideation. These three aspects constitnte the
highest Trinity of the Aryan Adwaitee philosophers. It will
be readily seen that the last mentioned aspect of the principle
in qaoestion is far more important to us than the other two
aspects; for, when looked upon in this aspect the principle
under consideration seems to embody within itself the great
Law of Cosmic evolation. And therefore the Adwaitee philo-
sophers have chiefly considered it in this light, and explained
their cosmogony from a subjective point of view. In doing so,
however, they cannot avoid the necessity of speaking of a
universal mind (and this is Braima, the Creator) and its
ideation. Bat, it onght not to be inferred therefore that this
universal mind necessarily belongs to an Omnipresent living
conscious Creator, simply because in ordinary parlance a mind
is always spoken of in connection with a particular living
being. It cannot be contended that a material Upadhi is
indispensable for the existence of mind or mental states when
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the objective universe itself is, so far as we are concerned, the
result of our states of consciousness. Kxpressions implying
the existence of a conscious Iswar which are to be found here
and there in the Upaniskads should not therefore be literally
construed.

It now remains to be seen how Adwaitees acconnt for the
origin of mental states in a particular individaal. Apparently
the mind of a particular human being is not the Universal
mind. Nevertheless Cosmic ideation is the real soarce of the
states of conscionsness in every individuals. Cosmic ideation
exists everywhere; but when placed nader restrictions by a
material Upadhi it resnlts as the consciousness of the indivi-
dual inhering in sach Upadhi. Strictly speaking, an Adwitee
will not admit the objective existence of this material Upadhi.
From his stand-point it is Maya or illasion which exists as a
necessary condition of pragna. But to avoid confusion, I shall
use the ordinary language; and to enable my readers to grasp
my meaning clearly the following simile may be adopted.
Sappose a bright light is placed in the centre with a cartain
aroand it. The nature of the light that penetrates through
the cartain and becomes visible to a person standing outside
depends upon the natare of the curtain. If several snch
curtains are thas successively placed around the light, it will
have to penetrate through all of them: and a person standing
outside will only perceive as much light as is not intercepted
by all the cartains. The central light becomes dimmer and
dimmer as curtain after cartain is removed the light becomes
brighter and brighter until it reaches its natural brilliancy.
Similarly Universal mind or Cosmnic ideation becomes more
and more limited and modified by the various Upadhis of
which a haman being is composed; and when the action or
influence of these varions Upadhis is successively controlled,
the mind of the individnal human being is placed er rapport
with the Universal mind and his ideation is lost in Cosmic
ideation. <
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" As I have already said these Upadhis are strictly speaking
the conditions of the gradual development or evolutton of
Buhipragra—or conscionsness in the present plane of our
existence—from the original and eternal Chinmatra which is
the 7th principle in man and the Parabrakimam of the
Adwaitees.

Fhis, theu, is the purport of the Adwaita philosophy on the
subject under consideration and it is, in my huamble opinion,
in harmony with the Arkat doctrine relating to the same
subject. The latter doctrine postulates the existence of Cosmic
matter in an undifferentiated condition throughout the infinite
expanse of space. Space and time are but its aspects, and
Purush, the Tth principle of the Universe, has its latent life
in this Ocean of Cosmic matter. The doctrine in question
explains Cosmogony {rom an objective point of view. When
the period of activity arrives, portions of the whole differen-
tiate according to the latent Law. When this differentiation
has commenced, the concealed Wisdom or latent Chickakiz
act in the Universal mind and Cosmic energy or Fohat forms
the manifested nniverse in accordance with the conceptions
generated in the Universal mind out of the differentiated prin-
ciples of Cosmic matter. This manifested universe constitates
a solar system. When the period of pralaya comes, the
process of differentiation stops and coswric ideation ceases to
exist ; and at the time of Brakmapralaye or Muhapralaya’
the particles of matter lose all ditferentiation and the matter
that exists in the solar system returns to its original undiffer-
euntiated condition. The latent design existsin the one unborn
eternal atom, the centre which exists everywhere and no-
where; and this is the one life that exists everywhere.
Now, it will be easily seen thut the undifferentinted Cosmic
matter, Purush and the oN® Lirk of the Arkat philosophers
are the Mulaprakriti, Chidukasam and Chinmatra of the
Adwaitee philosophers. As regards Cosmogony, the Arkat
stand-point is objective, and the Adewuaitee stand-point is
subjective, The Arkat Cosmogouy accounts for the evolntion

of manifested solar system from undiffercotiated Cosmic
13
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matter, and - Adwaitee €osmogony acconnts for the evolution
of Bakipragna from the original Chinmatra. As the different
conditions of differentiated Cosmic matter are but the different
aspects of the various conditions of pragna, the Adwaitee
Cosmogony is but the complement of the Arkat Cosmogony.
The eternal Principle is precisely the same in both the systems
and they agree in denying the existence of an extra-Cosmic

God.

“H. X.” 18 pleased to inform his readers that the Arkats call
themselves Atheists. They will be justified in doing so if
theism inculcates the existence of a conscious God governing
the Universe by his will-power. Under such circumstance
the Adwaitees will come under the same denomination,
Atheism and theismn are words of doubtful import and until
their meaning is definitely ascertained, it would be better not to
use them in connection with any system of philoscphy.

WILL.,

“Sors de I’énfance ami, reveilles toi.”

~(Schopenhauer's motto.) ROUSSEAU.

It is with the greatest interest that I read the profonnd
article by T. Subba Row, “A Personal and an Impersonal
God,”—logically arriving at a condition of nnconscionsness,
though containing the potentiality of every condition of.
“Pragna,” the only permanent state in the universe.

The theory of the Idealistic thinker John Stmart Mill is
metnioned in connection, who is certainly the type of Western
Idealistic philosophy.

But there is another Idealist, another Western thinker,
who has expressed the same long before J. S. Mill in other
words, but with a candid reference to Asiutic philosophy, s«nd
given thesc ideas at the sume time a far more palpable objec-
tivity, as far as regards our conscious world.
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Perhaps for the latter reason your readers may find an
interest in his thoughts, which I allow myself to render as
follows :—

“The world is my mental perception,”—this is a self-
evident trath for every living and discerning being, although
maan alone can bring it into a reflecting abstract conscionsness,
and when he does do so, in fact, then philosophical reflection
has begun in him. Then also it becomes a clear certainty to
bim, that what he knows is no San, no Earth, bat only an
eye that sees & San, a hand that tonches an Earth, that the
surronnding world is there only as a mental representation,
i.e., absolutely in relation to something else, which some-
thing else is himself. If any truth can be pronounced e
priori, then it is this one, the statement of that form of all
possible and thinkable experiences, more aniversal thau all
others, more so than time, space and causality. All these, in
fact, presappose already the former ; it is only the division in
object and subject that makes possible and imaginable
phenomena of whatsoever kind, abstract or intuitive, pare or
empirical. Therefore, no trath is more certain, more indepen-
dent of all others, or requiring less proof than that everything
that exists in onr perception is only Object in relation to
Subject, the perception of that which perceives: in a word,~—
our own mental representation.

¢ And this applies as much to all Past as to the Present,
and all Futare; to what is most distant, and to what is most
near, because it applies to time and space themselves, in
which alone the relations can exist.

“This is by no means & new trath., It was already con-
tained in the sceptical premises from which Descartes pro-
ceeded. Berkeley, however, was the first to give it an abso-
lute form, and has thereby deserved mach of philosophy,
though his other doctrines cannot bear criticism. The
principal mistake of Kant was his neglect of this axiom.

“How long ago, however this 'fundamental truth has been
acknowledged by the Sages of India, appearing as the funda-
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mental principle of the Vedanta philosoply, ascribed to Vyasa,
is demonstrated by Sir W. Jones, in his work “On the Philo-
sophy of the Asiatics.”—(A4siatic Researches, Vol. 1V, p. 164).
The fondamental tenet of the Vedanta school consists not in
denying the existence of matter, that is of solidity, impene-
trability, ard figure (to deny which wonld be lnvacy), but in
correcting the popular notion of it, and in contending that
it has no essence independent of mental perception : that
existence and perceptibility are convertible terms.”

“ These words express sufficiently the co-existence of empi-
rical reality with transcendental Idealism.

“ Thus orly and from this aspect of the world as mental
perception, can we begin to contemplate it. That such a
contemplation, however, without any detriment to its trath.
is one-sided, and therefore, the result of some arbitrary ab-
straction, is nevertheless felt by everybody and proved by that
internal revolt, with which one accepts the world as one’s
mere meatal perception, and of whieh, on the other hand,
one can yet never entirely rid himself. Later on, however,
we will make np for the one-sidedness of this consideration,
by the ennnciation of a truth, not so directly certain as that
one from which we now proceed, but the ouly one to which
& profonnder injury can lead; still more diffienlt as an
abstraction, the division of what is different, and union of
that which is identical ; & most important truth, which, if not
dismaying, yet mnst appear critical to everyone, the follow-
ing one in fact; that we can as well say, and must say—

‘Tae WorLD 1s MY wILL. ”’*

We must begin to consider not-only the world, bnt even our
own body as mere perception. That from which we are now
abstraeting shall presently clearly show itself as Will, of
which alone the world in its other aspect consists, for that

* See Schopenhaur’s chief work Die welt als Wille und Verstallung.
Tsis Unveiled, 11. pp. 159 and 261.—L. A. 8.
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aspect is in one respect exclusively MENTAL PERCEPTION, bu§
cn the other absolutely wiLLl*

L. A, Saxpers, F. T, S. |
Borxro, 18tk Marck 1883.

Eprror’s Nore.—For the banefit of those of our readers in India, who,
although excellent Vedantic scholars, may have never heard of Arthur
Schopeahauer and his philesophy, it will be useful to say a few words
regarding this German Metaphysician, who is racked by many among
the world’s great philosophers, Otherwise, the above translated frag-
ment, picked out by our brother, Mr. Sanders, for the soul purpose of
showing the great identity of view, betwween the Vedanta system—the
archaic philosophy (we beg Professor Max Miiller’s pardon) and the
comparatively modecrn school of theught founded by Schopenhauer,—
may appear unintelligible in its isolated form. A student of the
Gottingen and Berlin Universities, a friend of Goethe and his disciple
initiated by him into the mysteries of colour (See A. Schopenhauer’s
Bssay Ueber Schen und Farben, 1816,) he evoluted, so to say, into a
profoundly original thinker without auy seeming transaction, and
brought his philesephical views into a full system before he was thirty.
Possessed of a large private fortune, which enabled him to pursue and
develope his ideus uninterruptedly, he remained an independent thinker
and soen won for himself, on account of his strangely pessitimistic view
of the world, the name of the ¢ misanthropic zage.”” The idea that the
present world is radically evil, is the only important point in his system
that differs from the teachings of the Vedanta. According to his philo-
sophical doctrines, the only thing truly real, original, metaphysical and
absolute, is wiLL. The world of objects consists simply of appearances;
of Maya or illusion—as the Vedantins have it, It lies entirely in, and
depends on, vur representation, Will is the ¢ thing io itself” of the
Xauitian philosophy,  the substratum of all appearances and of nature
herself. It is totally different from, and wholly indepeundent of, cogni-
4ion, can exist and manifest itself without it, and actually dees so in all
nature from animal beings downward.” Not only the voluntary actions
of animated beings, but also the organic fraine of their bedies, its form

* An entity, kowever that would be none of either, but an Object for itself,
¢o which Kant’s *¢ Dirg ansick” degenerated under his treatment, is a
phant asm, and ils recognition a will-o’-the-whisp ix * philosopky.’”” Arthur
Schepenhauer (Vol. I, p. 35,) edited in 1818, at a period when thc
knowledge of Sanskrit in Kurope was very meagre. Schopenhauer’s

4¢Objectivation of Will ” throws light upon the other side of the universe,
—L. A, S,



102

and quality, the vegotation of plants, and in the inorganic kingdom of
nature, crystatlization and every other original power which manifests
itself in physical and chemical phenomena, as well as gravity, are some-
thing cutside of appearance and identical with what we find in ourselves
and call—wiLs, An iatuitive recognition of the ideatity of will in sll
the phenomena separated by individuation is the source of justice, bene-
volence, and love; while from a non-recognition of its identity spring
egotism, malice, evil and ignorance. This is the doctrine of the Vedantic
aoidya (ignorance) that mukes of Self an object distinct from Parabrahm,
-of Universal Will. Individual soul, physical self, are only imagined by
ignorance and have no more reality and existence than the objects seen
in & dream. With Schopenhauer it also results from this original
ideutity of will in all its phenomwena, that the reward of the good and
the punishment of the bad are not reserved to a future heaven or a
fature hell, but are ever present (the doctrine of Karma, when phileso-
phically considered and frowm its esoteric aspect). Of course the philoso-
phy of Schopenhauer was radically at variauce with the systems of
Schelling, Hegel, Herbert and other cootemporaries, and even with that
of Fichte, for a time his master, and whose philosophical system while
studyiog uoder him, he openly treated with the greatest contempt. But
this detracts in nothing from his own original and profoundly philoso-
phical though often too pessimistic views. His doctrines are mostly
interesting when compared with those of the Vedanta of ¢ Suukar-
<charya’s ”? school, inasiauch they show the great ideatity of thouaght
arriviog at the same conclusioos between men of two quite different
epochs, and with over two milleniums between thew. When some of
the iightiest and most puzzling problems of being are thus approximate-
ly solved at different ages and by men entirely independent of one
auother, and that the most philesophically profound propositious, pre-
snises and coaclusions arrived at by our best wnodern thinkers are found
.on cowmparison nearly, and very often entirely, identical with those of
older philosephers as enunciated by them thousands of years back, we
msy be justified in regarding ¢ the heathen” systems as the primal and
most pure sources of every subsequent philosophical development of

thought,




ADWAITA PHILOSOPIY.

[As the subjoined letter comes from snch a learned source, we do not
feel justified in commenting upon it editorially, our personal knowledge
of the Adwaita doctorine being unguestionably very meagre when con-
trasted with that of a Paramahamsa. Yet we felt a strong suspicion.
that, whether owing to a mistranslation or an “original misconccption?’
there was an error with regard to Tadpada, called herein the 8th princi-
ole, Hence—the foot-notes by our learned brother T. Subba Row, to
whom we turned over the MS. for reply. We know of mo bettes autho-
rity in INDIA in anything concerning the esotericism of the Adwaita
philosophy.— Ed.]

The following few lines are from an Indian Hermit in the
Himalayas—and these convey a mere hint which may help to
eradicate by means of yoar valuable journal a very serioms
error which has been misleading the Western Philosophkers
for the past (unearly) nineteen hundred years—we mean the
historical sense in which the Bible has been accepted by the
Orthodox Christians of the day. We are surprised to find
that the modern spiritualists in the West have ignored this
very important subject and are sitting guite apathetic—while:
they profess to have pledged themselves to the establishment

of truth.

We see that the British Government makes now and then
& sudden and spasmodic effort to have the English version of
the Bible revised and corrected; and still the good people of
Christendom—(we mean that portion which is seeking after
truth—and not the selfish aud handsomely paid missionaries)
—fail to reap the froit they so long for. Now and again we
find some correspondence on this sabject iu the THEOsorsmisT,
but it does not seem to end in any tangible result. Up to
this time we have been reading and hearing of only the literal
Bible, but not a single word of the esoteric spirit to enliven
it do we find therein. If the Bible, as interpreted by the
bigoted missionaries, is really a book of history, or even of
morality, then, it cannot be a book of divine inspiration ;
hence bat little fit to form the fonndation of State-religions.
Unless a full view bo taken of the Bible from diferent stand-
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poivts, it cannot be decided whether it be true or not. We
will try to put its credibility to a test by a few points quoted
from the New Testament, and see :—

1,—Whether the Bible speaks symbolically or literally, i.e.,
whether the Bible is Theosophy or History ?

" 2.—Whether the gniding star which appeared to the wise
men from the East was really a star or only a metaphor for
something higher and nobler ?

3.—Whether the powers ascribed to Christ in the Bible
were physical, metaphysical, (supersensaous ?) or spiritunal ?

4.—Whether a gijnasu (seeker after truth and salvation)
can derive the smallest benefit from ths said Biblical history
of the physical and incarnate Christ ?

5.—What is the proper time to practise the teachings of

the Bible? Aud who are the persons most fit to stady the
New Testament ?

These are the few points in which the Bible eught to be
examined.

On behalf of onr sister Theosophy, we give our personal
selutions upon the guestions as above raised. We call npon
all the spiritually inclined, right-thinking, pious and impartial
men and Theosophists thronghout the four quarters of the
Globe to judge of, and to criticise, onr answers, and to give
their verdict in the matter. The snbject s one of the
greatest importance, and if peed be, will be decided by ap-
pealing even to the verdict of the Sririr itself.

1.—As a book of Revelation the Bible canpbot and onght
not to be a book of history.

- 2.—Its utterances are almost entirely allegorical : and a
spiritual commentary is wurgently needed to make them
acceptable to the students of Theosophy. Vedauta and the
New Testameunt, if properly nnderstood, mean the same thing
in the abstract.

3.—The ganiding star does by no means mean a real objec-
tive star ; such a version is quite against the laws of Nature,
Reason and Theosophy. Vedantists regard this star as
Praxava, or Jivatma, the witness soul or Sakski Chaitanya.
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It is the seventh principle of the Theosophists,® Yoga-Achar-
yas, Tantrikas and Shivas, called in Brahmavidya or Mabha-
vidya.t The Mahomedan Theosophists believe and teach of
the existence of this star before Creation, or before 7Tdus
(peacock) was produced. Temples dedicated to this allegorical
Star are yet to be fonnd among several nations of Asia; and
some great Theologians speak of this star as <Spirit.” We
hermits—if any valoe be attached to our words—regard it as
kutastha and liable to be merged into the eighth principle
or Tatpadat as such. We do not understand, how it can

* Surietly speaking Prenaca is not Jivatma or the 7th principle in man.
It represents the condition or the aspect of the 7th principle in the
highest state of Nirvana—T. SuBBA Row.

1 The 7th principle itself can never be called by either of those names,
though it may be the subject of BRAHMAVIDYA OR MAHAVIDYA.—T. 8. B.

1 The statement is not quite in accordance with the doctrines of
Adwaita philosophy. If the star in question is taken to indicate the 7th
principle in man as above stated,—it is not Kutastha from the stand-
point of a real Adwaitee, Asis well-known to learned Adwaitee a clear
line of distinction iS drawn between Kutastha and Uttamapurusha (other-
wise called Paramatma) in a well-known Sloka of Bhagavat-Gita:—
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Now if Kutasta means the 7th principle in man, the distinction thus
drawn will really be a distinction between Paramatma and Jeevatma.
This distinction or separation is denied by real! Adwaitees. Hence, as is
clearly pointed out by Sankaracharia in his able Commentary on the
above-mentioned Sloka, as well as in the other portioas of his “Bhashyam,”’
Kutastha is not the 7th principle in man. It is merely called Vigranatma
by Sacnkarachariar and corresponds with the 7th spiritual Ego or the 6th
principle of the Theosophists.

It is absurd to say that the *‘Tatpada'’ is the 8th principle, Now,
this Talpada is eirher identical with the 7th principle or it is not, If it
is reelly identical with the Tawampada of the Mahavakya it is impossible
to nnderstand why it should be described as the 8th principle, If it is not,
the views of the learned Hermit are opposed to the fandamental doctrine
of the Adwaita philosophy and the grand truth indicated by the Samaveda
Mahavakyam alluded to, Iinvite the great Paramahamsa Swami of Al-
mora o explain what he really means.

14

T. SUBBA ROW,
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appéar as a material substance to some particular persons
(wise men) when it has existed from the unknown and un-
knowable time! How can it be possible that a material
thing, unless compelled and then drawn back by some livings
force, should stop of itself as described in the Bible ?  We are
of opinion that the star in question is nothing but spirit and
is identical with the entity meant in the Revelation. It is
ag if it were a condensed spirit (viz. Soul); and this star
ought to be taken as the real Christ, the Saviour and the gnide.

4.—To call the powers ascribed to Christ, physical or meta-
physical, is sheer ignorance and an insult to Spirit. Hitherto
many adepts have been seen and heard of, to possess extra-
ordinary powers of varions kinds, more marvellous than
thoss described in the Bible; and these were all spiritnal. The
Tantras, Yoga and other Aryan occult works will tell how
they can be acquired. 'We have already stated that, unless a
spiritnal commentary is added to the Bible, it is worse than
useless to a follower of Theosophy; and no spiritnal benefit
whatever can ensure from it, except perhaps the idea of an
imaginary and external “Heaven and Hell,”

5,—~The Old Testament is the Karma Kanda; and the New
Testament, the Gyana Kanda of Theosophy. Those only who
have prepared themselves after going through the routine of
the Old Testament are entitled to practise the teachings of
the New Testament; and not the schoolboys or the low
castemen to whom it is now-a-days offered by the mis-
gionaries. The former, ¢. ¢., boys and low castes, are not fit
persons for it,

In conclusion, we earnestly reqnest Mr. Oxley, who have
‘been so good as to take such a kind notice of the Bhagavat-Gita,
and who is so eminently qualified for the task; and also ap-
peal to the fellows of the Theosophical Society, who have
spiritnal Garns to consult, and with whom they onght to
ccommaunicate on the subject, to take in hand this ardnous
task of interpreting the Bible esoterically. For, nothing will
better help the growth of Theosophy in both East and West.

N (—
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Firstly, we make an appeal to the “Comforter” (the Holy
Ghost of the Bible) itself, to decide whether the Bible has an
allegorical, spiritnal or a literal dead-letter meaning. We
may also remark here that some of the Brothers whom wae,
find occasionally mentioned in the Theosophist, and whom
we have the pleasure of knowing by another name,* would
approve of our plan if asked. But the star itself—onr every-
day guide—has directed us to write this. All the seekers of
trath ought to enquire into this solemn subject, without the
least prejudice or bias. Millions of generations are interested
in this question; and to solve it for the good of humanity
should be the aim of every true Theosophist.t

AiMoRraA, PATALDEVI,
12th Lecember 1882, PARAMAHAMSA SWAMI.

“H X.” AND GOD PERSONAL AND IMPERSONAL.

“H. X.” in the above named article writes about the so-cal-
led Atheists: “In the first place while they talk of laws, they
overlook, it seems to me, the fact that a law postulates a law-
giver—a will at any rate that has impressed a course of action
—and so it seems to me that admitting an inherent law, they
cannot logically escape a will that originated that law, and

such a will in such a ¢ase must be what mankind understands
as God.” ’

* Not that of ¢¢refined Tantrikas ’’—we hope, as they were once
called ?— T.S. R,

+ Those who have any knowledge of the ‘“ Brothers ”’ are well aware
that they have ever and most emphatically insisted mpen the esoteric
interpretation of the ancient Scriptures of every great religion. ¢ Isis
Unveiled,” by H. P. Blavatsky, is full of the real meaning—as inter-
preted by the Kabalists—of the Jewish and Christian Bible. And now,
there has just been published that wonderfully clever book written by
two English seers—¢‘The Perfect Way,”’ & work of which it can be truly
said that it is more inspired than the book it interprets, But, why
should the learned Swami of Almora insist uwpon the esotericinterpreta-
tion of the Bible alone without any concern for the Vedas, the Tripitakas
and the Upanishads, all three far more important, is something we fail to
comprehend.—T. S. R, ‘
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If I am allowed to paraphrase this freely, it can be rendered
thns :—

One of the fundamental laws of the Universe is that there
can be no law without a law-giver.

Now, I find this assumption in Mill, if I am not mistaken,
in what is appropriately called his ¢ Carpenter’s theory of the
Universe.” Mr. Joseph Cook in his Boston lectares, and sub-
sequently at Bombay, nses the same argument; and doubtless
many men take this for an axiom, as 1 did only a little while
ago. Bnt on investigation I find it not trne in all cases.
Their deduction from this is inconsistent with the axiom;
and this delusion arises from the fact that haman laws created
by human beings are confounded with universal laws; and by
analogy it is inferred, that those latter also must have been
created by a law-giver. I proceed to show what, I believe, is
an- inconsistency in those who argue in this fashion. Just on
account of its inconsistency with itseif, the argument will not
be clear, but may be intelligible on reflection.

If, then, ¢ That there can be no law without a law-giver’ is
a universal law, then, by this very law, which, to avoid con-
fusion of ideas, I shall call the Law of laws, it must itself
have a law-giver. This very giving of law implies that there
was a time when the law did not exist,—i. e., before the will
of the Giver ‘impressed the course of action.’ If this is ad-
mitted, then, there was a time when laws did not require a
law-giver; is it not possible to conceive they may have existed
then ? They may have, or they may not, but it is, at least, a
possible conception. If, on the other hand, anybody would
say that this ‘giving’ does not imply any limit of time (which
i a very andacions snggestion, to say the least,) even then he
does not gain much by it. For, if the law were eternal, it
was co-eternal with the giver, i¢ £ad no birth ; in fact, it was
not giver and there was no giver.

Having shown this difficulty in the way of accepting
“H. X.'s"” hypothesis, I have only to remark that his idea
of ‘personal’ God is not withont difficnlties to me,

B.dJ. P.



IN RE ADWAITA PHILOSOPHY.

WiLy the Editor satisfy us by moving the assertion that
“matter is as eternal and indestructible as spirit ?” The
assertion was made in the Editor’s note to a correspondent’s
letter on ‘Karma’ (vide page 89 of the Theosopkist for Jana-
ary 1883). You should bear in mind that we are speaking of
matter and spirit beyond the present developed form, orin
the stage of perfect ZLaya* according to Patanjali’s second
and third Sitras, or, from the stand-point of the Esoteric
Theosophy. Could you kindly explain what is meant by
Satta Samanya (garmmrg ) and Parampadam (quaggy ) of
the Aryan adepts, Nirvana of the Buoddhas, and the Philoso-
pher’s stone of the votaries of other occult philosophies ? As
far as we understand the Aryan Theosophy, when the Maka-
pralaya takes place, matter iy absorbed by, or dissolved into,
Mahat-tattwam ( ggq aw ) and the same again into Prakriti,
and the Prakiti finally into Péirisha or Parampadam.

In the same way of the components of the mysterioas letter
Om (37) A (3tr)is dissolved into U (3) and the raja part
of U(g)into M (5) You will thus see that matter and
force can both be layed (or dissolved) ultimately into the
Spirit which alone remains as “True,” and should be called
Eternal—which term neither matter nor force deserve—
being liable to evolution from, and dissolution into, Spirit—or
the Absolute. As you are well acquainted with the doctrines
of the Adwaita Vedanta, it is needless to write niore on this
sabject.

We would, however, call your attention to page 99 of the
same number of the Tkeosophist, and entreat you to remove
our doubt by establishing scientifically a certain point. Who
‘was it that died as stated in the article “Can the Double
marder ?” According to our belief man exists in a three-fold
way ; 1st, externally ; 2ud, internally ; and 3rd, spiritaally.

* Laya, or a state of absolute dissolution, annikilation of all sub-
stance,— Ed,
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(1) By externally we mean in gross body ( ematmm) or
Annamaya(stawg ). (2) The internal fold is the astral body
formed of the three koshas or cases, viz. :——Pranamaya
(wotag ), Manamaya (=7 ), and Vignyanmaya ( fRAwmam )-
(3) The spiritual fold is the Pragna state or Anandmaya
(wmrzag ). You say “* * * that a mortal wound may
be inflicted upon the inner man, &c,, &.” Now what do you
mean by the inner man here ? The question to be settled is
whether the donble murdered the double or treble. In our
opinion the double murdered the treble and not the double-~
and in no case the spiritual-—one. Our object in writing this
is to ask yon to kindly ascertain what is the extent of a
haman will’s influence, or in other words. Can the Mayavi
Rupa be also annihilated by mesmeric force or the material
body only ?

A1MORA PATALDEVI,
20tk January 1883. } SWAMI OF ALMORA,

" EDITOR'S NOTE:~To our utter amazement, we are called upon to prove
that matter is indestructible; at any rate, that ¢‘matter is as efernal and
indestructible as spirit|”” Though the question and proofs as to the
eternity and indestructibility of matter alone, might be safely left to the
Royal Society to answer, yet we are fully prepared to satisfy ounr learned
correspondent, and, with his permission, will answer all his queries.

We are asked to bear in mind that the entities in question are ‘““matter
and spirit beyond the present developed form, or in thc stage of perfect
Laya.”

‘We are unable to nuderstand what is really meant by ‘‘spirit beyond the
present developed form.”” The sentence presents no sense to our mind,
trained as it has been by our great Masters to think of ¢Spirit” ag of
something formless and entirely beyond the ken of our sepmsual percep-
tions, and, therefore, not to be considered apart from, or independently
of, corporeal existence. UNIVERSAL INTELLIGENCE and the OXNE LIFE,
a8 we call it, conceived of, apart from any physical organization, becomes
vita] essence, an energy of force; and none of thesc we beiieve can be
considered as a distinct entity, a substance, or, as having a being or even
a form separate from matter, Locke's definition, that “Spirit is a sud-
stance, in which thinking; knowing, doubting and a power of moving do
subsist’’—would hardly be accepted by the average Vedantee, and wonid
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find itselt absolutely rejected by every true Adwaitee and Fastern Occultist,
The latter wonld answer that ‘‘matter alone is a substance, in which think-
ing, knowing, doubting, and a power of moving, are inherent, whether as a
latent or active potentiality—and whether that matter is in a differentiate
ed, or an undifferentiated state.

Thus, in our humble opinion, the something, or rather the mo.-thing,
called Spirit, has by itself, no form or forms in either progressive or
stationary ‘‘ states of development ;" and we say again that the expres-
sion is perfectly unintelligible to every real Adwaitee. Even supposing
that the qualifying clanse refers only to matter, the meaning conveyed by
the expression ‘“matter and spirit beyend the present developed form"
is the same as conveyed by that of—‘‘matter and spirit in the stage of
perfect Laya’'? We fail to see the point made, or even any sense in such
a scotence as ‘‘matter and spirit in the stage of perfect Laya,'’ implying
as it does the possibility of spirit, a pure abstraction, being dissolved and
annihilated—we will not say—as matter— since the latter in its primordial,
cosmic state can be no more annihilated or even dissolved than spirit—
but as a thing of matter having substance and form, Can a void be anni-
hilated ? And what is pure, absol ute spirit but the * void '’ of the ancient
Greek philosophers? -Well, says Lucretius, *‘there can be no third thing
besides body and void; for if it be to the smallest extent tangible—it is
body; if not,—it is void.” And let it not be urged, on the strength of
this gnotation, that because we quote the words of a great ‘‘Atheist,”’ a
malerialist, as an authority, we are therefore a materialist and an atheist
(in the usnal sense of both terms) ourself, We object to the very term
*¢ materialism*’ if it is to be made indentical with, or a synonym of * corpo=
realism,’’ that is to say, an antithesis of, ‘‘Spiritualism,” In the light
we, Occultists, regard matter, we are all materialists. But it does not at
all stand to reason that because of that, we should be, at the same time,
¢‘corporealists,” denying in any sense or way thereality of the so-called
spiritual existenee, or of any being or beings, living on another plane of
life, in higher and far more perfect worlds than ours, having their
being in states of which no untrained mind can have the amallest concep~
tion. Hence our objection to the idea and possibility of ‘“‘matter and
spirit, in the stage of perfect Laya’’ nnless it can be shown that we have
misunderstood the latter word. According te the doctrines of the Arhat
philosophy there are secen states of matter, the 7th state being the sum
total, the condition or aspect of Mulaprakriti.*

Consequently the state of Cosmic matter beyond its‘ present developed
form ” may mean any of the other six states in which it exists; and

* Undifferentiatcd cosmic matter,
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bence it cannot necessarily mean “matter ina stage of perfect Laya.”
In what sense, then, does the learned querist want us to interpret the
words ‘‘matter” and ‘‘spirit’’? For, though we are aware that there
exist, even in the pressnt age of science and enlightenment, persons who,
under the pretext of religion, teach the ignorant masses that there was
a time when matter did not exist (since it was created) implying thus that
there will come a moment when it will be annihilated, we have never yet
met any one, whether atheist or deist, materialist or spiritualist, who
would presnme to say that spirit—whether we call it ¢void’’ or ’‘divine
breath”—can ever be annihilated; and if the word ZLaya means annihila-
tion, the very expression used by the respected Swami involves an assomp=
tion that *‘spirit” can be destroyed in course of time. .In.such a case,
we are evidently called upon to demonstrate that matter and spirit are
eternal on the supposition that both have a period of Laya.” If we
are to avoid this extremely awkward conclusion, what is the purport of
the Swami’s question? Verily, it would have been better if he had
allowed us the privilege of interpreting our own statements, Moreover,
our learned opponent is not satisfied With merely giving us his own—
begging his pardon—incomprehensible definition of matter and spirit, to
enable us to prove our ‘‘assertion,’ but we are asked to answer the ques-
tion “according to Patanjali’s second and third Sutras, or, from the stand-
point of esoteric theosophy.” How or why should the Swami think or know,
that we made the statement in question on the anthority of Patapjali’s
treatise ? Or is Patanjali’s philosophy identical with esoteric theosophy
in his opirion ? If pot, why should our statement be sine qua mon proved
only “according” to that philosepher’s second and third Sutras? It would
be just as reasonable to call npon us to prove the proposition noder
consideration from the stand.point of the Salvationists, As it is almest
hopeless for us to understand his definition, or satisfy his carlosity under
the extraordinary restrictions imposed, we shall, with the venerable
Swami’s permission, interpret our ‘‘assertion’ in our own way and prove
it agreeably to esoteric theosophy, and we hope, in accordance with the
Adwaita philosophy, that our corrrespondent knows so well.

Our ‘‘assertion”” then means the following Undifferentiated cosmic
matter or Mulaprakriti, as it is called in Hinda books, is wuncreated and
eternal. It would be impossible to prove this assertion from & prtori
reasons, but its truth can be tested by the ordinary inductive method. In
every objective phenomenon perceived, either in the present plane of
consciousness or in any other plane requiring the exercise of spiritnal
faculties, there is but change of cosmic matter from one form to another,
There is not a single instance, or the remotest suspicion of the annihila-
tion of an atom of matter ever brought to light either by Eastern Adepts
or Western scientists, When the common cxpericnce of gencrations of
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+ Adepts in their own spiritual or psychic ficld of observation, and of the
ordinary people in theirs—(i. e., in the domain of physical science) pomt.s
to the conclusion that there never has been utter aunihilation of a single
material particle, we are justified we believe, in saying that matter is in
destructible though it may change its forms and properties and appear
in various degrzes of diff=rentiation. Hiodu and Buddhist philosophers
have ages ago recognised the faot that Purush and Prakriti are eternal,
co-existent, and not only correlative and interdependent, but positively
one and the same thing for him who can read between the lines. .Every
system of evolutiou commences with postulating the existence of Mulg-
prakriti or Tamas (primeval darkness). Leaving aside the great authorit'y
of Kapila on the subject, we may refer to the celcbrated Rik of Rigveds
describing this Primeval Chaos, and using such expressiou'as — .1y

“ Tama eva purasthath abhavath viswarupam’ and “Asthwa ithaMyra
Asith’'* etc.— .

scattered thronghout the Veds and the Upanishads in support of our
assertion. All those Great philosophers of India who have added th'e
ancient wisdom-religion of Agasthya, Thoorwasa and other Rishis to the
pure Adwaita phxlosophy of Vasishts, Vyssa and Suka, have recoa[ﬁzed
‘this fact. Gaudapatha and Sankaracharya have given expression to their
views on the subject in their works, and those views are in perfect
accordance with their doctrines of the Arhat philogophy. The authority of
the latter two great philosophers will, we believe, be sufficient to show to
the learned Swami, since he is an Adwaitee, that our statement is correct.
And primeval Cosmic matter, whether called Asath or Tamas, or Prakriti
or Sakti, is ever the same, and held to be eternal by both _Hindu and
Arhat philosophers, while Purusha is inconceivable, hence non-existent,
gave when manifesting through Prakriti. In its nndifferentiated cqndi—
tion, some Adwaitees refuse to rccognize it as matter, properly so called.
Nevertheless thia entity is their PARABRAHMAM, with its dual aspect of
Parnsh and Prakriti. In their opinion it cen be called neither; hence ijx
some passages of the Upanishads we find the expression ¢¢PRAKRITI-layam”
‘mentioned; but in all such passages the word “Prakriti’’ means, as_ we
can prove—matler in a state of differentiation, while und:ﬂerent:aud
Cosmic matter in conjunction with, or rather in its aspect of latent Splrlt
is always referred to as ¢ MaH- IswaARA,” ¢ Purusha” and * Parampada,'’
The description given by our learned correspondent and the very waerds
used by him when he sagys, “when the Mahapralaya takea place, matter is
absorbed by, or dissolved into, Mahat-tatwa, and the same agam into
PraxrITi, and the Prakriti finslly into urusha or Parampadam’—

gshow that he is either waging a war of words, or seeking to draw us out

* ¢Primeval qal-kﬁcss_ resulted as the manifested univcr;c” and “Asath
or Prakriti existed first.'’—Ed.
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“{whether for fricudly purposes, or otherwise, he knows himsel{ hest;)
for neither the words ‘‘absorbed by,’” or ‘‘dissolved into,” can mean annis
Ailated, Why should he then use against bis own argument the term
% Laya,’” since if he once calls himself an Adwaitee, he must know the
doctrine, and therefore understand the various senses in which such
specific terms are nsed, Thus, we shall fee) grateful to our leatned
correspondent if he can quote to us a few authorities in support of hkis
statement abont the dissolntion of Mahat-tatwa* and Prakriti at the
time of MAHAPRALAYA. We shall then be able to see what the Aryan
‘philosophers really meant by such an assertion,

In reference to the real meaning of Satte Samenya and Parimpadut
of the Aryun Adepts, Nirvana of the Buddbas and the ‘‘Philosopher’s
stone,”’ their meanings are identical in both the Aryan and Arhat secret
doctrines, Saita Sumanya sometimes means lafent spirit. It also means
“Guna Samyapadhi,’”’ or the undifferentiated condition of SATWAGUNA,
RaJAGUNA and TAMAGUNAI. As to Farampada and Nirvana, both mecan
the sume thing. From an objective point of view it is the condition of
Purusha-Prakriti as above described; from the snbjective—it is a state
of perfect unconscionsness resulting as bare Chidakasam.

If the Swami is desirous to learn more about the ¢‘Philosopher’s stone’’
of ‘‘the votaries Of other Occult Philosophies,” then we may refer him to
onr foot-notes to the articles ‘‘Glesnings from Eliphas Levi,”" published
in the Jannary number of the Theosophist, and other smndry articles. 1f
the ‘‘ other Occnlt Philosophies” are worthy of their name, then the
doctrines taught in them must not differ save in the names given to
identical things, Truth is bat one, and of two different versions one
must be necessarily false. We are not prepared to accept the interpteta-
tion given of the world Aum, since the above interpretation is not quite
consistent with the doctrines of the Adwaitee Vedanta philosophy. We
shall feel grateful, nevertheless, if the learned Swami can refet us to any
great Adwaitee philosopher as an aunthority in snpport of his explanation,

No less pnzzling are his curious ideas about our supposed meaning and
views about the potentialities and nature of the human double.

* Mahat-tatwae corre:ponds to the spiritual Light, or the Sepkira of the
Jewish Kabalists.—Ed.

1 Literally—the most eacred places, means Nirvana or the condition of
Moksha—Ed.

1 Satwaguna—the quality of passivity, or absence of any camse of distturb-
ance; Rajagtna—the quality of agtivity, or that which induces to action;
Tamguna-—the quality of ignorance, inactivity of mental and npmtual
facnlties arising from that ignorance,—¥d,’
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The question is not ‘‘whether the double murdered the double or the,
treble,”” for neither the ‘‘double” nor the higher *treble ” (if, as we
suppose the 5th, 6th and 7th principles are meant) can be murdered by
living man or ghost. The fact we suppose to be that by the concentrated
energy of implacable hate [of Prince Obrenovitch’s foster-mother against
his assassin], and through the agency of the clairvoyant’s double, *‘the
silver cord ”’ of life was snapped and the inner-man driven out of ite
physical covering. The wonnd which destroyed life, i. . broke us the
relationship between the Sthoolsariram, with its informing Jira, and those
other component parts of the entire personmality, was inflicted upon the
lower ¢ treble’”’—if the Swami of Almora must nse the clumsy term, even
in sarcasm—without first transpiercing the physical body, In a case of
natural death the citadel of life is captared, so to speak, only by gradual
approaches; in deaths of violence it 18 taken with a rush., If fright, or
joy, or the lethal current of hatred be the cause, the body’ will show no
wound yet life be extinguished all the same. Sorcerers’ victims usually
appear as though killed by heart disease or apoplexy; chemical anulysis
will afford no clue to the assassin’s method, nor the surgeon be able to find
a suspicious mark mpon the surface of the cadaver.,

THE ALMORA SWAMI,

UPON PHILOSOPHY IN GENERAL AND OUR
FAILINGS IN PARTICULAR.

In onr Febronary number (see page 118) prefacing the valuo-
able though somewhat hazy contribation by the venerable
Swami of Almora on “ Adwaita Philosophy,” we wrote the
following editorial lines :—

¢4As the subjoined letter comes from such a learned souroe, we do not feel
justified in commenting upon it editorially. ~ Our personal kuowledge of
the Adwaita doctrine being unquestionably meaere when contrasted with
that of a Paramahansa—J%ence THE FOOT NOTES BY OU& LEANRD BROTHER
T, SusBA Row, TO WHOM WE TURNED OVER THx MS. FOR REPLY.”’

This notice, we believe, was plain enoagh to screen us
thereafter from any such personal remarks as are now flang
at our I:cad by the holy ascetic of Almora in the paper that
follows. Some of those rhetorical blossoms having been left
by us for the purpose of eulivening the otherwise too mono-
tonons field of his philosophical subject, the reader may
jndge for himself. We say “ some,” for, having to satisfy all
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our contributors, and our space being limited, we eannot
consent to crowd ont more interesting matter to make room for
just 15} columns of quotations profusely mixed with repri-
mands and flings of any correspondent, even though the latter
be as, we learn from his own words, ¢ a modest hermit of the
Jangle.”  Therefore, with all our profonnd respect for our
opponent, we had to curtail his too long paper considerably.
We propose, however, to show him his chief mistake, and
thus to blant a few of the most pointed shafts intended to
pierce through the points of the editorial harness.

If, after the humble confession quoted above from our
February nnmber, the editorial reply that followed another
paper trom the same ascetic, namely, the Iu re “ Adwaita
Philosophy,” in the March number—was still taken as
emanating from one who had just confessed her incompetency
to hold a dispatation with the learned Swami opon Adwaita
tenets—the fanlt i not ours. This error’is the more strange
since the Swami had been clearly warned that his points
would be disputed and questions answared in fature by our
brother Mr. T. Subba Row, as learued iu Adwaita philosophy
as in'the esotericism of the sacred books of the East. There-
fore we had a right to expect that the Paramalkansa wounld
have remembered that he was ventilating his not over-kind
remarks npon the wrong person, since we kad nothing to do per-
sonally with the replies. Thus the disagreement upon various
topics in general, and the abstruse tenets of esoteric Adwaita
Philosophy especially, between the ¢ Almmora Swami” and
Mr. T. Subba Row, can, in no way, or with any degree of
justice, be laid by the former at the door of either the * for-
eigners who' have come to India for knowledge,” nor of
‘ Western Theosophy;” for, in this particalar case he has
fonnd an opponeut (quite as learned, we love to think as him-
self) in one of his own race and country—a real Adwaitee
Brahmin. To take therefore to task theosophy for it or the
conductor of this magazine, expressing dissatisfaction in snch
very.strong terms, does not show either that philosophical
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equanimity, or tact and discriminatioun that might be expected’
from one who has devoted his life exclusively to meditation
and the Yoga Philosophy. If pardonable in a person who
has to lead that sort of life which in the word of Mr. Max
Miiller, quoted by the ‘ Almora Swami”—(as an additional
hint and a Zi¢ we suppose)—a life “ with telegrams, letters,
newspapers, reviews, pamphlets and books ”—it is quite an-
pardonable in a holy ascetic, who is never troubled with any-
thing of the sort, and gets, as we suspect, even his appropriate
quotations from European anthors ready-made for him by his
amanaenses and friends. But, since the article is addressed
in the form of a letter to the editor, the humble individual
who holds this office hastens to assure the veunerable Swami
that beyond their appalling length, his letters have never
given the said editor one moment of *“ annoyance and trouble,”
as he seems to imagine.

In reference to another personal tannt, we agree with him.
It is more than likely that some (not all by any means)
Vedaatists, such as the modern “ Aryas ” and some Dwaitees
and Visishtadwaitees—aftar ““hailing Western Theosophy
with joy,” have ended by comparing it  to the mountain that
gave birth to a mouse”—the disenchantment being due
to many and various reasons upon which it is needless to
enter at present. We can only hope and trust that the lofty
Almorian mountain, chosen by our venerable friend as the
seat of his contemplation, may not bring forth some day, for
India, any worse zunimal than the humble “black mouse.”
True we have come to learr in this country, and we have
learned a good deal already. Oue fact, among several others,
namely, that the learned ascetics of modern India have widely
shot off from the original mark when compared with the
Rishis of old. Spinoza is qnoted against us in this definition
of methods of investigation. Onr saintly eritic fears that his
venerable friends have followed the first (or vulgar) method.
The proof which with him goes far to justify his ¢ fear,” rests
chiefly upon a fallacy and mistake of ours—(one happily held
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by us in common with nearly all the great men of science in
Itarope, eiz., our ignorant claim—THE MATTER I8 INDESTRUCTI-
BLE, HENCE ETERNAL. We will not anderstand his ideas, he
says, becauuse being fond of absardities, “ our own absurdity
would be exposed.” If so, we prefer indeed our absard
belief in the iadestructibility of matter to any scientific
opinion upholdirg the contrary submitting cheerfally, in this
case, “ the weakness of our anderstanding to be laughed at "—
even by an ascetic in * the state of Nirvikalpa.”

We feel very grateful to the good Swami for his explana-
tion of * Pranava’ and other kindred words. Mr. Sabba
Row will no doubt profit by, and answer them. Personally,
however, we respectfnlly decline to be tanght the noble science
by any other man, however learned he may be, than him who
has originally undertaken the task-—namely, our own MasTER:
yet, as many of our readers may well beuefit by the contro-
versy, we will, with his permission, leave the arena for the
present to Mr. Subba Row, a far abler controversialist than
we can ever hope to become.

THE SWAMI OF ALMORA TO HIS OPPONENTS.

‘“WE DO NOT WAGE WAR OF WORDS, BUT SIMPLY SPEAK
AND SEEK TLUTH.”

WE are sorry to see that we have been the canse of some-
thing like irritation to you by our last letter, which perhaps
was not snitable to the modesty of a hermit. Therefore, we
beg your pardon, if there was in it anything offensive to you,
and, at the same time, beg liberty to speak the truth. We
are always friendly to every one, but particularly to the fore-
igners, who have come to India for knowledge. We are
friendly in the spiritual sense of the word, therefore, we must
be taken as a real friend and not a flatterer, even if we say
something disagreeable now aud then. . . , Those who seek
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'to find fanlt with ns and become hostile to us are, we think,
prejudiced and stubborn, and we desire them to acquire
simplicity of heart and an nnbiassed mind to enable them to
understand »s8 thoroughly.* We hermits are a nomadic elass
of people and generally pass our time in places far away from
habitation, and do not much cuoltivate the langnage and
idioms of the world, nor do we care much for these. To
attack us about modes of our expressing our ideas is, therefore,
only childish. Our readers are to take our idea only and not
our style. Because,~~we are neither an M.A., nor a B.A.;
neither an Addison, nor a Johnson, nor a Macaalay, bat
simply a hermit cf the jangle.

Let us now see what was the purport of oar letter. Onr
words were, “you shonld bear in mind that, we are speaking
of matter und spirit beyond the present developed form or
in the state of perfect lawas, according to Patanjali’s 2nd
and 3rd Sutras, or from the stand-point of the Esoteric
Theosophy.” How can this mean that we are asking yon
to answer the questions according to Patanjali’s 2nd and
3rd Satras, we fail to understand. By the above sentences,
we simply meant to show our own stand-point whence
our enquiry commences. We referred to Patanjali’s Sutras,
becanse we intended to show that our starting point
was in perfect accord with the trne yoga state, nirzikalpa,
ecstasy, 4. e., the Turya state, and not with ordinary Jagrata,
Swapna and Sushupta ( for the former, f.e., Turya, state
of man is of real awaking and the latter illnsory ), while
you have been pleased to understand us as speaking of
ordinary human states. Moreover, by laya, we never meant
annihilation, as is assumed by you. It is your own version
that the word laya means “a state of absolute dissolution,
annihilation of all substance, differentiated, &.” In some
of the former numbers of the Tkeosophist the word laya
was explained by you as merging, and in this namber you

' * Quite so; and thercfore, this kind desire Is fully reciprocated.—Ed,
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give ‘another meaning of it.* Why, merely because you
require a handle to ridicule us. Hewever, we forget all this,
and beg to say, that according to Aryan adepts, by laya is
meant and understood “absorption or transformation of one
thing into another,” such as the river is absorbed or trans-
formed, when it loses itself, in thesea. [tis a process among
the Aryan occultists, by which they can (like the modern
'scientific Realists and Chemists as you understand them),
analyse the different component parts of a componnd body,
and. reduce them to their primary or original condition——and
by which they are not only able to ascertain what the sub-
stance really is, but they can also penetrate into the mystery
of its past and future, to make themselves certain about the
.cause of the origin and termination of the phenomenon, known
as creation or dwaita in its present manifested form. It is
odd that our phrase ‘“present developed form” has cost you
more than a column to comment on it.t We might here
explain our meaning. By this we simply meant soul in its
Viswa, Taijasha, and Pragna, states, or, the spirit in its im-
pure condition by cont'-fmc‘t with matter and force, . e., in a
state of duality. Buat, perhaps, nominal yogees, who are
disturbed in head and heart, cannot tranquillize and compose

* No ‘‘merging’’ or absorption can take place without dissolution. and
an absolute anmihilation of the' previous form. The lamp of sugar
thrown into a eup of liquid must be dissolved and its ferm annihilated
before it ean be said to have been absorbed by, and in, the liquid. It is
a correlation like any other in chemistry. Yet indestruetible matter ean
as in the case of sugar, er any other chemical element, be recalled to life
and even to its previeus form. The molecule that cannet be divided by
any physical means is divided by the universal solvent and resolved into
sometbing else. Hence—it is, for the time being, at least, annihilated in
its form. This is simply a war on words.—Ed.

T It is still older that a few feot-notes should have eost the venerable
Paramahansa over 15 columns of ill disguised abuse, out of which number
three or four columns are given, That which was suppressed may be
judged by what remains.—Fd,
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themselves for Nirvikalpa® ecstdasy, will not be able to com=
prehend us, nor also those who confound Prakriti with Purasha,
or matter with spirit.t If by “scientifically” be meant
curiosity, then not only we, bat the whole class of philoso-
phers from Thales to Auguste Comte are only hunters of
curiosity, and our respected friends more so, as for this pur-
pose only they have come from the other part of the world
and pledged their lives and fortune on this. But to come to
the point, we are not attracted by curiosity. Our motives
are not shallow. Whatever we ask, we ask for scientific
purposes, and for that only we entreated you to kindly ascer-
tain the extent of mesmeric force, whether it influences the
outer man only, or the inner one too—-you said “ * * ® that a
mortal wound may be inflicted upoen the inner man, &c., &ec.”
Now, according to onr knowledge the inner man means the
double, i. e., the Taijasha, pragna being the original or first,and
the Anna-maya or the Viswa, the third.i To this third, we

* Surely our respected correspondent cannot mean to convey the idea
that in penning this answer he had ** composcd” himself into the state of
Nirvikalpa : unless we take Monier Williams’ definition of the term and
bear in mind that it isa state * destitute of all reflection.’” (See Indian
Wisdom, page 122, foot-note 2.)—Ed,

+ Mo this kind thrust we answer that we have never confounded Pra-
kriti with Purasha any more than we have confused the north with the
south Pole. As both Poles belong to the same and one earth, so spirit
and matter, or Purusha and Prakriti, are the two ends that lose them-
selves, in the eternity of nnmanifested and the cycles of manifested matter,
Bat like some of our distinguished Western metaphysicians, our oppounent
geems to regard matter and energy as two distinct things, whereas the
Esoteric doctrine recognizes but one substratum for everything visible as
invigible—*¢ Parush-Prakriti ” and vice versa, Moreover, We may remind
the good Swami, that one nced not be a yogee to be a good occultist, nor
are there many yogecs in India who know anything of real occult
sciences.—Ed.

1 In such case, our respected critic ought to eriticize and correct Pro-
, fessor Monier Williams and other Sanskritists, who regard Anna-Maya as
‘“ the covering supported by food, ., e., the corporeal or gross hody,”
calling it the fourth, while we name it as the first sheath or Kdsa. (See
p. 123 of Indian Wisdom,)—Ed.
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applied the term ¢reble, and we are jastified in doing so, in
the same way as you apply double to the Taijasha,—and we
do not see any harm in taking the gross one as third ; but
those who are fond of absurdities will not nuderstand our
ideas.* Why, because their own absurdity will be exposed.
We beg your pardon for this outspokenness.t How can you,
being a practical theosophist, say carelessly that a mortal
wound may be inflicted npon the inner man, &e., &c., when in
reality the outer one was the victim. Youn evade our question
in an off-hand manner by saying that the question is not
whether the double murdered the double treble. Now we
particnlarly begged you to remove our doubts by establishing
this fact scientifically.f Instead of complying with onr

* We leave it to our readers to judge which is the most absurd—to
conslder our physical body as tho first, or to call it, as the Swami does—
the freble or the third; thongh of course there is ‘no harm’’ in either,—~Ed,

- T We willingly forgive the impolite remark under its garb of * out-
spokenness.” We beg our respected correspondent to bearin mind though
that it is one thing to be ‘‘ontspoken,” and quite another one to be rude.— Ed.

1 It Is precisely because we claim to know something of “practical’’
Occultism in addition to being a Theosophist that we answer without in
the least ¢‘ evading the question ”” that a mertal wound may be inflicted
“‘ not only upon, but also by one ”” inner man upon another. This is the
A B C of esoteric mesmerism, The wounnd is inflicted by neither a
real dagger or a hand of flesh, bones and blood, but simply by—WILL.
It is the intense will of the *“ Gospoja * that guided the astral or inner
body, the Mayavi-rupa of Frozya. It is the passivcly obedient action of
the latter’s ‘¢ double ” that scanning space and material obstacles, followed
the ¢ trial ** of, and fonnd the real murderers, It is again that WILL
shaped by the incessant thought of the revenger, that inflicted the internal
wounds which, though unable to kill or even to hurt the inner men, yet by
reaction of the interior physical body proved mortal to the latter. If the
fluid of the mesmerizer can cure, it can also kill. And now we have
4¢ established the fact as scientifically ’—as science which generally dis-
believes in and rejects such mesmeric phenomena will permit it. For
those who believe in, and know something of, mcsmerism, this will be
plain, Asto those who deny it the explanation will appear to them as
absurd as any other psychological claim: as much so as the claims of
Yogism with its beatitudes of Samadii and other states, for the matter
of that,.—Ed,
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fequest, yon have been gracious enough to make that a matter
of humorous jokes, and try to make us ashamed of our
question. When we say «* * * the double murdered, the
treble, not the double, and in no case the spiritual one,” then
in the sense, by treble you should have understood the Anna-
maya, but instead of so doing you are disgusted with the sen-
tence, not only this sentence but also another one, in regard to
which you say, “ why should he theu use against his own
arguament the term laya ?” How can we erase the word out of
Kosha (dictionary) ? It would be better to understaud us by
our own idea and not throngh your own interpretations.

* There are two methods of investigation,” says Spinoza,
“the valgar and the scientific. The one starts from principles
which have been accepted without examination, which are not,
therefore, olearly nnderstood. The other starts from principles
eclearly defined and accurately known. It is the latter only
which can lead to true knowledge.” We fear, our venerable
friends have followed the first method, which we shall try LQ
prove by and by, * * *

Before doing this, however, may we be permitted to ask an
answer tq oar gnestion—Is spirit and matter the same thing 2
Or whether Prakriti, Shakti, and Spirit are the same things 2
Unless Prakriti be the same with spirit, how can the former
be eternal, since two eternals cannot exist at the same time,
and the belief in two eternals isagainst the fundamental traths
of the Adwaita Philosophy,* as embodied in the aphorism €%
meve dwitiyam. And matter has attributes, such as color,
form, sound, tonch, sight, taste and smell ; but the spirit has
none. Matter is dead (jad), Spirit is living (chaitanys) ;
matter is temporary and subject to change, and spirit is eter-
nal ; matter is partial, and spirit is nniversal.f Bat what is

* This is precisely the question we have becn asking; aud also the
reason why, knowing that matter is indestructible, as alse spirit or raiher
energy—we say with all the esoteric Adwaitces that matter and spiritare
oNE—Fd.

t 3ce Mr. Subba Row’s reply. While we mean Cosmic, indestrnetible
matter, the Swami speaks of objective and dlfferentiated matter 1—Ed,
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‘temporary ? That which appears and exists for a certain period
of time, or that which has beginning and end. And what is
eternal ? Eternal meaus that which exists throughout pre-
sent, past, and fature, and also in Jagrita, Swapna, and
Sushnpta. Owing to these and various other canses matter
cannot be spirit nor vice verse. 1If you say like Vashishtha
that the sleeping particles of Chid (spirit) are ignorantly
called matter, then we agree with you to a certain extent;
but still how can they, for that reason, be called by the erro-
neous and misleading term matter which is inert and spirit-
ually non-exitent. Why do you not call a piece of wood or
stone spirit ?* Can you prove the existence of matter in
sound sleep 7t Perhaps you will reply like the Nayayiks
that matter exists with Karana in sleep, if so, where does it
exist in Tarya? You cannot prove that either matter or
Prakriti exists in Turya. How then can matter or Prakriti be
called eternal? If matter is merely a manifestation of spirit,
why call it by the false name of matter instead of its own
name spirit 7t Now having done with the effect, matter, we
come to its canse, the Mala-Prakriti, which is also called
Avidya or ignorance, the mother of Karma and the cause of
Bunndha. 8o long as this Prakriti is not layed into spirit by
dissolving it into Satvaguna, there is no emancipation, Mukti
with Prakriti is no Mukti at all. Beyoud Prakriti is emanci-
pation. This is the conclusion of the whole of our Aryan
Occultism. Let us now see what the Mimansa says. We
make a few quotations from the «“ Saddarshana-Chintanika, or
Studies in Indian Philosophy,” Vol. V. of 1881. No. 11, page
347§ edited at Bombay. * * *

* Because it is not usual to oall them by such a name. Nevertheless,
we maintain that there is in a piece of wood or a stone as much of latent
spirit or life as there is in a weak—old human feetus,—Z£4d,

T Bee Mr. T. Subba Row’s reply.—Ed,

{ For the same good reason that we call a chair by its ¢ false”” name
of ckair instead of calling it by that of the ¢¢ oak *’ or any other wood of
which it was made,—Z4d.

§ We refer the reader to the pages of the abovenamed excellent
monthly magazine, — £d,
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It is not our object, even if we could, to cite all the Aryan
books, but we wounld desire you and your readers to read in
coutinuation of onr quotations all the numbers of the sixth
Volume of 1882 of the “ Saddarshana Chintanika  which will
shew that not only Shankaracharya, but also almost all the
commentators and reformers and other great Rishis, not to
speak of the Upanishads, have rejected the theory of the matter
being as eternal as spirit, by which you are misled.* We
will now see what other schools of philosophy say abont
the Prakriti. By other schools we mean the systems of
Patanjali. Buddha and Jaina. Let our readers remember
that we are speaking of the first class Bondhas, who agreed
with Aryans in many essential points, and, particularly, as
regards Nirvana, though they disagree in regard to Kriya-
kanda. The esteemed Editor of the ZTZeosophist seems to
follow the doctrine of Madhyamica, 7. e, middle class
Buddhists, or those who are followers of Sugata’s doctrines of
whom we shall speak afterwards.t We call our reader’s
attention to the summary, Vol. VI (1882), No. 2, page 106, of
the Studies in Indian Philosophyt * * * We cite a
few lines from Satras 24 and 25. * * * The Jainas do
not believe in the independent power known as delasion to the
Vedantists. The spirit is natarally knowing. It is omniscient.
Its knowledge is covered over and obscared by an activity or
karma. The perception of the spirit is also obscured by
karma, &c., &e. The Bondhas believe that pure Nirvana alone

* We thank the good Swami for his advice. We have read all the
monthly numbers of the Saddarskana Chinlanika with great attention
until lately, and advoeated it zealously both in America and upon our
arrival here. Notwithstanding all that Shankaracharya may be made to say
in the abovenamed studies, we claim to know that he said nothing of the
kind, not at any rate in the sense conveyed by our oppouent. We leave
the question to be settled between him and Mr. Subba Row.—Ed.

t The ‘¢ esteemed Editor” follows but the doctrines of Esoteric
Buddhism, which are nearly identical with those of the esotoric
Adwaitees—the true followers of Shankaracharya.—Ed.

i We refer the reader to the abovenamed volume of the ‘¢ Studies in
Indian Philosophy,”’—Ed.
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exists. Nirvana is a transcendental condition. It is infinitude.
It is not subject to being acted upon. Nothing excels it:
The great Rishis who are free from all desire, describe it to
be so. Besides the Nirvana, karma or activity is also eternal.*
Aided by ignorance, activity produces five elements and
developes worldliness. These five elements are form or Rupa,
sensation or Vedana, perception or Sangna, discrimination or
Samascar, and consciousness or Vijnana. Virtue and contem-
plation destroy the power of ignorance. Activity thus be-
cowmes impotent and Nirvana is next attained to.f All these
schools are described together in this place, because they
represent Indian pessimism, and that the reader may know
their points of resemblance and difference,

We now come to your foot-note. “Asat or Prakriti existed
first, &c.” A brief reply to this is given somewhere in the
History of Philosophy. ¢ The pagans said ex-nikilo nikil.
The Christian father altered it to ex-nikilo-omnia.” Still let
us see what our Aryan Rishis say. We call your attention to
the verses from the second book called Panck Mahabhuta
Viveka of Panchadasi, which speaks in accordance with
Upanishadst * * * You will please understand the verses
according to their commentary, now very ably translated
into Hindi.

* And if “‘activity is elso efernal,’’ then how can our philosophical anta-
gonist maintain that matter is not so ? * Can activity (in the usual sense of
the word), whether physical or mental, manifest itself or exist without,
or outside of, matter, or to be plainer—outside of any one of its seven
states? And how about his contradicting himself ? ¢¢ Activity also eter-
pal’’ Then there are after all {wo eternals, how ? And he just saying
that *‘ two eternals cannot exist at the same time.”’ (See above).—Ed.

1 We beg to draw our correspondent’s attention to the fact that he is
again contradicting himself. Or is it the ‘‘Boudhas”? But a few lines
above he declares ‘‘activity . ., . eternal’”’ and now he makes it ‘¢ im-
potent’’—in other words, kills and annihilates that which is eternal 1—Ed.

§ The reader is invited to turn to the Sanskrit verses of the abovenamed
work, as the additional quotations would again require at least two columns,
Our magazine avoids as much as possible the publication of anything that is
not original malter.—Ed,
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Mandukya Upanishad says, Prakritis are of two kinds, Apara
and Para j the former produces Karma and the latter Mukti.
The one is Jad, the other Chaitanya. This is also the opinion
of Bhagvat Gita, seventh chapter. Mandukya Karika, third
chapter, and Prasna Upanishad also spéak of Maya and
Prakriti—please see the Upanishads with Sankara’s commen-
tary. Vasishta, Vyasa, Ashtavakra and all great sages re-
commend the divorcement of this illasive Prakriti, and no-
where in their works do we find any sentence which says that
this illusive Prakriti is to be keown with God. If Brahma
can, in your opinion, be knwon through Prakriti, then why
not with all others bnt Tamasa only ? According to Indian
philosophy and the practical experience of hermits, this Mula-
Sakti or Avidya, as you understand it, is not to be known in
Brahman, Because it is illusive and false, moreover, it can be
dissolved and made inactive. It loses itself in Turya when
layaed, as the river into the ocean. Bat as long as you will
be ignorant of this process,so long you bave liberty to call it
a protest of religion ; but the thinking class, who understand
this mysterious process, will langh at your weakness of under-
standing. As you have purposely come to India for true
esoteric knowledge, we always pray for your success, and
entreat you to understand us a little kermitically.* We ex-
plained to you Pranava according to the interpretation of
Ruama Gita, & chapter of esoteric Ramayana, but as you are
not well acquainted with the laya theory, you conld not
accept it. 1t does not, however, matter much ; practical
Vedantists have accepted it before. 'We very gladly and with-
out any apology quote a few lines from Max Muller’s very
able preface to *‘The Sacred Books of the East,” as it bears
on our subject. “ This concentration of thought, Chagrata
or one pointedness as the Hindus called it, i3 something to us

* See Mr. T. Subba Row's reply. We thank again our kind adviser for
the interest he displays in our spiritual welfare, and refer him, if he
desires to learn the cause of our refusal, to our note at the end of his
letter. We can also assure him that we have never and nowhere called

Laya “*a protest of religion.”—Ed.



128

almost unknown,—our minds are like kaleidoscopes of thonghts
in constant motion : and to shut our mental eyes to every-
thing else, while dwelling on oue thought only, has become to
most of ns almost as impossible as to apprehend one mausical.
note without harmonies. With the life we are leading now,
with telegrams, letters, newspapers, reviews, pamphlets and
books even breaking in upon us, it has become impossible, or
almost impossible, ever to arrive at that intensity of thonght
which the Hindos meant by Clhagrata, and the attainmeunt of
which was to them the indispensable condition of all philoso-
phical and religious speculation. The loss may not be al-
together on our side, yet our loss it is, and if we see the
Hindus, even in their comparatively monotououns life, adopt-
ing all kinds of contrivances in order to assist them in
drawing away their thoughts from all distarbing impressions
and to fix them on oune snbject ouly, we must not be satisfied
with smiling at their simplicity, but try to appreciate the ob-
ject they had in view.

Below are the few verses on Laya Prakarana from Siva
Sanhita, which it is hoped will show you how you mistake our
meaning.* . : 2

Nowhere thronghout Yoga Vasisht and Bhagvat do we find
any statemeunt which recommends this Prakriti to be known.
On the contrary, every Arvan occultist, partienlarly Kapila
in his lectares to Devhutee speaks against it. Will you be
so kind as to point out to us the places where Vasishta, Vyasa,
Suka and Shankaracharya have given expression to their
views which agree with yonr doctrines of the Arhat philoso-
pby, otherwise, we might or might not, believe in your
explanation.

Puarasha, according to Upanishads, is Swayam Prakasha,
i. e., self-manifesting ; therefore cannot be dependant on
Prakriti only, for its manifestation. No Adwaitee will take
Brahmam with Prakriti or gun or duality. Their Brahmam

* Reader referred to the abovementioned work,—Ed,
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is Purnsha beyond the Prakriti, or in other words, Akshara,
Lateot spirit is never referred to as Maka Iswara. Please
read the verse quoted below, which distinctly states that
Maha Iswara is the spirit beyond Prakrit; when the latter is
layed *

_ Void is a fictitions name to the Aryan Rishis, who knew
the omnipresence of the soul, and that void they destroyed hy
filling it up. Moreover, there is no void in nataure, vide
the maxim “Nature hates vacuam.” At present we desist
to auswer your other points, till we have your reply to this.
As the subject is very serious and important, we entreat you
to discuss the points calmly and dispassionately ; without this
mood of mind, one cannot penetrate into the esoteric philoso«
phy of India. Your present opinions are not esoteric, they
are rather exoteric.

_ SWAMI OF ALMORA.
AuMoBA, 22nd April 1883,

EprITor’s NoTE.—We sincerely regret that such should be the opinion
of the Swami of Almora. But since we know neither himself, nor the
religion or school of philosophy he belongs to, we may perhaps repeat
with him, ¢ It does not, however, matter much!’ whether he agrees with us
or not, for practical (esoteric and initiated) Vedantiste have found our
opinions correct and in perfect harmony with their own. There are nearly
a8 many interpretations of the esoteric meaning of certain words we have

* We beg to be explained the hidden meaning of this really incom-
prehensible sentence. ‘¢ Latent spirit is never referred to as Maha Iswara,’”’
(a term we, at any rate, never used,) while the Sanskrit verse ‘‘states
that Maha Jswara is the spirit beyond Prakriti, when the lattcr islayed.’”
Now does the learned Swami mean to say that the spirit beyond differs
entiated matter is active? 1t cannot mean anything else, for otherwise
the two assumptions would contradict each other most absurdly and would
be snicidal ; and if he does mean that which he says—viz., that Maha
Iswara (if the latter is identified here with Parabrahma), the spirit beyond”
Prakriti becomes active since it is called Maha Iswasa, which it would not
be were it latent —then, we are sorry to say to the lesrnmed Paramahansa
that he does not know what he is talking about. He is no Esoteria
Adwaitee and—we closc the discussion as becomiug quite useless.—Ed,
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to use as there are yogees and sannyasis of various sects in India. A
Visishtadwalita yogi will contend the correctness of the meaning as given
by an Adwaitee-asoetlc, and & devotee of Ohaitanya or a Bhakti-yogee
will never accept the interpretation of the Vedas or Bhagavadgita made
by & Brahmo or an Arya, Thus truth is everywhere and may be said to
be nowhere. For us it is absolutely and solely in the Arhat esoterie
doctrines; and we remain firm in our convictions, all our opponents be-
ing quite as frec as oursclves to adhere by their own views. We have
met in the N. W. P. with an erudite Pundit, a renowned Sanskritist, the
most learned anthority with, and at the head of the Vaishnavas, and re-
tognized as such by many others; and he wanted us to belicve that the
culmination of “Raj-yoga” was the practical and absolute powers it con-
ferred upon the Raj-yogee over all the female sex in creation! | 8hall we
believe every exponent of the Vedas, the Shastree of every sect, only
because he may be an authority to those who belong to the same deno-
mination with him, or shall we make a judicious selection, following out
the dictates of our reason, which tells us that he is most right and nearer
to truth, who diverges the less from logic and—Science ? The occult philo~
gophy we study, uses precisely that method of investigation which is
termed by Spinoza the ¢‘scientific method.”” It starts from, and proceeds
only on ““principles clearly defined and accurately known,’’ and is therefore
“the only one " which caun lead to true knowledge. Therefore, be this
philosophy, and no other shall we abide. And now we must leave the
venerablc Swami and his views to the dissecting knife of Mr., T. Subba
Row,

PRAKRITI AND PURUSIHA.

Tuk editorial at the head of the article that precedes will
explain to the learned Hermit of Almora and the readers of
the 7%eosophist the reason for my having undertaken to write
the following lines in connection with the controversy raised
by the Swami as regards Prakriti layam (dissolution of
Prakriti).

I am really quite delighted to be informed by the respected
ascetic that his ‘““motives are not shallow,” and that he has
raised the present controversy “for scientific purpose.” But it
is certainly a very dangerous task to enter into controversy
with a dispatant who, nceording to his own candid confession,
is unable to give a clear expression to his thoughts, but who,
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nevertheless, is prepared to declare that “those who seek
to find fault with” him “and become hostile to’ him “are
prejadiced and stubborn.” Probably if understood “hermiti-
cally” and (we are called upon to construe the Swami’s article in
this manner) they may disclose some other meaning, and I
sincerely hope they will. Meanwhile I trust he will not be
pleased to consider me as either “prejudiced” or “stcbborn’’
if I ventuare to defend the position taken up by the editor of
this jonrnal (who belongs to the same school as I do) as re-
gards the subject in disputes,

I will begin by respectfully informing the learned hermit
that it ie not childish “to scrutinize and try to understand
the wording of a question before attempting to answer it.”
Nobody has found fanlt with his style, nor has any one
thonght of “attacking” him. Qun the other hand, every
attempt was made to weed out the grammatical errors in his
article (the foot-notes to which have proveked his anger)
before it was printed. But controversies like the present one
can never cowme to any satisfactory conclusion unless the
disputants clearly understand each other. I claim the right
to remark that in the shape his articles generally reached the
Theosophist Office, it became next to impossible to correctly
ascertain the real meaning of the “idea” he tried to conmvey,
so long as the latter found itself snccessfully concealed under
what he terms his “style.”” Philosophical disputations
apparently formidable in their appearance have often been
found to have their origin in the various meanings attached
to a single word; and it will be no exaggeration to say that
innunierable creeds and sects have arisen from dispntes about
mere words. Under snch circumstances, it may be humbly
submitted that it is extremely improper on the Swami’s part
to lose his temper in spite of his Nirzikalpa Semadhi as soon
as an attempt is made to analyse his question and ascertain
its real meaning. Even now, after so much discussion, it is
not easy to see what the editor is called upon to prove ? If
the Swami had merely asked the editor to explain more fully
the assertion contained in-oue of the issnes of this jouraal to
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the effect that Prakriti co-exists eternally with Parusha, theré
would be no confusion whatever. From the explanations
given in his article, it would however appear that the learned
hermit reqnires the editor to prove that Prakriti exists in
Tureeya Avastha.® Even then the question still remains
vague and uncertain, I shall now proceed to point out clearly
the difficulty involved in the question and explain the doc-
trines of esoteric theosophy on the subject under considera-
tion, in order to enable the Swami to see that the difficalty is
not merely an imaginary one created by the editor for the
purpose of giving “evasive replies” to his questions and
ridiculing him for his bad English; but that the teachings of
esoteric science being, I can assare him, neither absurd and
illogical nor as “unscientific” as he has imagined,—one has
to thoronghly understand and assimilate before criticising
them. Let us trost thie may mnot become a hopeless task
with regard to our learned critic !

For the purposes of this contoversy it must be explained that
Prakriti may be looked npon from two distinct stand-points,
It may be looked upon either as Maya when considered as the
Upadhi of Parabrakmam or as Avidga when considered as the
Upadhi of Jivatma (7th principle in man).f Avidya is igno-
rance or illusion arising from Maya., The term Maya, though
sometimes used as a synonym for Avidya, is, properly speaking,
applicable to Prakriti only, There is no difference between
Prakriti, Maya and Sakti; and the ancient Hinda philosophers
made no distinction whatsoever between Matter and Force.
In support of this assertion I may refer the learned hermit
to “ Swetaswatara Upanishad” and its commentary by
Shankaracharya. In case we;j adopt the foar-fold division of
the adwaitee philosophers, it will be clealy seen that Jagrata,}

* Condition of the highest Samadhi (or trance), or as expressed by the
Swami, *‘ in sleep.”

t Upaddi—vehicle.

1 Jagrata—waking state, or a condition of external perception,
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Bwapna* and Sushupti Avasthast are the results of Avidya,
and that Vyswanara,} Hiranyagarbha§ and Sutratmal are
manifestations of Parabrahmam in Maya or Prakriti. Now I
beg to inform the learned hermit that the statement made id
the Theosopkist regarding Prakriti has no connection whatever
with Avidya. Undifferentiated cosmic matter or Mulaprakriti
eternally co-exists with Parusha, bat there is Avidya Layam
in Tareeya Avastha. The Editor of the Theosophist has never
maintained that Avidya, illusion or ignorance, is eternal.
‘Why should, then, the learned hermit reqnire the Editor to
prove that which has never been claimed ? I "cannot help
suspeeting that the erndite Swami is confounding Avidya with
Prakriti, the effect with its canse. In drawing a distinction
between Avidya and Prakriti, 1 am merely following the
anthority of all the great Adwaitee philosophers of Aryavarta.
It will be sufficient for me to refer the Swami to his favourite
book of reference, the first chapter of Panchadasi. If, how-
ever, the learned Swami is prepared to say that Mula-
prakriti itself is not eternal, I beg to inform him that his
views are clearly wrong and that his argnments and his
Layaprakarna, of which he is very prond, do not prove
the Layam of “Mulaprakriti,” whatever meaning he may
attach to the word “ Laya.” Before proceeding to notice
his argnments, I shall say a few words abont the * murder by
the double” which appears so very ridicnlons to this, our
¢ practical” Yogi. The hermit is probably aware of the fact

* Swapna—dreamy state, or a condition of cdairveyance in the astral
Pplane,

1 Sushupti—a state of] ecstasis; and Avagas—states or conditions of
Pragua.

t Vyswanara—the magnetic fire that pervades the manifested solar
system—the most objective aspects of the ONE LIFE.

§ Hirnyagarbha—the Oue Life as manifested in the plane of astral
Light,

I Sutratma—the Eternal germ of the manifested universe existing
in the field of Mulaprakriti,
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that, sometimes, a severe mental shock can canse death when
the physical body itself remains apparently unhart. And
every practical occultist knows that in several instances when
death is caused by recourse to “black magic,” the victim’s
physical body bears nosign of injury. In these cases the
blow given, as it were, in the first instance, to the 4th and 5th
principles of man which constitute his astral body, is imme-
diately communicated to his Stkoola-sariram. Aund heuce
there is no absardity in saying that a wound which proves
mortal to the victim’s Sthoolasariram can be inflicted on his
astral body. The Swami, however, seems to think that the
astral body itself is the victim in the Editor’s opinion. There
is no room whatever for any such misappreheunsion in the article
regarding the subject in question; aud I am very sorry that
the hermit has thought it fit to abnse the Editor under the
plea of ontspokenness, having himself carelessly misnader-
stood the correct meaning. The Swami is at full liberty to
call Sthoolasariram the treble if he is pleased to do so ; but
as the Upadhis are generally namel Samharakrama,* the
treble would ordinarily be taken to mean Karanasariramf
and when the Swami was pleased to name them in a different
order, he ought to have expressed himself in less" ambiguous
manner. Our correspondent seems to be very fond of stale
remarks. There seems hardly any necessity for all his wise
flings about modes of iuvestigation in general, when he is not
fully prepared to show that owur method of investigation is
unscieatific.

The Swami now comes forward with another question :
Whether matter is indentical with spirit? Our learned hermit
is always ready to raise fresh issues withont any cause for it.
The real question is, whether Malaprakriti is eternal, and I
fail to see the necessity for examining the nature of its relation-
ship to what is ordinarily called spirit in deciding whether it

* Samhatakrama—order of involution or evolution reversed.

t Karanasariram—the germ of Avidya (ignorance) which i3 the cause of
vebirth, e g
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is eternal or not. But if the Swami insists npon my giving
him a definite answer to his question, I beg to refer him to
ny article on “Personal and Impersonal God,” published in
the Theosophist, and to Shankaracharya’s commentary on the
4th para. of the first chapter of Brabma Satras. In trath,
Prakriti and Purusha are but the two aspects of the same
Oxe RraLity. As our great Shankaracharya traly observes
at the close of his commentary on the 23rd Sutra of the above-
mentioned Pada, “Parabrahmam is Karta (Parusha), as there
is no other Adhishtatha,* and Parabrahmam is Prakriti
there being no other Upadanam.” This sentence clearly,
indicates the relation between “‘the One Life” and “the One
Element” of the Arhat philosophers. After asking ns this
gnestion, and quoting the doctrines of the Adwaita philosophy
ogainst the assumption that matter is not spirit, the learned
Swami proceeds to show on his own anthority that matter is
not Spirit, in fact. If so, is the Swami’s doctrine consistent
with the doctrines of the Adwaitee philosophers? Onr
hermit probably thinks that the quotation will not affect his
own statement, inasmuch as Z¢ holds that matter is not
enternal. What then is the meaning of the statement soof ten
quoted by Adwaitees—*Sarvan khalvitham Brahma” 7} and
what is meant by saying that Brahmam isthe Upadanakarnam
of the Universe ? It seems to me that the Swami has entirely
misanderstood the Adwaitee doctrine regarding the relation
between Prakriti and Parusha. If confusion is to be avoided,
it is highly desirable that our critic should inform us
distinctly what he means by “matter.” I shall now examine
his argaments or rather his assumptions to show that Prakriti,
is not eternal in the order in which they are stated.

1. For certain reasons matter is mot Spirit; Spirit is
enternal and therefore matter is not eternal.

* Adhishtatha—That which inheres in another principle—the active
agent working in Prakritt.

t Everything in the universe is Brahma.
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In reply to this argument I beg to state that the major
premise is wrong in itself, and does not affect undifferentiated
Prakriti, as the grounds on which it is based are net appli-
cable to it for the following reasons :—

(a¢) Mulaprakriti has not the attributes ennmerated, as
the said attribates imply differentiation and Mulaprakriti is
undifferentiated according to our doctrines.

(6) Malaprakriti is not dead or jadam, as Purusha—the
one life—always exists in it. It isin fact Chitanya deepta
(shining with life) as stated in TUttaratapani (see also
Goudapatha Kdrika).

(¢) Mulaprakriti is not temporary but eternal.

(d)- When subjected to change it always loses its name,
reassuming it atter retarning to its original 'undifferentiated
condition,

(¢) It is not partial bat co-extensive with space.

(H It eternally exists in the universe in whatever Avastha
(state or condition) a particular human being may be.

And, moreover, I deny the validity of the inference drawn
eveu if, for the sake of argument, the truth of the premises
be granted.

Our Swami’s second argument is extremely ridicalous.
When stated briefly it stands thus :—

I1. The existence of watter is not known either in Sushupti
ot Turecya* Avastha, and therefore matter is not eternal.

. This is enough to convince me that the Swami of Almora
knows as much aboat 7wreeya Avastha as of the features of
the man in the moon. The learned gentleman is in fact con-
founding Avidya, with Maya. Indeed, he says that Malapra-
kriti is Avidya, Ishall be very happy if he can quote any
authority in support of his proposition. I beg to inform him

* Dreainless sleep, and Tureeya Avastha, or the condition of iatimate
union with Parabrahm—a stege higher than ecstasis.
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“8gain that Avidya layam is not necessarily followed by
Prakriti layam, 1t is the differentiation of Malaprakriti that
is the cause of Avidya or ignorant delusion, and when the
differentiated Cosmic matter returns to its original nndifferen-
tiated condition at the time of Mabhapralaya, Avidya is
completely got rid of, Conseqnently, Mulaprakriti, instead of
being identical with Avidya, implies the absence of Avidya.
It is the highest state of non-being—the condition of Nirvana.
Maukti, therefore, is beyond differentiated Prakriti and beyoud
Avidya, bat it expresses the condition of undifferentiated
Mulaprakriti, On referring to Uttaratapani aund its com-
mentary, the learned hermit will be able to see that even the
Mahachitanayam at the end of Skodasanthum indicated by
Avikalpapravava is spoken of as existing in what is described
a8 “Guru beejopadhi Sakti mandalum.’* This is the nearest
approach to the one undifferentiated element called Mula-
prakriti. It will also be seen from the passage above referred
to that Mulaprakriti exists even in the highest stage of
Tureeya Avastha. The Swami is pleased to ask ns why we
should call this element raatter if it is but an aspect of Purusha.
We are obliged to nse the word matter as we have no other
word in English to indicate it; bat if the Swami means to
object to the word Prakriti being applied to it, it will be
equally reasonable on my part to object to its being ca.lled
either God, Spirit or Parnsha.

Our Swami’s lengthy quotations from ‘‘Saddarshara Chin-
tanika’ happily eliminated by the Editor do not help him much.
If the term Avyakta { is applied to Brahman instead of being
applied to « the Parkriti of the Sankhyas,” how does it prove
that nndifferentiated Parkriti is not eternal? Shankaracharya
merely says that Avidya or ignorance can be exterminated ;
bat he says nothing about the laya of Malaprakriti, It is

* A condition of Prakriti when it has but the germs of the three
gunas, viz., Satwa, Rajas, and Tamas.

1 dvyakia—The uurevealed Cause,
18
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unnecessary for me to say anything about the Swami’s views
regarding other systems of philosophy. I am only concerned
with the esoteric Arhat philosophy and the Advaita philosophy
as tanght by Shankaracharya. The remaining quotations
from the works of various authors, contained in the Swami’s
article are, in my humble opinion, irrelevant. The chapter on
Pancha Mahabhutaviveka in Panchadasi does not show
that Asaf has not existed with Sat from all eternity. This
is the first time I hear that the Paravidya mentioned in
Mandnka Upanishad is a kind of Prakriti as stated by our
learned hermit. I have reason to think that the entity indicat-
ed by the said Paravidya is Parabrahmam, In conjonction
with thesaid entity Shankaracharya speaks of undifferentitated
Parkriti as “Akasakhyamaksharam’ pervading it everywhere,
Our opponent seems to think that as every Yogi isjasked to
rise above the influence of Avidya, it must necessarily be
assumed that Prakriti is not eternal in its undifferentiated
condition. This is as illogical as his other arguments. Illu-
sion arises from differentiation or, Dwaitabhavam as it is
technically called; and absence of differentiation, whether
subjective or objective, is the Nirvana of Adwaita. If the
Swami only pauses to consider the nature of * this one
element” in its dual aspect, he will be able to see that it is
bat an aspect of Parabrahmam. All the arguments advanced
by him seem to show that he is labonring under the impres-
sion that we are contending for the permanancy of this
illusive manifested world. If this Mulaprakriti that I have
attempted to describe is not noticed in Brahmam according to
the “practical experience of hermits,” all that I can say is
that their experience is different from the experience of
Shankaracharya, Vyasa, Goudapada and several other Rishis.
The hermit is welcome to * laugh at onr weakness of under-
standing 7 if it can in the least comfort him; bat mere
vituperation will bring him very little benefit if he rushes
into controversy without clearly understanding the subject
under dispatation and with worthless arguments and irrelevant

quotations as his weapons.
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The Editor of this journal is, I think, perfectly justified in
rejecting our hermit’s interpretation of Pranava, as it is not
quite consistent with what is contained in Mandukya, Uttarata-
pane and Naradaparivrajaka Upanishads and other authori-
tative treatrises on the sabject. I do not think that the three
mantras in Pranava mean matter, force and spirit respectively,
as stated by the Swami. I have seen several interpretations
of Pranava in varions books; but this explanation is entirely
novel to me; and I respectfully submit that it is wrong, in-
asmuch as no clear distinction is ever drawn between matter
and force in onr ancient philosophical works. If our Swami
is satisfied that Ramagita is a great authority on Esoteric
science, I shall not attempt to deprive him of his satisfaction;
and as the Bsoteric doctrine taught by Shavkaracharya and
other great Vedantic writers is almost identical with the
Esoteric Arhat doctrine as far as it goes, it is impossible for
me to enumerate all the similarities between the two systems
for our hermit’s delectation; bat I shall be very glad if he can
kindly point out where and in what they differ.

I beg also to inform him that it is impossible to think of
Purnsha except in conjunction with Mulaprakriti, since
Purusha can act only through Prakriti. In support of these
views I may refer him to Shankaracharya’s Soundarya lakar:
and his commentary on Namakamand SwetaswataraUpanishad.
It is quite clear that an Adkisktatha can never exist without
Upadanam. If], as is stated by Shankaracharya, Purnsha is
Adishtatha or Karta, and if Prakriti is Upadanam, the
necessary co-existence of these two aspects become inevitable.
As regards the passage quoted from Taittiriya Upanishad, I
have to inform the hermit that the word Prakriti therein
mentioned means differentiated Prakriti. Not satisfied with
the abusive langnage contained in the body of his article and
his allusion to the “black mouse,” (a passage omitted there-
from for decency’s sake,) onr learned opponent has thought it
proper to record an emphatic declaration at the termination
of his article that the Editor’s views are Exoferic and not
Esoteric. Undoubtedly, as far as they are communicated to



140

him through the mediom of this journal, they are exoteric,
for if really esoteric they would not be thus made public.
Bat it is a matter of very little consequnence to the progress
of theosophy whether the Swami of Almora considers them
esoteric or exoteric, provided they are reasonable, and in har-
mony with the doctrines of the great teachers of ancient
Aryavarta.

SRISHANKARACHARYA'S DATE AND DOCTRINE.,

It is always difficult to determine with precision the date of
any particular event in the ancient history of India; and this
difficulty is considerably enhanced by the speculations of
Euaropean Orientalists whose labours in this direction have but
tended to thicken the confusion already existing in popular
legends and traditions which were often altered or modified to
suit the necessities of sectarian controversy. The causes that
have produced this resalt will be fully ascertained on exa-
mining the assumptions on which these speculations are based.
The writings of many of these Orientalists are often charace
terized by an imperfect knowledge of Iudian literature, philo-
sophy and religion and of Hindn traditions, and a contemptu-
ons disregard for the opinions of Hindu writers and pundits,
Very often, facts and dates are taken by these writers from the
writings of their predecessors or contemporaries on the assnmp~
tions that they are correct without any further investigation
by themselves. Kven when a writer gives a date with an ex-
pression of doubt as to its accuracy, his follower frequently
quotes the same date as if it were absolutely correct. One
wrong date is made to depend upon another wrong date, and
one bad influence is often deduced from another inference
equally unwarranted and illogical, And consequently if the
correctness of any particular date given by these writers is to
be ascertained the whole structure of Indian Chronology
coustructed by them will have to be carefully examined. It
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will be convenient to enumerate some of the assumptions above
referred to before proceeding to examine their opinions con-
cerning the date of Shankaracharya.

I. Maoy of these writers are not altogether free from the
prejudices engendered by the pernicious doctrine, dednced
from the Bible, whether rightly or wrongly, that this world is
only six thousand years old. We do not mean to say that
any one of these writers would now seriously think of defending
the said doctrine. Nevertheless it had exercised a consi-
derable influence on the minds of Christian writers when they
began to investigate the claims of Asiatic Chronology. If an
antiquity of 5 or 6 thousand years are assigued to any parti-
cular event connected with the Ancient history of Egypt,
India or Chiua, it is certain to be rejected at once by these
writers without any inquiry whatever regarding the trath of
the statement.

II. They are extremely nnwilling to admit that any por-
tion of the Veda can be traced to a period anterior to the date
of the Pentateuch, even when the argnments brought forward
to establish the priority of the Vedas are such as would be
convincing to the mind of an impartial investigator nntainted
by Christian prejudices. The maximum limit of Indian an-
tiquity is, therefore, fixed for them by the Old Testament, and
it is virtually assumed by them that a period between the date
of the Old Testament on the one side and the present time on
the other, should necessarily be assigned to every book in the
whole range of Vedic and Sansknt literature, and to almost
every event of Indian History.

III. It is often assnmed without reason that every passage
in the Vedas containing philosophical or metaphysical ideas
must be looked upon as a subsequent interpolation and that
every book treating of a philosophical sabject must be consi-
dered as having been written after the time of Buddha or
after the commencement of the Christian Kra. Civilization,
philosophy and scientific investigation had their origin, in the
opinion of these writers, within the six or seven centuries
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preceding the Christian era, and mankind slowly emerged, for
the first time, from *“the depths of animal bratality” within
the last four or five thousand years.

IV. Itis also assumed that Buddhism was brought into
existence by Gauntama Buddha. The previous existence of
Buddhism, Jainism and Arhat philosophy is rejected as an
" absard and ridiculous invention of the Bnddhists who attempted
thereby to assign a very high antiquity to their own religion.
In consequence of this erroneous impression on their part every
Hinda beok referring to the doctrines of Buddhists is declared
to have been written subsequent to the time of Gautama
Buddha. For instance, Mr. Weber is of opinion that Vyasa,
the author of Brahma Satras, wrote them in the 5th century
after Christ. This is indeed a startling revelation to the
majority of Hindus.

V. Whenever several works treating of varions subjects are
attribnted to one and the same anthor by Hindu writings or
traditions, it is often assumed, and apparently without any
reason whatever in the majority of cases, that the said works
should be considered as the prodnction of different writers.
By this process of reasoning they have discovered two Badara-
yanas (Vyasas), two Pantanjalis, and three Vararnchis. We do
not mean to say that in every case identity of names is equi-
valent to identity of persons. But we cannot but protest
against such assumptions when they are made without any
evidence to support them, merely for the purpose of supporting
a foregone conclusion or establishing a favourite hypothesis.

VI. An attempt is often made by these writers to establish
the chronological order of the events of ancient Indian history
by means of the various stages in the growth or development
of the Sanskrit langnage and Indian literatare. The time
required for this growth is often estimated in the same manner
in which a geologist endeavours to fix the time required for
the gradual development of the various strata composing the
earth’s crust. ‘But we fail to perceive anything like a proper
method in making these calenlations. It will be wrong to

£
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assnme that the growth of one langnage will reqaire the same
time as that of another within the same limits, The peclliar
characteristics of the nation to whom the langnage belongs
must be carefully taken into consideration in attempting to
make any sach calcalation. The history of the said nation is
equally important. Any one who examines Max Miiller’s
estimation of the so-called Sutra, Brahmana, Mantra and
Khanda periods, will be able to perceive that no attention has
been paid to these consideratious. The time allotted to the
growth of these four *“Srata” of Vedic literatare is purely
arbitrary.

We have enumerated these defects in the writings of
Earopean Orientalists for the purpose of showing fto' our
readers that it is not always safe to rely npon the conclasions
arrived at by these writers regarding the dates of ancient
Indian history.

In examining the various quotations and traditions selected
by Euaropean Orientalists for the purpose of fixing Shankara-
charya’s date, special care must be taken to see whether the
persou referred to was the very first Shankaracharya who
established the Adwaitee doctrine or one of his followers who
became the Adhipatis of the varions Matkams eatablished by
him and his successors. Many of the Adwaitee Mathadkipatis
who succeeded him (especially at the Sringeri Matham) were
men of considerable renown and were well-known throughount
India during their time, They are often referred to under
the general name of Shankaracharya. Consequently any
reference made to any one of these Mathadhipatis is apt to be
mistaken for a reference to the first Shakaracharya himself.

Mr. Barth, whose opinion regarding Sankara’s date is
quoted by the London 1heosophist againstithe date assigned
to that teacher in Mr. Sinnett’s book on Egoteric Buddhism,
does not appear to have carefully examined the subject him-
self. He assigns no reason for the date given and does not
even allude to the existence of other anthorities and tradi-
tions which conflict with the date adopted by him. The date
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which he assigns to Sankara appears in an unimportant foot-
note appearing on page 89 of his book on “The Religions
of India,” which reads thus: “ Shankaracharya is generally
placed in the 8th century; perhaps we must accept the 9th
rather. The best accredited tradition represents him as born
on the 10th of the month ‘Madhava’ in 788 A. D. Other
traditions, it is true, place him in the 2und and 5th centuries.
The aunthor of the Dabistan, on the other hand, brings him
as far down as the commencement of the 14th.” Mr. Barth
is clearly wrong in saying that Sankara is generally placed in
the 8th century. There are as many traditions for placing
* him in some century before the Christian Era as for placing
him in some century after the said era, und it will also be
seen from what follows that in fact evidence preponderates in
favour of the former statement, It cannot be contended tkat
the generality of Orientalists have any definite opinions of
their own on the subject under consideration. Max Miiller
does not appear to _have ever directed his attention to this
subject. Monier Williams merely copies the date given by
Mr. Wilson, und Mr. Weber seems to rely upon the same antho-
rity without troubling himself with any farther enquiry about
the matter. Mr. Wilson is probably the ouly Orientalist who
investigated the subject with some care and attention; and he
frankly confesses that the exact period at which “he (Sankara)
flourished can by uo means be determined” (page 201 of Vol.
I of his Essays ou the religion of the Hindus), Under sach
circumstances the foot-note above-quoted is certainly very
misleading. Mr, Barth does not inform his readers wherefrom he
obtained the tradition referred to and what reasous he has for
snpposing that it refers to the first Shunkaracharya and that it
is “the best accredited tradition.” When the matter is still
open to discussion, Mr. Barth should not have adopted any
particular date if he is not prepared to support it and establish
it by proper argnments., The other traditions alladed to are
not intended, of course, to strengthen the authority ofthe
tradition relied npon. But the wording of the foot-note in
question scems to show that all the authorities and traditions
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relating to the subject are comprised therein, when, in fact,
the most important of them are left ont of consideration, as
will be shown hereafter. No arguments are to be found in
support of the date assigned to Sankara in the other portions of
Mr. Barth’s book, but there are few isolated passages which
may be taken either as inferences from the statement in
question or argnments in its sapport, which it will be
pecessary to examine in this connection.

Mr, Barth has discovered some connection between the
appearance of Sankara in India and the commencement of
the persecution of the Buddhists which he seems to place
in the 7th and Bth centuries. In page 89 of his book he
speaks of “the great reaction on the offensive against Bud-
dhism which was begun in the Deccan in the 7th and Sth
centuries by the schools of Kumarila and Sankara’; and in
page 135, he states that the *disciples of Kamarila and
Sankara organized into military bands, constituted themselves
the rabid defenders of orthodoxy ”. The force of these state-
ments is, however, considerably weakened by the anthor’s
observations on pages 89 and 134 regarding the absence
of any traces of Buddhist persecution by Sankara in the
authentic documents hitherto examined and the absurdity of
legends which represent him as exterminating DBuddhists
from the Himalaya to Cape Comorin,

The association of Sankara with Kumarila in the passages
above cited is ridiculous. It is well-known to almost every
Hinda that the followers of Purva Mimamsa (Kumarila
commented on the Sutras) were the greatest and the bitterest
oppouents of Sankara and his doctrine, and Mr. Barth seems
to be altogether ignoraut of the nature of Kumarila’s views
and Purva Mimamsa and the sScope and aim of Sankara’s
Vedantic philosophy. It is impossible to say what evidence
the auother has for asserting that the great reaction against
the Buoddhists commenced in the 7th and Sth centauries and
that the Sankara was instrumental in originating it. There
are some passages in his book which tend to show that this

19,
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date cannot be considered as qnite correct. In page 153 he

says that Buddhism began persecution even in the time of
Asoka.

Such being the case, it is indeed very surprising that the
Orthodox Hindns should have kept gniet for nearly ten cen-
turies without retaliating on their enemies. The political
ascendency gained by the Buddhists daring the reign of Asoka
did not last very long ; and the Hindus had the sapport of
every powerful king before and after the commencement of the
Christian era, Moreover the aunthor says in p. 132 of his book,
that Buddhism was in a state of decay in the seventh ceotury.
It is bardly to be expected that the reaction against the
Buoddhists would commence when their religion was already
in a state of decay. No great religions teacher or reformer
would waste his time and cnergy in demolishing a religion
already in ruins. Bat, what evidence is there to show that
Sankara was ever engaged at his task? If the main object
of his preaching was to evoke a reaction against Baddhism,
he would no dounbt have left ns some writings specially in-
tended to criticize its doctrines and expose its defects. On
the other hand, he does not even allude to Buddhism in his
independent works, Thongh he was a voluminous writer,
with the exception of a few remarks on the theory advocated
by some Buddhists regarding the nature of perception con-
tained in his commentary on the Brahma-Satras, there is not
a single passage in the whole range of his writings regarding
the Buddhists or their doctrines ; and the insertion of even
these few remarks in his commentary was rendered necessary
by the allusions contained in the Sutras which he was interpret-
ing. As, in our humble opinion these Bramha-Sutras were
composed by Vyasa himself (and nct by au imaginary Vyasa of
the 5th century after Christ evolved by Mr. Weber’s fancy)
the allusions therein contained relate to the Buddhism which
existed previous to the date of Gantama Buddha. From these
few remarks it will be clear to our readers that Shankaracharya
had nothing todo with Buddhist persecution. We may here
quote a few passages from Mr. Wilson’s Preface to the first
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edition of his Sanskrit Dictionary in sapport of our remarks.
He writes as follows regarding Sankara’s connection with the
persecution of the Buddhists:—¢“Although the popular belief
attributes the origin of the Bauddha persecntion to Sankara-
charya, yet in this case we have some reason to distrust its
accaracy. Opposed to it we have the mild character of the re-
former, who is described as uuiformly gentle and tolerant, and
speaking from my own limited reading in Vedanta works, and
the more satisfactory testimony of Ram Mohan Roy, which
he permits me to adduce, it does not appear that any traces
of his being instrnmental to any persecution are to be found
in his own writings, all which are extant, and the object of
which is by no means the correction of the Bauddha or any
other schism, but the refatation of all other doctrines besides
his own, and the reformation or re-establishment of the 4th
religious order.” Fuarther on he observes that “it is a popu-
lar error to ascribe to him the work of persecution; he does
not appear at all occapied in that odious task, nor is he engag-
ed in particular controversy with any of the Banddhas.”

From the foregoing observations it will be seen that
Sankara’s date connot be determined by the time of the com-
mencement of the Buddhist persecution, even if it were possi=
ble to ascertain the said period.

Mr. Barth seems to have discovered some connection
between the philosophical systems of Sankara, Ramanuja and
Anandatirtha, and the Arabian merchants who came to’
India in the first century of the Hejira, and he is no doubt
fully entitled to any credit that may be given him for the
originality of his discovery. The mysterious and occult con-
nection between Adwaita philosophy and Arabian commerce
is pointed ont in p. 212 of his boog and it may have some
bearing on the present question, if it is anything more than a
figment of his fancy., The only reason given by him in sup-
port of his theory is, however, in my hamble opinion, worth-
less. The Hindus had prominent example of a grand reli-
gious movement under the guidance of a single teacher, in the
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life of Buddha, and it was not necessary for them to imitate
the adventures of the Arabian prophet. There is bat one other
passage in Mr. Barth’s book which has some reference to
Sankara’s date. In p.207 he writes as follows:~ “ The Biva,
for instance, who is invoked at the commencement of the
drama of Shakantala, who is at once God, priest and offering,
and whose body is the universe, is a Vedantic Idea. This
testimony apppears to be forgotten when it is maintained, as is
sometimes done, that the whole sectarian Veda ntism commen-
ces with Sankara,” Bat this testimony appears to be equally
forgotten when it is maintained, as is sometimes done by
Orientalists like Mr. Barth, that Sankara lived in some century
after the author of Shakuntala.

From the foregoing remarks it will be apparent that
Mr. Barth’s cpinion regarding Sankara’s date is very unsatisfac-
tory. As Mr. Wilson seems to have examined the sobject with
some care and attention, we mnst now advert to his opinion and
see how far it is based on proper evidence. In attemping to
fix Amara Sinha’s date (which attempt ultimatley ended in a
‘miserable failare), he had to ascertain the period when Sankara
Jived. Consequently his remarks concerning the said period
appear in his preface to the first edition of his Sanskrit
dictionary, We shall now reproduce here such passages from
this preface as are connected with the subject under consi-
deration and comment upon them. Mr, Wilson writes as
follows :—

¢ The birth of Sankara presents the same discordance as
every other remarkable incident amongst the Hindus. The
Kadali (it ought to be Koodali) Brahmins, who form an
establishment following aud teaching his system, assert his
appearance about 2,000 years since ; some acconuts place him
about the beginning of the Christian Era, others in the 3rd or
4th centory after; a manuscript history of the kings of
Konga, in Colonel Mackenzie’s Collection, makes him contem-
porary with Tira Vikrama Deva Chakravarti, sovereign of
Skandapara in the Dekkan, A. D. 178; at Sringeri, on the
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edge of the]Western Ghauts, and now in the Mysore Territory, -
at which place he is said to have founded a College that still
exists, and assnmes the supreme control of the Smarta Brah-
mins of the Peninsula, an antiquity of 1,600 years is attri-
buted to him, and common tradition makes him abont 1,200
years old. The Bhoja Prabandha enumerates Sankara among
its worthies, and as contemporary with that prince; his
antiqnity will then be between 8 and 9 centuries. The
followers of Madhwackarya in Tulava seem to have attempted
to reconcile these contradictory accounts by sapposing him to
have been born three times; first at Sivoli in Tulava about
1,500 years ago, again in Malabar some centuries later, and
finally at Padukachaytra in Tulava no more than 600 years
since; the latter asscertion being intended evidently to do
honor to their own fonnder, whose date that was, by enabling
him trinmph over Sankara in supposititions controversy. The
Vaishnava Brahmins of Madura say that Sankara appeared in
the ninth century of Salivahana or tenth of our era. Dr. Taylor
thinks that, if we allow him about 900 years, we shall not
be far from the trath, and Mr. Colebrooke is inclined to
give him as antiquity of about 1,000 years. This last is the
age which my friend Ram Mohun Roy, a diligent student of
Sankara’s works, and philosophical teacher of his doctrines,
is disposed to concar in, and he infers that ‘from a calcnlation
of the spiritnal generations of the followers of Sapkara Swami
from his time up to this date, he seems to have lived between
the 7th and 8th centuries of the Christian Era,” a distance of
time agreeing with the statements made to Dr. Buchanan in
his journey throngh Sankara’s native conntry, Malabar, and in
union with the assertion of the Kerala Utpatti, a work giving
an historical and statistical account of the same province,
and which, according to Mr, Dancan’s citation of it, mentions
the regulations of the castes of Malabar by this philosopher
to have been effected abont 1,000 years before 1798. At the
same time, it must be observed, that a manuscript translation
of the same work in Colonel Mackenzie’s possession, states
Shankaracharya to have been born abont the middle of the 5th
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centary, or between 13 and 14 hundred years ago, differing in
this respect from Mr. Duncan’s statement—a difference of the
less importance, as the manuscript in question, either from
defects in the original or translation, presents many palpable
errors and cannot consequently be depended upon, The
weight of anthority therefore is altogether in favour of anti-
quity of about ten centaries, and I am disposed to adopt
this estimate of Sankara’s date, and to place him in the end
of the 8th and beginning of the 9th centaries of the Christian

bR)

€ra.

We will add a few more authorities to Mr. Wilson’s list
before proceeding to comment on the foregoing passage.

In a work called “The Biographical Sketches of Eminent
Hindu Authors,” pablished at Bombay in 1860 by Janardan
Ramchanderjee, it is stated that Sankara lived 2,500 years
ago, and that, in the opinion of some people, 2,209 years ago.
The records of the Combaconum Matham give a list of nearly
66 Mathadhipatis from Sankara dowu to the present time, and
show that he lived more than 2,000 years ago.

The Kudali Matham referred to by Mr. Wilson which is a
branch of the Sringeri Matham, gives the same date as the
latter Matham, their traditions being identical. Their cal-
cnlation can safely be relied upon as far as it is supported by
the dates given on the places of Samadhi (something like a
tomb) of the snccessive Gurus of the Sringeri Matham; and it
leads us to the commencement of the Christian Era.

No definite information is given by Mr. Wilson regarding
the nature, origin or reliability of the accounts which place
Sankara in the 3rd or 4th century of the Christian era or at
its commencement; nor does it clearly appear that the
history of the kings of Konga referred to unmistakably alludes
to the very first Shankaracharya. These traditions are evident-
ly opposed to the conclasion arrived at by Mr. Wilson, and
it does not appear on what gronnds their testimony is dis-
credited by him. DMr. Wilson is clearly wrong in stating that
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an antiqnity of 1,600 years is attributed to Sankara by the
Sringeri Matham. We have already referred to the account
of the Sringeri Matham, and it is precisely similar to the
account given by the Kundali Brahmins. We have ascertain~
ed that it iss0 from the agent of the Sringeri Matham at
Madras, who has published only a few days ago the list of
teachers preserved at the said Matham with the dates as-
signed to them. And farther we are nnable to see which
“common tradition” make Sankara *about 1,200 years old.”
As far as ounr knowledge goes there is no such common
tradition in India. The majotity of people in Southern India
have, up to this time, been relying on the Sringeri account,
and in Northern India there seems to be no common tradition.
We have but a mass of contradictory accounts.

It is indeed surprising that an Orientalist of Mr. Wilson’s
pretensions shounld confound the poet named Sankara and
mentioned in Bhoja Prabandha with the great Adwaitee
Teacher. No Hinda wonld ever commit snch a ridiculous
mistake. We are astonished to find some of these European
Orientalists qooting now and then some of the statements
contained in sach books as Bhoja Prabandha, Katha Sarit
Sagara, Raja-tarangini and Panchatantra as if they were
historical works. In some other part of his preface Mr., Wilson
himself says that this Bhoja Prabandha is altogether untrust-
worthy, as some of the statements contained therein did not
harmonize with his theory abont Amarasimha’s date; but
now he misquotes its statements for the purpose of supporting
his conclusion regarding Sankara’s date. Sarely, cousisteney
is not one of the prominent characteristics of the writings of
the majority of European Orientalists. The person mentioned
in Bhoja Prabandha is always spoken of under the name of
Sankara Kav?, and he is nowhere called Shankara-ckarya, and
the Adwaitce Teacher is never mentioned in any Hinda work
under the appellation of Sankara Kavi.

It is necessary -for ns to say anything about the Madhwa
traditions or the opinion of the Vaishnava Brahmins of
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Madura regarding Saukara’s date. It tis, in our humble
opinion, hopeless to expect anything but falsehood regarding
Sankara’s history and philosophy from the Madhwas and the
Vaishnavas. They are always very anxious to show to the
world at large that their doctrines existed before the time of
Sankara, and that the Adwaitee doctrine was a deviation from
their pre-existing orthodox Hinduism. And conseguently they
have assigned to him an antiquity of less than 1,500 years.

It does not appear why Dr. Taylor thinks that he can
allow Sankara about 900 years, or on what grounds Mr. Cole-~
brooke is inclined to give him an antigunity of abount 1.000 years.
No reliance can be placed on such statements before the
reason assigned therefor are thoroughly sifted.

Fortanately, Mr. Wilson gives us the reason for Ram
Mohan Roy’s opinion. We are inclined to believe that Ram
Mohun Roy’s calculation was made with rcference to the
Sringeri list of teachers or Gurus, as that was the only list
published up to this time, and as no other Matham, except
perhaps the Cumbaconum Matham, has a list of Gurns coming
up to the present time in nninterrnpted succession, There is no
necessity for depending upon his calenlation (which from its
very nature cannot be anything more than mere guess-work)
when the old list preserved at Sringeri contains the date
assigned to the varions teachers. As these dates have not been
published up to the present time, and as Ram Mohun Roy
had merely a string of names before him, he was obliged to
ascertain Sankara’s date by ussigning a certain number of years
on the average to every teacher. Consequently, his opinion
i8 of no importance whatever when we have the statement of
the Sringer: Matham which, as we have already said, places
Sankara in some century before the Christian Era. The same
remarks will apply to the ecalculation in question even if it
were made on the basis of the namber of teachers contained
in the list preserved in the Cumbaconum Matham.

Every little importance can be attached to the oral evidence
adduced by some unknown persons before Dr. Buchanan in his
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travels throngh Malabar; and we have only to consider  the
inferences that may, be drawn from the acconnts contained in
Kerala Utpapty. , The various manuscript copies of this work
seem to differ in the date they assign to Shankaracharya; even.
if the case were otherwise, we cannot place any reliance upon
this work for the following among other reasons:—

I. Itisa well-known fact that the cnstoms of Malabar
are very peculiar, Their defenders have been, consequently,
pointing to some great Rishi or some great philosopher of
ancient India as their originator. Some of them affirm (pro-
bably the majority) that Parasurama brought into existence
some of these customs and lcft a special Smriti for the gnid-
ance of the people of Malabar; others say that it was Shankara-
¢harya who sanctioned these peculiar customs, It is not very
difficult to perceive why these two persons were selected by
them. According to the Hindn Puranas, Paragnorama lived in
Malabar for some time, and according to Hindm tradition
Sankara was born in that coantry. Bat it is extremely doubt-
ful whether either of them had anything to do with the
peculiar castoms of the said conntry. There is no allusion
whatever to any of these cnstoms in Sankara’s work. He
seems to have devoted his whole attention to religions reform
and it is very improbable that he should have ever directed
his attention to the local customs of Malabar. While attempt-
ing to revive the philosophy of the ancient Rishis, it is not
likely that he slould have sanctioned the customs of Malabar
which are at variance with the rules laid down in the Smritis
of those very Rishis; and as far as our knowledge goes he
left no written regnlations regarding the castes of Malabar.

II. The statements contained in Kerala Utpatti are
opposed to the account of Sankara’s life given in almost all
the Sankara Vijiams (Biographies of Sankara) examined ap
to this time »iz., Vidyaranya’s Sankara Vijiam, Chitsukba-
chary’s Sankara Vijayavilasam, Baihat Sankara Vijiam, &ec.
According to the account contained in these works Sankara
left Malabar in his eighth year and retarned to his na.tue

20
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village when his mother was on her death-bed when he re-
mained there only for a few days. It is difficult to see at
what period of his life-time he was engaged in making re-
gulations for the castes of Malabar.

III. The work under consiperation represents Malabar as
the seat of Bhattapada's triumphs over the Buddhists, and
says that this teacher established himself in Malabar and ex-
pelled the Buddhists from that country. This statement
alone will be sofficient to show to our readers the fictitious
character of the account contained in this book. According
to every other Hinda work, this great teacher of Parva
Mimansa was born in Northern India; almost all his famous
disciples and followers were living in that part of the conatry,
and according to Vidyaranya’s acconnt he died at Allahabad.

For the foregoing reasons we cannot place any reliance apon
this acconnt of Malabar.

From the traditions and other accounts which we have
hitherto examined, Mr. Wilson comes to the conclusion that
Shankaracharya lived in the end of the 8th and the beginning
of the 9th centuries of the Christian Era. The accounts of the
Sringeri, Kudali and Cambaconum Mathams, and the tradi-
tions carrent in the Bombay Presidency, as shown in the
biographical sketches published at Bombay, place Sankara in
some century before the Christian Era. On the other hand,
Kerala Utpatti, the information obtained by Dr. Buchanan in
his travels throngh Malabar, ang the opinions expressed by
Dr. Taylor and Mr. Colebrooke, concur in assigning to him an
antiquity of about 1,000 years. The remaining traditions
referred to by Mr. Wilson are as mach opposed to his opinion
as to the conclusion that Sankara lived before Christ. We
shall now leave it to our readers to say whether, ander sach
<ircnmstances, Mr. Wilson is justified in asserting that “the
weight of anthority is altogether in favour” of his theory.

We have already referred to the writings of almost all the
Earopean Orientalists who expressed an opinion apon the
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subject ander discussion; and we need hardly say that San,
kara’s date is yet to be ascertained.

We are obliged to comment at length on the opinions of
European Orientalists regarding Sankara’s date, as there will
be no probability of any attention being paid to the opinion of
Indian and Tibetian Initiates when it is generally believed that
the question has been finally settled by their writings. The
Adepts referred to by the London Theosophist are certainly
in a position to clear up some of the problems in Indian
religions history. But there is very little chance of their
opinions being accepted by the general public nnder present
circumstances, nnless they are supported by such evidence as
is within the reach of the outside world. As it is not always
possible to procure such evidence, there is very little usein
publishing the information which is in their possession until
the public are willing to recognize and admit the antiguity
and trustworthiness of their traditions, the extent of their
powers and the vastness of their knowledge. In the absence
of such proof as is above indicated, there is every likelihood of
their opinions being rejected as absurd and untenable; their
motives, will no doubt, be questioned and some people may be
tempted to deny even the fact of their existence. It is often
asked by Hindus as well as by Englishmen why these Adepts
are so very nnwilling to publish some portion at least of the
information they possess regarding the truths of physical
science, Buot'in doing so, they do not seem to perceive the
difference between the method by which they obtain their
knowledge and the process of modern scientific investigation
by which the facts of natnre are ascertained and its laws are
discovered. Unless an Adept can prove his conclusions by the
same kind of reasoning as is adopted by the modern scientist,
they remain undemonstrated to the outside world. It is of
course impossible for him to develope in a considerable number
of human being such faculties as would enable them to per-~
ceive their trath; and it is not always practicable to establish
them by the ordinary scientific method nnless all the facts agd
laws on which his demonstration is to be based have already
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been ascertained by modern science, No Adept can be ex-
pected to anticipate the discoveries of the next four or five
conturies and prove some grand scientific truth to the entire
satisfaction of the educated public after having discovered
every fact and law of nature required for the said purpose by
such process of reasoning as wounld be accepted by them. They
have to encounter similar difficalties in giving any information
regarding the events of the ancient history of India.
However, before giving the exact date assigned to Shankara-
charya by the Indian and Tibetan Initiates, we shall indicate
a few circumstances by which his date may be approximately
determined. It is our humble opinion that the Sankara Vijiams
hitherto published can be relied upon as far as they are consist-
ent with each other regarding the general ountlines of
Sankara’s life. We cannot, however, place any reliance what-
ever upon Anandagiri’s Sankara Vijia published at Calcutta-
The Calcntta edltlon not only differs in some very material
points from the manuseript copies of the same work found in
Soathern 1ndia, but is opposed to every other Sankara Vijiam
hitherto examined. It is quite clear from its style and some
of the statements contained therein that it was not the produc-
tion of Anandagiri, one of the four chief disciples of Sankara
and the commentator on his Upanishad Bhashyam. For
instance, it represents Sunkara as the author of a certain
verse which is to be found in Vidyaranya'’s Adhikaranaratna-
mala written in the fourteenth century. It represents Sankara
as giving orders lo two of his disciples to preach the Visishta-
dwaitee and the Dwaitee doctrines which are directly opposed
to his own doctrine. The book under consideration says that
Sankara went to conquer Mandanamisra in a debate followed
by Sareshwaracharya, thongh Mandanamisra assumed the latter
name at the time of initiation. It is unnecessary for us here
to point ont all the blunders and absurdities of this book. It
will be sufficient to say that in our opinion it was not written
by Anandagiri, and that it was the production of an unknowng
anthor, whc does not appear to have been even tolerably
well acquainted with the history of the Adwaitee doctrine.
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Vidyaranya’s (or of Sayanachary, the great commentator ol the
Vedas,) Sankara Vijia is decidedly the most reliable soarce of
information as regards the main features of Sankara’s bio-
graphy. Its anthorship has been universally accepted and the
information contained therein was derived by its author, as may
be seen from his own statements, from certain old biographies
of Sankara existing at the time of its composition. Taking into
consideration the anthor’s vast knowledge and information,
and the opportunities he had for collecting materials for his
work when he was the head of the Sringeri Matham, there is
every reason to believe that he had embodied in his work the
most reliable information he conld obtain. Mr. Wilson,
however, says that the book in question is “munch to poetical
and legendary” to be acknowledged as a great anthority. We
admit that the style is highly poetical, but we deny that the
work is legendary. Mr. Wilson is not jastified in charac-
terizing it as such on acconnt of its description of some of the
wonderfal phenomena shown by Sankara. Probably the learned
Orientalists would not be inclined to consider the Biblical
acconnt of Christ in the same light. It is not the pecaliar
privilege of Christianity to have a miracle-worker for its first
propagator. In the following observation we shall take such
facts as are required from this work.

It is generally believed that a person named Govinda. Yogi
was Sankara’s Guru, bat it is not generally known that this
Yogi was in fact Patanjali—the great author of the Maha-
bhashya and the Yoga Sutras—under a new name. A tradition
current in Soathern India represents him as one of the chelas
of Patanjali; bat it is very donbtfal if this tradition has anything
like a proper foundation. But it is quite clear from the 94th,
95th, 96th, 97th verses of the 5th chapter of Vidyaranya’s
Sankara Vijia that Govinda Yogiand Patanjali were indentical.
According to the immemorial custom observed umongst
[nitiates, Patanjali assnmed the name of Govinda Yogi at
the time of his initiation, by Goudapada. It cannot be con-
tended that Vidyaranya represented Patanjali as Sankara’s
Guru wmerely for the purpose of assigning some importance to
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Sankara and his teaching. Sankarais looked aupon asa far
greater man than Patanjali by the Adwaitees, and nothing
can be added to Sankara’s reputation by Vidyaranya’s asser-
tion. Moreover Patanjali’s views are not altogether iden-
tical with Sankara’s views; it may be seen from Sankara’s
writings that he attached no importance whatever to the
practices of Hatha Yoga regarding which Patanjali composed
his Yoga Sutras. Under such circamstances, if Vidyaranya had
the option of selecting & Guru for Sankara he would no doubt
have represented Vyasa himself (who is sapposed to be still
living) as his Guru. We see no reason therefore to doubt the
correctness of the statement under examination. Therefore,
as Sankara was Patanjali’s chela and as Goudapada was hig
Gauarn, his date will enable us to fix the dates of Sankara and
Goudapada. We may here point out to our readers a mistake
that appears in p. 143 of Mr. Sinnett’s book on Esoterig
Buddhism as regards the latter personage. He is there repre-
sented as Sankara’s Guru; Mr. Sinnett was informed, we
believe, that he was Sankara’s Paramagura, and not having
properly understood the meaning of this expression, Mr. Sinnett
wrote that he was Sankara’s Guru,

It is generally admitted by Orientalists that Patanjali lived
before the commencement of the Christian Era. Mr. Barth
places him in the second centary before the Christian Era,
accepting Goldstucker’s opinion, and Monier Williams does
the same thing. W. Weber, who seems to have carefully
examined the opinions of all the other Orientalists who
have written upon the subject, comes to the conclusion that
«we must for the present rest satisfied with placing the
date of composition of the Bhashya between B.c. 140 and
A.D. 60, a result which, considering the wretched state
of the chronology of Indian Literature generally, is, despite
its indefiniteness, of no mean importance.” And yet even
this date rests upon inferences drawn from one or two omim-
portant expressions contained in Patanjali’s Mahabhashya.
1t is always dangerous to draw such inferences, and especially
s0 when it is known that, according to the tradition carrent
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amongst Hindu grammariang, some portions of Mahabhashys
were lost and the gaps were snbsequently filled up by subse-
quent writers. Even supposing that we shounld consider the
expressions quoted as written by Patanjali himself, there is
nothing in those expressions which would enable us to fix
the writer’s date. For instance, the connection between the
expression * Arunad Yavanak Sdketam,” and the expedition of
Menander against Ayodhya between B. c. 144 and 120 relied
upon by Goldstucker, is merely imaginary. There is nothing
in the expression to show that the allnsion contained therein
points necessarily to Menander’s expedition. We believe
that Patanjali is referring to the expedition of Yavanas
against Ayodhya during the lifetime of Sagara’s father de-
scribed in Harivamsa. This expedition occurred long before
Rama’s time and there is nothing to connect it with Menan-
der. Goldstucker’s inference is based upon the assumption
that there was no other Yavana expedition against Ayodhya
known to Patanjali, and it will be easily seen from Harivamsa
(written by Vyasa) that the said assumption is unwarranted.
Consequently the whole theory constructed by Goldstncker on
this weak foundation falls to the ground. No valid inferences
can be drawn from the mere names of kings contained in
Mahabhashya, even if they are traced to Patanjali himself, as
there would be several kings in the same dynasty bearing the
same name. From the foregoing remarks it will be clear that
we cannot fix, as Weber has done, B. c. 140 as the maximum
limit of antiquity that can be assigned to Patanjali. It is
now necessary to see whether any other such limit has been
ascertained by Orientalists. As Panini’s date still remains
undetermined the limit cannot be fixed with reference to his
date. Bautitis assumed by some Orientalists that Panini
maost have lived at sometime subsequent to Alexander’s
invasion, from the fact that Panini explains in his grammar
the formation of the word Yavanani. We are very sorry
that Earopean Orientalists have taken the pains to construct
theories npon this basis without ascertaining the meaning
assigned to the word Yavzna and the time when the Hindus
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first became acquainted with the Greeks. It is nureasonable
to assume without proof that this acquaintance commenced at
the time of Alexander’s invasion. On the other hand there
are very good reasons for believing that the Greeks were
known to the Hindns long before this event. Pythagoras
visited India according to the traditions current amongst
Indian Initiates, and he is allnded to in lndian astrological
works under the name of Yavanackarya. Moreover it is not

quite certain that the word Yavana was strictly confined to
the Greeks by the ancient Hindu writers. Probably it was
first applied to the Egyptiaus and the Ethiopians ; it was
probably extended first to the Alexandrian Greeks and
subsequently to the Greeks, Persians and Arabians. Besides
the Yavana invasion of Ayodhya described in Harivamsa,
there was another subsequent expedition to India by Kale
Yavana ( Black Yarana ) duoring Krishna’s lifetime de-
scribed in the same work. - This expedition was probably
undertaken by the Ethiopians. Aunyhow, there are no
reasons whatever, as far as we can see, for asserting that
Hindu writers began to use the word Yavana after
Alexander’s invasion. We can attach no importance what-
ever to any inferences that may be drawn regarding the dates
of Panin and Katyayana ( both of them lived before Patanjali )
from the statements contained in Katka Sarit Sagara, which
is nothing more than a mere collection of fables, 1t is now
seen by Orientalists that no proper conclusions can be drawn
regarding the dates of Panini and Katyayana from the
statements made by Hiuan Thsang, and wve need uot there-
fore say anything here regarding the said statements,
Consequently the dates of Panini and Katyayana still remain
undetermined by European Orientalists, Goldstucker is pro-
bably correct in his conclusion that! Panini lived before
$3uddha and the Buddhists’ accounts agree with the traditions
of the Initiates in asserting that Katyayana was a contem-
porary of Buddha. From the fact that Patanjali must
have composed his Mahabhashyam after the composition of
Panini’s Sutras and Katyayana’s Vartika we can only infer
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that it was written after Baddha’s birth. Bat there are a few
cousiderations which may help us in coming to the conclusion
that Patanjuli must have lived about the year 500 B.c. Max
Miiller fixed the Sutra period between 500 B. c. and 600 B. c.
We agree with him in supposing that the period probably
ended with B. c. 500, though it is uncertain how far it ex-
tended into the depths of Indian antiquity. Patanjali was the
author of the Yoga Sutras, and this tact has not been doubted
by any Hindn writer up to this time. Mr. Weber thinks,
however, that the author of the Yoga Sntras, might be a
different man from the author of the Mahabhashya, though
he does not venture to assign any reason for his supposition.

We very much doubt if any European Orientalist can ever
fiud out the connection between the first Anhika ot the Maha-

bhashya and the real secrets of Hatha Yoga coutained in the
Yoga Sutras. No one but an Initiate can understand the full
significance of the said Anhika; and the “eternity of the
Logos” or Sabda is one of the principal doctrines of the
ancient Gymnosophists of India who were generally Hatha
Yogis. In the opinion of Hindu writers and Pundits Patan-
jali was the author of three works, ziz., Mahabhashya, Yoga
Sutras, and a book on Dedicine and Anatomy; and there is
not the slightest reason for questioning correctness of this
opinion. We maust, therefore, place Patanjali in the Satra
period, and this conclusion is confirmed by the traditions of
the Indian Initiates. As Shankaracharya was a contempo-
rary of Patanjali (being his Chela) he must have lived
about the same time. We have thus shown that there
are no reasons for placing Sankara in 8th or 9th century
after Christ as some of the European Orientalists have
done. We have further shown that Sankara was Patanjali’s
Chela and that his date should be ascertained with reference
to Patanjali’s date. We have also shown that neither the
year B. c. 140 nor the date of Alexander’s invasion can be
accepted as the maximum limit ot antiquity that can be
assigned to him, and we have lastly pointed out a few
circnmstauces which will justify us in expressing an opinion
21
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that Patanjali and his Chela Sankara belonged to the Sutra
period. We may perhaps now venture to place before the
public the exact date assigned to Shankaracharya by Tibetan
and Indian Initiates. According to the historical informa-
tion in their possession he was born in the year B. ¢. 510 (51
years and 2 months after the date of Buddha’s nirvana), and
we believe that satisfactory evidence in support of this date
can be obtained in India if the inscriptions at Conjeveram,
Sringeri, Jaggurnath, Benares, Cashmere and varions other
places visited by Sankara are properly deciphered. Sankara
built Conjeveram, which is considered as ove of the most
ancient towns in Southren India; and it may be possible to
ascertain the time of its construction if proper enquiries are
made. But even the evidence now brought before the public
supports the opinion of the initiates above indicated. As
Goudpada was Shankaracharya’s Guru’s Guru his date entirely
depends on Sankara’s date; and there is every reason to
suppose that he lived before Buddha. As this article has
already become very legngthy we will now bring it to a close.
Qur remarks about Buddha’s date and Shankaracharya’s
doctrine will appear hereafter.

AGE OF LORD BUDDHA’S DEATII.

INSCRIPTION DISCOVERED BY GENERAL A. CUNNINGHAM,

Wz have carefully examined the cew inscription discovered
by General A. Cunningham on the strength of which the
‘date assigned to Buddha's death by Buddhist writers has been
declared to be incorrect; and we are of opinion that the said
inscription confirms the trath of the Buoddhist tradition
instead of proving them to be erroneous. The abovementioned
archaeologist writes as follows regarding the inscription under
consideration in the first volume of his report:—*The most
interesting inscription (at Gaya) is a long and perfect one
dated in the era of the Nirvana or death of Buddha., I read
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the date as follows:—Bhagavati Parinirvrittee Samrvat 1819
Karttike badi 1 Budhi—that is ‘in the year 1819 of the
Emancipation of Bhagavata on Wednesday, the first day of
the waning moon of Kartik.’ If the era here used is the same
as that of the Buddists of Ceylon and Burmah, which began

in 543 B. c., the date of this inscription will be 1819—-543=

A. D, 1276, The style ot the letters is in keeping with this
date, but is quite incompatible with that derivable from the
Chinese date of the era. The Chinese place the death of
Buddha upwards of 1000 years before Christ, so that accord-
ing to them, the date of this inscription would be about
A. D. 800, a period much too early for the style of character
used in the inscription. Baut as the day of the week is here
fortunately added, the date can be veritied by calenlation.
According to my calcnlation the date of the inscription
corresponds with Wednesday, the 17th September a. p. 1342.
This wounld place the Nirvana of Buddha in 477 B. c., which
is the very year that was first proposed by myself as the most
probable date of that event. This corrected date has since
been adopted by Professor Max Miiller.”

The reasons assigned by some Orientalists for considering
this so-called “corrected date” as the real date of Buddha’s
death have already been noticed and criticized in the preceding
article;* and now we have only to consider whether the in-
scription in guestion disproves the old date.

Major General Cuonningham evidently seems to take it for
granted, as far as his present calculation is concerned, that
the number of days in a year is counted in the Magadha
country by Buddhist writers in general on the same basis
on which the number of days in a carrent English year is
counted; and this wrong assumption hias vitiated his calcula-
tion and led him toa "wrong conclusion. Three different
methods of calcnlation werein use in India at the time when

* See ‘“Replies to Inqniries suggested by Esoteric Buddhism,’ Theoso~
phist, vol. v., pp. 35—43.
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Buddha lived, and they are still in use in different parts of
the country. These methods are known as Souramanam,
Chandramanam and Barhaspatyamanam. According to the
Hindu works on Astronomy a Sonramanam year consists of
365 days, 15 ghadias and 31 vighadias; a Chandramanam
year has 360 days, and a year on the basis of Barhaspaty-
amanam has 361 days and 11 ghadias nearly. Such being
the case, General Cunningham ought to have taken the
trouble of ascertaining before he made his calcunlation the
particular manam employed by the writers of Magadha and
Ceylon in giving the date of Buddha’s death and the manam
osed in calculation the years of the Buddhist era mentioned
in the inscription above quoted. Instead of placing himself
in the position of the writer of the said inscription and
making the required calculation from that standpoint, he
made the calculation on the same basis on which an English
gentleman of the 19th century would calculate time accord-
ing to his own calendar.

If the calcnlation were correctly made, it would have shown
him that the inscription in question is perfectly consistent with
the statement that Buddha died in the year 543 B, ¢. accord-
ing to Barhaspatyamanam (the only manam used in Magadha
and by Pali writers in general). The correctness of this
assertion will be clearly seen on examining the following
calculation. ”

543 years according to Barhaspatyamanam are equivalent
to 536 years and 8 months (nearly) according to Souramanam.

Similarly 1819 years according to the former manam are
equivalent to 1798 years nearly according to the latter manam.

As the Christian era commenced on the 3102 in the year of
Kaliynga (according to Soaramanam) Buddha died in the
year 2565 of Kaliynga and the inscription was written in the
year 4352 of Kaliyuga (according to Souramanam). And
now the question is whether according to the Hindn Almanac,

the first day of the waning moon of Kartik coincided with a
Wednesday.
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- According to Suryasiddhanta the number of days from the
beginning of Kaliyuga up to midnight on the 15th day of
increasing moon of Aswina is 1, ;)93 ,072 (the number of
Adhikamasansas (extra months) durm(rt,he interval being 1608
and the number of Kshayathithis 25, 32.3

If we divide this number by 7 the remainder wonld be 5.
As Kaliynga commenced with Friday, the period of time above
defined closed with Tuesday, as according to Suryasiddhanta
a week-day is counted from midnight to miduight.

It is to be noticed that in place where Barhaspatyamanam
is in use Krishnapaksham (or the dark half) commences first
and is followed by Suklapaksham.

Consequently the next day after the 15th day of the waning
moon of Aswina will be the 1st day of the waning moon of
Kartika to those who are gnided by the Barhaspatyamanam
calendar. And therefore the latter date, which is the date
mentioned in the inscription, was Wednesday in the year
4362 of Kaliyuga.

The geocentric longitude of the sun at the time of his meri-
dian passage on the said date being 174°—20"—16" and the
moon’s longitnde being 7°—51’—42" (according to Surya-
siddhanta (it can be easily seen that at Gaya there was
Padyamithithi (1st day of waning moon) for nearly 7 ghadias
and 50 vighadias from the time of sunrise.

It is clear from the foregoing calculation that “Kartika 1
Badi” coincided with Wednesday in the year 4362 of Kali-
yuga or the year 1261 of the Christian era, and that from the
standpoint of the person who wrote the inscription the said
year was the 1819th year of the Buddhist era, And con-
sequently this new inscription confirwms the correctness of the
date assigned to Buddha’s death by Baddhist writers. 1Lt
would have been better if Major General Cuuningham had
carefully examined the basis of his calculation before pro-
claiming to the world at large that the Buddhist accounts
were untrustworthy.
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BUDD-HISM AND ANCIENT WISDOM-RELIGION.

[Note added in reply to a correspondent.]

We are in a position to state that Mr, Sinnett never intented to main-
tain that Buddhism, as popularly conceived, is the nearest approach ever
made to the ancient Wisdom-Religion, His assertion simply means that
the ‘Tibetan from of Exoteric Buddhism is in closer connection at present
with the Esoteric Doctrine than any other popular religion on aecount of the
presence of the great Himalayan Brotherhood in Tibet, and their constant
guidance, care and supervision, The name given to Mr. Sinnett’s book will
not be misleading or objectionable when the close identity between the doc-
trines therein expounded and those of the ancient Rishis of India is clearly
perceived, Asthe writer of the foregoing article seemsto be in a state
of doubt as to the position occupied by the septenary constitution of man
as expounded by Mr. Sinnett, in the Aryan Hindu Occult System, we
shall herein below state in a tabular form corresponding principles recog=
nized by the Vedantic teachers :—

& o T 5 Classification in
Classification in Esoteric Vedantic Classification. | Tharaka Raja
Buddhism, Yoga

(1.) Sthulasarira .cc..eeecseeese..| Annamaya kosa..............

(2:)., PIANAL L. ek ataiovh s vses Vodebs Sthulopadhi,
(3.) The Vehicle of Prana ...... } pEpy g
(+) Eamaropa....weoseeemsenesd }
(a) Volutions and l,Manomaya kosa sueeees
(5.) Mind fcelings, &c. ] Sukshmopadhi.

() Vignanam....| Vignanamaya koss .e.se
(6.) Spiritual Soul....cesssesveese..] Anandamaya kosa ......, Karanopadhi,-

(7.), ABM& 6o cotasovssiotsasissens-sssont 4 AVIUA oousrpessdaesisosonases] iliBREE

From the foregoing table it will be seen that the 8rd principle in the
Buddhist classification is not seperately mentioned in the Vendantic divi-
sion as it is merely the vehicle of Prana. It will also be scen that the
4th principle is included in the 3rd kosa, as thesaid principle is but the
vehicle of will power which is but an energy of the mind. It must also
be noticed that Vignanamayakosa is consideral to be distinct from Mano-
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mayakosa, as & division is made after death between the lower part of
the mind, as it were, which has a closer affinity with the 4th principle
tban with the sixth and its higher part, which attaches itself to the latter
and which is in fact the basis for the higher spiritnal individuality of
man,

We may also here point ont to ourreaders that the classification men-
tioned in the last column is for all practical purposes connected with Raja
Yoga, the best and simplest. Though there are 7 principles in man,
thereare but 3 distinct Upadhis, in each of which his Atma may work
independently of the rest. These 3 Upadhis can be separated by an adept
without killing himself. He cannot separate the 7 principles from each
other without destroying his constitution.

THE “OCCULT WORLD.

HAPPY MR. HENRY KIDDLE’S DISCOVERY.

1 mAVE been watching with considerable interest the effect
produced on the Western Public by M. Sinnett’s book on
“Bsoteric Buddhism;” and 1 have not been disappointed in
my expectations. There is nothing surprising in the attitude
of the Spiritnalists towards Theosophy and its Teachers.
Startled by the strange phenomena—erroneously called spirit
manifestations, which bave been witnessed during the last
few years, the majority of the so-called Spiritualists have
firmly persnaded themselves into the belief that those mani-
festations indicate a turning point in the history of mankind,
that they are destined to introdnce into the world a sublime
system of religons philosophy which will sopplant every
other existing system whether in the East or in the West, and
that for the first time in the annals of this globe man is being
permitted through the instrumentality of the manifestations
to have a glimpse into the mysterious inner world. Thy are
not probably aware of the fact, or they are extremely unwill-
ing to believe, that these phenomena were known in the East
for long ages and that their mysterious causes were carefully
studied by esoteric mystics. They are evidently offended at
being told that these phenomena are rather stale to the
BEastern nations; that there is nothing very profound either
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strange manifestation taking place in seance-rooms are
rejected by the majority of the men of science as absurd
superstitions, while they are regarded by the ‘Spiritnalists as
indicative of the existence of disembodied Spirits !

Our Eastern doctrines having been proclaimed by the general
body of Spiritnalists as impertinent intrnders, leaders of that
body seem to have discovered at last a very simple means for
getting rid of them., Mr. Henry Kiddle has found ont that
the Mahatma whose instructions are embodied in Mr. Sinnett’s
publications has committed an act of plagiarism in borrowing
certain sentences from one of his lectures withont admitting
his obligation. He tells us, he wrote to Mr. Sinnett abont
his discovery more than a year ago; and thongh Mr. Sinnett
distinctly states that he never heard from him, this American
discoverer has been very persistently complaining to the
public of the great injury done to him. This is considered as
a very “grave charge” by the Spiritnalists, who suppose that
it “strikes at the very root of the pretentions of the Adepts.”
But if these Spiritualists, “Perplexed Readers,” and “Stu-
dents” who are making such a terrible fuss abont the matter
were t0 examine the passage in question carefully, they will,
perchance, be able to perceive that there is evidently some
confusion and mistake in the whole matter, and that the pro-
babilities of the case are against the trath of Mr. Kiddle’s
complaint. Upon a closer examination of it I find that—

1. So far as the leading idea in the passage is concerned,
if any body has committed literary theft it is the complainant
himself and not the accused. I find no reference to Plate
in the passages quoted from Mr. Kiddle’s lecture in his letter
published in Light,* and the complainant has very pru-
dently omitted the reference to the Greek philosopher that
precedes the passages which he reproduces from the Mahat-
ma’s letter. '

* Nor is there in his now famous lectur¢ at Lake Pleasant, for we have
procured and carefully read it,—£d,
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II. There seemsto be nothing very sublime in the langnage
used by Mr. Kiddle in the passage under consideration;
and it may be easily seen from the other letters written
to Mr. Sinnett by the Mahatma concerned, that the said
Mahatma’s English vocabulary is not more limited than his
own and that he is not wanting in power of expression.
It is, therefore, very difficult to see why the Master should
have borrowed Mr. Kiddle’s language, unless some good reason
can be shown for it.

II. There are certain expressions and certain alterations
of Mr, Kiddle’s language in the passage in question which
show that the Mahatma never intended to borrow Mr. Kiddle’s
ideas and phrases, but that he rather intended to say some-
thing against them., Where the Spiritnalistic lecturer says
that « the world advances,” the Mahatma says that ‘ the
world will advance” for the purpose of showing that this
chavge in ideas must iuevitably take place by reason of the
great cyclic Law to which the Universe is subject. Where
the lecturer says that ¢“the agency called Spiritnalism is
bringing a new set of ideas into the world,” the Mahatma
emphatically affirms that “it is not physical phenomena” that
he and his brother Occaltists study, but ¢ these universal
ideas ” which are as it were the noumena underlying all phy-
sical manifestations. The contrast between the Mahatma's
view of the relationship between these ideas and physical
phenomena, and Mr. Kiddle’s view is striking. The latter
thinks that new ideas are being introduced into the world by
physical phenomena, which the former thinks that new phy-
gical phenomena have begun to manifest themselves by
reason of a change in these general ideas (noumena) which
govern all physical phenomena in the cbjective world. It
seems to me that even the word ‘idea’ has been used in two
different senses by the Mahatma and Mr. Kiddle respectively.
The former means by the word ¢idea’ the original form or
type according to which the objective manifestation takes
place. And this is Plato’s meaning which the Spiritnalistic
lecturer has not properly understood. Mr. Kiddle, on the
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other hand, nses the same word in the sense it is ordinarily
nsed by English writers. And again, where the lecturer
speaks of “the universal reign of law as the expression of the
divine will,” the Mahatma postulates the existence of “an
immatable Law’”’ not depending on any divine will.

Bat A Perplexed Reader,” writing to Light, says that the
Mahatma “ has omitted inconvenient words and has so dis-
torted the ideas he has borrowed as to divert them from their
original intention to suit his own very different purpose.” If
there is a difference of words and ideas, where is the offence ?
Or is it a law of plagiarism that the person who borrows from
another’s writings should do so withont making the slightest
alteration in the passage extracted ? 1f this “Perplexed
Reader” were not also a perplexed thinker, he would have
seen that these very alterations in the passage in question go
very far to show that there was no intention on the Mahatma’s
part to borrow Mr. Kiddle’s inaccurate language and errone-

ous ideas, and that there is some misconception—some mis-
take in all this.

IV. 1Itis quite evident from the wording cof the passage
under examination that thereis “something wrong somewhere.”
Plato is introduced into it rather abraptly and the grammatical
constraction of the last sentence is by no means clear. Appa-
rently there is no predicate which refers to “ideas larger,” &c.

A part of the rentence is thus evidently lost ., .. From
the foregoing consideration it will be clearly seen that it conld
not have been the Mahatma’s intention to borrow anything
from Mr. Kiddle's lecture. On the other hand, the!Mahatma’s
emphatic declaration immediately preceding the passage in
question, that Adepts of the “Good Law” do not believe in any
other bat planetary spirits, his remarks regarding the insaf-
ficiency and worthlessness of more physical phenomena in
noraveling the mysteries of the noumena world, and his
ennociation of the existence of an immautable law in no way
subject to the divine will, the existence of which is assumed
by the lecturer—all tend to show that the Mahatma’s real
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intention was rather to criticise than adopt the views of the
Spiritualists as embodied in Mr. Kiddle’s remarks, Therefore,
from a carefal pernsal of the passage and its contents, any un-
biassed reader will come to the conclasion that somebody must
have greatly plandered over the said passage and will not be
surprised to hear that it was unconsciously altered through
the carelessness and ignorance of the Chela by whose instrn-
mentality it was “precipitated.” Snch alterations, omissions
and mistakes sometimes occur in the process of precipitation ;
and I now assert, I know it for certain from an inspection of
the original precipitation proof, that such was the case with
regard to the passage under discussion, I can assore the
“Student” who throws out a saggestion in his letter to Light
that there might be some deep psychological problem involved
in the matter in dispute, that there is one, and that one is no
other psychological mystery than the above indicated. The
Mahatma against whom the accasation has been brought will,
of course, think it beneath his dignity to offer any explana-
tion in his own defence to Mr. Kiddle or his followers and
sapporters. Baot I hope Mr, Sinnett will be good enough to
place before the public as soon as possible such explanation
or information as he may be permitted by the Mahatma
concerned, with regard to the “Mystery” of the passage in
question and the manner in which the letter which contains
the said passage was received by him.

In conclusion I cannot bat regret that some writers in the
Spiritualistic organs and other Lnglish journals have thonght
it fit to drag our Mahatma’s name into public print without
any necessity for doing so, nusing, moreover, snch remarks and
insinnations as are folly calenlated to be highly offensive to
those who have the good fortrune to be personally knewn to,
and acquainted with, the Mahatma in question. The reproach
contained in the Protest of 500 Hindu theosophists—jast
published in ZLight—may be fairly applied to manya
Spiritualists besides “G. W. M. D.”




NOTES ON OCCULT PHILOSOPHY,

[The following notes are answers fo philosophical questions raised by
some of the Delegates at the Convention of the T. 8., which were
taken up at the time by a member.]

DEVACHAN.

It has been asked why the activity exhibited by a human
monad in Devachan should last throngh a longer period of
time than that same monad’s activity on the present plane
of existence ?

From our present standpoint the difference is a great one,
but this is not so from the standpoint of the Devachanee.
‘When a Yogi is in a state of Samadhi, years may pass and
geem only months or days to him. (Buergy exerted on the

[ astral plane produces effects which last for a longer period
| of time than those produced by an eqaal amount of energy
on the material plane, for the reason that less friction of
opposition is encountered on the astral plane};

On the objective plane, the metallic sound prodmced by
the striking of a bell will not last more than five or six
minutes, however, finely the bell be made; but after the
sound seems dead to the ordinary man, the chela can hear it on
the astral plane for one or two hours longer, So we say that
the momentum being the same, the period of time occupied
by effects differs on the material and on the astral plane.

It is not possible to fix beforehand the definite length of
the time passed by a human being or even arace, in Devachan;
that depends a great deal upon the nature and development
of the spiritual monad in the man, and also on the impulses
it has generated in the world of effects and, more or less, on
the natore of the man’s aspirations. When the element of
spiritnality appears in the monad, its Devachanic existence
will be longer. Perhaps the highest adept, after makinga
careful psychical analysis of a man, would be able to foretell
the length of the latter’s stay in Devachan within one or two
thonsand years, but he could not give the exact duration.
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In estimating the influnence on a man’s Devachanic existence
of a particular thonght or train of thounght, we must enquire
into the utility of the latter and its effect on the world at
large, and not imagine that everything depends upon whether
the thought is subjective or objective,

It is & mistake to suppsse that ideation which refers to
practical work has less potentiality in this direction than
ideation which only relates to the meatal plane.

Good work on the physical plane hepls on our spiritual
development.

First, by its influence on the formation of habits; a man
constantly engaged in doing good works is not likely to fall
into bad habits.

Secondly, by its effects on both the astral and the physical
plane, a good action has the effect of concentrating good
inflnences on the doer. When a man makes bad Karma, by
the very ideation he attracts to himself forces which will lead
him from bad to worse. A man, who has good ideas, attracts
influences of quite a different kind and these will begin to
help him on his way.

On the other hand, actions must not be judged of by- their
effects alone, because then one element is wanting, the inward
impulse prompting the act must also be taken into considera-
tion,

The question of onr responsibility for the occurrence of a
bad thought must be considered from a purely causal stand-
point, so that the introduction of anything like the idea of a
Judge may be avoided.

The fact that the bad thomght has occurred in your mind,
makes an impression on the astral plane, thoagh, if the
thought is driven away by opposition, ,the bad effects may be
neutralized. But if your will-power gives way to the bad ideas,
they will produce evil effects, whereas if a determined will-
power controls your thoughts, you will get into the path of
virtue,
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Devachanic existence does not always begin immediately
after death. The period in the case of very good people
begins immediately and the transition of Kamaloka is not felt.

There are no donbt a few other cases, such as that of an
infant, whose monad has exhausted the resulis of its Karma,
or where there is some physical reason against existence in
a particular body, where the reincarnation may take place
after a few minates, or on the other hand it may not do
so for a hundred years, daring which period the entity is in a
profonnd sleep and there is nothing like ideation.

When an entity reincarnates, the shell is invariably dis=
integrated.

THE HUMAN MONAD.

A complete explanation of what is meant by the term
“human monad” would include the whole range of occult
science. It may be said, however, that the human mooad is
not identical with the seventh principle, the Atma or Logos;
it is energy which works through the sixth principle. It is
the one energy diffused from the Logos, the one life proceeding
 from the Logos as an active entity.

What is meant will be best explained in a simile.

Take the sun; according to the occult theory, that which
emanates from it is uniformly spread throughout bouundless
space, the sun, is like a focus in which this matter is concen=
trated and which it is given off as visible light aud heat. The
one element is Parabrahm, and whenever the centre of activity
called the Liogos emerges from it as an active force, this force
is the one element in its active condition, the one life, and it is
the very same power which Hartmann describes as the oue
nnconscious energy which may be called the will-power of
nature, which produces consciousness and every other physical
fact in the manifested universe.

We cannot say it comes into existence at any particular
time, it seems latent in the one life thronghout but ut its
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appearance asan active energy, it is the first germ of conscions-
. . - . L]
ness in the whole nuniverse. This is Atma.

This is but one power, it begins to work throngh all the
gradations of the various kingdoms, and on arriving at the
plane of human volition, becomes differentiated and acquires a
certain kind of individnality and this we call the monad. If
this monad were not interconnected with the Logos, immorta-
lity would be impossible, but as it has been defused through
the Logos, there is a change of its passing back through the
Logos again and so gaining immortality.

The experiences of to-day are not those of to-morrow, each
day a man may be considered as a different being, but there
seems L0 be something within each of us on which all these
varied experiences are strung and by which they have something
like a continmity. The monad may be considered as a string
on which the experiences of many births are strung. You may
consider the Logos as the basis of innumerable monads.
These never die out but start into active existence again. All
the human beings whose experiences have been brought to the
Logos by the travelling monad may be said to have gained
immortality, but sometimes the monad becomes so opposed
in its magnetic effect to the Logos from which it has
emanated, that its absorption is impossible. This happens
only in the case of a very wicked man, and then that monad
never gains immortality; it may live on till the Pralaya
arrives; and is then merged into the ocean of cosmic matter
without transferring its impressions to any Logos.

A monad may remain for perhaps millions of years, till the
Pralaya comes, this time can be almost called infinity, but it
is as nothing in comparison to the existence of the Logos
itself.

Is the ego ever really wiped out or effaced ?

The monad is never killed though the man may be. You call
the monad by a particular name so long as it retains the
owner’s subjective experiences, but when the monad is made

23
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quite clean, you can say the experiences are wiped out,
A monad is only a centre of energy.

Nirvana means the absorption into the Logos, but for the
purpose of differentiating, three conditions are intended by
the onc name. A period of rest not only from objective but
also from sabjective activity arrives after the completion of
each round, but the real Nirvanic condition is only reached
when the monad is transferred into the Logos and the man’s
life becomes part of the life of the Logos.

Many have asked whether after the close of one solar man-
vantara when a particnlar monad is absorbed into the Logos
if by the activity of the same Logos that monad is again
ejected; if so it wonld be said that even after the absorption
birth is possible, but from the stand-point of the Logos there
is no birth. Just as I may send my aunra to your brain, the
Logos emits a ray from itself into matter, the Logos does not
saffer, but the ray does. From the stand-point of the Logos
there is no rebirth.

The Logos has an objective existence. Beyond Logos there
is the unmanifested Parabrahm. R

Vishnu is the Logos. Brahma is the nniversal mind, the
Demiurgos.

Each Logos has a consciousness of its own. Consciousness
which is non-consciousness, means a state of consciousness
anlike the state of consciousness with which we are acquainted.

THOUGHT-TRANSFERENCE.

The only explanation we can give of the phenomena of
thought-transference depends npon the existence of the astral
fluid,—a fluid which exists thronghount the manifested solar
gystem, bnt which does not extend beyond it.

It must be borne in mind that there is a difference between
4késh and the astral light, though the two terms have often
been used as being synonymous. Akésh is a much higher kind
of cosmic ether which exists as a link between one solar
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system and another, and is as infinite as the original cosmic
matter. It is the resnlt of motion in that very cosmic matter.
Astral light is not dkésh, bat a different form of cosmie ether,
It is simply that entity in the manifested solar systemgwhich
corresponds to what we have called the fourth principle in
man. It is a manifestation of nndifferentiated matter. It is
o kind: of matter far more ethereal than any with which we
are acquainted. Perhaps matter in its nltra- gaseous condi-
tion—radiant matter—may help us to a conception of the
astral flaid. Though it exists aniformly thronghout space in
the solar system, it is yet more dense aronad certain objects by
reason of their molecular action, this is especially the ease
around the brain and spinal cord of haman beings, where it
‘forms what is called the anra. It isthis aura rovad the nerve
cells and nerve tabes which enables a man to cateh the im~
pressions made uwpon the astral light in the cosmos. If we
divide mental phenomena into the three branches of modern
psychologists ; intellectual images, emotions and volition, we
find that volition always malkes itself felt by an increase of
vibration in the astral aora. The intellectnal image malkes
itself felt by the impression of the image on the anra; and in
other cases there is a change of colour which also corresponds
to change of spiritnal feelings.

It is asserted that each colour corresponds to a certain
emotion, but I am not prepared to say oceultists agree
with phrenelogists in their arrangement.

If I have the idea of a circle, the figure of a circle is formed
in the sensitive’s odic aura. All mental ideas have their pie-
tures in astral light which are almost similar to the images
that afterwards rise in the brain, but the intermediate link
between the two, the nerve current in the brain, does not
actually describe the picture in the mind, If there were in
space no medium to serve as a means of communication be-
tween one human being and another, all thought-transference
would be impossible, it is impessible so conceive of commu-
nication without a medinm,
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* The existence of this astral light can be proved from the
fact that certain phenomena can only be explained upon the
assumption of such existence, and it is moreover an objcet of
direct sperception to Adepts. Ouce let its existence be granted,
and also the fact that it concentrates itself more thickly
around the brain and nervous system than elsewhere, and you
will see that nature has made provision to enable a person to
catch the impressions made by others on the astral light.

In thought-reading experiments the best results have gene-
rally been obtained from children. The reason of this is that
the anra of a child is passive, because it has not generated any
active tendencies of its own. This fact can be inferred from
the difference in colour between the aura of achild and that of
an adult. The anra of a child is milk-white, but in the case
of a ‘grown-up person there is always upon this basic colonr,
another colour as green, yellow, red, &. These colours denote
a particular peculiarity of mental or spiritnal organization.
‘Whenever one of these colours is present and shows an
absence of sympathy with the characteristics indicated by the
colour of the aura of the operator, then a repulsion will be set
up; but when there is no sach repulsion—whenever the mind
18 passive, thought-transference is possible.

Every thought is accompanied by another physical pheno-
menon which may be described as an alteration in the
nervous flnid. There is intimate connection between nerve-
fluid properly so-called and the aura surrounding it. Nerve-
fluid has its own aura like every congregation of molecules in
natare, even prime ether has itz own anra which is akash.
Nerve-fluid has its own aura, called the odic anra of the man.
All auras have one base, they are all akin to the magnetic
fluid in the cosmos. For every thought there is an affection
of the nerve currents of the brain or nerve. This implies
vibration which is caught up by the astral anra which com-
municates with the astral fluid with which it is in contact.

This vibration affects the odic anra round the thinker’s
brain, and is immediately transmitted to the brain to which
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the thought is transferred ; it is converted into a particular
kind of motion in his aura and then into action in the nerve-
floid and is thus immediately transmitted to his brain.

If the will-power of the operator is not strong enmough to
give a direction to the vibration generated in the astral flnid,
touch is generally required; and where there is magnetic
sympathy or at least absence of repulsive tendencies, the
vibration immediately reaches its destination and is trans-
ferred into a thoaght in the mind of the sensative, which will
be the same thought first generated in the mind.of the operator.
If a particalar sort of motionin nerve-fluid means a certain
. thing in the mind of one man, it means the same thing in an-
other man’s mind.

The ideas of modern scientists about luminiferous ether are
hardly sufficiently definite to enable us to express an opinion
abount their resemblance to our views, but from the manner in
which the conclusions have been arrived at, we see certain
differences.

First, we see light coming to us from the fixed stars, and
they say, admitting the undulatory theory of optics, there
must be a medium throngh which the vibrations pass.

Secondly, they have ascertained trom minute mathemati-
cal calenlations that, owing to friction in this ether, there is a
certain amount of retardation in the path of the planets.
Admitting the two premises, it will be plain that the ether
exists throughont space; now the astral fluid does not exist
throughont space, but 4kish does, and the latter is more likely
to correspond with the ether of the scientists.

1

Their cosmic ether is not peculiarly permanent in connec-
tion with any particular organism and does not appear to have
any special connection with nerve force, but we hold that
whenever there is a specially sensitive organization, the astral
flaid is there concentrated, and in other places it exists more
or less uniformly diffosed, but its uniformity is never continu-
ous like that of the ether of the scientists.
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The fact is that the astral flnid only comes into existence
when certain kinds of differentiation take placein the original
Mulaprakriti,

If the scientists recognize a dlstmctlon between “bound
ether” and ¢“free ether,” it amounts to the same kind of dis~
tinction as that between astral fluid and 4dkash, but even as it
exists in point of space without any organisms, it differs in
its constitution from real cosmic ether.

In the course of ordinary thomght-transference there is no
mediation of any elemental whatever.

In certain cases we find that a sense of calamity is felt by
a person at a distance when his friend is dying; in such in-
stances the impression is actually a picture of the person and
sometimes the image is very distinet. But we believe that
somehow our mental ideas are eonnected with the emotions of
pleasure and pain; therefore, admitting that some currents
are accompaunied by feelings withount images, we may conceive
a case in which the image, being indistinct, is accompanied by
a nerve carrent which is only expressed by an emotion. Some-
times there are variations, It may be that a portion of the
picture is lost, or some new elements are introdnced, but when
there is no pictare, but only a kind of vibration, there will ke
nothing but a vague idea of grief or calamity.

Again, we sometimes find that the recipient has some token
transferred to him, such as, for instance, a coffin when a pex-
son is dying.

I believe if we take into consideration the results likely to
be produced by the laws of psychological association, the case
is that particular groups of ideas are connected, as death with
a coffin in the mind of a Christian, &e,

One idea has the effect of recalling other ideas which are
associated with it. Any of these ideas may be pictared in the
brain and be followed by other ideas, and sometimes it hap-
pens that the associations become more prominent than the

main idea.



183

A case is mentioned in which a soldier's wife, travelling
with the regiment, one night, while her husband was present
and seated on a chair, declared she saw her mother appear,
that her mother pressed her shoulders and said : “And I have
left you the cream-jug, mind yon get it.”” The husband heard
and saw nothing. The figure then vanished, and it was after-
wards found that the mother had died and left a cream-jug
to her danghter.

This was a case of thought-transference. The woman must
have been very anxious to give her daughter this information
before her death, anxiety must have increased, when she was
dying the thought connected itself with her anra, that thought
carried with it, at the time of dissolution, the odic aura of the
person herself, bat it is not a case of the astral body going to a
distance. Inall cases except those where Adepts are concerned
it is the energy of thought-transference which sometimes
takes a portion of a person’s aura. Generally this takes place
in cases of death ; in other cases, unless the person is clair~
voyant, it will not be possible for the astral body to be seen.

Sometimes it happens that when a portion of the aura is
thus brought, it will be visible only to the man to whom the
thought refers.

When the thought is transferred, the image is transferred.
From a more distinct mental subjective image an objective
figure, there may be infinite gradations of clearness and
visibility.

Another case was as follows : A lady was going to India to
her brother, she died on the voyage, and was seen clad, as at
the moment of death, by the drotker’s wife three hours atter the
death occnrred.

Here there mast either have been strong sympathy between
the two, or else the sister must have been a seer, or there must
have been some other agency, such as an elemental at work.
It is a case of thought-transference, but in tbe absence of
further particulars a detailed explanation cannot be given.
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The impression could not have been transferred from the
hosband to the wife if the former did not see the apparition. -

As to the difference of three hours between time of death and
of the appearance, generally speaking, the shell may wander
abont for a time, unless it is a case of a death at which all the
principles are immediately separated. Lf this was so, if the
dead body had these two persons in her mind, there is every
likelihood that the shell would travel to the place, and not
finding the person to whom she wished to communicate
sofficiently sensitive, she communicated with the more sensi-
tive person who was present.

There caunot be any delay in the mere transmission of the
image. The mind may be sometimes active in cases of insen-
sibility. You may have read accounts of persons under
chloroform where the internal man was feeling pecaliar sensa-
tions though apparently insensible. The delay might be ac-
counted for by supposing the person to whom the image is
transmitted did receive the image by means of his odic anora,
but his brain being at work at the time did not cognize the
impression ; it will be sometime before the impression is
effaced, so the image may make itself felt at some future
time. /

The following instance differs in mauny ways from the pre-
vious ones. A man willed his own appearance at a distance
to two ladies on a certain occasion. He weunt to bed and woke
up unconscious of anything having taken place, but was after-
wards told that on a certain night he had appeared to them
and acted in accordance which details previously written down.
They had seen him as if in life.

This may be accounted for in varions ways. He may have
dreamt though ignorant of having done so, and again the
astral man may have states of consciousness of his own, of
which the physical man is ignorant and which last for some
time. Again, it may be possible that this will-power that he
should go at a particular time had the effect of producing a
particular nerve carrent in his brain, and it might actually
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have emanated from his brain at the time lie had willed. In
such cases I do not know of any instances in which the time
set has varied. There are many cases to be disposed of on that
sapposition, the only way in which we can account for it is,
that the astral man generated the impression at a particular
moment without the knowledge of the physical brain, or else
it was generated in the physical brain according to the impres.
sion left by the first determination.

THOUGHOTS ON KAMA-LOKA.
Suggested by Mr. Sinnett’s paper on the same subject.*

Ix considering this subject we must, above all things, take
care to realise that the seven principles in man are not several
entities or substances that can be separated and each consider-
ed as a distinct individeality having definite characteristics
peculiar to itself. In Sanskrit the different principles are
called Upadhis, i.e., the sheaths or seats of the different
states of existence of the ONE Lire.

The seat of conscionsness which gives rise to the feeling of
individuality and the sense “I am I” is in the fifth principle.

If there is no fifth principle, 7. e., if there is no consciousness
of individuality, all the other states of existence are non-
existent, for without a percipient ego there can be neither
perception nor any object of perception. Hence it is said,
that without the son (the germ of conscionsness in the Logos
ronsed into activity at the time of Cosmic evolution) there is
no Father or Mother. The Father and the Holy Ghost come
into existence when the Son is born, and this is the true
occalt explanation of the Trinity in Unity and Unity in
Trinity. Perhaps it may be objected that animals can take
cognisance of existence althongh they have no fifth principle;
bat the reason of this is that, althongh the fifth principle is not
united to the lower principles of the animals, it yet over-

4 * yide the Theosopkist, February 1885, page 106,
24
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shadows them. Thus, properly speaking, it is the fifth princi-
ple only which plays a prominent part in the various states of
man in life and after death. By its association (no matter
how, for the present) with the lower principles, it generates
earthly and material tendencies which attract it downwards.
At the same time, being overslzadowegi by 2ts father, the sixth
and seventh principles, it generates higher aspirations which
attract it upwards. After physical death, when the entity
passes into Kama-Loka, the real strunggle is confined to the
fifth principle alone, thatis, to the seat of conscionsness,
together with the affinities generated in it doring its earthly
incarnation. In Kama-Loka, therefore, the fourth principle
or Kama-Rupa, which is the Upadhi or seat of all earthly
desires and passions, &c., drags towards itselt those affinities
of the fifth principle which are of a material nature, while
the higher aspirations are attracted towards the sixth and
the seveunth principles. The conception may be made clear by
remembering that the seventh principleis the sonrce of energy,
while the sixth principle is merely the energy radiated by the
seventh. The states of existence of man may be divided
into three which can be again divided into seven. The
first three are :—physical life, astral life and spiritual life.
The seven states are:—(1) Physical life, (2) the state between
physical and astral life, (3) the astral life, (4) the state be-
tween the astral life and the spiritual life, and (5, 6, 7,) the
three states of spiritnal life. In physical life, all the physical
activities are strong while the astral life is exhibited in the
" temporary cessation of the functions of physical activities, as
takes place in sleep, &e. Each life manifests itself only on
those spheres to which its organisation is adapted. Thus for
manifesation on this physical world a physical organism is
essential, and withount its help no activity can be manifested
in this sphere. Iu this life we have, as it were, broaght with
us such an accretion of principles as has been produced by
the efiects of the causes generated in a previous incarnation.
At the same time we have an organisation which enables us
to generate new canses. When the physical body is worn out
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by the activities manifested through it, the cohesive force
which held its particles together becomes weaker and weaker
until physical death takes place. We do not therefore die at
once (except in cases of sudden death caused by accidents,
&c.), but are gradaally dying every moment of our lives.
The vital principle, finding its present Stiulasariram uafit for
habitation, leaves it, to animale some other Sthulasariram.
The third principle, which is the agglomeration of the magunetic
emanations of the physical body, cannot but die at the death
of the latter. The fourth principle, however, by its contact
with the third in physical life, has gathered round itself some
of its essence. But this essence is like the smell of a rose,
which lingers only for a time after the rose has been destroyed.
Hence it is that the so-called astral body is seen at a distance
by the friends or relatives of a dying man. The concentrated
thonght, an intense desire to see a friend, &ec., clothes itself in
the fourth principle, which, by the esseace of the third
gathered around itself, makes itself objective to the distant
friend. And sach a manifestation is possible, only so long as
this essence is still retained. This is the reason for the Hinda
custom of burning the dead, for when the body is once barnt,
no more astral essence can be drawn out of it. But & buried
body, although in the process of decomposition, still farnishes
the anra, however feeble it may be, through which the dead
entity finds itself able to manifest itself. In the dying man
the struggle between the physical and the astral man goes on
till it ends in physical death. This resnlt produces & shock
stunning the astral man who passes intoa state of uncounscious
sleep natil he re-awakens into the Kama-Loka. This sleepis
the second state of existence. It will thus become apparent
why it is that “apparitions ” are seen at the time of death.
Sometimes it so happens that these ‘“apparitions” are seen
some time after the suppossed death of the man. But on
carefal examination it may be fonnd that the man only appears
to be dead; and although the medical faculty may not be able
to detect any signs of life in him, still, in reality, the struggle
between the physical and the astral man is not yet ended.
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It is because this struggle is sliently going on that the
ancients enjoined solemn silence in the awful presence of
death. When the man awakens into the Kama-Loka, he
begins his third state of existence, The physical crganisation,
which alone enables man to produce canses, is not there, and
he is, as it were, concerued only with those affinities which he
has already engendered. While this struggle in the fifth
principle is going on, it is almost impossible for the entity to
manifest itself upon earth. And when a dweller on this earth
tries to establisk a connection with that entity, he only
disturbs its peace. Hence it is that the ancients prohibited
these practices, to which they gave the name of necromancy,
as deadly sin. The nature of the struggle depends upon the
tendencies engendered by the individual in his physical life.
If he was too material, too gross, too sensunal, and if he had
hardly any spiritnal aspirations, then the downward attraction
of the lower affinities caunses -an assimilation of the lower
conscionsness with the fourth principle. The man <¢hen
becomes a sort of astral animal, and continues in that state
until, in process of time, the astral entity is disintegrated.
The few spiritual aspirations that he might have had are
transferred to the monad; but the separate comsciousness
being dragged into the animal soul, dies with it and his
personality is thus annihilated. 1f a man,on the other hand,
is tolerably spiritual, as most of our fellowmen are, then the
struggle in AKama-Loka varies according to the nature of
his affinities; until the consciousness being linked to the
higher ones is entirely separated from the * astral shell,”
and is ready to go into Devackan. 1f a person is highly
spiritnal, his Kama-Loka is of a very short duration, for the
consciousness is quickly assimilated to the higher principles
and passes into Devackan. It will thus be seen that in any
case intercourse with the Kama-Loka entities is detrimental
to the progress of those entities and also injurious to the per-
sons indulging in such intercourse. This interruption is just
as bad and even far worse than the disturbance in the death-
chamber on this pbysical plane. When it is remembered
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that the fourth principle by its contact with the fifth has
assimilated to itself the essence of the latter, it becomes an
easy matter to account for those rare phenomena in which a
high degree of intelligence has been exhibited by the Kama-
Lokx entities dragged into mediamistic seances. Of course
there are cases in which an “astral shell” acts merely as a
mirror through which the intelligence of the “ mediom ” is
reflected, as there are others in which ¢ elementals ” make use
of these *“ astral shells.”” -But in those cases where the Kama-
Loka entities actually appear and exhibit a rare intelligennce,
it is on account of the essence absorbed by the fourth principle
during its connection with the fifth. There are again cases
in which the Kama-Loka entities of *suicides” and of
persons dying unnatural and accidental deaths may appear
and exhibit rare intelligence, because those entities have to
live in Kama-Loka the period they would have passed on
earth if those accidents had not carried them away—before
the struggle between the astral and spiritual affinities com-
mences. The canses engendered by them during earth-life
are not yet ripe for fruition and they must wait their natnral
time. DBut to recall these into “medinmistic ” circles is equally
dangerons as in the above-mentioned cases, and for the
very same reasons. It may not be positively injurions in all
cases, but at any rate the process is franght with danger and
should not be nndertaken by inexperienced persons. As re-
gards those good persons, who, it is apprehended, may on ac~
count of some unsatisfied desire linger on earth, the Hindus
have a peculiar custom which is generally relegated to the
limbo of exploded superstitions, because its scientific rationale
is not properly understood. If the desire be of a spiritual
nature, then of course it is only concerned with the spiritnal
affinitics set up in the Manas. But if it be of a material
nature, such as some act to be done for the welfare of a friend
or family, &c., &c., then only need it be taken into account.
In ancient times, an initiate or adept was always present in &
death chamber, and attended to the necessary conditions and
. thus relsased the dying man from his earthly attractions.
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This is the real origin of * extreme unction ” in the Roman
Catholic Church and the custom of having a priest near the
dying man in other religions, Gradually as a meterializing
tendency began to assert itself, the Hindus invented a cere-
mony which is the next best thing they conld do under the
circomstances. It isa general belief among them that after
physical death, the entity lingers on the earth for a period of
ten days before passing into any other state of existence,
Daring this period they perform a regular daily ceremony in
which they prepare some rice balls and put them before crows.
The Lelief is that crows are so sensitive as to detect any astral
figure they see. If the man dies, having some unsatisfied
desire, then his astral figure covers the rice balls which the
crows cannot tonch. If the balls are immediately toumched,
then it is conclnded that the man having no unsatisfied desire
is no longer earth-bound. But if they are not, then the
relatives of the dead person go on recounting all the wishes
of the latter, that they can possibly think of, promising at the
same time to fulfil them. When the right thing is hit on,
then it is believed the entity immediately goes off to its sphere,
and the crows tonch the balls. Whatever it may be, the
Hindas have a horror of those elementaries, and instead of
dragging them into séances they try by every possible means
to release them from the earth’s atmosphere. When the
stroggle between the lower affinities and the higher aspira-
tions of the man is ended in Kama-Loka, astral death takes
place in that sphere as does physical death on this earth. The
ghock of death again throws the entity into a state of uncon-
sciousness before its passage into Devachan. The “shell ™ left
behind may manifest itself until it is disintegrated, bat it is
not the real spiritnal man; and the rare intelligence exhibited
by it, occasionally, is the radiation of the aura caunght by it
daring its connection with the spiritual individoality. From
its fonrth state of existence, it re-awakens in Devachan, the
conditions of which, according to Hindu books are, Salokata,
Samipata and Sayujata. In the lowest state, i.e., of Salokata
the entity is only under the influence of the sixth and the
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seventh principle, while in the second state, 7. ¢., of Samipata,
it is fully overshadowed by the latter. It isin the Sayujata
state only that it is fully merged into its Logos to be thrown
again into re-incarnation when it has fully enjoyed the effects
of the spiritnal aspirations created by it. It is only very
highly spiritnalised entities that reach this highest state of
Devackan. Of course, the cases of adepts are here entirely
left out of consideration, for as the Bhagavat Gita says, the
Gnyant reaches that state from which there is no re-birth and
which is called Moksha or Mukti. The period of- gestation
between the Devachanic condition and the physical re-birth
may be called the eighth state ; but in the Hinda books the
physical life being the basis of the seven after-states is not
included in the category of the Sapta higher lokas, just as in
the septenary principles, Parabrakma is not taken into account
for the very same reason. Irom the subjective stand-point, the
Parabraiman, and from the objective stand-point the Sthula-
sariram, are not included in the septenary division, as the
former is the basis apon which the whole structure is built.

NADIGRANTHAMS AND THEIR INTERPRETERS.

For some time past I have been hearing of Nadigrauthams
and their predictions. But the reports that reached me from
various quarters regarding these marvellous books and the
answers diocovered therein to a variety of questions put by
different people, gave me little or no information regarding
their real origin and the plan on which they were constructed,
Some said that they were written by Brahma himself, while
others attributed their authorship to Vyasa ; a third account
says that they were written by the presiding deities of the
various planets by whose names they are called, while those
that bave no connection with Individnal planets are supposed
to be the production of a variety of anthors, human and divine.
Putting together all the various acconnts received, it appears
there are fifteen different kinds of Nudigranthams :—eiz. (1)
Suryanadi, (2) Chandranadi, (8) Kujanadi, (4) Budhanadi, (5)
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Sukranadi, (6) Garanadi, (7) Saminadi, (8) Rahanadi, (9)
Ketanadi,(10) Sarvasangrahanadi,(11) Bhavanadi, (12) Dhruva-
nadi, (13) Sarvanadi, (14) Sukanadi, and (15) Devinadi. There
may be perhaps one or two more nadis, bat all those generully
referred to are included in the foregoing first. I may mention
in this conunection that the books attribated to the celebrated
Bheemakavi of Vegidesa (Godavery District) may also be
considered as another variety of Nadigranthams. It is not
possible to say how many volumes of palm-leaf manuseript
books are included under each heading as the possessors of
these granthams are unwilling to give precise information on
this point, but I bave not actually seen with them more than
one book of each class. It seems incredible, however, that
fifteen palm-leaf books of ordinary size should contain de-
tailed information regarding the horoscopes and the lives of
every man and woman on this planet for any length of time,
or give answers to any question that may be asked regarding
events past, present and future. I attempted therefore to
ascertain whether the contents of these strange books have any-
thing like limits with reference to time and space. Different
astrologers have given me different answers. Those who pro-
fessed tofind in thesebooks answers toany question that might
be asked by calculation made with reference to the time of
questioning, or “‘Arudhalagnam ” as it is generally called, and
other circnmstances connected with the question and the in-
cidents appertaining to the act of questioning, found it diffi-
cult to assign any reasonable limits to the range of informa-
tion contained in their books. One of them said that the
books referred to the occurrences during four yngas and that
there were certain signs given therein to indicate the yuga in
which any particular question was asked. Apparently any
person coming from any part of the world may have access to
the astrologer and ask him any questions he pleases. The
anthors of these works could uot have written the books for
the special use and benefit of any particular astrologer and
confined their answers to the questions which would be put to
him dauring his lifetime, Bat it is not admitted by these
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astrologers that the whole history of the human race for a
period of 4,320,000 years is contained in these volumes.

We must therefore assume that the authors foresaw into
whose hands their books would come during the four yugas,
and knew perfectly well beforehand the circumstances connect-
ed with the persons who would put questions to these people,
and that they therefore give just so mach information in their
books as would be actually utilized by the human race, Even
if any such achievement were possible, one would naturally
expect to find millions of volumes in the hands of these
astrologers, as many of them are deriving a pretty large in-
come every month from the fees paid by a large number of
questioners daring these few years of Kaliynga. Kven if we
suppose that all the books which satisfied the requirements of
past generations have been destroyed already, there must be a
considerable number left for the benefit of fature generations
that Kaliyoga has yet to run on for nearly 427,000 years
more. Bat these lakhs of volames are nowhere to be found
though stern logic sometimes compels these astrologers to
admit that they ought to exist. It so happens, however, that
each of these men has in his possession just the number of
volumes required to meet the demands of enquirers that flock
to him and does not trouble himself about the rest.

The astrologers who profess to find in these Nadigran-
thams the horoscopes of any people that choose to come to
them and the predictions based therenpon, have now and then
attempted to set a limit to the pretensions of their granthams,
especially when the extravagance of such pretensions appeared
to distarb the minds of enquirers and make them assume
a sceptical attitnde of mind. Some said tbat the horoscopes
of caste people only would be found in these books, while
others asserted that only the horoscopes of distingnished men
would find 2 place in their mysterious volumes. One of them
i8 of opinion that only a pions orthodox Hinda can espect
to find his horoscope in their leaves, while another hinted
that the horoscope defined in these books related to a period

25
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of one hundred years, of which ‘a considerable portion had
already elapsed. Practically, however, I have ascertained,
that every man who can pay handsomely for the search ean
expect to find his horoscope or some kind of description of
it, whether intelligible or otherwise, in these volumes.*

I may forther state here that the langunage used in these
books is Sanskrit and that the technical phraseology of
Hindu astrology is to be fonnd in almost every Sloka. They
are written in every variety of character, Nagri, Telngu,
Grantha, Kanarese and Malyalam characters are employed
indiscriminately in transcribing these books. Judging from
appearance many of these books seem to be very old ; but
this fact is of no importance whatsoever. Even if the book
is a new one it will always be asserted that it was copied from
some old manuscript and no importance whatever is attached
to any particular book.

From the foregeing description of the Nadigranthams it is
clearly not a very easy thing to account for their existence and
examine their foundation to see if they have anything like a
scientific basis, A thorongh knowledge of all the existing
systems of astrology does not enable a person to find out the
process by which they counld have been written, muoch less to
prodnce similar works on any limited scale. It is not alleged
by these astrologers that they have any oecult basis or that
any occult powers are needed to interpret them. There is not
even room for the supposition that by some mysterions ocenlt
process, these so-called astrologers ascertain the horoscope of
an enquirer and the past, present and fnture incidents of his
life and only nse these Nadigranthams as a veil to hide their
real secret and mystify the public. And moreover all the
circumstances connected with them are calcnlated to create

* T am told that one trick of roguish astrologers isto insert in a Nadi
extra leaves, specially prepared with, reference to the expected client;
such facts about his history as are accessible being etched on the leaves
and an appearance of age given them by steeping them in muddy-water,

H. 8. O.
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distrust in the mind of an honest enquirer. However, by
a reason of a few exaggerated and incorrect accounts of
successful predictions the belief in these books is gradually
gaining grouud. In an article Written by Mr. Chidambaram
Iyer, and published in the issue of the 7Thecosophist for Juue
1883, it was stated that these Nadigranthams were of con-
siderable scientific importance and that it would be possible
by their help, to fix the first point of Aries from which tho
Aryanamsam is calculated. Nothing more has been heard
since then regarding Mr. Chidambaram Iyer's investiga-
tions in this direction. These books have again been promi-
nently brought to the notice of the public by an article on
“Indian Sibylline Books,” published in the May issne of the
Theosophist, and some fresh reports of wonderful predictions
that have been circulated. I therefore thought it necessary to
examine carefully one or two of these astrologers and ascer-
tain the real value of these books—a determination strength-
ened by the request of my friend, Col. Oleott. The result of
my inquiries is given for what it is worth in the following
paragraphs.

1t will be unnecessary for me to say anything about astroe
logy in general in this connection; and I do not intend to
advance now any theoretical considerations to show that these
Nadigranthams cannot be genuine and that such books can by
no possible means be composed. No such theoretical reason-
ing, however sonnd and convincing from a scientific point of
view, will produce any impression on an ordinary mind which
believes the statements made regarding these books on the
strength of the marvellous reports of their predictions, So
long as such reports are believed on hearsay evidence, all such
considerations will be set aside on the ground that nothing
would be impossible for a divine being or a Rishi like Vyasa.
The following account will, however, show that these Nadi-
granthams nre not always trustworthy and that a strict
investigation is absolutely necessary before they can be relied
apon and recommended to the public as authentic sonrces of
information, If these vooks are the spurious concoctions of
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men who are trying to derive some anvantage from the credn-
lity and superstition of the nuneducated mass of people, every
effort must be made to disclose their real nature to the public.

Before proceeding further I may mention here that the
Telugu Brahmin astrologer alluded to in the article on *“The
Indian Sibylline Books ” has not yet given me an opportunity
of consulting his Bheemakavi’s book or his Nadigranthams
although I have made several attempts to obtain an interviews

The other astrologer with whom I had an interview on the
16th day of May is known by the name of Auritavak Bala-
krishnagyosula and is at present residing in the Mint Street
in Black Town. He has been living here for the last four or
five years deriving a very good income by means of his
Nadigranthams and is reputed to be one of the most celebrat.
ed and learned astrologers of Southern India. Hearing of
some of his predictions I expected to find out the real truth
about these Nadigranthams by visiting him, and proposed to
a well-known and respectable native gentleman here that we
should both go to the astrologer in question on the date above-
mentioned to consult his book. My friend sent an intimation
to the astrologer that he would come and see him on the next
day. We accordingly went to the astrologer’s honse and
requested him to give us an opportunity of putting to him
certain questions on payment of the fee usnally charged.
Not expecting me there with my friend, the astrologer im-
mediately made some enquiries about me and made the neces-
sary preparations for giving us a sitting. The walls of the
room in which we sat were covered with pictures of gods and
goddesses and a box full of Nadigranthams was placed on the
- left side of the astrologer. He began his discourse by
complimenting us and pointing out the importance of his
sacred Nadigranthams. He explained to ns that an astrologer
had to get by heart and retain in his memory thousands of
signs and symbols and several thonsauds of Sanskrit verses
before he could become & competent interpreter of these
mysterions books. After favouring us with these remarks he

.



197

proposed to send away all his servants to ensare privacy ex-
cept a boy who required to take down our questions. He
then enquired about the offerings brought by ns which con-
sisted of betel-leafs, areca nats, bits of saffron and plantains.
After counting the nnmber of things bronght, with a great
show of accuracy and explaining to us the method of select-
ing the nadi applicable to the enquiry in hand, he ordered the
boy above mentioned to enter in a book the address of the
questioner, the number of things bronght by him and the ques-
tions proposed, after answering himself, however, that a
currency note of 5 Rupees wss placed in his hands which he
was pleased to call an ‘“Asarapatram’” ( paper of the
Raksham or demons ). He appeared to be very particular
about the point of time when the questions were declared
though it did not appear what nse was made of this fact in
finding out the nadi or interrnpting the same. He then asked
me if I had any questions to pat, and when I told him that I
would propose my questions after seeing the result of my
friend’s enquiries he appeared to be dissatisfied and said that
it wonld be very convenient for him if I were to agk my
questions also immediately and pay down my fees. I did so
and the same process of calcalation was gone throngh in my
case, After these preliminary preparations were finisned two
books were taken out of the box and placed on a stand called
Vyasapeetham, One of these books which appeared to be old
was then opened; after looking at it for a while, the astrologer
opened his box and took out a third book which appeared to
be new, saying that the account in the old book began with
the answers, but that the preface required had to be read from
another book. My readers will be pleased to notice here that
no calculation was needed to select this new book and that in
all probability this single book contains the prefatory remarks
to every answer given to every enquirer, as no attempt was
made by the astrologer to select one book from a number of
sach books.

When the astrologer began to read from this new book we
found that the scene opened in Vykuntham with Narayana
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sitting there with his three wives and a host of Rishis, A
oonsiderable portion of the account was devoted to the de-
scription of the dancing of Apsaras and planetary deities.
I may here mention that in reply to one of my questions, the
astrologer informed me that Yyasa was the anthor of the
book from which he was reading., But Vyasa knew nothing
about the third wife of Narayana who was introdaced, as is
well-known, into the Hinda Pantheon by the Vaishnavite
writers of Soathern India in later times. The dancing or
nrityam of Grahams or Planetary deities is a new idea which
does not appear in any other Hindu book.

The account then proceeded to state that in the present
year of Kaliynga on the very date on which my friend’s
questions were asked, certain wounld be asked by a Madhava
Brahmin. The astrologer went on giving lengthy explanations
of the meaning of the Sanskrit text until he came to the
description of the questioner and the ennmeration of the
questions, After arriving at this stage he began to pro-
pose explanations and tried to discuss the subject with ns
for the purpose of ascertaining the real meaning of his text.
My friend hastily prodaced his horoscope and placed it before
the astrologer for his guidance. Seeing, however, the real
difficulties of the astrologer’s sitnation, and estimating at
its trae worth his anxiety to get his interpretation coufirm-
ed and cleared of all its ambiguities by the light of our state-
ments, I requested him to go on reading the text to its end
without taking the trouble to explain its meaning to us as
we could understand it ourselves. This proposal was not
quite agreeable to him, he, however, proceeded to describe
my friend and his antecedents. The description was extreme-
ly meagre and contained nothing more than what was
known about him to a considerable number of people in
Madras. The description was wrong, however, in stating that
my friend was a follower of Vysarayamatham, while he was
a follower of Raghavendaswamy’s matham, It was also
wrong in stating that his father was married thrice. I found
that in. four gr five distinct and unambiguous statemeuts made
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two were clearly wrong, and one of the mistakes committed
was just the sort of mistake which a hasty enqairer wonld
commit. As the majority of Madhavas are the followers of
Vysarayamatham, Vyasa seems to have made a shrewd guess
that the questioner would be a follower of the same matham.
When he came to that part of the account which deseribed
my friend’s horoscope, the astrologer had the advantage of
having before him the diagram of the same and squeezed ount
of the senseless Sanskrit text some statements applicable to
the horoscope under consideration, But it would be interesting
to notice in this connection that nothing was stated which
was not clearly visible on the very face of the diagram, and
that whenever a word or phrase was detected by me in the
obscure text which indicated a reference to the horoscope in
question, I found disturbance of the metre of the Sanskrit
verse. I thenasked himin what metre the text was composed;
the reply given is significant. He told me that the verses
had no settled metre, but that they were so composed that
it woald be impossible for even the greatest Pundit to sub-
stitute one syllable for another, and that this fact was proved
by him in an Assembly of Pundits at Sringeri. I needhardly
say that this explanation is more damaging to the Nadigran-
thams than anything else connected with this interview.
After thus defining the questioner in a very unsatisfactory,
ambiguous and suspicious manner, Vyasa took the trouble to
point ont at great length the articles brought by my friend
and notice the additional articles which he ought to have
brought, but which he had omitted to bring. Vyasa also stated
that my friend wonld bring Rakshasapatram ( the same as
Aasurapatram ), thus showing that he clearly anticipated, five
thonsand years ago, the introduction of paper currency into
India by the British Government, thongh the name given by
him to an English currency note was not quite appropriate.
It was further stated in this book that a boy would take down
the question proposed by my friend. It is astonishing to
find that, while dealing with the history of the human race
for several millions of years, the anthor of these books took
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the trouble to record such unnecessary details and trifling
events.,

When we approached expected answers, the old book was
opened and the verses therein found were read. The first
question related to the Theosophical Society. Bat unfortu-
nately the astrologer was unable to nnderstand the meaning of
the expression. As might be expected under such circnmstan-
ces, he was not very eager to give lacid explanations and com-
ment upon the text as he did when dealing with the articles
brought and the dancing in Vykuntham, in spite of my request
that he shonld proceed with text and not waste his time
on such trivial things. The text was the most ridiculons
rigmarole that I ever heard. Each verse contained three or four
contradictory verbs of varions meanings and a namber of other
words which seemed to refer to a puzzling variety of subjects.
Their combination conveyed no meaning whatever and might
be made to mean anything and everything, provided the inter-
preter was allowed to have his own way in the matter. Bat
how could the astrologer interpret it in a manner that would
connect his explanation with the question when he was nnable
to understand the question, though we allowed him a Sanskrit
dictionary and grammar of his own choise? He tried his
best to catch any remark that we might make and proceeded
in a very cautions and gunarded manner, I requested my
friend, therefore, in English, not to make any remark which
would, in the slightest degree, help him. The result, as might
be anticipated under such circumstances, was a ridicalous
failure. For a few more minutes the astrologer went on
reading, now and then catching » word and looking at our
faces to see if we would be foolish enough to suggest a meaning
and soon dropping his eyes when his expectations were dis-
appointed. I may notice in this connection an interesting
incident that occurred. Inone of the verses my friend no-
ticed the phrase « Mayasakti” and expecting to find something
in it, asked the astrologer what it meant. He interpreted it
in the usnal manner, but my friend said that it had nao con-
nection with his question. The clever astrologer then said
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that it might have some other meaning in his books; so saying
he suddenly opened his box, took out another palm-leaf book,
appeared to find the expression in'question in the twinkling of
an eye and annonnced to us that it meant something else.
He then threw the book aside and I found that it was neither
a dictionary nor a glossary and that the pretended search for
the proper meaning was merely intended to have a dramatic
effect.

Thoronghly disappointed with the answers given, my friend
hoped that we might be more fortanate in eliciting answers to
my questions, When it came to my turn to get my difficul-
ties solved, I requested the astrologer to omit that portion of
the account 'which related to dancing in Vykontham or
Kailyasam and forthwith begin to read the answers to my
questions.  He, however, began his acconnt with what appear-
ed to be a description of the question and the position of the
planets at the time of questioning. The astrologer said that
I maust first be assured that the answers related to the very
questions proposed by me by the help of the description given
of myself and my circumstances. I thanked him for his kind
advice so frankly given and waited for the proferred assurance.
I was, however, dismayed to find that the acconnt related to
gsomebody else, as it did not at all harmonize with my environ-
ment. I pointed this out to the astrologer and suggested that
he might not have selected the right portion of the book. He
readily accepted the snggestion and after turning over a few
more leaves, began to read again. Buat it appeared to me
that so far as the astrologer was concerned the difficulty of
getting at my horoscope remained as great as ever. I was
asked whether I had my horoscope with me; but I was not
willing to repeat my friend’s blunder and consequently inform-
ed him that I had ot my horoscope with me. In sheer de-
spair, the astrologer wauted to get over the difficnlty by a bold
aud feurless asscertion. He then began to read a verse which
stated that I was born when Leo was ascending, that my
future career would be prosperous, and that I wonld be a very
shrewd and d 2 riminative man or something to that effect.

26
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But here again the Nadigrantham was found to be blundering
hopelessly. Leo was not in my ascendant and consequently
I informed the astrologer again that he was probably reading
from the wrong page. My suggestion was again accepted and
& few more leaves were tarned over. The time the astrologer
did not venture to meddle witch my horoscope, but read some-
thing which «pretended to indicate the time when I put my
questions. He informed me that the horoscope of the ques-
tioner would not be given in every case and that, because the
time of questioning was properly defined, I must infer that the
aaswers which followed were intended to be replies to my
questions. But a fresh difficulty presented itself to my mind.
In two separate places in his book, the astrologer appeared to
have found an indication of the time when my questions were
made known to him, but it was clear that, at that particular
instant, I was the only person that questioned him. Why was
the same moment noticed, then, in two different places in the
Nadigrantham and apparently in connection with two distinct
personalities ? If it should be asserted that at that very
moment, some other person might be proposing questions to
a Nadigrantham astrologer at some other place, and that
conseqnently the second account might refer to him, then, it
would be necessary to find a correct indication of time as well
as a proper description of the questioner to assare one’s self
that answers were being searched for in the right place. If
80, the description of the horoscope would be indispensably
necessary in every case; if, on the other hand, it should be
admitted that there counld be but one questioner at a time, the
discovery in two different places of the description of the same
moment or Arndhalagnam would be altogether inexplicable
and exceedingly suspicious. I plainly pointed out ey diffi-
culties to the astrologer and asked him for a satisfactory
explanation. He was mute for a few seconds, then grew pas-
sionate and told my friend that I had spoiled the whole busi-
ness. I expected that the affair would come to a disagreeable
close if I shounld insist mpon getting an explanation which,
from the astrologer’s standpoint, was clearly impossible. I
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therefore mildly told him that in putting such questions to

“him I was acting in conformity with his own advice and that

he might proceed to read the answers without troubling him?
self about the matter. He then read some gibberish which
had no meaning and which he was unable to explain, Fally
convinced that we ought not to waste any more time with him
and wishing to bring the matter to a speedy counclasion, I
asked him to explain the last verse that he had read. He
went on saying that the word “lokadhya” meant the people
of the world or those who have the world and so forth. I was
again obliged to point out to bim that the verse had nothing
to do with my question, He then looked at my question and
found that it had something to do with Shankaracharya.
Turning round he said that the word in question meant
Shankaracharya; my friend contended that it would be absurd to
force such a meaning into the context in an arbitrary manner
after looking at the question, and suggested that in the follow-
ing verses some unequivocal reference might probably be
found to that great teacher; of course such reference was
immediately found in the very next verse, into which an
appropriate expression was introduced in defiance of grammar,
logic and metre. When we came to this point even my friend
lost all his confidence and was waiting for an opportunity to
bring the interview to a decent close. For a few more
seconds we had to wait during which time I could hardly
suppress my langhter ou finding the astrologer inform my
friend that I knew “Vatarayana Yogam” and that I was a
‘;Sakya” at heart, as the second question had something to do
with Yoga. These words of course have no sense whatever.
We prepared finally to depart and the astrologer noticing, our
state of mind, offered to act according to our wishes. We did
not however claim back the fee paid by us, but quietly took
leave of him with our mind freed from all doubts regarding
these notorious Nadigranthams.
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PLACES OF PILGRIMAGE IN INDIA.

Tre following communication sent to me by a Student of
Occult Science will throw some light on the significance
attached to the ancient Hinda religious symbology as illastrat-
ed in the various places of pilgrimage abounding in India, and
account for the high veneration in which these places are
held by the masses of the Hindn population. Speaking of
¢« pilgrimage as a means of spiritnal education,” the said cor-
respondent writes as follows:—

“The insistance of the later Brahmanical Scriptures on
pilgrimages as a means of spiritual education is well known,
At the present day there is hardly a pious Hindu, of whatever
sex and in whatever part of India, who considers his or her
religious duties performed without visiting the principal places
of pilgrimage. In this respect the modern Hindu differs so
completely from his Christian contemporaries, that the latter
would hardly credit what a vast number of pilgrims annunally
circulate over the country to fulfil their religious obligations,
and to what trouble and expense they put themselves for the
purpose. With the social aspect of the question, the present
paper is not concerned It is proposed to examine what real
good pilgrimage in India does produce iu the spiritual edaca-
tion of the people, and what is the rationale of the institution.
The places of pilgrimage are so numerous and their esoteric
significance so deep, that anything like completeness must be
disclaimed by the present writer. At the same time the hope
is expressed that the lines of inquiry indicated herein may be
followed up by competent scholars and mystics, so that the
highly beneficial character of pilgrimages may be made
apparent to all open-minded people, and the great wisdom of
his ancestors shown to the Hindu of the present day.

“In the first place it is to be remarked that the sacred cities
of the Hindus are well-organized and powerful spiritnal
centres,and from them there radiates an elevating influence
which is not the less active becanse unperceived by the ordinary
Philistine. Places of pilgrimage are traly spiritual seminaries
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which, thongh completely closed to the idler and the super-
stitious in selfish quest of personal holiness and personal
salvation, are ever open to receive the earnest and devoted
searcher after truth. The statement may be boldly made and
the sapport of all trae mystice confidently expected on its
behalf, that there is no important place of pilgrimage in India
which does not enjoy the presence, in most cases permanent,
of some adept or initiate of a high order, who is ever ready to
point the path to the higher life into which he himself has
entered. It is a matter of common experience that people’s
spiritnal eyes has opened in these holy cities ander the benign
influence of some great Sadku (sinless man). Bat, for reasons
which will be readily nnderstood, the pious hand mast not
geek to withdraw the veil of obscurity which shrouds the holy
men and their work. The members of the silent brotherhood
will bat speak to those whose Karma deserves it. Shankara-
charya says :—

g ARG IR | gUEE AgTERgITREE: |

$¢ These three are difficult to attain and are due to the favour of the
gods* (i. e. the good karma of previous births):—Humanity, desire for
liberation, and contact with great spiritnally-minded men.”

“ The holy cities were built, or at all events completed, in
the later epochs of Brahmanic history. When the spiritoality
of mankind began to be clonded by progressive materiality-
consequent npon the desire of selfish enjoyment, the seclusion
of the adepts became greater and the sacred Sanskrit langn-
age became daily less nnderstood. As a remedy for this great
cyclic evil, the holy ones of the earth left to the profane
vulgar the symbolical architecture of the great temples, which
yet serve as finger-posts to the mystical student. Very few
persons are aware that as the pilgrim stands on the bridge of
boats on the Ganges before Benares he is face to face with a
most sablime and awfal mystery, the full import of which
none but the higher initiates comprehend. This mystery is

* Thig interpretation of the term gods” is accepted by all mystics,
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-represented by the general aspect of the holy city, whose two
Sunskrit names—Kaci and Varanaci—will yield a mine of’
trnth to the earnest inquirer. [t is not for us to elucidate the
point ; for the present it will suffice to suggest to the reader a
fruitful field of inquiry, where each will be rewarded accord-
ing to his earnestness and spiritual penetration.

“ What is Kaci?

“The question has been answered in & well-known treatise
by a celebrated mystic, Satya Gnand Nanda Tirtha Yati. He
says that Kaci is the supreme power of the great God Siva
who is the nndifferentiated bliss, consciousness, and being.*
Siva or Peace here represents the fourth or unmanifested state
of the universe, He is the Chidakaca, his other name being
Vyoma or space, the small circle or dot which is placed on the
top of the Sanskrit mystic,symbol Om (3ff). What releation it
has to the force located in the human body above the eye-
brows, and represented by the dot over the crescent moon, the
mystic knows very well. Kaci is called the goddess who em-
bodies conscionsness and bliss, and is the same as the Sakti
or power to whom the sacred verses of Shankardcharya—
Ananda lahari—are addressed. The great teacher says that
if Siva is not united to Sakti he cannot-produce even a flutter
of well-being. Sakti is adorable of Hari, Hara and Viranchi.
By once tarning the key of the symbology here adopted we
find that Hari or Vishnn is the dreaming state of the universe,
the first differentiated aspect of the darkness, the destroyer
or remover Hara. Although Hara is usually taken as a loose
synonym for Siva, it is here used with the deliberate object of
implying that the transcendental state of the universe, emble-
matized by Siva, is beyond the state of the destroyer, as the
turiya state is beyond the sushupti. Siva is Para-nirvana, while
Hara is Nirvana. Itiseasily intelligible how to the popular mind
no distinction is observable between Nirvana and Para-nirvana,

*The word Satz has been roughly translated “ being, ”’ as the Engish
language does not afford a better word; Be-ness if allowed in Euglish
wonld be a mnore adequate rendcring, -~
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Hari, we have said, is the first differentiated condition realised
by the human ego. He is therefore the son represented by the
sign Leo on the Zodiac (see Mr. Subba Row’sinvalaable article
on the ¢ Twelve Signs of the Zodiac’ in the Zkeosophist, Vol,
ILI). Viranchi or Brahma the Creator is the aggregation of
the perceptible universe. Sakti is therefore above these three,
aud the consort of Siva. This. explains why Kaci is called
Tripuraraidhavi, the royal residence of the destroyer of the
three cities, the undifferentiated synthetic condition of the
three states mentioned above. With regard to the human
ego the three cities are the three bodies, gross, sobtile and
cansal, beyond which is the spirit. From this it also becomes
clear that Kaci is the eternal Chinmatra which has been well’
explained by Mr. Subba Row in his article on ¢ Personal and
Impersonal God.’—(T%eosopkist, Vol. I1V). It also becomes
manifest from this that in one of its aspects Kaci is pragraz,
in which is realized the great formula ¢Thon art It.’ This
pragna is the mother of mukti or liberation, as all Vedantins
know. The Trithayati says :—¢ I make salutation to that Kaei
by whose favour I am Siva,’ and I know Siva to be the spirit
of all that is. Kaci is pragna, Buddhi, Sakti or Maya, the
different names of the divine power which dominates throngh-
out the nniverse ; in fact, it is one aspect of the One Soul.
The above quoted mystic states further :—¢ This Kaci is the
power of Siva, the snpreme consciousness, but not different
from him, Know Kaci to be the same as Siva and the
supremebliss. . . Kaciis that by whichthe supreme reality
of the spirit is manifested or iz which it is so manifested.
She is also sung as the Chinmatra ; I make salntiation to her,
the supreme Knowledge. Elsewhere the same writer calls
Kaci the darkness (Syama).” This Darkness is the undiffer-
entiated matter of the Cosmos, beyond which dwelleth the
san-coloured ome, the spirit. In the Psalms this Asat or
Prakriti is referred to in the highly poetical passage:—
¢ There is darkness round his pavilion.”

“Krishna, the supreme spirit, is dark in his human form,
No human eye can penetrate beyond this divine darkness.
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In some Vaishnava work it is stated that on one occasion
Krishna transformed himself into Sydm4 in Kali (darkness
in its feminine aspect), thas hinting at the trath which reveals
itself to the spiritnal eye of intuition. Unconsciously guided
by the higher light; the Christian church believes that Jesas
Christ was “ black and comely,” althongh the passage in the
Song of Solomon in which the expression occurs has no rela-
tion whatsoever to Christ.

“To return to Kaci in its aspect of Buddhi. It is to be re-
membered that Buddhi is the first differentiation of Prakriti.
According to Kapila Buddhi is the termination ( adkyava
sdya ) in natare of Prakriti to evolve egotism. Buddhi has
three conditions or aspects. Its own essentially pure condition
is that in which it is identical with Prakriti, in which the
three substantive qualities of goodness (satva),passional activity
(rajas) and delusion (tamas), are in a state of equilibrinm and
in that sense non-existent. This Buddhi is the mother of
salvation ; in fact it ¢s salvation. When under the influence
of rajas the quality of satva predominates, four things are
generated :—the practice of virtne ( dkarma ), dispassion
(vairagya), the spiritnal powers (aisvarya), and finally salva-
tion, when by the excess of goodness Buddhi returns to its
original state of purity When under some influence tamas
predominates, the four opposites of what is stated above are
produced. Tumas by its enveloping power (dvaran sakti)
makes the one reality in the universe appear as the differen-
tiated universe of matter, and then rajas by its expansive
power (vikshepa sakti) produces the passions which are the
cause of bondage.

““ These three conditions of Buddhi the Trithayati gives as
aspects of Kaci:— Nirvisesha (andiffereutiated), Suddha (pure,
when the sdtvaka quality predominantes) and jada (when tamas
predominates). One under the domibation of famas looks
upon the geographical Kaci as the reality:—

QATIASTEIRN |
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“ The Suddha Kaci is the abstract consciousness still
limited by forms :—
FATIGAFRN YAAwAG |
* One under the domination of the satra quality practises
virtue, still ascribing good and evil to nature around him.

“ [n her Nirvishesha condition, Kaci is self-existent in her
glory, and is the supreme God of Siva and of all liberated
souls :—

qUIEAT TARRES TARTEAAT |
[iSRaiggFaET REaeEaar: o

“ We shall now anderstand why it is generally believed that
residence in Kaci removes all sins committed elsewhere, but a
sin committed in the temple of the Lord, Kaci itself, renders
one incapable of receiving grace—the reference being to the
spiritnal evil, the sin against the Holy Ghost—for which there
is no remission. The wretch who knows the truth and follows
the left band path is doomed to nameless misery in Avitchi
Nirvana.

« The Tirthayati says :—° Terrible indeed is the suffering of
one who commits a sin in Kaci. Alas ! the state of a Rudra
pisdcha that the sinner attains is more intolerable than the
suffering of all the hells.’

“ By the acqnuisition of true knowledge all sins consumed by
the fire kindled in the hearth of heart (chidagni kundam), but
there is no hope for the damned soul who murders his spirit,
as far as that is possible, by the practice of black magic.

« Without prolonging the present paper, the stndent may be
recommended to the Skanda Purana for further information
on this snbject ; and in conclusion, it may be statc:l that the
practical occultist will derive great benefit from a proper study
of the Trithayati’s treatise, which has here heeo so largely
quoted.”

I will add a few remarks to the foregoing communication.
It will be no exaggeration to say that the sccrets of the

27
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ancient archaic science, for which an enqnirer will search in
vain the mystical books of the East, are often symbolically
represented in some of the most celebrated places of pilgrim=
age in India. The mysterions ideas generally associated with
the position of Benares (Kaci), its past history and its in-
numerable gods and goddesses, contain clearer indications of
the secrets of final initiation than a cart-load of books on
Yoga philosophy. Look again at Chidambaram and examine
carefully the plan on which its celebrated teraple was bailt
by Patanjali, by the light of the Kabalistic, the Chaldean,
the Egyptian and the Hindu doctrines relating to the great
mystery of the Logos. You are far more likely to penetrate
this mystery by snch a coarse of study than by examining all
the obscure statements of the ancient initiates regarding the
sacred voice of the great deep and the impenetrable veil of
Isis. Masons are searching in vain for the lost golden delta
of Enoch ; but an earnest seeker of truth who has compre-
hended the rules of interpretation wkich are applicable to such
subjects will not find it very difficult to discover this delta
in Chidambaram. Similarly, various occult secrets find their
troe interpretation and explanation in Srisylam, Ramanal,
Jugganath, Allahabad and other places, justly considered as
sacred, owing to their various associations, by the followers
of the Hindu religion. It would require several volumes to
explain at length the sacred symbols connected with these
places and their mystic significance, and interpret in a proper
manner the Sthalaporanums relating thereto, As no writer
was permitted in ancient times to divalge in clear langnage
the secrets of occult scieuce to the public, and as books and
libraries could be easily destroyed either by the ravages of
time or the vandalism of barbarous invaders, it was thonght
proper to preserve, for the beunefit of posterity, in strong and
lasting edifices of granite, some of the greatest secrets known
to the designers of these buildings, iu the form of signs and
symbols, The very same necessity which brought into ex-
istence the Sphinx and the great pyrawid led the ancieunt
leaders of Hindu religious thought to coustruct these temples,
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and express in stone and metal the hidden meaning of their
doctrines. A few explanations and suggestions will be
sufficient to justify the foregoing statements, and indicate the
mannner in which these symbols should be interpreted.

A Sanskrit verse is often repeated by Hindus, which says
that journeys to seven places of pilgrimage will secare Moksha
to the devotee, These places are enumerated thas; (1)
Ayodhya, (2) Mathara, (8) Maya, (4) Kaci (Benares), ()
Kanchi (Conjiveram), (6) Avantika (Ojeen), and (7) Dwaraka.
Now, these places are intended to represent the seven centres
of oconlt energy in the human body, known as (1) Sahasram,
(2) Agnya, (3) Visaddhi, (4) Anahatam, (5) Swadhisthanam, (6)
Magipurakam, and (7) Mulatharam respectively. The ideas
associated with these places will become intelligible when
examined by the light of the doctrines connected with these
force-centres by Yogis.

It is generally believed by the Hindus that death in Benares
secnres final emancipation from the necessity of a rebirth.
This belief is so strong in the minds of the ordinary people as
to lead a considerable nnmber to resort to this place every
year for the purpose of remaining there till they die,

This certainly appears to be a ridiculous saperstition. But
a great spiritual truth is lurking behind this strange belief.
This truth will become apparent when we ascertain what death
at Benares is really intended to mean. Irom the foregoing
arrangement of the seven sacred places alladed to, it will be
seen that Benares corresponds to the heart in the haman body,
in the centre of which the Anakata chakram of the Yogis is
located; and the truth of this inference is further strength-
ened by the manner in which Kagci is described in the Santal-
pam (preliminary recitation before bathing or commencing
any worship). Itis therein said that Benares is between Asi
and Varana; that it is situated in Anandavana; that it isin
Mahasmasans. (or the great graveyard or barial ground); that
it stands in front of Gouri; that it is held up by the three
points of the trident of Siva; that it is in the midst of Brahma
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Nalam (the narrow passage of Brahma), going northwards, and
that it is at the end of Mani (Manikarnika means Pranavakar-
nika). It may be easily scen now how far this is a figurative
representation of the Anakata chakra of the Yogis, This
chakra is between the two Nadis. 1dé4 and Pingald in the
human body, which are represented by the two small streams
Asi and Verana named in the foregoing description. The
state of ecstacy is realized when consciousness is centred in
the germ of pragna, which is placed in this ckakra, and hence
Benares is an Anandavan, which literally means a pleasure
garden. When this centralization of consciousness in the
germ of pragna is secured, the objective consciousness realized
in the physical body and in the astral body entirely ceases;
consequently before the spiritual consciousness of the regene-
rated spirit (the Christ after resurrection) is awakened, the
condition realized may be compared to that of sound sleep or
sushupti—the death of the incarnated Christ, the death of the
individual man. This is the time of the great peace and
calmness after the tempest. Hence Kaci or Anakata chakra,
wherein this condition is realized, is the great burial ground
or burning ground, as every thing—the ego and the non-ego
—seems t0 be dead and buried for the time being. Gouriis
the Sophia of the gnostics and the Isis of the Egyptians,
‘When this condition—that of pragna—is reached, the spirit is
in front of the Divine light and wisdom, and ready to behold
the mysterious Goddess .without the veil as soon as its spiritual
eyes are opened on the other side of the Cosmos.

Hence Benares is in Gourimukbam. This condition again
marks the termination of the three conditions of conscionsness
experienced by the incarnated spirit, ¢iz., the ordinary, the
clairvoyant and the Devachanic conditions. These three
states of differentiated pragna are the three points of Siva’s
trident. Again Anakata chakra is in the Sushumna nadi—a
mysterions and narrow passage running throngh the spinal
cord to thecrown of the head through which vital the electricity
flows, and Benares is therefore said to be in Brahmanalam,
which is another name for Sushumna nadi. Further, the
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condition above allnded to is represented by the dot over
Pranava, as our correspondent says, and hence Benares is
described as Mani-karnika.

It will thus be seen that Benares is an external symbolical
representation of the Anakata chrkra of the Yogis. Death in
Benares therefore means the concentration of pragna in the
original germ consciousness, which constitutes the real indivi-
doality of the man. It maust further be noticed that Salas-
ram represents the positive pole and mulatharam the negative
pole in the body. From the mysterions anion of their energies
in the heart the sacred and irrepressible (Anrakata) voice is
geunerated in the Anahate chakra. This voice is heard when
the tempestnous activity of conscions existence terminates in
the death of Sushupti, and out of the ashes of the individual
man the regenerated man springs into existence electrified by
this* song of life.” Hence it is stated that when a man dies
at Benares, Rudra (a form of manifestation of Thoth, the
initiator), communicates to him the secret of the Logos and
secures moksha for him. It will be clear now that the popu-
lar belief is full of meaning to a stuadent of occalt science.
Similarly the traditions connected with every other important
place of pilgrimage will yield much valuable information
when properly interpreted.

THE VIRGIN OF THE WORLD.

Tris is the title of a recent publication in Euglish of some
of the books generally attribnted to Hermes. The first book,
however, is the only part of the publication to which this head-
ing is strictly appropriate. Two philoscphical discourses named
“Asclepios on Initiation” and “Definitions of Asclepios ”
and a few fragments of Hermetic philosophy are added to it,
with two introdactory Essays by Mr. Maitland and Dr, Kings-
ford, which are very interesting and instructive.

It will be a most interesting stady for every occaltist to
compare the doctrines of the ancient Hermetic philosophy with
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the teachings of the Vedantic and Buddhist system of religi-
ous thought. The famous books of Hermes seem to occupy
with reference to the Egvptian religion the same position which
the Upanishads occupy in Aryan religious literature. As there
were forty-two provinces in auncient Egypt, and the body of
Osiris was cut up into forty-two pieces, so there were forty-
two books of Hermes. This, however, is not the number of
the Vedas nor of their sub-divisions, as Mr. Maitland seems
to suppose. This number is one of the characteristic features of
Bgyptian mysticism, and veils a profound trath. It has
nothing to do with the number of stars in any particular con-
stellation, as some Egyptologists have imagined. So long as
these investigators of the Egyptian religious doctrines errone-
ously believe that they are based on the signs of the Zodiac,
the motions of the heavenly bodies, or the appearance of parti.
cular groups of stars, it will be impossible for them to pene-
trate into the profound depth of their meaning. These books
of Hermes, if they can be discovered, will no doubt baot an
end to all such speculations. But Hermes said, **O Sacred
Books of the Immortals, ye in whose pages my hand has
recorded the remedies by which incorraptibility is conferred,
remain for ever beyond the reach of destruction and of decay,
invisible and concealed from all who frequent these regions,
until the day shall come in which the ancient heaven shall
bring forth instruments worthy of you, whom the Creator
shall call sonls.”

This passage has a donble meaning, applicable alike to the
works ofthe Divine Hermes and the human Hermes; and the
time is yet distant when the trne Hermetic philososhy and
the ancient civilization of Egypt will be revived in the natural
course of evolntionary progress. The works that are now
being pablished as Hermetic, however, do nct appear to be
the real Hermetic books which were so carefully concealed,
thongh they contain fragments of true Hermetic philosophy
coloured by Grecian thonght and mythology, and * The
Virgin of the World ” was probably based on some Egyptian
compilation professing to be one of the Hermetic books. It is
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carious to notice that in it we find Isis informing Horus that
the animal signs were placed in the Zodiac after those of
haman form, which wonld be the case when the equinoctial
point was at the beginning of Gemini. Moreover, as will be
shown further on, the main doctrines tacght by the discourse
are in harmony with the religious doctrines of Ancient Egypt,
But the prominent references to Zeus, Kronos, Ares, and
Aphrodite nnmistakably show that it can in no wise be con-
sidered as one of the ancient Hermetic books. In the context
in which such names occur, Hermes would no doubt have
referred to the corresponding deities of Egyptian mythology.
By referring to page 9 it will be seen that the writer identifies
Hermes with Mercury, which no ancient Egyptian properly
acquainted with his ancient philosophy would have done.
Hermes is “ cosmic thonght,” as is stated in another part of
this discourse. Strictly speaking, he is the universal mind in
his divine aspect, and corresponds with Brahma in the
Hindu religion. Just as the Vedas and the Upanishads are
said to have originated from Brahma before the evolution of
the manifested Cosmos, the Egyptians declared that their
religions books originated from the Divine Hermes. Hermes,
like Brahma, is represented (p. 10) as taking part in creation.
Such being the case, it will be erroneous from the Egyptian
standpoint to represent him as Mercury. Hermes is further
spoken of as the teacher and initiator of Isis, though in one
place the Great Master and the Ruler of the Universe addresses
the mysterious goddess as the soul of his soul and the holy
thought of his thought. Isis, the great Cosmic Virgin, is the
sixth principle of the Cosmos. She is the generative power of
the Universe.— not Prakriti, but the productive energy of Pra-
kriti-—and as such she generates ideation in the universal mind.
Even iu her human incarnation she cannot properly be placed in
the position of a pupil of Hermes. The human incarnatian of
Isis is not the descent of soul into matter,as is the case with the
rape of Persephone. Curiously enough in referring to this
incarnation in her discourse to Horus, Isis speaks thus:—*The
Sapreme God . . . at length accorded to earth for a
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season thy father Osiris and the great goddess Isis.” VWho
then is this Isis who addresses Horus? Possibly the term
Isis was applied to every incarnated soul, as the term Osiris
was applied to every departed spiritin the later times of
Egyptian history; but even this supposition will be fonnd
inconsistent with some portions of the dialngue under con-
sideration. The author of the book, whoever he was, did not
complirehend in itstrue light the mysterious connection be-
tween Isis and Hermes, and, trying to imitate the tone and
form of the real Hermetic dialogues (which were repeated
during the times of initiation only) according to the traditions
current in his time, wrote the dialogue under review in the
form in which it is now presented to the public. Before pro-
ceeding to notice in detail the doctrines inculcated in this
book it is necessary to point out that Persephone is not the
Cosmic Virgin, and cannot be represented as such from the
staudpoint to Hermetic philosophy. This title is ouly appli-
cable to the great Isis, and not to every soul which is encased
in matter and which ultimately manifests itself as the spiritual
intelligence of man. The Cosmic Virgin is the maiden mother
of the manifested Universe and not the Virgin mother of in-
carnated Chirst (Spirit).

Isis occupies in the cosmos or macrocosm the same position
which the soul that has fallen iuto the clutches of matter
occupies in the microcosm. Isis is the mother of the Logos
manifested in the Cosmos, as the sonl is the Virgin mother of
the regenerated spirit; Isis is mother of Adonais, while the
incarnated soulis the mother of Christ: buat the former alone
is entitled to be called the Cosmic Virgin, and uot the latter.
In our humble opinion the Cosmic Virgin is not the Virgin
manifested in the Cosmos, but the Virgin mother of the
Cosmos. The contrast is not between the Virgin of the
Cosmos aund the “perpetual maid of heaven,” but between
the macrocosmic Virgin aud the microcosmic Virgin. Con-
sequently in the discourse of the Cosmic Virgin to her divine
son, we find a geuneral account of cosmic evolution, and not a
mere description of the descent of soul into matter. It must
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be remembered in this counection that the human incarna-
tions of Isisand Osiris should not be taken as mere allegori-
cal representations of the incarnations of spirit. They were
placed on quite a different footing by the ancient Egyptian
writers; and in this very discourse Isis said that she would
not and dared not “recount tkis nativity” and “declare the
origin” of the race of Horns. The so-called myth of Osiris is
the great central mystery of Egyptian occultism, and has
probably a closer relation with the appearance of Buddha
than has nsnally been imagined. It most farther be stated
here that the Greek God Dionysos has no proper position to
occupy in the Egyptian Pantheon. Dr. Kingsford speaks of
the ¢ incarnation martyrdom and resascitation of Dionysos
Zagreus ” in the essay prefixed to this book. She says that
Dionysos was intended to mean the spirit, and adds further on
that ‘¢ the spirit or Dionysos was regarded as of a specially
divine genesis, being the son of Zeus by the immaculate
Maiden Kore-Persephoneia. . . .” If so, Dionysos is the
seventh principle in man, the T.ogos that manifests itself in
the microcosm. Bat we are informed at the end of the essay
that “Osiris is the microcosmic sun, the counterpart in the
haman system of the microcosmic Dionysos or Son of God.”
This latter statement is clearly inconsistent with what has
gone before, and is evidently the result of misconception—a
misconception generally prevalentin the minds of the Western
Hermetic stndents regarding the real position of Osiris—and
an attempt to interpret the higher mysteries of the Egyptian
religion by the mythological fables of ancient Greece, which,
thongh elegant and refined in form, bear no comparison what-
ever to the allegories of the ancient Egyptian writers in point
of occnlt significance.

There is a remarkable passage on p. 34 of the book under
consideration which, if closely examined, may throw some
light on the sabject. Isis informs Horns that “on high dwell
two ministers of the Universal Providence; one is the
guardian of the Souls, the other is their condncter, who sends
them forth and ordains for them bodies. The first minister

28



218

guards them, the second releases or binds them, according to
the Will of God.” The real position and duties of Osiris
may perhaps be gathered from this significant paragraph. It
will not be very difficult to ascertain the name of the other
minister, who has a nearer relationship with the Macroscosmic
San than Dionysos, from a careful examination of the reli-
gious doctrine of HEgypt. But asit is the husiness of the
Sphinx to propose riddles, not to solve difficulties on such
subjects, nothing more can be said in this connection. Buddha
and Shankaracharya may perhaps disclose the real mystery of
these two ministers.

1I

MosT of the important doctrines explained to Horus by his
divine mother are in perfect harmony with the corresponding
teachings of Hinduism and Buddhism, as will be seen from -
the following explanations. Horus represents the regenerated
spirit of man, and it is to him that the Cosmic Virgin unveils
herself and reveals the mysteries of human existence.

In tracing the evolution of the physical man Isis commences
by giving an account of the origin of the spiritual monad.
God, it would appear, took out of himself snch essence as was
necessary, and ‘“‘mingling it with au intellectnal flame, he
combined with these other materials in unknown ways; and
having, by the use of secret formule, broaght about the
union of these principles, he endowed the universal combina-
tion with motion. Gradually in the midst of the protoplasm
glittered a substance more subtle, pnrer and more limpid
than the elemeuts from which it was generated. . . . He
called it self-consciousness.” The name given to it is very
appropriate; it is the germ of pragna, the point of conscions-
ness, the monad which ultimately evolutes the human being,
This explanation is similar to that given by alchemists of the
composition of the philosopher’s stone. Mercary, described
as Sivaviryam by the Hindus,is considered by the alchemists
as the esseuce of God, while the iutellectual flame is repre-
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sented by sulphnr. The mysterious salt is the other material
spoken of in the above account, and it is the azoth that
begins to glitter in the composition. This has a profound
significance, and gives a clae to the solution of that perplex-
ing problem—the natare and origin of consciousness. Isis
points oat that myriads of souls were thus formed, and that
they were anthorized to take part in the creation of the
material world and the lower organisms, and were forbidden
to transgress certain limits assigned to their action. In course
of time, however, they rebelled, and with a view of imprison-
ing them in organisms and thereby cartailing their power and
freedom, God convened a meeting of the celestials and asked
them “ What they could bestow npon the race about to be
born ?” San, Moon, Kronos (Satarn), Zens (Jupiter), Aries
(Mars), Aphrodite (Venus), and Hermes (Mercury) responded
to this call and promised to invest human natare with variouns
qualities, intellectual and emotional, good and bad, peculiarly
appertaining to the nature of the dounors ; and Hermes con-
stracted organisms out of the existing material for the monads
to inhabit. Thas was formed the man before his fall. With
the transition from simple self-consciousness to the plane of
mind and its varied activities there came then a change of
Upadhi also, from a mere centre of force to an astral body.
While the spiritnal monad is evolved by God himself, the
latter Upadhi is represented at the work of subordinate
powers.

There yet remained one more step of descent into matter.
The souls perceived the change in their condition and bewailed
their fate ; hopes of a better and happier futare were held ount
to them, and it was farther pointed ont that if any of them
should merit reproach they wonld be made to inhabit abodes
destined to them in mortal orgarisms. In spite of this warn-
ing the necessity for a further degradation of the spiritual
monad soon arose. Man as an astral being was in a transi-
tion stage ; and this condition was not such as could be
permanently maintained. Mental facalties acting withont
any weight of responsibility to control and restrain their
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action were likely to prodace evil results. The genins of the
law of Karma soon arose from the earth in the form of Momos
and pointed ont to Hermes the evil results which would
inevitably follow if mankind were allowed to remain in their
then condition. The wisdom of Hermes soon designed *a
mysterious instrument, & measure inflexible and inviolable, to
which everything wounld be subject from birth even to final
destraction,” and which would be the bond of created entities—
in short, the inexorable law of Karma. The instrument forth-
with operated, it would seem, as Karmic impulses were
already being generated by man, owing to the very mental
qualities with which he was invested, and the conseqnence was
that sonls were incorporated. This is the summary of the
acconnt given by Isis of the gradnal evolation of the Karana
Sarira, Snkshma Sarira, and Sthula Sarira. The constitution
of these Upadhis was also to a certain extent indicated, as
well as the nature of the conscions energy and its functions
manifested in and throngh the said Upadhis. This three-fold
division of a hnman beiog is in agreement with the Vedantic
classification of the varions Upadhis.

Man thaos left encased in matter, with his internal light
altogether clouded and obecared, began to grope in the dark.
Without a guide, a teacher and enlightener, mankind develop-
ed tendencies which if left unchecked wonld lead to a still
lower level of existence. Confusion and discord reigned
sapreme. Even the very elements could not bear the presence
of man. Loud were the complaiuts made by the whole of
nature against the moral and spiritoal chaos that prevailed.
It was found that if left to himself man would be unable to
liberate his sonl from the trammels of matter and attain to
salvation. As long as he remained a trinity merely he would
remain an imperfect being. It was necessary to convert this
trinity into a qnaternary. This condition of things had to be
remedied, and “ forthwith God filled the Universe with His
divine voice ;:— Go,’ said He, * Sacred offspring, worthy of
your father's greatness ; seek uot to change anything, nor
refose to my creatures your ministry,”
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This divine Voice is the Logos—the seventh principle in
man. He 18 the real Eswara of the Vedantins and the
Savioar of mankind. Through Him alone can salvation and
immortality be secured by man; and the end and object of all
initiation is to ascertain His attributes and connection with
humanity, realize His sacred presence in every huaman heart,
and discover the means of transferring man’s higher indivi-
duality, purified and ennobled by the virtnons Karma of a
geries of incarnations, to His feet as the most sacred offering
which a human being can bestow.

God farther found necessary to send a teacher and a raler to
mankind to disclose to them the laws of initiation and point
out the way to reach their own Logos. In spite of the presence
of Atma in his own heart, man might remain ignorant of
that sacred presence unless the veil of ignorance were removed
from his eyes by a spiritnal teacher. To meet this neces-
sity God thought of sending down into the world such a
teacher and made the following promise to the complaining
elements : —

“ I will send you an ¢fffux of myself, a pare being who shall
investigate all actions, who shall be the dreadful and incor-
raptible judge of the living : and sovereign justice shall extend
its reign even into the shades beneath the earth. Thus shall
every man receive his merited deserts.”

This eflux manifested itself as Osiris and his female counter-
part Isis,

This nativity, the mystery of which Isis refuses to disclose
even to Horus, does not however correspond with the nativity
of Christ.

Christ or Christos is the divine voice or Logos which mani-
fests itself in every man ; and the biblical narrative of Christ
is an allegorical acconnt of every regenerated spirit generally.
It is not the historical valae of the biblical account which is
of importance to mankind in general, bat its philosophical
and occnlt significance, as asserted by Dr. Kingsford and
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Mr. Maitland. Bat it will be erroneous to Iook upon the incarna-
tion of Buddna or this nativity of Osiris and Isis in the same
light as that of Christ. Every Baddha is also a Christ ; bat
every Christ is not 2 Baddha. Every man may become a Christ
and identify himself with Christ, bat it is not open to every
man to develope into a Buddha. Every trae Kabalist knows
that Christ is the son of man, and not Ennoia, the primifive
man ; or to express the same thing in Baddhist phraseology,
Christ is a Bodhi Satwa and not a Buddha. It must be
remembered that by the term Christ I do not refer to any
particular individaal, bat to the spiritnsl entity with reference
to which the Bible account has its philosophical importance.
The germ of a Bodhi Satwa is in every mam, but not the
germ of a Buddha ; hence when a Buddha is evolved by
humanity in the conrse of its progress, his appearance will
become a matter of historical importance. The appearance of
Osiris was placed on the same footing, and was looked upon
in the same light by Egyptian initiates. Osiris is not the
Logos, bat is something higher than the Logos. The Logos
itself has a soul and a spirit as everything else has which is
manifested ; and there is nothing uoreasonable in supposing
that Osiris or Boddha may represent the sonl of the Logos.
The Sphinx cannot and dare not say anything more on the
subject, The reader may find a very interesting and instrac-
tive commentary on the foregoing statements in the second
volume of « Isis Unreiled.”

We will now proceed with the account of Isis, The reign
of order and justice commenced with the appearance of Isis
and Osiris ; who, amongst other things, taaght mankind the
secrets of the occult science and the sacred mysteries of
initiation. After finishing their work oo earth the divine
couple were recalled by “ the inhabitants of heaven.”

After having thus traced the descent of spirit into matter
and indicated the provision made by God for securing salva-
tion to mankind, Isis proceeds to give replies to cerfain
questions put to her by Horas, The first question relates to

"
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royal or kingly sounls. The royalty herein referred to is
spiritnal royalty. Now and then men like;Baddha, Shunkara-
charya, Christ, Zoroaster and others have appeared on earth
as spiritoal leaders and ralers of mankind. In point of spiri-
tual development and elevation of moral character they stand
at sach an enormous height above the level of ordinary
hamanity as to lead mankind into the belief that they are
special incarnation of divinity. This popular belief, however,
is not endorsed by Isis, whose way of accounting for the
appearance of such men is in harmony with the teachings of
occult science. She explains to Horas that  souls destined
to reign npon the earth descend thither for two canses,
There are those who in former lives have lived blameless,
and who merit apotheosis ; for such as these royalty is a pre-
paration for the divine state. Again there are holy souls, who
for some slight infringement of the interior and divine Law
receive in royalty a penance whereby the suffering and shame
of incarnation are mitigated. The condition of these in
taking a body resembles not that of others; they are as
blessed as when they were free.” If this reply of Isis is
properly nnderstood and accepted by the generality of people,
sectariun strife, discord and bigotry will almost cease to exist.

There are differences, it would appear, among these royal
soals, due to the nature of the angels and genii who assist
them. The reader must not suppose that these powers are
elementals ; they are the guardians of the sonls, whose teaching
and goidance the souls follow, as declared by Isis. It is this
guardian angel of the soul which is the Kwan-yin of the
Buddhists and the Chitkala of the Hindas.

“ How are souls born male or female "’ asks Horus ; and
Isis answers thas :—* There are not among them either males
or females ; this distinction exists only between bodies, and
not between incorporeal beings. But some are more energetic,
some are gentler, and this belongs to the air in which all
things are formed. For au airy body envelopes the soul......".
It is hardly necessary to state that the air referred to is the
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anima mandi—astral light-—and that the airy body is the
astral body of man. The next gnestion answered by Isis
relates to the various degrees of spiritnal enlightenment seen
amongst men.

The real difference between a man who has spiritnal vision
and discernment, and another who does not possess these facul-
ties, is not to be found in the inmost nature of the soul ; just
as the clearness of vision depends, not on the latent per-
ceptive faculty of the sonl or mind, but upon the natumre of
the organ of vision and the tunics in which it is enveloped,
the clearness of spiritnal or clairvoyant perception depends,
not on the natare of the soal, but on the condition and nature
of the Upadhis in which it is placed.

Consequently all progressive development consists in the
improvement of the Upadhis ; the sonl is perfect from the
beginning and nndergoes no alteration doring the conrse of
evolation.

Isis further proceeds to point ont differences in national
character, physical, intellectual and spiritual, amongst the
varions races inhabiting the globe, and attributes them to
differences in climate and position of their respective couatries.
The reference to the constellation Ursa Major has a mystic
significance. The ancient Hindus calculated the period of
one of their secret cycles with reference to the movements of
the stars composing this constellation ; and this cycle is relat-
ed tu the evolation of the various races and sub-races on the
globe.

Speaking of the agencies which canse “ in living men daring
long muladies an alteration of discernment ‘of reason’ even
of the soul itself,” Isis points ont “that the soul has affinity
with certain elements and aversion for others” and that there-
fore its functions are sometimes distarbed and affected by
changes in either the physical or astral body.

The last chapter of the treatise under review contains the
explanations of lIsis regarding existence in Devachan or
Swarga. :
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Isis says that there are several regions between the earth
and heaven, adapted to varying degrees of spiritnal develop-
ment, wherein ¢ dwell the sonls who are freed from bodies and
those who have not yet beeu incorporated.” These regions
correspond to the various Devalokams (each Devagana has a
separate loka) spoken of in Hindu books, and the rupa and
arapa lokas of the Buddhists, The two mysterions ministers
alladed to in the former part of this article exgrcise, it wounld
seem, certain powers of supervision and countrol over the con-
dition of the varions Devachanees in accordance with the law
of Karma. This law is set in motion by two energies describ-
ed as memory and experience. - The former ¢ directs in nature
the preservation and maintenance of all the original types
appointed in Heaven.,” This refers to the record of Karma
preserved in astral light., “'I'he function of Experience is to
provide every soul descending into generation with a body
appropriate thereto.” It is needless to state that this isa
correct rationale of the doctrine of Karma from the Buddhist
and the Hindu standpoint.

There is nothing more of importance to consider in this
treatise. The points already referred to show that the same
main doctrines of the ancient wisdom religion aunderlie every
exoteric creed whether ancient! or modern. It is not troe, as
Mr, Herbert Speucer says, that the ouly statement with
reference to which all the nations in the world agree in the
matter of religious belief is that there is an nnknown and
unknowable Power in the universe, The religions history of
humanity shows that there are a number of doctrines regarding
the origin, the nature and the altimate destiny of the hnman
soul, highly philosophical and complicated, which form the
foundation of every exoteric religion and which have influenced
the religions sentiments of mankind from time immemorial.
How are we to account for these beliefs ? Have they any
inherent special connection with haman natare as it is? Or
are they the ontcome of a divine revelation doring the infancy
of the human race, whose influence has survived the vicis-
situdes of so many civilizations ? If neither of these hypothesis

29 '
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is acceptable to the mind of 8 modern agnostic, can the
evolution of these doctrines from a few simple ideas which are
common to humanity in general be explained by the opera-
tion of known psychological laws? If the latter hypothesis
is tenable, how is it that these products of human experience
have not undergone any change iu spite of great improve-
ments in material civilization and mental cultare ?

It is not my object mow to andertake a discussion of the
above subject and offer my own solutions of the problem; I
only beg to call the reader’s attention to this important gues-
tion, and request him not to lose sight of it in meditating on
the origin and history of religious belief amongst maukiud, and
the possibility of discovering a common platform on which
the followers of the various religions onthe globe may take
up their stand with brosherly love and affection, forgetting the
petty differences of their exoteric dogmatic creeds. The
Sphinx does not think it necessary to say anything about the
contents of the short philosphical dissertations appended to
“The Virgin of the World” as they seem to contain more of
Grecian speculation than of Egyptian wisdom.

Correspondence.

“THE VIRGIN OF THE WORLD.”
TO THE EDITOR OF THE THEOSOPHIST.

Is your remarks upoa my prefatory essay to the ‘Virgin of the
World,” you assert that Persephone cannot be regarded as the Kosmiec
Virgin. She was, however, undoubtedly so regarded by all the neo.
Platonic school, whose exp>nent, Thomas Taylor, in his *““Dissertation of
the Eleusinian and Bacchic Mysteries,”” quotes largely from Greek Hermetic
anthors to prove this very point. I wish that my reviewer, before com-
mitting himself to the statement he has made on page 97 of the Novem-
ber number of the Theoropiist, had made himself familiar with this stand-
ard work, and also with certain passages of Proclus, Olympiodorus, the
Orphic hymns, Clandian, Apuleias, and other accredited and classic
anthorities, from all of which it is abundantly clear that the mythos of
the rape of Persephone, the theme of the mysteries, represented the
descent into Matter, or Generation, of the Soul, and that the title ‘““Kore
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Kosmou’’ was throughout the whole mythos attributed to Persephone,
the daughter of Demeter or supermundane Intelligence,

Isis never represented the soul or sixth Principle (third) of the
universe, bnt the eighth sphere; not properly a Principle, but an inflnence.
Passages from the best authors are cited in my essay to prove this fact,
and many more can be adduced. If, as is certain, Isis was identified with
the Moon, and wore as an ensign the donble horns of Selene, it is placed
beyond dounbt that she symbolised the Occult Power of Increase and
Decrease,” Good and Evil, and cannot possibly, therefore, be identified
with the Soul whom she rejoices or aflicts according to an inflexible law.
I cannot in the least nnderstand your reviewer’s reference to the Egyptian
pantheon in conmection with Dionyses-Zagrens. No pretence is made in
my essay or elsewhere in the work, that Dionysos occupied such a place,
although, of course, he had his correspondence therein, But the whole of
my exposition follows.the (Freck mysteries, and deals with their presenta-
tions, That Dionysos-Zagreus personified in these mysteries the seventh
Principle (Hermetically, the Fourth)in the universe,—that is—the Divine
and vitalizing Spirit, is no surmise or assumption of mine, but an
undounbted fact, placed beyond controversy by the authorities already
mentioned. This Dionysos-Zagreus, (Dionusos Chthonios) the Mystic Dion-
ysos, must not be confounded with the later god, identical with Bacchus,
the son of Semele. I will only add that there is no such inconsistency in
my essay asyour reviewer charges on me. Dionysos represents the
Spirit or Seventh Principle (Fourth) whether macrocosmically or micro-
cosmically, and, as such, has been identified with Osiris, the Egyptian pre-
sentation of the same Principle, And Persephone is alike, in both aspects,
greater and lesser, the Soul, Bnt the Greek Mysteries dealt ostensibly
with the macrocosmic presentation of the divine drama, and with its in-
dividnal meaning by implication only. Hence Persephone iz generally
taken to signify the Soul in her larger acceptation, as ‘‘Kore Kosmon,’”
and hence also, her son Dionysos, represents rather the son of God in the
World than the son of God in Man.

And, ‘in this connexion, in order further to elucidate the function and
position of Isis in the macrocosm as itisexpounded by Hermetists and
neo-Platonists, I may add that her counter-partal analogy in the microcosm,
or individnal, is found in the Genins;—the gurdain angel of Christian
theosophy. This Genus is good or bad, helpful or hindering, bright or
dark, favorable or hostile, according to the state of grace (Karma) which
the Soul has acquired. The Genius sheds upon the Soul the light derived
from her own celestial Sun, (see pp. 88 and 89 of the “Perfect Way.")

In the Discourse accompanying the allegory of the ¢‘Virgin of the
World,” I understand Isis to represent the Illuminatrix or Revealer;
Osiris, the Saviour or Redceming Principle ; and Horos, the Initiate,—
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offspring of a good ‘‘Karma'’ or state of Grace, and Divine Influx, by
which parentage 1s exactly described the gencration of every true
$¢Jesus.”

I must content myself with a simnple expression of dissent from your
reviewer’s appreciation of the relation existing between the mysteries of
Egyptian and of Greeian origin. No donbt T feel somewhat strongly on
this point, becanse my own instruction and illumination in mystic doctrine
have been obtained chiefly through the splendid arcana which 1 cannot,
without regret, find characterised by your reviewer in a sentence evidently
intended to disparge them, as “ mythological fables.”

Christmas, 1885. AxNa KiNesrorp, M. D, F, T. S.

Sir,—In thanking you for the notice of this book in the Wovember
Theosophist, T wish to correct a misappreheusion caused by your review-
er’s statement that the books now being published do not appear to be
the real Hermetic books., The misapprehension in question consists in
the impression that this statement is made in contradiction of the posi-
tion taken up by me. Whereas, the fact is it correctly describes that
position the only conclusion to which 1 have committed myself in the
boint being ¢¢ that the doctrine contained in the Hermetic books is in
part, at least, a survival from the times of ancicnt Egypt, and therein
really Hermetic,”” I have not said a word to imply that I eonsidered
them the work of Trismegistns himself, or that the term Hermetic
meant other than a certain school or system of doctrine, originating, so
far as the Western World is concerned, in Egypt, and bearing tho
name of Hermes Trismegistus, & name which has long been, for the
Western World, a synonym for the intellectual principle.

Your reviewer's expression ¢¢misconception generally prevalent in
the minds of the Western Hermetists ’’ seems to me nnfortunate as
constitnting an affirmation that the :‘Western Hermetists ’’ are not
rightly instructed concerning their own doctrine, Whereas all that
your reviewer can possibly be in a position to affirm is that thercisa
divergency of view between his system and that of the West, That
there may be and probably is such a divergeney we ¢‘Western Herme-
tists '’ are quite ready to admit. Bat we are not ready to admit that the
error, if any, lies with us. Rather do we hold, and believe, that the
revival of occnlt knowledge now in progress will some day demonstrate,
that the Western system represents rapges of preception, which the
Eastern—at least as cxpounded in the pages of the 7Theosophist—has
yet to attain,

L EDWARD MAITLAND,
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P.S.—Allow me to state, in justice to my fellow-editor and myself,
that the responsibility for the defective title-page and table of contents
does not rest with us, these not having been submitted to uns prior to
publication,

Sie,—Kindly permit me to say a few words with reference to the two
letters semt by Dr. Kingsford and Mr, Maitland in connection with my
review of the ** Virgin of the World.”

If my critics had borne in mind that the subject-matter of my review
was the ¢ Virgiu of the World " and not their introductory essays or Hel-
lenic mysteries, they would no doubt have refrained from making all the
irrelevant statements which their letters contain. There were but two
specific references to these introductory essays in my article, One of my
objections remains altogether unanswered, and the explanation given with
reference to the other throws no additional light on the real qumestion at
issue as the following remarks will show.

¢ The Virgin of the World” was published though not as a gennine
work of Hermes himself, yet as a treatise on Egyptian mysteries. In
reviewing it, thercfore, I found it necessary to examine it by the light of the
Hermetic science and not by that of Grecian philosophy. With reference
to the title of the Hermetic Fragment under consideration, I made the
following statciaent in my article—¢......it is necessary to point out
that Persephone is not the Cosmic Virgin and eannot beerepresented as such
from the stand-point of Hermetic philosophy.,”” Dr. Kingsford objects to this
statement on the authority of various writers on Grecian philosophy. 1f
Grecian writers have bestowed this title on Persephone, it is no proof
whatever that Epyptian writers did the same thing, Persephone might
be the Kore Kosmou of the Hellenic mysteries, but she was not the cosmic
Virgin of the Egyptians. It will even be difficult to find the corresponding
goddess of the Egyptian Pantheon. It cannot even be contended that
the ¢* Virgin of the World”’ not being a genuine Fgyptian book, but a work
written by some Grecian author, to some extent according to Egyptian
models, the title in question might have been used according to the con-
ception of Grecian writers in general. For, under ench a supposition, there
would be no connection whatever between the contents of the book and
the title is chosen for it. There is no special reference whatsoever to
Persephone or any corresponding goddess in the treatise as we find it at
present, The only female deity who figures prominently in it is Isis,
Under these circumstances it would have been extremely absurd on my
part if I had put on the title in question the construction now contended
for by my critic and tried to force into the tcachings of Isis by means of
strained interpretations and far-fetched analogies any ideas relating to the
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position of Persephoneia in Greecian mysteries, 1 beg to state further that
the description, when judged by itself and not in conneetion with the
usage of any particular class of writers, is more appropriate to the Kgyp-
tian Isis than to the Grecian Persephone,

1t is my humble opinion that my ecritic has misconeeived the position
of the Egyptian Isis. What is really mcant by saying that Isis repre-
sented ‘¢ the Eighth sphere’ it is not easy to wunderstand, She further
says that Isis is not a principle but an influence. In spite of my critic’s
assurance to the contrary, 1 um unable to find any authority for these
assertions in her introductory essay. Though the word prineiple is now
rejected as inapplicable, yet I find in p. 27 of the said essay that Isis is
¢‘a principle’’ represented by the Kabbalists under the figure of Maleuth
or the Moon, The reason assigned for disproving my statement that
Isis represented the 6th principle of the Cosmos is stated as follows:—
¢ If, as is eertain, Isis was identified with the moon, and wore as an
ensign the double horns of Selene, it is placed beyond doubt that she
symbolized the ocenlt power of Inerease and Decrease, Good and Evil, and
cannot possibly therefore be identified with the soul whom she rejoices
and affliets aceording to an inflexible Law.” To begin with, what proof
is there that Isis was identified with the moon by Egyptian writers?
There is no use in saying that Greeian writers identified her with
Diana or Artemis. When the question whether Grecian writers rightly
or wrongly interpreted the Hermetic doetrines of ancient Egypt is under
digenssion, it is improper solely to rely on their statements, The sign
of the Crescent is no proof that Isis represents the moon, This symbol,
which has a profound significance to every frue occultist, is assooiated
with a very large number of male and female deities in the Hindu religions
philosophy ; but not-one of them is on that account ever confounded
with the moon. Isis has not got all the attribates of Diana or
Artemis, She was never represented as a huntress, for instance with
a bow and arrows in her hends. Another Egyptian goddess—the
Divine Neith—had these attributes, But Neith was elearly a Solar
Deity in the Egyptian doctrine, It would be extremely unsafe for
a student of comparative mythology to infer the identity of two
deities belonging to the mystical conceptions of two very different nation-
alities from the mere fact that they bave some similar atiributes. Eveun
admitting that the moon was a symbol of Isis, how does it follow from it
that Isis was considered by the Egyptian as ‘ the occult power of increase
and decrease, good and evil ?"", The description itself conveys no definite
idea, and there is no evidence to show that the Egyptians attached any such
significance to the moon in their writings, Even supposing that the chain
of inference is so far sound and that this influence called Isis rejoices and
afflicts the sonl, how is it shown thereby that Isis is not the Cosmic soul
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or the 6th principle of the Universe? Does Isis or the law of Karma
aflict and rejoice the 6th principle or the spiritual intelligence of the
Cosoms. If it does, it reqmiries no doubt a ‘‘range of perception’’ which
the Eastern system ‘‘has yet to attain’’ to comprehend the meaning of
this statement. If it does not, the whole arguement is simply worthless.
The law of Karma and its influence is as much a manifestation of the
energies of the Cosmic 6th principle of every other all in the Universe;
and the rejoicings and sufferings of the soml encased in matter do not
disprove the real genuine claims of Isis to be rgarded as the spiritnal
sonl of the Cosmos.

I did not say and did not mean to insinuate in my articles that Dr,
Kingsford made any incorrect statements as regards Dionysos Zagreus as
is now alleged. I simply pointed out in my article that Dionysos as con-
trasted with Osiris had no place in the Egyptian Pantheon to preclude
the possibility of any misconception that might otherwige arise regarding
the real position of Osiris from certain passages in the introductory essay :
and I must further state now that if Osirig is to be left ont of account
Dionysos has no correspondence in the Egyptian Pantheon.

The inconsistency pointed out in my article is in no way removed by
the explanation now given, I beg to call the readers’s attention to the
following passages in the introductory essay in this connection.

1. ‘... The incarnation, martyrdom and resuscitation of Dionysos
Zagreus.”

2. “For, Osiris is the microcosmic sun, the counter-part in the human
system of the macrocosmic Dionysos or Son of God. So that these authors
who confound [Isis with Demeter, equally and quitc comprehensibly
confound Osiris with Dionysos...’’

‘¢ The Hermetic books admit three cxpressions of Deity; first, the
supreme, abstract, and infinite God, eternally self-subsistent and nnmani-
fest; secondly, the only Begotten, the manifestation of Deity in the uni-
verse; thirdly, God in man, the redeemer, or Osiris.”

Qomparing these various statements with each other we find Dionysos,
described as tbe macrocosmic sun or the omly Begotten Son of God
manifested in the Universe, undergoing incarnation, martyrdom and
resuscitation as if he were the incarnated spirit, It is now asserted
that Dionysos represents the spirit or 7th principle, whether maoro-
cosmically or micrososmically. If so, he is identical with Osiris as is
virtually admitted. Why then was it stated in the introductory essay
that some authors confonnded Dionysos with Osiris and Isis with Demecter?
If one and the same principle is alike the Logos manifested in the
Cosmos and the Logos manifested in man, what foundation is there for
the three expressions of Deity above described 2 If the Greek mysteries
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dealt ostensibly with the macrocosmic presentation of the Divine Drama,
and with its individmal meaning by implication only as is now asserted
this statement is altogether at variance with the following statements in
the introductory essay:—‘‘The Greek mysteries dealt only with two subjects,
the first being the Drama of the rape and restoration of Persephone; the
second that of the incarnation, martyrdom and resuscitation of Dionysos
Zagreus.”’ It cannot, surely, be contended that these form the smbject-
matter of the macrocosmic presentation of the Divine Drama: and we
are further informed that the Hellenic mysteries dealt only with these
two subjects, If so, the presentation is pre-eminently if not entirely
microcosmic and the macrocosmio position assigned to Dionysos and the
difference pointed ont between him and Osiris in the introductory essay
by reason of such position, is out of place in the Greeian mysteries.
Any number of difficulties may be pointed out in the position assumed by
Dr, Kingsford, and the explanation now offered is likely to make matters
worse,

As regards the guardian angel of Christian Theosophy, 1 find it
necessary to state that this gunardian angel is not the counterpart of
Isis, If Isis is not a principle but a mere influence as stated by my
critic, it is difficult to understand how this inflnence can discharge the
duties assigned to, and be invested with, the attributes of a guardian
angel in the Christian doctrine.

With reference to Dr. Kingford’s letter I have only to state further
that Idid not use the expression cited for the purpose of disparaging
the Grecian mystieal doctrines, According to ordinary unsage the expres-
sion in qunestion was the only one which Icould use to indicate that part
of the Grecian literature which dealt with mystical and oecult subjects.
But my convietions are equally strong that there is a greater depth of
occult significance in the allegorical fables of Egypt than in those of
Greece, and that it will be extremecly unjust to the Egyptian doctrine
to interpret it in accordance with Hellenic notions.

Mr. Maitland’s letter requires but very few words in reply. He makes
no attempt to justify his assertion that the number of the Vedas or their
sub-divisions is 42, bnt raises a discussion which is altogether irrelevant
and unnecessary. I do not see how he can hold me responsible for
any misapprehension that might have arisen from his own words,
Mr. Maitland seems to think that I have no right whatever to speak of
the misconceptions regarding the Hermetic doctrine that secem to exist in
the minds of the so-called ‘¢ Western Hermetists,’”” because the said
doctrine is ¢ their own doctrine,”’ and it must therefore be presnmed that
they know all about it. 1If, by Hermetie doctrine Mr. Maitland simply
means the doctrine now professed by the so-called ¢ Western Hermetists”
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of the present day, thers is some reason for the assertion made. But the
2xpression is generally applied to the occult philosophy and the mystical
doctrines of the ancient Egyptians, and when I spoke of the misooncep-
tions regarding the Hermetic doctrine in my review, I had this system
of philosopby in view and not any other dootrine to which my critis
might apply the expression,

Bat if Mr, Maitland goes to the length of saying that the Hermetic
doctrine of the aocient Higyptians can be claimed by the Western Her«
metists ‘“ ag their doctrine,” I am bound to reject sach a claim as sim-
ply absard. The resl Hermetic doctrine is far more closely connected
with the Eastern systems of occult science than with the Western, A
conslderable portion of it has long ago disappeared from the West en-
tirely. The old Hermetic dootrine dealt with varions systems of initia-
tion, There were mysteries of Isis, of Osiris, of Iermes, of Neith, of
Amen-ra and various others divided into distinct gronps, A few -of ‘the
doctrines only belonging to the mysteries of Isis and Osiris came to the
West through Hebrew, Grecian and other sonrces considerably modified.
The other parts of the true Hermetic doctrine were altogether lost to the
West.

Dnder such circumstances it is highly desirable that % Western herme-
tists’’ should be a little more tolerant and disereet. Mr., Maitland’s refer-
ence to the Theosophist is entirely ont of place in the present discussion.
I muost confess that [ have as yet sesm very little of this Western wisdom
which is somewhere stored up in Earope. Possibly it has very wide
ranges of perception not yet attained by Eastern systems as Mr, Maitland
is pleased to state.

But as these ranges of perception have very little to do with the
Virgin of World or my review of the same, or with the introductory
essays appended to it, it is unnecessary to enter into any controversy with
Mr, Maitland .on this subject.

THE SOLAR SPHINX.
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BHAGAVAD GITA" .

In studying the Bhagavad Gita it must not be treated as if
isolated from the rest of the Mahabharata as it as present
exists. It was inserted by Vyasa in the right place with
special reference to some of the incidents in that book. One
mast first realise the real position of Arjnna and Krishna in
order to appreciate the teaching of the latter. Among other
appellations Arjuna has one very strange name—he is called at
different times by ten or eleven names, most of which are ex-
plained by himself in Virataparva. One name is omitted from
the list, 7.c., Nara. This word simply means “ man,” Bat
why a particalar man should be called by this as a proper
name may at first sight appear strange. Nevertheless herein
lies a clue, which enables as to nnderstand not only the posi-
tion of the Bhagavad Gita in the text and its connexion with
Arjuna and Krishna, bat the entire carrent ranning through
the whole of the Mahabharata, implying Vyasa’s real views
_ of the origin, trials and destiny of man. Vyasa looked npen
Arjuna as man, or rather the real monad in man ; and upon
Krishna as the Logos, or the spirit that comes to save man.
To some it appears strange that this highly philosophical
teaching should have been inserted in a place apparently
utterly unfitted for it. The discourse is alleged to have taken
place between Arjunaand Krishna jast before the battle began
to rage. Bat when once you begin to -appreciate the Maha-
bharata, you will see this was the fittest place for the Bha~
gavad Gita.

Historically the great battle was a struggle between two
families. Philosophically it is the great battle, in which the
buman spirit has to fight against the lower passions in the
physical body. Many of our readers have probably heard
about the so-called Dweller on the Threshold, so vividly de-
scribed in Lytton’s novel * Zanoni.” According to this anthor’s

* Notes of a lecture, delivered at the Convention of the Theosophical
Society, 1885, by Mr. T. Subba Row as an introduction to a set of lectures,
which he had promised to give at the subsequent Anniversary.——Ez{. L



235

description, the Dweller on the Threshold seems to be some
elemental, or other monster of mysterions form, appearing be-
fore the neophyte just as he is abont to enter the mysterions
land, and attempting to shake his resolation with menaces of
unkaowa dangers if he is not fully prepared.

There is no such monster in reality. The description must
be taken ina figurative sense. But nevertheless there is a
Dweller on the Threshold, whose inflaence on the mental plane
1s far more trying than any physical terror can be.  The real
Dweller on the Threshold is formed of the'despair and de-
spondency of the neophyte, who is called upon to give up all
his old affections for kindred, parents and children, as well as
his aspirations for objects of worldly ambition, which have
perhaps been his associates for many incarnations. When
called upon to give up these things, the neophyte feels a kind
of blank, before he realises his hjgher possibilities. After
having given nop all his associatious, his life itself seems to
vanish into thin air. He seems to have lost all hope, and to
have no object to live and work for. He sees no signs of his
own futare progress. All before him seems darkness; and a
sort of pressure comes upon the sonl, under which it begins to
droop, and in most cases he begins to fall back and gives up
farther progress. Baut in the case of & man who really strug-
gles,he will battle against that despair, and be able to proceed
on the Path. I may here refer you toa few passages in
Mill’s antobiography. Of course the anthor knew nothing of
oecultism; but there was one stage in his mental life, which
seems to have come on at a particular point of his career and
to have closely resembled what I have been describing. Mill
was a great analytical philosopher. e made an exhanstive
analysis of all mental processes,—mind, emotions, and will.

‘1 now saw or thought I saw, what I had always before
received with incredulity,—that the habit of analysis has a
tendency to wear away the feelings, as indeed it has when
to other mental habits is cnltivated. * * * Thus neither
selfish nor unselfish pleasures were pleasares to me.’
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At last he came to have analysed the whole maninto nothing.-
At this point a kind of melancholy came over him, which
had something of terror in it. In this- state of mind he con-
tinued for some years, until he read a copy of Wordsworth’s
poems full of sympathy for nature’s objects and haman. life-
“From them,” he says, “I seemed to learn what would be the
perennial sources of happiness, when all the greater evils
of life should have been removed.” This feebly indicates what
the chela maust experience when he has determined to re-
wonnce all old .associates, and is called to live for a bright
future on & higher plane. This transition stage was more
or less the position of Arjuna before the discourse in question.
He was about to engage imra war of extermination against
foes led by some of his nearest relations, and he net nonatur-
ally shrank from the thoaght of killing kindered-and friends.
We are each of us called upon to kill ont all onr passions and
desires, not that they are all necessarily evil in themselves, -
but that their influence must be annihilated before we can:
establish ourselves on the higher planes. The position of
Arjnna is intended to typify that of a chels, who is: called npon-

«to face the Dweller on the Threshold. As the Gurn prepares:
his chela for the trials of tnitiation by philosophical teach-

ing, 8o at this critical point Krishna proeeeds to instruct:
Arjuna.

The Bhagavad Gita may be Iooked npon as a discource:
addressed by a Gurn to a chela who hag folly determined upon
the renunciation of all' worIdly desires and aspirations, but yet
feels a certain despondency, caused by the apparent blank=
ness of his existence. The book contains eighteen chapters,
all intimately connected. Each chapter describes-a particular
phase or aspect of human life, The stadent should bear this-
in mind 1n reading the book, and endeavonr to work out the
correspondences. He will find what appear to be necessary
repetitions. These were a necessity of the method adopted by
Vyasa, his intention being to represent nature in different.
ways, as seen from the standpoints of the various philosophical.
schools, which flourished in India,
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As regards the moral teaching of the Bhagavad Gita, it ig
often asserted by those who do not appreciate the benefits of
oecnlt study, that, if everybedy pursued this coarse, the
world would come to a standstill ; and, therefore, that this.
teaching can only be wseful to the few, and not to ordinary
people.. This is not so. Lt is of conrse troe that the majority
of men are not in the position to give up their duties as
citizens and members of families. Bnt Krishna distinctly
states that these daties; if not reconcilable with ascetic life
in a forest, can certainly be reconciled with that kind of
meutal abnegation which is far more powerfal in the prodac-
tion. of effects on the highen planes than any physical separa-
tion from the world. (}?or though the ascetic’s body may be
in the jougle; his thonghts may be in the world. Krishna.

| therefore tenches that the real importance lies not in physical
but in mental isolu.tlon.\) Bvery man who has daties to dis-
charge maust devote his mind to them. [ But, says the teacher,
| it is one thing to perform 2n action as a matter of daty, and
another thing to. perform the same from iuclination,. interest,
or desire.) \It is thas plaio that it is in the power of a man to-
make definite progress in. the development of his higher facal-
ties, whilst there is nothing noticeable in his mode of life to
distinguish him from his fellows., No religion teaches that
mea should be the sluves of interest and desire. Few in-
caleate the necessity of seclusion. and. asceticism. The great
objection that has been brought against Hindnism and Bnd-
dbism is that by recommending sach & mode of life to stadents.
of occultism they tend to render void the lives.of men engaged
in ordinary avocations. This objection, however, rests npon-a-
misapprehension. (For these religions teach. that it is not
the nature of the uct, but the mental attitude of its performer,,
that is of impertance.) This is the moral teachiag that runs.
throngh the whole of the Bhagavad: Gita. The reader should
note carefally the varions arguments by which Krishua estab-
lishes his proposition. He will find an account of origin and
destiny of the human monad, and of the manner in which it
attains salwation through the aid and. enlightenment derived.
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from its Logos. (Some have taken Krishna's exhortation to
Arjauna to worship him alone as supporting the doctrine of a
personal god. But this i3 an erroneous conclusion.) For,
though speaking of himself as Parabrahm, Krishna is
still the Logos. He describes himself as Atwa, but no doubt
is one with Parabrahm, as (there is no essential difference
between Atma and Parabrahm. Certainly the Logos can speak
of itself as Parabrahm. So all sons of God, inclading Christ,
have spoken of themselves as one with the Father. His
saying, that he exists in almost every entity in the Cosmos,
expresses strictly an attribate of Parabrahm. But a Logos,
being a manifestation of Parabrahm, can use these words and
assame these attributes. Thus Krishna only calls napon Arjuna
to worship his own highest spirit, throngh which alone he can
hope to attain salvation. Krishna is teaching Arjuna wbat
the Logos in the conrse of initiation will teach the human
monad, pomtm" out that throngh himself alone is salvation to
be obtained. (This implies no idea of a personal god

Again notice the view of Krishna respecting the Sankhya
philosophy. Some strange ideas are afloat about this system.
It is sapposed that the Sutras we possess represent the
original aphorisms of Kapila. But this has been denied by
many great teachers, inclading Shankaracharya, who say that
they do not represent his real views, bat those of some other
Kapila, or the writer of the book. The real Sankhya philoso-
~ phy is identical with the Pythagorean system of numerals,
and the philosophy embodied in the Chaldean system of
nombers. The philosopher’s object was to represent all the
mysterions powers of nature by a few simple formule, which
he expressed in numerals. The original book is not to be
fonnd, though it is possible that it still exists, The system
now pat forward under this name contains little beyond an
account of the evolution of the elements and a few combina-
tions of the same which enter into the formation of the varions
tatwams. Krishna reconciles the Sankhya philosophy, Raja
Yoga, and even Hatta Yoga, by first pointing out that the phi-
losophy, if properly understood, leads to the same merging of
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the homan monad in the Logos. (The doctrine of Karma, which
embraces a wider field than that a)lowed it by orthodox Puun-
dits, who have limited its sxgmﬁcatlon golely to religions
observances, is the same in all philosophies, and is made by
Krishna to include almost every good and bad act or even °
thonght. | The student muost first go through the Bhagavat
Gita, and next try to differentiate the teachings in the eighteen
different parts nnder different categories. He should observe
how these different aspects branch ount from our common
centre, and how the teachings in these chapters are intended
to do away with the objections of different philosophers to the
occalt theory and the path of salvation here pointed ont. If this
18 done, the book will show the real attitude of occaltists in
considering the nature of the Logos and the human monad.
In this way almost all that is held sacred in different systems
is combined. By such teaching Krishna suocceeds in dis-
pelling Arjuna’s despondency and in giving him a higher idea
of the nature of the force acting throngh him, thongh for the
time being it is manifesting itself as a distinct individoal. He
overcomes Arjnana’sdisinclination to fight by analysing the idea
of self, and showing that (the man is in error, who thinks that
ke is doing this, thatand the other.§ When it is found that what
he calls “I” is a short of fiction, created by his own ignorance,
a great part of the difficalty has ceased to exist. He farther
proceeds to demonstrate the existence of a higher individoa-
lity, of which Arjuna had no previous knowledge. Then he
points ot that this individnality is connected with the Logos.
He farthermore exponnds the natare of the Logos and shows
that it is Parabrahm. This is the substance of the first eleven
or twelve chapters. In those that follow Krishna gives Arjuna
further teaching in order to make him firm of parpose ; and
explains to him how throngh the inherent qaalities of Prakriti
and Purasha all the entities have been broaght into existence.

It is to be observed that the number eighteen is constantly
recarring in the Mahabharata, seeing that it contains eighteen
Parvas, the contending armies weredivided intoeighteen army<
corps, the battle raged eighteem days, and the book is called
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by & name which means eighteen. This number is mysteri-
ously connected with Arjuna. 1have been describing him as
aan, but even Prabrahm manifests itself as a Logos in more
ways than one. Krishna may be the Logos, but only one
particular form of it. The number eighteen is to represent
this particalar form. Krishoa isthe seventh principle in man,
and his gift of his sister in marriage to Arjnna typifies the
anion between the sixth aud the fifth. [t is worthy of note
that Arjuna did not want Krishna to fight for him, but only
to act as his charieteer and to be his friend and counsellor.
¥rom this it will be perceived that the human monad mast
fight its own battle, assisted when once ‘he begins to tread the
true path by his own Logoes.

THE IDYLL OF THE WHITE LOTUS.

THE interesting story published ander the title above
mentioned has already attracted considerable attention. It is
instroctive in more ways than one. It traly depicts the
Egyptian faith and the Egyptian priesthood, when their
religion had already begun to lose its parity and degenerate
into a system of Tantric worship contaminated and defiled by
black magic, anscrupnlonsly used for selfish and immoral
purposes. It is probably also a true story. ‘Sensa is re-
presented to be the last great hierophant of Egypt. Just as
a tree leaves its seed to develope into a similar tree, even if
it should perish completely, so does every great religion seem
to leave its life and energy in one or more great adepts destin-
ed to preserve its wisdom and revive its growth at some
fature time when the cycle of evolation tends in the course of
its revolation, to bring abont the desired resalt. The grand
old religion of Chemi is destined to reappear on this planet in
a higher and nobler form when the appointed time arrives,
and there is nothing unreasonable in the supposition that the
Sepsa of oor story is probably now a very high adept, who is
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waiting to carry ont the commands of the Lady of the White
Lotas, Apart from these speculations, however, the story in
question has a very unoble. lessou to teach. In its allegorical
aspect it describes the trials and the difficulties of a neophyte.
It is not easy, however, for the ordinary reader to remove
the veil of allegory and clearly nnderstand its teachings. It
is to help such readers that I proceed to give the following
explanation of the characters that appear in the story in
question and the events therein related.

(1.) Sensa, the hero of the story, is intended to represent
the hauman soal.

It is the Kutashtha Chitanyam, or the germ of Pragna, in
which the individaality of the haman being is preserved. It
corresponds with the higzher and permaunent elemeat in the
5th principle of man, It is the ego or the self of embodied
existence.

(2.) Seboua, the gardeuner, is intuition. ¢ They cannot
make a phantom of me,” declares Sebouna ; and in saying so
this unsophisticated bat honest rustic traly reveals his own
mystery.

(3.) Agdmakd, Kamen-Baka and the nine other high priests
of the temple, who are the devoted servants of the dark
goddess whom they worship, represent respectively the fol-
lowing entities :—

(1.) Kimz ... f.2 i ‘Déeire:

(2.) Krodka ... «. Anger,

(3.) Lobla ... ... Capidity.

(4.) Moka ... s lgnorance..

) Mada .. o~ . Arrogance,

(6.) Matsara e Jealonsy.
(7,8,9,10 & 11.) o «» The five Seunses and

their pleagures.
31
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(4.) The female characters that figure in the story are the
following::—
(1.) The dark and mysterions goddess worshipped by
the priests ;

‘(2)) Theyoung girl who played with Sensa ;
43.) The grown mp girl met by him in the City;
(4.) And lastly, the Lady of the White Lotns.

Tt must be noticed here that the 2nd and the 3rd are iden-
tical. Speaking of the fair woman of the City, whom he met
apparently for the first time, Sensa says that as he gazed into
ker tender eyes it seemed to him that he knew her well and
that her charms were familiar to him. It is clear from this
statement that this lady is no other than the young girl who
tan abount the temple with him.

Prakriti, say the Hinda philosophers, has three qualities,
Satwa, Rajas and Tamas. The last of these qualities is
cconnected with the grosser pleasures and passions experienced
in Sthulasarira. Rajognna is the caunse of the restless activity
of the mind, while Satwagana is intimately associated with
the spiritual intelligence of man, and with his higher and
noble aspirations. Maya, then, makes its appearance in this
story in three distinct forms. It is Vidya,a spiritnal intelli-
gence, which is represented by the Lady of the White Lotns,
{t is the Kwan-yin and the Pragna of the Buddhist writers.
She represents the light or the aura of the Logos, which is
wisdem, and she is the soarce of the cnrrent of conscions life
or Chaitanyam. The yorng girl above referred to is the Mind
of man, and it is by her that Sensa is led gradually into the
presence of the dark goddess, set np in the holy of the holies
for adoration by the priesthood whom we have above described.

The dark goddess herself is Azidya. It is the dark side of
haman Natare. It derives its life and energy from the
passions and desires of the human sonl. The ray of life and
wisdom, which originally emanated from the Logos and which
has'acquired & distinct individaality of its own when the
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process of differentiation has set in, is capable of being transa
formed more or less entirely into this veritable Kali, if the
light of the Logos is altogether excluded by the bad Karma
of the human being, if the voice of intuition is unheard and
unnoticed, and if the maa lives simply for the purpose of
gratifying his own passions aud desires.

Xf these remarks are kept in mind, the meaning of the story
will become clear. It is not my objeet now to write au
exhanstive commentary. I shall only notice some of the
important incidents and their significance.

Look upon Sensa as a human being, who, after ranning his
course through several incaroatioans, and after having passed
throngh a considerable amount of spiritaal training, is born
again in this world with his spiritnal powers of perception
greatly developed, and prepared to become a neophyte at a
very early stage iu his career. As soon as he enters into the
physical body, he is placed nader the charge of the five Senses
and the six Emotions above enumerated, who have it as their
place of residence. The human Soul is first placed under the
guidance of his own intuition, the simple and honest gardener
of the temple, for whom the High Priests seem to have no
respect or affection, and, when it has not yet lost its original
purity, gets a glimpse of its spiritaal intelligence, the Lady
of the White Lotus. The priests, however, are determined
that no opportunity should be given for the intuition to work,
and they therefore remove the child from its guardianship and
introduce him to their own dark goddess, the goddess of
human passion. The very sight of this deity is found re«
pulsive to the hamau soul at first. The proposed trauster of
human cousciousness and human attachment from the
spiritual plane to the physical plane is too abropt and
prematore o succeed. The priests failed in their first attempt
and began to devise their plans for a second effort in the same
direction.

Before proceeding further I must draw the reader’s atten-
tion to the real meaning of the Lotus tank in the garden
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Sahasrava Chakram in the brain is often spoken of as a Lotus
Tank in the Hindn mystical books. The “sweet sonnding
water” of this tavk is described as Amnritam or pectar., See
p. 349 of the second volume of “Isis Unveiled” for further
hints a8 regards the meaning of this magic water. Padma,
the White Lotus, is said to have a thonsand petals, as has the
mysterions Sahasravai of the Yogis. It is an unopened bud
in the ordinary mortal, and just asa lotus opens its petals,
and expand inall its bloom and beanty when the snn rises
above the horizon and sheds his rays on the flower, so does the
Sahasravam of the neophyte open and expand when the Logos
begins to ponr its light iuto its centre. When fully expanded
it becomes the glorivus seat of the Lady of the Lotus, the
sixth principle of wan; and sitting on this flower the great
goddess ponrs ont the waters of life and grace for the grati-
fication and the regeneration of the human soul,

Hatta Yogis say that the hnman sonl in Samadki ascends
to this thousand-petalled flower throngh Sushamua (the dath
of the Kabbalists) and obtains a glimpse of the splendour of
the spiritnal son.

In this part of Sensa’s life an event is related which
deserves attention. An elemental appearing in the gnise of a
neophyte of the temple tries to take him out from his physical
body. This is a danger to which a man is liable belore he
acquires sufficient proficiency as an adept to gnard himself
against all sach dangers, especially when his internal percep-
tion is developed to a certain extent. Seusa’s guardian angel
protects him from the danger owing to his innocence and
purity.

When the mental activity of the child commences and ab-
sorbs its attention, it recedes’ farther and farther from the Light
of the Logos. Itsintunition will not be in a position to work
unshackled. Its suggestions come to it mixed np with other
states of consciousness which are the resnlt of sensation and
intellection. Unable to see Sensa and speak to bim personally;
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Seboua sends him his beloved lotus flower surreptitionsly
throngh one of the neophiytes of the temple.

Mental activity commences first hy way of sensation. Ewo-
tions make their appearancesnhsequently, Tle opening mind
of the child is aptly compared to a little girl playing with
Sensa, When ouce the mind begins to exercise its fanctions
the pleasures of sensation soon pave the way for the strong
and fierce emotions of the human sonl. Sensa has descended
one step from the spiritnal plane when he loses sight of the
sublime lotns flower and its glorious goddess and begins to be
amused by the frolicsore little girl. *You are to live among
Earth-fed flower,” says this little girl to him, disclosing the
change that has already taken place. At first it is thesimple
beauty of natare that engrosses the attention of ‘Sensa But
his mind soon leands him to the dark goddess of the shrine,
Avidya has its real seat in mind, and it is impossible to resist
its influence so long us the wind of man is not restrained in
its action. When ouce the sonl gets uunder the iuflnence of
this dark goddess, the high priests of the temple begin to
utilize its powers for their own beuefit and gratification. The
goddess requires twelve priests in all, including Sensa, to help
her canse., Unless the six emotions aud the five seusatious
above ennmerated are banded together she cannot exercise her
sway completely, They support and strengthen each other
as every man’s experience clearly demonstrates. lsolated,
they are weak and can easily be snbdued, but when associated
together their combined power is strong enough to keep the
goal under control, The full of Sensn now becomes complete,
but not before he receives a well merited rebuke from the
gardener and a word of warning from the Lady of the Lotns.

Addressing Sensa, Seboua is made to utter the following
words : “You came first to work; yon were to.be the drndge
for me; now all is chunged. Yon-are to play, not work, and
I am to treat yon like a little prince. Welll Have they
spoiled thee yet, I wonder, child ?”  These words are signifi-
cant: and their meaning will -become plain by the ~light of
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the foregoing remarks. It mnst be noted that the last time
he went into the gardea, Sensa was taken, not to the Lotus
‘Tank, bat to another tank receiving its waters from the former.

Owing to the change that has come over him, Sensa is uns
able to see the Light of the Logos by direct perception, bat is
under the necessity of recognizing the same by the operation
of his fifth priociple. It is in the astral fluid that he floats
and not in the magic water of the Lotns Tank. He sees,
nevertheless, the Lady of the Lotus who pathetically says,
“Soon thou wilt leave me; and how can I aid thee if thon
forgettest me utterly ?

After this occmrrence Sensa becomes completely a man
of the world, living for the pleasures of the physical life. His
developed miud becomes his companion and the priest of the
temple profit by the change. Before proceeding further I
must draw the reader’s attention to the possibility of eliciting
from a child any desired information by invoking certain ele-
meutals and other powers, by means of mayic rites and cere-
monies  After the soul gets completely nnder the influence
of Avidya, it may either succumb altogether to the said
influence, and get absorbed, as it were, in the Tamoguna of
Prakriti, or disp+1 its own ignorance by the light of spiritaal
wisdom and shake offthis baueful inflnence. A critical moment
arrives in the history of Sensa when his very existence is
merged up for the time being with the dark goddess of human
passion on the day of the boat festival. Such an absorption,
however short, is the first step towards final extinction. He
must either be saved at this critical juacture or perish. The
Lady of the White Lotus, his guardian angel, makes a final
attempt to save him, and succeeds. In the very holy of the
holies, she unveils the dark goddess; and Seunsa, perceiving
his folly. prays for deliverance from the accarsed yoke of the
hated priesthood. His prayer is granted, and relying npon
the support of the bright goddess he revolts agaiast the antho-
rity of the priests, and directs the attention of the peoplg to
the iniquities of the temple authorities. ) '
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“ It is necessary to say a few words in this connection as re-
gards the real nature of sonl-death and the ultimate fate ofa
black magician, to impress the teachings of this book on the
mind of the reader. The sonl, as we have above explained, is
an isolated drop in the ocean of cosmic life. This current of
cosmic life is but the light and the aura of the Logos. Besides
the Logos, there are inunmerable other existences, both spi-
ritnal and astral, partaking of this life and living in it. These
beings have special affinities with particnlar emotions of the
bomen soul and particnlar characteristics of the hnman mind.
They have of course a definite individual existence of their
own which lasts up to the end of the Manwantara. There are
three ways in which a soul may cease to retain its special in-
dividnality. Separated from its Logos, which is, as it were, its
sonrce, it may not acqnire a strong and abiding iodividuality
of its own, and may in conrse of time be reabsorbed into the
current of Uuiversal Life. This, is real soul-death. It may
also place itself en rapport with a spiritnal or elemental
existence by evoking it, and concentrating its attention and
regard on it for purposes of hlack magic and Tantric worship.
1u such a case it transfers its individuality to such existence
and is sncked up into it, as it were. In such a case the black
magician lives in such a being, and as such a being he con-
tinnes till the end of Manwantara.

The fate of Banasena illustrates the point. After his death
he is said to live as Mahakala, one of the most powerful
spirits of Pramadhagana. In some respects this amounts to
acquiring immortality in evil. But nnlike the immortality of
the Logos it does not go beyond Manwantaric limits. Read
the 8th chapter of Bhagavat Gita in this counection, and my
meaning will become clear by the light of Krishoa’s teaching.
The occurrence in the boat of Isis, deplcted in the book ander

consideration, gives some idea of the natnre of this absorptinn
and the subsequent preservatlon of the manlcmn 's mdlvz-

dnality. .
When the centre of absorption is the Logos- and not any
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other power or elemental, the man acqnires Makti or Nirvana
and becomes one with the eternal Logos without any necese
sity of rebirth,

The last part of the book describes the final strnggle of the
soul with its iuveterate foes, its initiation and ultimate deli-
verauce from the tyranuny of Prakriti.

The assnrance and the advice given by the Lady of the
White Lotns to Sensa in the holy of holies marks the great
tarning poiut in the history of his career. He has perceived
the light of the Divine Wislom and has bronght himself
within the pale of its inflaence, This light of the Logos,
which is represented in the story as the fair goddess of the
sacred flower of Ezypt, is the bond of union and brotherhood
which maintains the chain of spiritnal intercourse and
sympathy ruoning throngh the long succession of the great
hierophants of Egypt, aud extending to all the great adepts
of this world who derive their influx of spiritnal life from the
same source. It is the Holy Ghost that keeps up the apostoli-
cal succession or Garuparampara as the Hindus call it. It is
this spiritual light which is transmitted from Gura to disciple
when the time of real initiation comnes. The so-called “traus-
fer of lite ” is no other than the transwmission of this light,
Aud further, the toly Ghost, which is, as it were, the veil or
the body of the Logos aud hence its flassh and blool, is the
basgis of the holy communnion. Every trateruity of udepts has
this bond of nnion; aud time and space cannot tear it ase
ouder. Even when there i8 an appareut break in the succes
siou on the physical plaue, a neophyte following the sacred
law and aspiring towards a higher life, will not be in want of
guidance and advice when the proper time arrives, though the
last Gurn may have died several thousands of years before he
was born. Every Buddha meets at his last iuitiation all the
great adepts who reached Buddhaship daring the preceding
ages : and similarly every class of udepts has ite own bond of
spiritual communion which kuits them together into a properly
organised fraternity. - The only possible- and effectual way of



249

entering into any such brotherhood, or partaking of the holy
communion, i8 by bringing oneself within the influence of the
spiritaal light which radiates from oue’s own Logos. I may
further point ont here, withont venturing to enter into details,
that sach commanion is ouly possible between persons whose
sonls derive their life and sastenance from the same divine
ray, and that, as seven distinct rays radiate from the “ Central
Spiritaal Sun,” all adepts and Dhyan Chohans are divisible
iuto seven classes, each of which is guided, controlled and
overshadowed by one of seven forms or manifestations of the
divine wisdom.

" In this counection it is necessary to draw the reader’s
attention to another general law which regulates the circula«
tion of spiritual life and energy throngh the several adepts
who belong to the same fraternity, Each adept may be coa-
ceived as a centre wherein this spiritaal force is generated
and stored up, and through which it is utilized and distribats
ed. This mysterious euvergy is a kind of spiritual electrical
force, and its transmission from oue centre to another presents
some of the phenomena noticed in connection with electrical
induction. Counseqneutly there i3 a tendency towards the
equalization of the amouats of energy stored ap in the varions
centres. The gnautity of the neatral flaid existing in any
particalat centre depeads npon the man’s Karma and the
holiness and purity of his life. When evoked into activity by
being broaght into communication with his Garn or Initiator
it becomes dynamic, and has a tendency to transfer itself to
weaker centres It is sometimes stated that, at the time of
the final initiation, either the hierophant or the ¢ newly born,”
the worthier of the two must die (see page 38, Tleosophist,
Novewber 1882). Whatever may be the real natare of this
mysterions death, it is dae to the operation of this law. It will
be farther seen that a new iaitiate, if he is weak in spiritual
energy, is strengthened by partaking of the holy commnu-
nion ; and for ohtaining this advantage he has to remain on
eurth and ntilize his power for the good of mankind autil the
time of final liberation arrives. This is an arrangement

32
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which harmonizes with the Law of Karma. The neophyte's
original weakuess is doe to his Karmic defects, These
defects necessitate a longer period of physical existence. Aund
this period he will have to spend in the cause of hnman pro-
gress in return for the benefit above indicated. And, more:
over, the accnmnlated good Karma of this period has the
effect of strengthening his soul, and when he finally takes his
place in the Sacred Brotherhood, he brings as wmuch spiritnal
capital with him as any of the others for carrying on the work
of the said fraternity.

If these few remarks are borne in mind, the incidents related
in the last five chapters will xoon disclose their real signie
ficance. Whea Sensa gains his power of spiritaal perception
throngh the grace of his guardian angel, and beging to exer-
cise it knowingly anl volantarily, he has no occasion to rely
on the flickering light of intuition. * You must now stand
aloue,” says the gardener, and places him in possession of his
beloved flower, the full meaning of which Sensa begins to
nnderstand. Having thus gained the seat of spiritnal clair-
vevance, Sensa perceives the hierophants who preceded him
and into whose fraternity he has entered. The Gura is always
ready when the disciple is ready. The initiation preceding
the final struggle for liberty from the bondage of matter is
pretty plainly described. The highest Chohan reveals to him
the secrets of occalt science, and another adept of ths Brother-
hood points ont to him the real basis and nature of his own
personality. His immediate predecessor then comes to his
sssistance and reveals to him the mystery of his own Logos.
 The veil of Isis” is removed, White Lotns, his real Savionr,
lay concealed. The Light of the Logos enters his sonl and he
is made to pass through the ¢ baptism by Divine Fire.” He
hears the final directions given by his Queen and recognises
the daty cast upon his shounlders.

His predecessor, whose sonl is so “ white and spotless,” 1s
commanded to give him a portion of his spiritnal strength and
energy. The three great traths which underlie every religion,
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however, disfignred and distorted, throngh jgnorance, super-
stition and prejudice, are then tanght to him for the purpose of
being proclaimed to the world at large. It is needless for me
to explain these truths here as their enunciation in the book
_1s sufficiently plain. Thas fortified and instructed Sensa pre-
pares for the final strnggle. Dauring these preparatory stages
the passions of the physical man are, us it were, dormant, und
Sensa is left alone for the time being. But they are not
entirely subdued. The decisive battle is yet to be fought and
won. Sensa begins to enter on the higher spiritnal life as
a preacher and spiritual guide to men, directed by the light of
wisdom which has entered his soul. But he canmot pursue
this course for any length of time before he has conquered his
foes. The moment for the final struggle of the last initiation
soon arrives. The nature of this initiatioa is very little nuder-
stood. It is sometimes represented in vagae terms as a
terrible ordeal throngh which an initiate has to pass before he
becomes a real adept. It is further characterized as “ the
baptism by blood.” These geuneral statemeuts do not in the
least indicate the precise nature of the result to be achieved
by the neophyte or the difficulties he has to enconnter.

It is necessary to engnire into the nature of the psychie
change or transformation which is intended to be effected by
this initiation before its mystery is understood. According to
the ordinary Vedantic classification there are four states of
conscious eXxistence, ziz., Viswa, Tujasa, Pragna, and Tureeya.
In modern langnage these may be described as the objec-
tive, the eclairvoyant, the ecstatic, and the nltra-ecstatic
states of conscionsness. The seats or wpadiis related to these
conditions are the physical body, the astral body, the Karina
‘Sarira or the Monad and the Logos. The soul is the Monad.
1t is, as it were, the neutral point of consciousness. It is
germ of pragna. When completely isolated no consiousness
is experienced by it, Its psychic coadition is hence compared
by Hindu writers to Sushupti—a condition of dreamless sleep.
‘But it is under the influence of the physical body and the
astral body on the one side, and the sixth and seventh
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principles on the other. When the attraction of the former
prevails, the Jiva becomes FBuddha and is subject to all
the passions of embodied existence. The power of these
passions grows weaker and weaker as the neutral point we
have indicated is approached. Bat so long as the neatral
barrier is not crossed their attraction is felt, But when
once this is effected, the soul is, as it were, placed nnder
the control and attraction of the other pole—the Logos;
and the man becomes liberated from the bondage of
matter. ‘In short he becomes an adept. The struggle
for supremacy between these two forces of attraction takes
place on this neantral barrier. But during the struggle
the person in whose interest the battle is fonght is in a quies-
cent, unconscious coudition, almost helpless to assist his
friends or strike hard at his enemies, though the resnlt of the
fight is a matter of life and death to him. This is the cou-
‘dition in which Sensa finds himself in passing throngh the
last ordeal, and the description of the said condition in the
‘book nnder examination becomes clear by the light of the fore-
going explanations. It can be easily seea that the resnlt of
the fight will mainly depend upon the /atent energy of the sonl,
its previons training and its past Karma. Bat our hero passes

‘snccessfnlly throngh the ordeal; his enemies are completely
‘overthrown. But Sensa dies in the straggle.

Strangely enough when the enemy is defeated, the Persona-
lity of Sensa is destroyed on the field of battle, This is the
final saecrifice which he makes, and his mother, Prakriti—the
mother of 'his presonality—laments his loss, bat rejoices at
the prospect of the resarrection of his soul. The resurrection
soon takes place; his soul rises from the grave as it were,
ander the vivifying influence of his spiritual iutelligence, to
shed its blessings on mankind and work for the spiritual
development of his fellow beings. Here ends the so-called
tragedy of the sonl. What 1ollows is werely intended to
briug the story iu its quasi-historical aspect to a proper cone
clusion.
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NOTES ON HATA YOGAF®

The Sushumna is connected with the tube that rans through
the centre of the spine. It is a sort of vein of magnetic electri-
city,and the energy passing throngh the Suskumna is a stream
of vital electricity. The taube above-mentioned is connected
with the ventricles of the brain.

The S«shumna begins with the Muladharam and ends in
Sakasraram. The former Ckakram is at the base of the spine
where it forms a traingle.

The Brakmarandkra is put in different places in different
books, it shoald be taken to be the top of the head.

You may kaow the action of S«sk+mna by feeling an acces-
sion of fire to the brain—as if a hot carrent of air were being
blown throangh the tube from the bottom to the top.

Hata Yo,is say that Ida and Pinga’a act alternately, bat
if you stop both of these the hot carrent is forced throngh
the Sushumna. Also without having aoything to do with
Ids and Pingala—by practising Kum>akz alone—the Su-
shumna comes into play ; bat a Raj Yogi, without nsing either
of these methods, has a way of roasing the Kundalini, The
means the Raj Yogi employs belong to the mysteries of
Initiation.

The reason why Suskumna is reckoned to be the chief of the
Nadis ie, because it is only through it that the Monad goes
out in the case of a Yogi ; aud in the case of an adept, at the
time of his death, his sonl goes out throngh the Suskumna,
Moreover it is the seat of circulation of the soul or Kurana-
sarira,

The Karanz sarira is said to be in a state of sleep, but this
is no ordinary sleep, it is Yoga sleep. It is the calm after
the tempest spoken of in “ Light on the Path” (Rule 21).

Samadhi includes the realization ot Yogo Anandam, bat it
is & generic term used to denote several conditions.

& Notes of & conversation with ¢ Solar Sphinx.”
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It is absard to supgose, as stated in some of the books, that

the solar system is contained in the Sushumna. What is
meant is that when consciousness is fixed for the time being
in the Monad circulating in the Sushumna, the Yogé becomes
en rapport with astral light and the universal mind and thus
is able to see the whole cosmos.

The six Chakrams sre located in the Sthula-sarira, but they
are not visible when a body is dissected, becanse the leaves
and petals described in the books have no objective existence,
bat represent so many powers or energies.

For instance, Sakasraram is constdered to have eight main
petals, and the meaning of this is that the brain has eight
poles. Similarly the letters, characters, symbols, goddesses,
etc,, said in the books to exist in these Chakrams, all symbo-
lize different power. k

The reason of the differences between the Chakrams is that
in the seven centres seven powers are located, and it is said
that as the Kundalini breaks through each Chakram, it causes
the wan to subdne that Chakram.

As Kundalini goes on breaking throngh the Chakrams one
by one, it gaius control over so many forces connected with
the elements, the astral connterparts of which are located in
the respective Chakrams. The location of the mind is said to
be between the eyebrows by the Hata Yogis.

The Ckakra Sammalanam mentioned in the books means
that when Kundalini passes through one Chzkram, it takes
its essence or energy, and 80 on with the rest, and finally joins
all into a sort of united carrent.

The seven Chakrams are connected with the seven planets
in the following order, beginning with Muladkaram : Satura,
Japiter, Mars, Venus, Mercary, Moon, San. The moon is con-

nected with the mind of man, because it is so changecable and
vacillating.

: The mind of man never penetrates (as sometimes asserted)
into the Chakrams, but the Kundalini does so penetrate, and
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the mind itself will finally combine with Kundalin: when this
latter gets near the Agna Chakram, and then the man be-
comes clairvoyant.

Kundalini is a power or energy in the Muladharam, some.
times called the astral serpent, It hasits head in the region
of the navel; it ean be ronsed by increasiug the fire in the
Muladharam. It issaid to be like a serpent, because it moves
in curves, it appears to move round and round in a circle, da
and Pingala alternate on acconnt of its motion.

Kundalini is said in the books to have three and a half e¢ir-
cles to show that it pervades the three and half matras of
Pranava. In some cases it is represented as light, becanse
its energy runs throngh Asktaprakriti. Sometimes it is repre-
sented as four,

Some say that, in order to attain Raja Yoga, ove should
investigate Makavakyam ; others that the mind mnst be con-
centrated on a point and the Yogi mnst contemplate Para-
brakm ; some say one's own Guru is the true snbject of cov-
tewplation, and it is enough to lead a good life ; some say
the repetition of the Pransza is in itself Raj Yog, and others
say you maust cultivate will-power : which of these ways is the
true one ?

Ail these are necessary and much more—read * Light on -
the Path,”
The end of Raj Yoy is the attainment of immortality.
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CLASSIFICATION OF « PRINCIPLES.”

Ix a most admirable lectare by Mr. T. Subba Row on the
Bhagavad Git .,* published in the Febraary [1857) number of
the Theosophust, the lecturer deals, incidentally as I believe,
with the question ot septenary * principles” in the Kosmos
and Man. The division is rather criticized, and the grouping
bitherto adopted and favoured in theosophical teachings is
resolved into one of Four.

This criticisin has already given rise to some misnnderstand-
ing, aud it is arguned by some that a slar is thrown on the
original teachings. This apparent disagreement with one
whose views are rightly held as almost decisive on occnlt
matters in oar Society is certainly a dangerons handle to give
to opponents who are ever on the alert to detect and blazon
forth contradictions and inconsistencies in oar philosophy.
Hence I feel it my doty to show that there is in reality zo
inconsistency between Mr. Subba Row’s views and oor own in
the question of the septenary division ; aud to show, (@) that
the lecturer was perfectly well acquainted with the septeunary
division before he joined the Theosophical Society ; (&) that he
knew it was the teaching of old * Aryan philosophers who
have associated seven occalt powers with the seven principles”
in the Macrocosm and the Microcosm (see the end of this
article) ; and (¢) that from the beginning he had objected—
not to the classification, but to the form in which it was
expressed. Therefore, now, when he calls the division
‘‘anscientific and misleading,” and adds that ¢¢ this sevenfold
classification is almost conspicnous by its absence in many
(not all ?) of our Hindu books,” ete., and that it is better to
adopt the time-honoured classification of four priuciples,
Mr. Subba Row mnst mean only some special orthodox books,

as it wonld be impossible for him to contradict himself in such
a conspicuous way.

A few words of explanation, therefore, will not be altogether
ont of place. For the matter of being * conspicuous by its

* This lecture has been published in a separate book,
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absence” in Hinda books, the said classification is as ¢ons
spicuous by its absence in Buddhist books. This, for a reason
transparently clear : it was always esoteric; and as such;
rather inferred than openly tanght, That it is misleading
is also perfectly trae ; for the great feature of the day—
materialism—has led the minds of onr Western theosophists
into the prevalent habit of viewing the seven principles as
distinct and self-existing entities, instead of what they are—
namely, upadAis and correlating states—three Upadhis, basic
groups, and four principles. As to being unscientific,” the
term can be only attribated to a lapsus lingue, and in this
relation let me quote what Mr. Subba Row wrote about a
year before ke joined the Theosophical Society in one of his
ablest articles, “ Brahmanism on the sevenfold principle in
man,” the best review that ever appeared of the Fragments of

Occalt Trath—since embodied in “ Esoteric Baddhism.” Says
the aunthor i—

“ I have carefnlly examined it (the teaching) and find that
the resnlts arrived at (in the Buddhist doctrine) do not differ
mach from the conclusions of oar Aryan philosophy; thongh
our mode of stating the arguments may differ in form.”
Having enamerated; after this the “three primary canses” which
bring the human being into existence—i. ¢., Parabrahmam,
Sakti and Prakriti—he explains : “ Now, according to the
Adepts of ancient Aryavarta, sévén principles are evolved out
of these three primary entities. Algebra teaches us that the
number of combinations of things, taken one ut a time, tzo at a
time, three at a time, and so forth=2n-l. Applying this
formula to the present case; the number of entities evolved from
different combinations of these three primary causes amount
to 2-1=8-1=7. Asa general rule; whenever seven eutities
are mentioned in the ancient occult sciences of India in any
connection whatsoever; you must suppose that these seven
entities come into existence from three primary entities ;
and that these three entities, agaiu; are evolved ont of a
single entity or moxaD.” (See “ Five Years of Theosophy,”
p- 160.)

33
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This is quite correct, from the occnlt standpoint, and also
Kabbalistically, when one looks into the question of the scven
and fen Sephiroths, and the seven and ten Rishis, Manus, ete.
1t shows that in sober truth there is net, nor can there be any
fundamental disagreement between the esoteric philosophy of
the Trans and Cis-Himalayan Adepts. The reader is referred,
moreover, to the earlier pages of the above mentioned article,
in which it is stated that ¢ the knowledge of the occult
powers of nature possessed by the inhabitants of the lost
Atlantis was learnt by the ancient Adepts of India, and was
appended by them to the esoteric doctrine tanght by the re-
sidents of the sacred island (now the Gobi desert)*. The
Tibetan Adepts, however, (their precursors of Central Asia)
have not accepted the addition.” (pp. 155-156.) Bat this
difference between the two doctrines does not include the
septenary division, as it was universal after it had originated
with the Atlanteans, who, as the Fourth Race, were of course
an earlier race than the Fifth—the Aryan.

Thus, from the purely metaphysical standpoint, the remarks
made on the Septenary Division in the “ Bhagavad-Gita”
Lecture hold good to-day, as they did five or six years ago in
the article ¢ Brahmanism on the sevenfold principle in Man,”
their apparent discrepancy notwithstanding. For purposes of
purely theoretical esoterism, they are as valid in Buddhist
as they are in Brahmanical philosophy. Therefore, when
Mr. Subba Row preposes to hold to ¢ the time-honoured
classification of four principles” in a lecture on a Vedanta
work—the Vedantic classification, however, dividing man into
JSive < kosus” (sheaths) and the Aiéma (the six nominally, of
course),T he simply shows thereby that he desires to remain
strictly within theoretical and metaphysical, and also ortho-
dox compatations of the same. This is how I understand his

* See ¢ Isis Unveiled,” Vol. I, p. 600, aud the appendices by the Edit-
or to the above guoted article in ¢* Five Years of Theosophy.’’

1 Thie is the division given to us by Mr, Bubba Row. Bee *‘Five
Years of Theosopby,’* p. 136, article signed T. S.
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words, at any rate. For the Taraka Raj-Yoga classification
18 again three upadhis, the Atma being the foarth principle, and
no upadhi, of course, as it is one with Parabrahm. This is
again shown by himself in a little article called “Septenary
Division in different Indian systems,”*

Why then should not “Buddhist” Esoterism, so called,
resort to such a division ? It is perhaps ‘“misleading”—that
is admitted; but sarely it cannot be called “nnscientific.” I
will even permit myself to call that adjective a thoughtless
expression, since it has been shown to be on the contrary very
“scientific” by Mr. Subba Row himself; and quite mathemati-
cally so, a the aforequoted algebraic demounstration of the
same proves it. I say that the division is due to natare herselt
pointing out its necessity in Cosmos and man; just because
the number seven is “a power and a spiritual force” in its
combination of ¢hree and four, of the triangle and the
qnarternary, It is no doabt far more convenient to- adhere to
the fourfold classification in a metaphysical and synthetical
sense, just as I have adhered to the threefold classification—of
body, soul and spirit—in fsis Unveiled, because had 1 then
adopted the septenary division, as I have been compelled to do
later on for pnrposes of strict analysis, no one wonld have
understood it, and the maltiplication of principles, instead of
throwing light upen the subject, would have introduced end-
less confusion, Buat now the question has changed, and the
position is different. We have unfortunately—for it was
premature—opened o chink in the Chinese wall of esoterism,
and we cannot now close it again, even if we would. I for one
had to pay a heavy price for the indiscretion, bat I will not
shrink from the results,

I maintain, then, that when once we pass from the plane of
pure subjective reasoning on esoteric matters to that of practi-
cal demonstration in Occultism, wherein each principle and
attribate has to be analysed and defined in its application to
the phenomena of daily and especially of post-mortem life,

* See ¢¢ Five_Years of Theosophy,” p, 185,
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the sevenfold classification is the right one, TFor it is simply
a convenient division which prevents in no wise the recogni-
tion of but ¢kree gronps—which Mr. Subba Row calls “fonr
principles associated with foar upadhis, and which are associats
ed in their tarn with fonr distinct states of conscionsaness.”*
This is the Bhagavad Gita classification, it appears; but not
that of the Vedanta, nor—what the Raj-Yogis of the pre-Arya
sanga schools and of the Makayana system held to, and still
hold beyond the Himalayas, and their system is almost identi-
cal with the Turaka Raj-Yoga,—the ditference between the
latter and the Vedanta classification having been pointed out
to us by Mr. Snbba Row in his little article on the “ Septenary
Division in different Indian system.” The Taraka Raj-Yogis
recognize only three upadkis in which A¢ma may work, which,
in India, it I mistake not, are the .Jagrata, or waking state
of consciousness (corresponding to the Sthulopadhs); the
Svapna, or dreaming state (in Sukshmopadhi); and the
Sushupti, or cansal state, produced by and through Karano-
padhi, or what we call Buddhi, But then, in transcendental
states of Samadhi, the body with its Lingasarira, the vehicle
of the life-principle, is entirely left out of consideration : the
three states of consciousness are made ta refer only to the
three (with Atma the fourth) principles which remain after
death, And here lies the real key to the septenary division
of man, the three principles coming in as an addition only
doring his life,

As in the Macrocosm, so in the Microcosm : analogies hold
good thronghout nature. Thus the universe, our solar system,
our earth down to man, are to be regarded as all equally
possessing a septenary constitntion—four superterrestrial and

fe* A crowning proof of the fact that the division is arbitrary and varies
with the schoals it belongs to, is in the words published in ¢ Personal and
Impersonal God’* by Mr, Subba Row, where he states that ¢ we have siz
states of consciousness, eitherJobjective or subjective. . . and a perfect state
of nnconsciousness, etc.’”” (8ee ¢‘ Five Years of Theosophy,” pp. 200 and
201,) Of course those who do nat hold to the old school of Aryan and
Arhat Adepts are in no way bound to adopt the geptenary classification,
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superhuman, so to say ;—tkree objective and astral. In deal-
ing with the special case of man, only, there are two stands
points from which the question may be considered. Man in
incarnation is certainly made up of seven principles, if we o
term the seven states of his material, astral, and spiritual
framework, which are all on different planes. Bat if we
classify the principles according to the seat of the four degrees
of conscionsness, these upardhis may be reduced to four gronps.*
Thus his consciousness, never being centred in the second or
third principles— both of which are composed of states of
matter (or rather of “sunbstance”) on different planes, each
corresponding to one of the planes and principles in Cosmos
—is necessary to form links between the first, fonrth and fifth
principles, as well as sabserving certain vital and psychic
phenomena. These latter may be conveniently classified with
the physical body nnder one head, and laid aside during
trance (Samadhi), as after death, thus leaving only the tradi-
tional exoteric and metaphysical four. Any charge of contra-
dictory teaching, therefore, based on this simple fact, would
obvionsly be wholly invalid ; the classification of principles as
septenary or quaternary depending wholly on the stand-point
from which they are regarded, as said. It is purely a matter
of choice which classification we adopt. Strictly speaking,
however, oecult—as also profane—physics wonld favour the
.septenary one for these reasons.{

* Mr. Subba Row’s argument that in the matter of the three divisions
_of the body “we may make any number of divisions, and may as well
enumerate nerve-force, hlood and bones,” is not valid, I think. Nerve-
.force—well and good, though it is one with the life-principle and proceeds
from it ; as to blood, bones, etc., these are objective material things, and
one with, and inseparable from, the buman body ; while all the other six
principles are in their Seventh—tAs dody—purely subjective principles, and
therefore all denied by material science, which ignores them,

+ In that most admirable article of his *“Personal and Impersonal God”?
—one Which has attracted mnch attention in the Western Theosophical
circles, Mr, Subba Row says, ‘‘Just as a human being is composed of seven
principles, differentiated matter in the solar system exists in seven different
conditions. These do nat all come within the range of our present objective
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There are siz Forces in nature : this in Buddhism as in
Brahmanism, whether exoteric, or esoteric and the seventh—the
all-Force, or the absolute Force, which is the syunthesis of all.
Natare again in her constructive activity strikes the key-note
to this classification in more than one way. As stated in the
third aphorism of ““Sankhye Karika” of Prakriti—“the root
and substance of all things,” she (Prakriti, or nature) is no
prodaction, but herself a Producer of seven things, “which, pro-
daced by her, become all in their tarn producers.,” Thus all
the liquids in natare begin, when separated from their parent
mass, by becoming a spheroid (a drop) ; and when the globale
is formed, and it falls, the impulse given to i transforms it,
when it touches ground, almost invariably into an equilateral
triangle (or three), and then into an %ezagon, after which out
of the corners of the latter begin to be formed sqnares or cubes
as plane figures. Look at the raturel work of natare, so te
speak, her artificial, or helped production—the prying into
her occult work-shop by science. Behold the colonred rings
of a soap-bubble, and those produced by polarized light. The
rings obtained, whether in Newton’s seap-bubble, or in the
crystal throngh the polarizer, will exhibit invariably, six of
seven rings— “ a black spot surrounded by six rings, or a circle
with a plane cube inside, circamsecribed with six distinet rings,
the circle itself the seventh. The ‘ Noremberg > polarizing
apparatus throws into objectivity almost all our occult geo-
metrical symbols, thongh physicists are none the wiser for it.
(See Newton’s and Tyndall’s experiments*).

consciousness, but they can be perceived by the spiritual ego in man. Fur-
ther Prdgna, or the capacity of perception, exists in seven different aspects,
corresponding to the seven conditions of matter, Strictly speaking there
are siz states of differentiated pragna, the seventh state being a condition
of perfect unconsciousness (or absolute consciousness). By differentiated
pragna I mean the condition in which pragns is split up into various states
of consciousness. Thus we have six states of consciousness, eto., etc.

(‘‘Five Years of Theosophy,” pp. 200 and 201.) This is precisely onr
Trans-Himalayan Doctrine.

* One need only open Webster’s Dictionary and examine the snowflakes

and crystals a$ the word “‘Snow’’ to perceive nature’s work. “God geos
metrizes,’! says Plato.
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The nomber seven is at the very root of occult Cosmogony
and Anthropogony. No symbol to express evolation from its
starting to its completion points would be possible without it.
For the circle produces the point; the point expands into a
triangle, retarning after two angles npon itself, and then forms
the mystical ZTetraktis—the plane cube; which tZree when pas-
sing into the manifested world of effects, differentiated nature,
become geometrically and numerically 344=7. The best
Kabbalists have been demonstrating this for ages ever since
Pythagoras, and down to the modern mathematicians and sym-
bologists, one of whom has sncceeded in wrenching for ever
one of the seven occult keys, and has proved his victory by
a volume of figures. Set any of onr theosophists interested
in the question to read the wonderfnl work called “The Heb-
rew Egyptian Mystery, the Source of Measures ;” and those
of them who are good mathematicians will remain aghast
before the revelations contained in it. For it shows indeed
that occult source of the measure by which were built kosmos
and man, and then by the latter the great Pyramid of Egypt,
as all the towers, mounds, obelisks, eave-temples of India, and
pyramids in Pern and Mexico, and all the archaic monuments;
symbols in stone of Chaldaa, both Americas, and even of the
Eastern Islands—the living and solitary witoess of a sub-
merged prehistoric continent in the midst of the Pacific Ocean.
It shows that the same figures and measures for the same
esoteric symhology existed thronghont the world; it shows in
the words of the author that the Kabbala is a “whole series
of developments based mpon the nse of geometrical elements;
giving expression in nuwmerical values, founded on integral
values of the circle” (one of the seven keys hitherto known
but to the Initiates), discovered by Peter Metins in the 16th
century, and re-discovered by the late John A. Parker.*
Moreover, that the system from whence all these developments
were derived “was anciently cousidered to be one resting in

* Of Newark, in his work The Quadratusc of the Circle, his ‘‘problem of
the three revelying bodies'”—(N, Y., John Wiley & Son.)
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#ature (ot God), as the dasis or luw of tie exertions practically
of creative design;” and that it also underlies the Biblical
structures, being found in the measurements given fotr Solo-
mon’s temple; the ark of the Covenant, Noah’s ark, ete., ete.,
—in al} the symbolical myths, in short, of the Bible.

And what are the figures, the measare in which the sacred
Cobit is detived from the esoteric Quadrature, which the Ini-
tiates know to have been contained in the Tetraktis of Pytha<
goras? Why it is the universal primordial symbol. The
figures found in the Ansated Cross of Egypt, (as I maintain)
in the Indian Swastika, * the sacred sign” which embellishes
the thousand heads of Sesha, the Serpent-cycle of eternity;
on which rests Vishnu, the deity in Infinitude; and which also
may be pointed out in the threefold (¢reta) fire of Paruravas,
the first fire in the present Manvantara, out of the forty-nine
(7% 7) mystic fires, It may be absent ftom many of the Hindw
books, but the Vishoa and other Puranas teem with this gym-
bol and figure nnder every possible form, which I mean to
prove in the “Secrer Doctrine.” The anthor of the “Source
of Measures ” does not, of course, himself know as yet the
whole scope of what he has discovered. He applies his key,
8o far, only to the esoteric language and the symbology in the
Bible, and the Books of Moses especially. The great error of
the able anthor, in my opinion, is, that he applies the key dis-
covered by him chifly to post-Atlantean and qnasi-historical
phallic elements in the world religions;j feeling, intuitionally,
a nobler, or higher; a more transcendental meaning in all this
—only in the Bible,—and a mere sexual worship in all other
religions. This phallic element, however, in the older pagan
worship related, in truth, to the physiological evolution of the
human races, something that could not be discovered in the
Bible, as it is absent from it, (the Pentatench being the latest
of all the old Scriptures.) Nevertheless, what the learned
author has discovered and proved mathematically, is wonder-
ful enough, and snfficient to make our claim good : namely,
that the figures O A 2 and 3, 4=7, are at the very basis,
and are the soul of cosmogouy and the evolation of mankind.
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" To whosoever desires to display this process by way of sym~
bol, says the anthor speaking of the ansasted cross, the Tau
T of the Egyptians and she Christian cross—*it would be
by tke figure of the cube unfolded in connection with the circle
whose measure is taken of on to the edges of the cube. The
cabe unfolded becomes in superficial display a cross proper,
or of the tax form, and the attachment of the circle to this
last, gives the ansated cross of the Egyptians with its obvious
meaning of the Origin of Measures.® Because this kind of
measure was also made to co-ordinate with the idea of tke
origin of life, it was made to assume the type of the herma-
phrodite, and in fact it is placed by representation to cover
this part of the homan person in the Hindun form...” [It is
“the hermaphrodite Indranse Indra, the natare goddess, the
I8sa of the Hebrews, and the Isis of the Egyptians,” as the
author calls them in another place.] . .. Itis very observable,
that while there are but six faces to a cabe, the representation
of the cross as the cube tnfolded as to the ctoss bars displays
one face of the cabe as common to tiwo bars, counted as belong-
ing to either; then, while the faces originally represented are
but six, the use of the two bars counts the square as foar for
the npright and three for the cross bar; making seven in all.
Here we have the fawous four, three aud seven aguin, the foar
and three on the factor members of the Parker (quadratare and
of the “three revolving bodies”) problem” . . . (pp. 50 and 51.)

And they are the factor members in the bailding of the Uni-
verse and Ma~x. Wittoba,~—an aspect of Krishua and Vishna
“—is therefore the “man crucified in. space,” or the *“cube nn-
folded,” as explained (See Moore’s Pantheon, for Wittoba).

* And by adding to to the cross proper + the symbol of the four cardinal

points and infinity at the sam time; thus Ft‘, the arms pointing above,
below, and right, and left, making six in the circle—the Archaic sign of
the Yomas—it would make of it the Swastika, the *‘sacred sign’ used by
the order of “Ishmael masons,”” which they call the Uaiversal Hermetic
Cross, and do no$ understand.its real wislom, nor know its origin,

34
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1t is the oldest symbol in India, now nearly lost, as the real
meaning of Vishvakarina and Vikkaritana (the “sun shorn
of his beams™) is also lost. It is the Egyptian ansated cross,
and vice versa, and the latter—even the sistrum, with its cross
‘bars—is simply the symbol of the Deity as man—however
phallic it may have become later, after the snbmersion of
Atlantis. The ansated cross T is of course, as Professor

Seyfforth has shown— C¢ again the siz with its
head—the seventh. Seyf- =¢— forth says: “It is the
skaoll with the brains, the seat of thesounl with
the nerves extenling to e the spine, back, and eyes
and ears. For the Tanis - stoue thus translates it

repeatedly by antkropos (man); and we have the Coptic ané,
(rita, life) properly anima, which corresponds with the Hebrew
anosh, properly meaning anima. The Egyptian anki signifies
“my soul,”*

It means in its systhesi, the seven principles, the details
coming later. Now the ansated cross, as given above, having
been discovered on the backs of the gigantic statues found on
the Easter Isles (mid-Pacific Ocean) which is a part of the
submerged continent; this remnant being described as
“thickly studded with cyclopean statues, remnants of the
civilization of a dense and cultivated people ;”—and Mr. Subba
Row baving told us what he had fonnd in the old Hindn books,
naxacly, that the ancient Adepts of India had learned occult
powers from the Atlanteans (zide supra)—the logical iofer-
eace is that they had their septenary division from them, just
as our Adepts from the “Sacred Island” had.  This ought to
settle the question.

And this Tan cross is ever septenary, under whatever form
—it has many forms, though the nain idea is always one.
What are the Lvyptmn oozas (the eyes), the amulets called
the “wystic eye,” but symbols of the same? There are the
four eyes in the upper row and the thre¢ smallar ones in the

* Quoted in **Source of Measures,”
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!ower. Or ag.a.in, the ooza with the sezen luths hanging fron
lt., “the cox‘nblued melody of which creates one man,” say the
hieroglyphics, Or again, the kexagon formed of six traingles
whose apices converge toa point—thus &R the symbol of the
Universal creation, which Kenneth Mackenzie tells us “was
worn as a ring by the Sovereign Princes of the Royal Secret’
—which they never knew by the bye. If sezen has nought to
do with the mysteries of the universe and men, then indeed
from the Vedas down to the Bible all the archaic Scriptares
—the Paranas, the Avesta and all the fragments that have’
reached us—have no esoteric meaning, and must be regarded
as the Orientalists regard them—as a farago of childish tales.
It is quite true that the three upadhis of the Taraka Raj
Yoga are, as Mr. Subba Row explains in his little article
“The Septenary Division in different Indian Systems,” “the
best and the simplest”—but only in purely contemplative
Yoga,and he adds: “Though there are seren principles in
man there are but three distinet upadhis, in each of which
his A7ma may work independently of the rest. These three
upadhkis can be separated by the Adept without killing him-
self. He cannot separate the seven principles from each other
without destroying his constitution” (“Five Years of Theo-
sophy,” p. 185). Most decidedly he cannot. Bat this again
holds good only with regard to his lower three principles—the
body and its (in life) inseparable prana and linga sarira. The
rest can be separated, as they constitute no wital, bat rather a
mental and spiritual necessity. As tothe remark in the same
article objecting to the fonrth principle being *“included in
the third £osz as the said principle is but a vehicle of will-
power, which is but an energy of the mind.” I aunswer: Just
80. But as the higher attributes of the fifth (Maras), go to
make up the original triad, and it is just the terrestrial
energies, feelings and volitions which remain in the Kama-
loka, what, is the vehicle, the astral form, to carry them about
a bhoota until they fade out—which may take centuries to
accomplish ? Can the “false” persouality, or the pisacia
whose ego is made up precisely of all those terrestrial passions
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and feelings, remain in Kamaloke, and occasionally appear,
withont a sobstantial vehicle, however ethereal ? Or are we
to give up the seven principles, and the belief that there is
snch a thing as an astral body, and a- bhoot, or spook ?

Most decidedly not. For Mr. Subba Row himself once
more explains how, from the Hindn standpoint, the lower
fifth, or Manas, can re-appear after death, remarking very
justly, that it is absurd to call it a disembodied spirit. “Five
Years of Theosophy,” p.174.) As he says: * It is merely
a power, or force, retaining the impressions of the thonghts
or ideas of the individual into whose composition it originally
entered. 1t sometimes snmmons to its aid the Kamarupa
power, and creates for itselt some particular, etherial form.”

Now that which ¢ sometimes snmmons ” Kamarupa, aod
the “power” of that name make already two principles, two
“powers”—call them as you will. Then we have Atma and
its vehicle—Buddhi—which make jfour. With the three
which disappeared on earth this will be equivalent to seven.
How can we, then, speak of modern Spiritoalism, of its
materalizations and other phenomena, without resorting ta
the Septenary.

To quote ocr friend and much respected brother for the
last time, since he says that “our (Aryan) philosophers have
associated seven occult powers with the seven principles (in
men and in the kosmos), which seven occult powers corres-
pond in the microcosm with, or are counterparts of, occalt
powers in the macracosm.”*—quite an esoteric sentence,—it
does seem almost a pity, that words prononnced in an
ex tempore lecture, though such an able one, shonld have been
pablished withont revision,

H. P. BLAVATSKY.

* ¢ Brahmanism on the Sevenfold Principle in Man."’
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THE CONSTITUTION OF THE MICROCOSM,

Tag few remarks which I have made in my first lecture on
the Bhagavad Gita published in the February issue of Theoso-
Dphist, ou the septenary classification of the various princi-
Ples in man hitherto adopted in theosophical publicatious, have
elicited a reply from Madame H. P. Blavatsky, which appear-
ed in the last issue of this Journal under the heading of
“Classification of Principles.” The reply was apparently
intended to explain away the remarks which fell from my lips
and justify the classification hitherto advocated, 1 feel
extremely thankful to the writer for the friendly tone- of
criticism which she has adopted. I cannot, however, fail to
see that the line of arguments which she had followed is
likely to create a wrong impression in the minds of her
readers regarding my real attitude in the matter without
a few words of explanation on my part. And moreover the
important question raised by the controversy which is set on
foot by the article under consideration deserve a thorough
investigation. I think it necessary therefore to define clearly
the position taken up by me, and examine how far the
arguments now advanced in defence of the septenary classi-
fication are calculated to remove the objections raised against
the said classification and weaken the force of my criticism,
Looking at the tenour of the reply it becomes necessary to
decide at the outset whether my remarks were intentional or
whether they were due to a lapsus linguce as my critic is
pleased to assert, and formulate the real question at issue
in case there shoald be fonnd a serious difference of opinion
between us, I cannot but confess that my remarks were
deliberate and intentional. 1 thought it fit to condemn the
seven-fold classification after serious and anxious counsidera-
tion, and I duly weighed my words in using them, It will be
easily conceded that my evidence is the best and the most
direct evidence available as regards my own states of consci-
ousness which accompanied the expressions used. The term
unscientific is characterized as a thonghtless expression,
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Whether the epithet was rightly or wrongly applied is- the
very issue to be settled between us; but it was certainly not
due to any negligence or carelessness on my part. Itis
further alleged in the article under examination that when
I said that the seven-fold classification was conspicnous by
its absence in many Hinda books, I must have meant ‘“‘some
special orthodox.”  This allegation has no foundation
whatsoever. I was not speaking from the standpoint of any
special orthodox system and could not have referred therefore
to any special orthodox books. The word ‘many’ is taken
advantage of by my critic for the parpose of attribating to
me an intention which I never had I could not very well
have said that the classification was absent in the whole
range of Sanskrit mystic literature unless I had examined every
book on the subject. I did not come across this classifica-
tion in any book that I have read, thongh I have perused
many of these books. If my learned critic means to assert
that it would be found in some book which I have not read,
she ought to name the book and the anthor. A classification
like this should not be allowed to rest merely on the basis
of a theoretically possible infereace without some clear and
definite proof of its existence. And, again, I really cannot
see what anthority my critic has for asserting that, in making
the remarks commented npon, I desired to remain strictly
“within theoretical and metaphysical and also orthodox
computations” of the microcosmic principles. For the pur-
poses of this controversy a distinction is drawn between occult
theories which are theoretically and metaphysically good, and
those which are good for “practical demonstration” whatever
the expression may mean. This is simply absard. Occaltism
is both a science and an art. lts scientific principles, if they
are correct, must be consistent with the rales of their practical
application which are, as it were, but matters of inference from
the said principles. Any system of occultism which has got
one set of principles for its theory, and another set of prin-
ciples inconsisteut with the former for its practice, would be
but an empirical system which could hardly be called scientific.
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* Fortnnately for the occalt science of the ancients such a

distinetion does not exist. I am obliged therefore to

repudiate the specific motives and intentions attribnted to me

and frankly confess that the difference of opinion between .
us is not merely apparent bnt real. Sach being the case I

am fally prepared to jastify my assertions,

Any forther discussion of the subject will of course be out
of the.qnestion if it is asserted that I am notat liberty to
question the correctness of the so-called “original teachings.”
Some have argued, it would appear, that a slar was thrown
on “the original teachings’”” by my remarks, thereby implying
that 1L had no business to make them and contradict these
teachings. The author of the article probably endorses this
view, as she virtnally informs her readers in the footnote on
page 450, that they must either adopt the seven-fold classi-
fication or give up their adherence “to the old School of
Aryan and Arhat adepts.” I am indeed very sorry that she
thonght it proper to assume this nncompromising attitude.

It is now necessary to examine what these ‘‘original
teachings ™ are and how far they must be considered as con-
elusive on the subject. The “original teachings” on the snbject
in questiou first made their appearance in an editorial headed
“Fragments of Occult Tranth™ published in the issue of the
Theosophist for October 1881. They were snbsequently
referred to in various articles written by the Editor, and
additional explanations have been given from time to time.
These teachiugs were also embodied in Mr. Sinoett’s
“« Esoteric Buddhism,” which has been put forth as an
authoritative book. They were further allnded to in “Men,”
which has been cousidered eqnally anthoritative, but whose
teachings are materially inconsistent with those of “Esoteric
‘Buddhism.”

As far as I am in a position to see, these are the anthori-
ties on which these so-called ‘¢ Original teachings ” have
their foundation.



212

In my hamble opinion it wounld be highly dangerous for
the fature well-being and prosperity of the Theosophical.
Society, it it were to evolve, so early in its career, an ortho-
dox creed from the materials sapplied by the above mention-
ed sources and raise the publications above named to the
dignity of an originally revelation. Most of the members of
Theosophical Society know full well the circumstances under
which these teachings were given. Their fragmentary
character has heen repeatedly acknowledged. Their de-
fective exposition ie apparent on their very face; and their
imperfection can be easily detected by a careful examination.
It was also pointed out, I believe, that these teachings were
derived from teachers who could mot amd would not reveal
their real secrets, and fully explain their doctrines except
to real initiates. The writers of these various publications
had to work according to their own lights ona few hints
thrown out to them. It was often pointed ont that the
real teachings of the aumcient Arcane Sciemce had to be
approached very gradually and that the line of exposition
followed was of a tentative character. It will be found on
examination that the teachings connected with the seven~
fold classification have gone throngh various changes since
the appearance of the first article on the sabject; and it is
in my humble opinion premature to say that we have arrived
at the end of onr labours in this direction and ascertained
the true constitution of the Microcosm. Under these circum-
stances it will be inconsistent with the policy which has
been hitherto adopted to declare now that these “‘original
teachings,” which have already gone through so many trans-
formations, shonld be accepted as an infallible revelation.
Such a declaration will effectually prevent all farther
progress iu the work of investigation which the Society has
undertuken and perpetuate the blunders already committed.
The introduction of anything like an orthodox dogmatic
creed at this stage of our progress wilt simply be ruinous to
the canse of our Society, It is submitted that under sach
circomstances it will be no crime on my part to maintain
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the correctness of my remarks regarding the nnsatisfactory
natare of this seven-fold classification,and I am not in the
least afraid that by doing so I shall forfeit my right to follow
the teachings of “ the old school of Aryan and Arhat adepts.”
I am yet to be convinced that the seven-fold classification
we have adopted was the real seven-fold classification of this
ancient school of occultism.

I have characterized this seven-fold classification as mis-
leading and unscientific, It is admitted in the reply that
the classification is really misleading, but the blame is
thrown on Western Materilaism. This is putting the blame
on the wrong party. If the classification has misled no
less a person than its original exponent herself, and made
her change her conceptions about the natare of the variouns
principles from tirne to time, it is pretty nearly certain that
the classification itself must be held responsible for all the
confusion it has created.

I must now invite the attention of my readers to the
“ Fragments of Occult Truth ” (p. 17, Theosopkist, Oct. 1881)
which contains the ¢ original teaching’ on the subject, and
the other articles and publications herein referred to. I
shall take up principle after principle in the order of enun-
ciation, and point out what new ideas have subsequently
been inttodaced into the conception of these various princi-
ples.

The first principle is here described as the physical dody.
It is made to correspond to Rupa or form in ‘Esoteric
Buddism ” (p. 21). It will perhaps be said that both mean
the same thing. But a distinction is drawn in the original
article between the astral body and the astral shapz. They
are counted as two distinct principles.

The second principle is here called the vital principle or
Jiva-Atma. It is differentiated from the astral elements in
the human constitution and is described as a “form of force.”
It is however identified in an article headed “ Transmigratious
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of Life Atoms” (p. 535, “Five Years of Theosophy™) written
by the same anthor, with anima mund: which is equivalent to
astral light (See p. 301, Vol. I, Isis Unveiled). And again
the same author has identified this very principle with arana
sarira in an article on “The Septenary Principle in Esoteri-
cism” (p. 193, “Five Years of Theosophy”). Here then we
have a mystericus principle which was at first described as an
indestructible force different from astral light, which was
afterwards identified with the astral light itself, and which
was ultimately transformed into karana sarira. And yet we

are bonnd to accept the classification, it would appear, as
thoroughly scientific and correct.

The third principle of the original classification is stated to
be the astral body, otherwise called therein Linga Sarira. 1t
is considered as sukshma sarira in “The Septenary Principle
in Esotericism” above referred to; in another place (p. 197),
however, in the same article, it is considered as a part of the
manomaya kosa. The “ original teaching *’ places this princi-
ple in the secornd group which represents the Perisprit of man.
1t is apparently transferred to the first group representing the'
physical man in the “Transmigrations of life Atoms ”* (p. 538).
It is brought back into the second gromp subsequently (see
p. 235, The Path, November 1886, and p. 70, The Theosophist,
Nov. 1886). In the present article it is again retransferred
to the first group (p. 451, 1. 23). It will be interesting to
notice further in this connection that this principle is described
ag something different from the astral body in “Esoteric Bud-
dhism.” More than five years have elapsed since the appear-
ance of the ‘“‘original teachings,” and yet we are not quite cer-
tain whether this third priaciple is a part of the physical man
or of the astral man. Moreover the ¢ original teaching ™ says
that this principle dies with the body. ¢ Esoteric Buddhism”
repeats the same lesson. But this principle is made to sar-
vive the dissolntion of the physical body in “The Theories
about Reincarnation and Spirits” (paras. 3 and 4, p. 235,
Tke Path, Nov. 1886). My critic, however, reverts to the
original view in her present article (p. 451, lines 3, 4, 5)- 1In
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spite of all these contradictions we are assured that thas sevens
fold classification is the right one for explaining the pheno-
mena * especially of post-mortem life”, :

The fourtk principle is described as the astral sfape in the
“Fragments” and as something different from the astral body.
The reason for this distinction isnot yet clear. ‘It has sabse-
quently usurped the place of the astral dody. The original
teaching seems to imply that it is astral in its constitntion.
Cunously enongh, however, the present article divides the
seven principles into two groups ; the three principles of the
first group are described as *‘objective and astral,” and the
four prmmples of the second group as Saperterrestrial and
Superhuman.” Is this fourth principle then to be removed
from the plane of astral light ?  If not, what is the reason for
drawing a liue of demarcation between the third principle and
the foorth principle which are so intimately conrected with
each other according to the “Fragments ®? In this connection
a strange blunder has been committed by my critic. The
following statement occurs in an article by me published in
“Five Years of Theosophy” (p. 185):—“It will also be seen
that the fonrth principle ¢¢ included in the third Kesa (sheath)
as the said principle is but the vehicle of will-power, which is
but an energy of the mind. Now see what my critic says in
present article : “As to the remark in the same article (the
one above referred to) odjecting to the fourth principle being
included in the third Kosa, as the said principle is but a vehi-
cle of will-power which is but an energy of the mind, I answer :
Just s0.” In saying so, she is misquoting my statement and
contradicting the assertion which she made in her article on
“The Septenary Principle in Esotericism™ (p. 19, “Five Years
of Theosophy™) to the effect that this fourth principle wasa
part of the third Kosa. This is sufficient to show how ready
ghe is to change her opinions about these “original teachings”
which are declared to be almost infallible,

. The fifth principle of the classification originally occupied
but a very hamble position, It was nothing more than the
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animal or physical intelligence of man not far removed from
“reason instinct, memcry, imagination, &c.,” of the brute
creation. No part of it was then allowed to go to Devachan.
It was simply a part of the animal soul which was nltimately
dissolved in Kamaloka (See Fragments, pp. 18,19 and 20).
The real ego of man— the permanent element in him which
rans through the various incarnations,—had not its basis in
this principle originally or any part of it. The “Elixir of
Life” assigns to it more or less the same position as the follow-
ing passage shows:—* Each of these (seven principles) has
in turn to survive the preceding and more dense one and then
die. The exception is the 6th when absorbed into and blend-
ed with the 7th.” It is partly mixed up with® Ananda-Maya
Kosa and partly with Vignanamaya Kosa according to the
“Septenary Principle” (p. 197, Five Years of Theosophy),
these two Kosas being described gs the “illusion of supreme
bliss” and the “‘envelope of self-delusion” respectively. 1t
is also to be inferred from the “Replies to an English F. T.S.”
(p. 274, “Five Years of Theosophy”) that it is not the
ego or the human monad. It is farther declared in the
Iransmigrarion of Life-atoms (p. 539, “Five Years of Theoso-
phy”) that the particles composing this principle disperse
after death and “reform after going through varions trans-
migrations to constitate over again” the fifth principle of the
next incarnation. Thbe nature of this principle has gradually
changed. Though originally it was bat the animal conscious-
ness of mau, it has subsequently been represented as the fully
" developed human mind, The whole of it used to perish ori-
ginally, but sabsequently a part of it has been allowed to re-
main in existence. The whole of it was originally destined
for Kamaloka, bat a portion has been subsequently lifted ap
to Devachan. In this connection it must be noticed that it
has not up to this time been explained whether aiter death
this principle is phbysically split up intc two parts, or whether
the principle merely leaves impressions of its mental activity on
the fourth principle taking its physical constitation to
Devachan, or whether the sixth principle in conjnnction with
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the 7th takes with it to Devachan the mere vasana (aroma)
of this fifth principle leaving its material constitation behind
with the fourth principle in Kamaloka, If the first view is

accepted it must be admitted that the material constitation of
this principle is something peculiar and unintelligible. No

other similar phenomenon is presented to us by Nature. In
case we accept the second view, we shall be placing the
Devachanee in a very nncomfortable position as, according to
“The Transmigrations of Life-atomns,” the particles compos-
ing his fifth principle will have to undergo the process of
disintegration before the next incarnation. The third view
will require us to have the sixth principle for the real seat
of the Ego. But it has been declared in an article published
in The Path (p.235 November 1886) that Manas or the
fifth principle should be conmsidered as the seat of the Ego.
The first view is inconsistent with the originul teaching, the
second view with the philesophy of “Esoteric Buddhism,”
and third view with the later developments of the occult
theory, And to make our difficalties worse there is no other
view possible. The latest change in the doctrine is yet to be
noticed. According to the present article this principle is a
mere “correlating state”—a condition of existence—and not
a physical upadki. It will be very interesting to enquire
whether “correlating state” or composed of particles which
disperse and reform as originally taught. Itis farther declared
in this article that this principle is in its natare “saperterres-
trial and saperhaman.” The change from animal conscions-
ness to something that is superhnman is indeed very vast;
but it has queitly been effected within the last five years,

Now taking the whole of this teaching into account this
principle may be described as follows:

The fifth principle of man is his “animal or physical con-
gciousness” composed of particles subject to post-mortem
disintegration which is under certain conditions “the illusion
of supreme bliss” and under other conditions the “envelope
of self-delasion,” but which must be conceived as the seat of
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the Ego, and “a superterrestrial and superhnman ” “correlat-
ing state” corresponding to the dreamy condition.

Let us now turn our attention to the siztk principle. It
was originally described as the higher or spiritual intelligence
or conscionsness in man, and the main seat of consciousness
in the “perfect man’ (‘fFragments," p- 19, Theos., Oct. 1881).
It must be noticed that the expression “perfect man” used
in this connection does not mean the perfected man or an
adept, but a human being who has fully reached the level of
bumanity in the course of evolutlonary progress from the
animal kingdom.

According to the original teaching of the “Fragments”
the post-mortem career of this principle is something very
peculiar. It is stated that if this principle—“spiritual ego’
—<“has been in life material in its tendencies,” it clings
‘blindly to the lower principles and severs its connection with
the 7th (p. 19, para. 3). It is farther stated that its severance
from the 7th priociple " brings abont its dissolution. The
author of the “Fragments” writes thus on the subject,
“Withdraw the oxygen and the flame ceases, Withdraw the
spirit and the spiritual Ego disappears.” It is farther declar-
‘ed that in'such cases the 7th principle passes away “taking
with it no fragment of the individual consciousness of the
man with which it was temporarily associated.”” It is also
pointed ‘ont on the next page that under certaih peculiar
conditions this principle may remain in combination with the
fifth as an elementary. Is Madame H P. Blavatsky prepared
to adhere to this original view at present? If so a consider-
able portion of the subsequent theosophical literatare will
have to be'thrown® to the winds. If the spiritnal ego, the
main seat of conscionsness in the so-called “perfect man,” is
liable to be destroyed whenever the mau’s tendencies in life
‘happen to be material; if the fifth principle is likewise to be
dissolved in Kamaloka, and if the 7th principle carries nothing
connected with the individnal with it, how is the chain of in-
carnations kept np and snstained ?
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" What becomes of the doctrine of karma then? Now see
what changes have been introduced into the conception of ‘this
principle by snbseqnent articles and other publications, Ac-
cording to “ The Elixir of Life ” the 6th principle does not
perish in the manner stated. * The Replies to an Eaglish
F. T. 8.” speak of it in conjunction with the 7th principle as
the permanent monad which runs throagh the whole series of
incarnations. The teachings of *“Esoteric Buddhism” are
utterly inconsistent with the original view as may be easily
perceived. In the present article my critic identifies it with
Karanopadhi and .calls it at the same time a *“correlating
state.” This very Karanopadhi she has some time ago identifi-
ed with the 2nd priociple, as above shown. She has thns
contradicted the original teaching any number of times in her
subsequent writings. It wmust also be remembered that in
writing - these * Fragments ” she has made the following
distinct declaration : * These are no speculations—we speak
what we do know.” And yet she herself has treated them as
if they were something worse than mere speculations, Never-
theless with all these contradictions aud all this confusion
people must accept, it would appear, these teachings as gospel
truths, and not utter a single word to criticize them.

There is not much difficulty perhaps about the 7th principle
as nothing very definite has ever been said ahout it. One fact
about it i3 pretty nearly certain. It must be considered as the
Logos, there being no other entity in the Cosmos which posses-
ses the attributes assigned to it, It has been often declared,
as far as my recollection goes, that the ancient occaltists re-
garded this principle as something existing ont of the body
and not in the body. 1t was once loosely stated that this
principle shonld be considered as a principle running throngh
the other principles (p. 197, “Five Years of Theosophy”).
This might be troe as regards its light or aara; but the Logos
itself is never present in the microcosm except  when it finally
enters into a man before his final emancipation from the tra-
mmels of incarnate existence. It is erroneons in my humble
opinion to name the Logos as a principle in man. It will be
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quite as proper to name Parabrahmam itself as a principle in
man.

In tracing the coarse of evolution it is stated in ‘“Esoterie
Buddhism” and some other writings, that each sncceeding
planetary roand is calculated to bring about the development
of oce of the seven principles. But to avoid certain diffical-
ties which are obvious, it is further asserted that the germs of
the higher principles in man are present in him at every stage
of his evolationary progress. These various statements when
put together are apt to give rise to the belief that the 7th
principle is subject to a ecourse of evolutionary development.
This difficnlty has long ago been pointed ont by one or two
writers, but received no consideration from the propounders
of the original doctrine. My critic calls even this principle
“g correlating state.” There is no use quarrelling about the
natare of this principle when so little has been or can be said
about it,

- From the foregoing remarks it will be seen that this unfor-
tunate seven—fold classification is misleading, not on accoant
of western materialism as my critic asserts, but on account of
its own inherent defeets. Its unscientific nature is equally
clear from all that has been said about it. A Classification
which has brought about sach a state of things, and required
80 many alterations in the conceptions associated with it te
keep it in existence, must be supported, if it can be snpported
at all, by clear definitions and powerful arguments. Ou the
other hand my critic virtaally evades the real question at
issue and undertakes to establish a proposition which I have
never denied.
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RE-CLASSIFICATION OF PRINCIPLES.

Ix the May Theosophist (1887,) 1 find the first part of a long
explanatory article, by Mr. T. Subba Row, in which the able
author has gone to the trouble of dissecting almost everything
I have written for the last ten years, upon the subject under
review,

My first thought was, to leave his “answer” without reply,
Upon reading it carefully over, however, I have come to the
conclusion that perhaps it would not be safe to do so. The
article in question is & manifesto. [ am not allowed to labour
any longer under the impression that it was only an apparent
disagreement. Those members and ex-members of our Society
who had rejoiced at Mr. Subba Row’s remarks were conse.
quently right in their conclusions, and I—wrong. As I do not
admit—in oar cage, at any rate—that “a house divided against
itself” must fall, for the Theosophical Society can never fall
so long as its fonndation is very strong, I regard the disagree-
ment, even if real, as of no great or vital importance. Yet,
were I to fail to answer the strictares in question, it would be
immediately inferred that I was silenced by the arguments;
or, worse, that I had expounded a tenet which had no
basis.

Before I say anything farther upon the main subject, how-
ever, I must express my surprise at finding the learned author
referring to me continnally as his “critic.” I have never
criticized him, nor his teachings, whether orally, or in print.
I had simgly expressed regret at finding in the Theosophist
words calculated, as 1 then thought, to create false impres-
sions. The position assumed by the lecturer on the Gita was
as nnexpected as it was new to me, and my remarks were
meant to be as friendly as I could make them. Nor am I
actuated even now by any other feelings. I can only regret,
and nothing more, that such new developments of ideas should
ocear just now, after nearly seven years of tacit, if no actaoal,
agreement.

36
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Nor do I find on page 450 of the April Theosophist in my
foot-note anything that should imply, even remotely, least of
all “probably,” that I endorse the views that “a slaor was
thrown on the original teaching.” T had said that ‘“some
(Theosophists) argued that it looked like a slar.”” As for my-
self I have too much reverence for the “original” TEACHERS
to ever admit that anything said or done, counld ever be “a
slur” upon their teachings. Bat if 1, personally, am made
out “the original expounnder,” there can'be no slur whatever.
It is, at the worst, a disagreement in personal views, Every-
one is free in the Theosophical Society to give full expression
to his own ideas,—I among the rest ; especially when 1 know
that those views are those of trans-Himalayan esotericism, if
not of cis-Himalayan esoteric Brahmanism, as I am now told
squarely—for the first time. The words written by me in the
foot-note, therefore—¢ Of conrse those who do not hold to the
old school of Aryan and Arhat adopts are in no way bonand to
adopt the septenary classification ”’—were never meant for
Mr. Subba Row. They applied most innocently, and asl
thought liberally, to every and each member of our Associ-
ation. Why my friend, Mr. T. Subba Row, should have
applied them to himself is one of those mysterious combiua-
tions—evolved by my own karma no doubt—which pass my
comprehension. To expect a Brahmin, a Vedantin (whether
an occaltist or otherwise) to accept in their dead-letter 'the
tenets of Buddhist (even if Aryan) adepts, is like expecting a
‘Western Kabbalist, ap Israelite by birth and views, to adhere
to our Lord Buddha instead of to Moses. To charge me on
such gronnds with dogmatism and a desire to evolve “ an or-
thodox creed” ont of tenets I have tried to explain to those
who are interested in Bnddhistic ocenltism, is rather hard.
All this compels me to explain my past as well as my present
position. As the second portion of Mr. Subba Row’s reply

can hardly contain stronger charges than I find in the first,
1 ask permission to state that :—

I. Neither the original * Fragments of Occult Traths”
nor yet ** Esoteric Buddhismn” were ever meant to expound
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Brakminical philosophy, but that of the frans-Himalayan
Arhats, as very correctly stated by Mr. Subba Row in his
 Brahminism on the Seven-fold Principle in Man”—%it is
extremely difficalt to show (to the profane H. P. B.ly
whether the Tibetans derived their doctrine from the ancient
Rishis-of India, or the ancient Brahmans learned their occult
science from the adepts of Tibet; or again, whether the
adepts of both countries professed originally the same doctrine:
and derived it from: a common source. However that may
be, the knowledge of the occult power of nature possessed by
the inhabitants of'the lost Atlantis, was learnt by the ancient
adepts of India, and was appended by them to their esoteric
doctrine tanght by the residents of the sacred island (Sham-
bhala). The Tibetau adepts, however, have not accepted this
addition: to their esoteric doctrine”. Thus, the readers of
the Theosophist were told from the first (in 1882)  that they
¢ ghonld expect to find a difference between the two doctrines.”
One of the said “ differences” is found in the exoteric ezposi-
tion, or form of presentation of the seven-fold principle in
man,

II. Though the fundamental doctrines of Occultism and
Esoteric philosophy are one and the same the world over, and
that is the secret meaning under the ontward shell of every
old religion—however much they may conflict in appearance—
is the ontcome of, and proceeds from, the universal Wispox-
RELIGION—the modes of thought and of its expression must
necessarily differ. There are Sanskrit words used—¢ Jiva,”
for one—by trans-Himalayan adepts, whose meaning differs
greatly in verbal applications from the meaning it has among
Brahmans in India. i

III. I have naver boasted of any knowledge of Sanskrit,
and, when I came to India last, in 1879, knew very snper-
ficially the philosophies of the six schools of Brahminism. I
never pretended to teach Sanskrit or explain Occaltism in
that language. I claimed to know the esoteric philosophy of
the trans-Himalayan Occultists and no more. What I knew
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again, was that the philosophy of the ancient Duwijas and
Initiates did not, nor could it, differ essentially from the
esoterism of the “ Wisdom-Religion,” any more than ancient
Zoroastrianism, Hermetic philosophy, or Chaldean Kabbala
could do so. I have tried to prove it by rendering the techni=
cal terms used by the Tibetan Arhats of things and principles,
as adopted in ¢rans- Himalayan teaching (and which, when
given to Mr. Sinnett and others without their Sanskrit or
European equivalents, remained to them unintelligible, as
they woald to all in India)—in terms used in Brahmanical
philosophy. I may have failed to do so correctly, very likely
I have, and made mistakes,—1 never claimed infallibility—
but this is no reason why the seven-fold division should be
regarded as “ unscientific.” That it was puzzling I had
already admitted, yet, once properly explained, it is the right
one, though, in transcendental metaphysics, the quarternary
may do as well. In my writings in the Theosophist 1 have
always consulted learned and (even not very learned) Sanskrit
speaking Brahmans, giving credit to everyone of them for
knowing the value of Sanskrit terms better than I did. The
qnestion then is not, whether I may or may not have made
use of wrong Sanskrit terms, but whether the occult tenets
expounded throngh me are the right ones—at any rate those
of the ‘“Aryan-Chaldeo-Tibetan doctrine” as we call the
“aniversal Wisdom-religion.” (See Five Years of Theosophy,
1st note, to Mr. Subba Row’s “Brahminism on the seven-fold
Principle in Man,” p. 177-9).

IV. When saying that the seven-fold classification of
principles is absolutely necessary to explain post-mortem phe-
nomena, I repeat only that which I had always said and that
which every mystic will understand. “Once we pass from
the plane of pure subjective (or methaphysical, hence purely
theoretical) reasoning on esoteric matters to that of practical
demonstration in occultism, wherein each (lower) principle
and attribute has to be analised and defined in its application
o « . topost-mortem life (that of spooks and pisachas),
the seven-fold classification is the right one.” These are my
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words, which every spiritnalist will understand, Vedantin
metaphysicians, denying as they do objective reality or im-
portance even to our physical body, are not likely to lose their
time in dividing the Jower principles in man, the compound
aspects and natare of the pkantom of that body. Practical
occultism does; and it is one of the dnties of those Theo-
sophists who stady occultism to warn their brethren of the
dangers incarred by those who know nothing of the real
natare of those apparitions: to warn them that a skell is not
*“spirit.” This statement of mine I find qualified as * simply
absard.” Having never regarded as absurd anything said or
written by Mr. Subba Row, I could not retaliate even if I
would, [ can only pronounce the epithet, let us say—unkind,
and demar to the qualification. Had the author to face
‘ practical demonstration” in spiritnal phenomena and
Y materializations of spirits,” so called, he would soon find
that his four principles could never cover the ground of this
kind of phenomena. Even the lower aspect of the prineiple
of manas (physical brain, or its post-mortem auric survival)and
of kamarupa are hardly sufficient to explain the seemingly
intelligent and spiritual principles (bkuta or elements) that
manifest throngh mediams,

. V. It is not consistent with fact and trath to charge me,

“the original (?) exponent herself ” with chunging my
conceptions about the nature of principles. “I have never
changed them, nor could I do so.” In this I claim my right,
too, as Mr. Subba Row does, to my evidence being ““the best
and the most direct evidence available as regards my oun
states of consciousness.” I may have used wrong Sanskrit
expressions, (and even wrong and cluomsily pat Eoglish
sentences, for the matter of that)—while trying to blend the
Arhat with the Brahminical occult tenets. As to those con-
ceptions, my * four principles ” have to disintegrate and
vanish in the air, before any amount of criticism can make
me regard my ten fingers as only four; although. meta-
physically, 1am fully prepared to admit that they: exist only
in my own mayavic perceptions and states of conscionsness.
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VI. Mr. Sabba Row, taking hold of “Esoteric Baddhism,”
the “Blixir of Life”” and “Man,” is pleased to father all their
sins of omission and commission on the “Original Expounder.”
This is hardly fair. The first work was written abeolntely
withont my kuowledge, and as the aanthor nnderstood those
teachings from letters he had received, what have I to do with
them ? The Klixir of Life was written by its author under
direct dictation, or inspection, in his own house, in a far way:
country, in which I had never been till two years later. Fin-
ally “Man” was entirely rewritten by one of the two “chelas”
and from the same materials as those nsed by Mr. Sinnett for
«“Esoteric Buddhism”; the two having understood the teach-
ings, each in his own way. What had I to do with the “states
of consciousness” of the three authors, two of whom wrote in
England while I was in India ? He may attribute to the lack
of scientific precision in the ‘‘original teachings,” there being
“a jumble.” No one wonld accuse Mr. Subba Row’s Blaga-
vat Gita lectures of any such defects. Yet, I have already
heard’' three or four intelligent persons among oar members
expounding the said’ three lectures (those which have already

_appeared)—in three different and diametrically opposite ways.

This will do, I believe. The Secret Doctrine will contain,
no doubt, still more heterodox statements from the Brahmini-
cal view. No oune is forced to accept my opinions or teaching
in the Theosophical Society, one of therales of which enforces
only mutual tolerence for religions views. Oar body is entire-
ly unsectarian and “only exacts from each member that tole-
ration of the beliefs of others which he desires . . inregard
to his own faith,”

Most of us have been playing trunants to this golden rule as
to all others : more’s the pity.

H. P. BLAVATSKY,
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THE CONSTITUTION OF THE MICROCOSM.

I shall.now proceed with the ‘continnation of my article on
the Constitation of the Microcosm. Madame H. P. Bla-
vatsky has sent a reply to the previous portion of my article
for' publication in this issue, ‘and to avoid the neeessity of
writing .another -article on the subject, I find it necessary to
itake this reply also into consideration in this very article.

The real question at issne between us is after all a very
simple one; but it has been obscured and ‘unnecessarily
complicated by the line of argument which Madame H. P.
Blavatsky has chosen 'to adopt. I have nowhere denied the
importance of number seven in the processes of natural
evolution or the interpretation of cosmic phenomena. On
the other hand it will be clearly seen from my first lecture
that I fully admitted its importance ‘while rejecting ‘the
seven-fold classification hitherto adopted as unsound and
unscientific. 1 bave not even denied the possibility of a
seven-fold classification in the ease of the microcosmic prinei-
ples, or the existence of a seven-fold classification recognized
by ithe ancient occult science. My remarks and criticism
were strictly confined to the particular classification which
has hitherto been explained and commented upon in Theo-
sophical publications, It must farther be noted in this
connection that my criticism did not proceed from the
necessity of maintaining any orthodox Brahminical dogma.
1 foundit necessary to condemn this classification on account
of its own inherent defects, and not becanse it emanated from
a trans-Himalayan source, I fonnd fault, not with Madame
H. P. Blavatsky, or her use of Sanskrit terms, or her ex-
position of Brahminical philosophy, but with the incorrect
and misleading classification which has introduced so muny
contradictions and so much confusion into Theosophical
writings, If these few facts are borne in mind, it will be
found that a considerable portion of Madame H. P. Blavat-
gky’s argument is altogether irrelevant to the real question
at issue. The whole argument, from the commencement of
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page 452 to the end of the second paragraph on page 455,
can only establish the fact that the number seven is of great
importance in nature and the arrangements of occult symbo-
logy. Even if this fact is admitted, it does no necessarily
follow that in every case we are bound to adopt a seven-fold
classification. The only inference that can fairly be drawn
from it is, that in all probability there are seven principles
which enter into the composition of a human being. Bat
this inference can by no means establish the correctness of
the particular classification under consideration. Otherwise
the truth of any seven-fold classification we may choose to
adopt can be eqnally proved by this process of reasoning.
Any person can name any seven principles in the complex
strncture of man and claim the sanction of natare for his
classification, as is now done by my critic.

It is pointed out in the reply that the seven-fold classifi-
cation is essential for “practical demonstration in Occultism,”
and that the four-fold classification, thongh “metaphysically”
and “theoretically” sound, is incapable of any practical
application to ‘“the phenomena of daily and especially of
post-mortem life””  The same argument is repeated in
varions forms throughout the reply. This is one of those
vague general argnments which seem to mean a good deal,
and which take easy possession of the minds of people who are
not generally in the habit of scratinizing or analyzing their
own ideas. I fail tonnderstend what kind of pratical demon-
stration it is which necessitates the adoption of this classifica-
tion. My critic is silent on the point. I know for certain that
this seven-fold classification will be an obstacle injthe way in &
considerable namber of occult process which an initiate has
to pass throngh in seeking that final union with the Logos,
which is to. be the ultimate result of his laboars. This in-
convenience results from the fact that the mystic constitation
of the Logos itself, as represented by the sacred Tetragram,
bas not a septenary basis. If the assertion, however, does
not mean anything more than that the septenary classifi-
cation is required for explaining the so-called spirjtualistic
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phenomens, I am fully prepared to account for everyone of
these phenomensa from the stand-point of the classification
1 have adopted. I havein fact dealt with the general aspects
of spiritualism in my lectures from this very stand-poiut.
The very fact that this four-fold classification was found
sufficient for all practical purposes by occultists who in-
vestigated these phenomensa for thousands of years aud
examined the workings of nature on all its planes of activity,
will be an nnanswerable reply to this argument. I am gnite
certain that Pisachas and Bhutas will never succeed in dis-
proving my classification. I think that this defect is the resnlt
of a serions misapprehension in my critic’s mind regarding
the nature of this four-fold classification. At the end of
page 450, Madume H. P, Rlavatsky points out that the three
Upadfus of the Raja-yoga classification are Jagrata, Swapnu
and Sushupti, and continues as follows :—* But then, in
transcendental states of Samadhi, the body with its lZinga
sarira, the vehicle of the lifse principle, is entirely left out of
consideration; the three states of consciousness are made to
refer only to the three (with Atma the fourth) principles.
which remain after desth. And here lies the real key to the
septenary division of man, the three principles coming in as
an addition only during his life.”” This real key unfortunately
breaks in onr hands the moment we begin to apply it. The
whole mistake has arisen from confounding Upadhi with the
state of Pragna associated with it, Upadhi is the physical
organism. The first Upadhi is the physical body itself, and
not merely Jagrata Avastha. And again how is Jagrata to
be identified with the fourth principle ? If, as my critic says,
the three states of consciousness—dJagrata, Swapna and
Sushnpti—are made to refer ooly to the three principles
which remain after death in addition to Atma, Jagrata must
necessarily be identified with the fourth principle. But snre
enough the fourth principle is not the physical body. The
four principles of my classification can by no means be
snperadded to the first three principles of the seven-fold
classification, seeing that the physical body is the first
37
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principle of the four-fold classification. Even if Upadhi is
mistaken for a state of consciousness, the seven-fold classifi-
cation cannot be deduced from the Raja-yoga classification.
Jagrata Avastha is not the condition of Pragna associated
with the fourth principle. The whole argument thus ends in
nothing; and yet on the basis of this argnment Madame
H. P. Blavatsky has thought it proper, in the fourth argu-
meant of her present reply, to pronounce an opinion to the
effect that the Vedanting have denied the objective reality
and the importance of the physical body, and overlooked its
existence in their classification, which has thereby been
rendered unfit for practical purposes. My ecritic would have
doue better if she had paused to ascertain the real meaning
of Upadhi and of Jagrata before using sach a worthless
argument in defence of her own classification and giving

expression to such an erroneous view regarding the Vedantic
theory.

The whole argument about the comparative merits of the two
classifications rests on a series of misconceptions, or arbitrary
assumptions, The first Upadhi is identified with Jagratavastha,
and then it is assumed that the latter is the same as the fonrth
principle  of the septenary classification. I muast  here
call the reader’s attention to another curious mistake in the
reply. It is stated in the second para, on page 456, that the
four-fold classification is the “ Bhagavad Gita classification,”
“but not that of the Vedanta.” This statement is apparently
made for the purpose of somehow or other discrediting the
four-fold classification. It has, however, no real foundation
in fact, and is altogether misleading. Madame H. P. Blavat-
sky has probably ventured to make this assertion on account
of the headings given to the five-fold and the four-fold
classifications in my note on the ‘*Septenary Division in
different Indian Systems,” I called the five-fold classitication,
the Vedantic: classification, and the four-fold classification
the Raja-Yoga classification, merely for convenience of
reference and not because the two classifications refer to two
different systews of philosophy. Thoagh both the classifications
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are used in Vedantic philosophy, the four-fold classifi-
cation is the one frequently referred to. Tharaka Raja-Yoga
is, as it were, the centre and the heart of Vedantic philo-
sophy, as it is decidedly, in its higher aspects, the most
important portion of the ancient Wisdom-Religion. Very little
of it is known at present in India. What is generally seen
of it in the books ordinarily read, gives but a very inade-

quate idea of its scope or importance. In truth, however, it
is one of the seven main branches into which the whole of the

occult science is divided, and is derived according to all
accounts from the “children of the fire-mist” of the my-
sterious land of Shamballah.

It is necessary to state further in this connection that the
four-fold classification I have used is not the only classification
to be found in this magnificent system of philosophy. It has
also a seven-fold classification, which will hereafter be noticed.

Attention has been called to some of my former articles in
the Theosophist, and it is argued that I have already admitted
the truth and the correctness of the classification which I am
now criticizing, and that I am now estopped from denying the
same, This kind of argument is altogether out of place in
the present case. The only article in which I had seriously
considered the question, is the oue referred to as the article on
“Brahminism on the Seven-fold principles in man.” I must
explain the circumstances under which this so-called article
was written. While yet an utter stranger to me, Madame
H. P. Blavatsky, after seeing my article on the Zodiac, asked
me certain questions by letter abont the classification of the
various powers and forces recognised by occultism, and further,
calling my attention to the “Fragments of Occult Truth,”
enquired of me whether as regards spiritualistic phenomena my
views harmonized with those put forward in the said article.
I sent her a letter in reply, not having the slightest notion
at the time of writing the same that it would ever be publish-
ed as an article for the information of the public. This fact
was acknowledged by the editor in her preface to the said
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article, when it was originally pablished in the colnmns of the
Theosophist, and it was the editor who selected the title. It
will be clearly see.1 that the article is divided into two parts.
The first part is confined to the questions put regarding the
classification of the *“ powers of natare,” while the second part
deals with the spiritnalistic phenomena. Madame H. P. Bla-
vatsky has, however, thonght it proper to gnote a passage
from the first part, which has nothing to do with the classifi-
cation of the microcosmic principles, or the spiritualistic phe-
nomena, for the purpose of drawing an unwarranted inference
in support of her contention, aund for the purpose of making a
disagreeable insinuation against the ancieut occnlt science of
India.

The passage in question is as follows :

“However that may be, the knowledge of the occult powers
of nature (the italics are in the original, see p, 155, * five
Years of Theosophy’) possessed by the inhabitants of the lost
Atlantis was learnt by the ancient adepts of Iodia, and was
appended by them to the esoteric doctrine tanght by the
residence of the sacred island. The Tibetan adepts, however,
have not accepted this addition to their esoteric doctrive ; and
it is in this respect that one should expect to find a difference
between the two doctrines.”

There is nothing ambignons in this passage. It clearly
refers to the Tantras and Agamas which were originally
cultivated and developed by the Atlanteans. In conrse of
time their doctrines and ritual graduaally crept into the
Brahminical doctrine, as the Dugpa doctrines ecrept into
Tibetan Buddhism before the time of Song-ka-pa. And just
as the last named adept undertook to weed out these doctrines
from the Tibetan religion, Shankaracharya attempted to
purify the Brahminical faith. The assertion made in the
article does not in the least jnstify the assamption that the
ancient Braliminical occnlt science was derived from the
Atlantean. Tantras and Agamas have little or nothing to deo
with the classification of the microcosmic principles; and the



293

statement quoted has not the remotest reference to the seven-
fold or the four-fold classification. My eritic was more or
less of the same opinion when she wrote her first article
on the “Classification of Principles,” publishedin the April
issne of this Journal. After qnoting the above-mentioned
paragraph from my article, she makes the following obser-
vation on p. 442:—«“Bat this difference between the two
doctrines does not incinde the septenary division ... ” Bat
this poinion seems to have changed sabsequently. For, in the
present article, after citing the same passage, she makes the
following remark: “ Thus, the readers of the Thcosovkist
were told from the first (in 1882) that they ‘should expect to
to find a difference between the two doctrines; One of the
said ¢ differences’ is found in the Esoteric Exposition or form
of presentation of the seven-fold principle in man. As might
naturally be expected, this statement is a little obacare.
This “ Exoteric Exposition” cannot possibly refer to the
seven-fold classification, becanse in her opinion this classifi-
cation * was always esoteric” (p. 448). It must therefore
refer to the four-fold classification which is looked apon as
the exoteric form of the esoteric seven-fold classification.
The statement now made amounts to this then. The seven-
fold classification was esoteric and was derived by the Tibetan
adepts from Shamballab; the four-fold classification was
exoteric and was derived by the ancient adepts of India from
the Atlanteans, This difference was noticed and admitted
by the article on * Brahminism and the Seven-fold principles
in man.”

This is the gist of the present agrament. This argament is
safficiently refuted by what she herself wrote in the April
article. She then thonght that my statement did not refer
to the classifications, and alleged that both the parties
derived the seven-fold classification from the Atlanteans (see
page 449). It will be a mere waste of time to dissect this
argnment any further. I can only regret that my ecritie
should stoop to such arguments and insinuations for the

parpose of defending her position.
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The second part of my article deals with the seven<fold
classification only incidentally. It was not necessary to
discuss the merits of the seven-fold classification of the
“Fragments” in that article. And I did not think it proper
to go out of my way and criticize the said classification. It
would have been foolish on my part to have done so when my
correspondent was a stranger to me, and when [ was assured
that in her opinion it was a correct classification. I there-
fore followed the classification of the * Fragments” as far as
it was convenient, introdncing such changes iunto it as were
absolutely necessary. The following passage at the com-
mencement of the second part of my article will show what
I undertook to establish in the said article, and why [ adopted
the seven-fold classification:— “ I have carefally examined
it (The Fragments) and find that the results arrived at do not
differ mach from the conclusions of our Aryan philosophy,
though our mode of stating the argnments may differ in forro.
I shall now discuss the qnestion from my own stand-point
though following, for facility of comparison &nd convenience
of discussion, the sequence of classification of the seven-fold
entities, or pgmciples constituting man which is adopted in
the ‘Fragments.” The questions raised for discussion are—
(1) whether the disembodied apirits of human beings appear
in the seance rooms and elsewhere, and (2) whether the
manifestations taking place are produced wholly or partly
through their agency.” The conclusions referred to herein
do not refer to the classification adopted, but to the views
expressed on the questions raised. The reason given for
following the seven-fold classification is clearly stated and
cannot possibly mislead anybody. The so-called mathe-
matical demonstration of the evolution of seven entities from
three can only establish, if correct, the probability of a seven-
fold classification, but is utterly insnfficient to establish the
truth of the seven-fold classification therein adopted. It
will be further seen that the seven-feld classification [
adopted in that article is different in many important respects,
viz., the position of Prana and the natare and importance
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of the 5th and the 6th principles, from the classification of
the “Fragments,” in which the so-called * original teachings”
was embodied. Curionsly enough my alterations were quietly
accepted in subsequent expositions in spite of the * original
teachings,” to which so much importance is now attached.
I was not then pretending, and I have never pretended sub-
sequently, that I was teaching occult wisdom to the members
of the Theosophical Society, Under such circumstances it
ig altogether unreasonable to lay so moch stress on the
importance of my article in discussing the important question
now formally raised for final decision. It is quite trae that
I refrained from pointing oat fully the defects and the un-
soundness of the seven-fold classification in my note on the
various classifications while I was the acting editor of the
Theosophist, though 1 stated that, in some respects, it wonld
be more convenient to follow the four-fold classification. I
did not then think it proper in the interests of theosophical
investigation to raise an important issue about the correct-
ness of the seven-fold classification, as I thought it wonld
be prematuare to do so. The seven-fold classification, though
incorrect, was a step in advance. It did serve some parpose
in its own way towards the investigation of the ancient
systems of occult psychology. And I did not think it
pradent to distarb it when matters were hardly ripe for
taking another step in the right direction. My article on
the * Personal and Impersonal God” does not, in fact, toach
the question at issue. It does speak no doubt of seven
states of matter, of seven principles in man, and seven
aspects of Pragna. Bat the article does not adopt the seven-
fold classification under consideration. It is based on Man-
dukyopanishad which enumerates seven phases of conscions-
ness, while it accepts the four-fold -classification. These
articles therefore do not settle the point in dispute, and
there cannot be a better proof of the weakness of my critic’s
position, than the fact that, instead of attempting to justify
the seven-fold classification on its merits, she is trying to
find a support for it in the articles above alluded to.
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Madame H. P. Blavatsky says that she is certain that the
classification in dispute is the real esoteric seven-fold classi-
fication. I am very sorry she is so positive in her state-
ments. In my hamble opinion it is not the real esoteric
classification. There is but one source from which all the
varions writers on occult science have derived their classi-
fication. It is one of the oldest directions of the ancient
Wisdom-Religion that the macrocosm should be interpreted
according to the plan revealed by Malckuth, and that She-
chinah should be accepted as a guide to the interpretation of
the constitntion of the microcosm. I use the Kabbalistic
names, though not precisely in the Kabbalistic sense, as I
am not at liberty to use the Sanskrit equivalents. This
Shechinah is an androgyne power, and is the Thareeya.
Chaitanyam of the cosmos. Its male form is the fignre of
maa seen on the mysterious throne in the vision of Kzekiel.
Its mystic constitution gives us, as it were, the equation to
the microcosm. It is the eternal model of the perfected
microcosm. The nriversal life copies this model in its work
of evolationary construction. This eqnation can be inter-
preted in nine ways, and it has been so interpreted by the
ancient teachers. There are nine stand-points from which
the microcosm can be looked at, and in nine ways has the
constitution of the microcosm been explained. The real
esoteric seveun-fold classification is one of the most impor-
tant, if not the most important classification, which has
received its arrangement from the mysterions constitution of
this eternal type. I may also mention in this connection that
the four-fold classification claims the same origin. The light
of life, as it were, seems to be refracted by the treble-faced
prism of Prakriti, having three Guoams for its three faces,
and divided into seven rays, which develop in course of
time the seven principles of this classification. The progress
of development presents some points of similarity of the
gradual development of the rays of the spectrum. While the
fonr-fold classification is amply sufficient for all practical
purposes, this real seven-fold classification is of great theoretical
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end scientific importance. It will be necessary to adopt
it to explain certain classes of phenomena noticed by
occultists ; and it is perbaps better fitted to be the basis of
a perfect system of psychology- It is not the peculiar
property of “the trans-Himalayan esoteric doctrine.” In fact
it has a closer connection with the Brahminical Logos than
with the Buddhist Logos. In order to make my meaning
clear I may point out here that the Logos has seven forms.
In other words, there are seven kinds of Logoi in the
cosmos. KEach of these has become the central figure of one
of the seven main branches of the ancient Wisdom-Religion.
This classification is pot the seven-fold classification we
have adopted. 1 make this assertion without the slightest fear
of contradiction. The real classification has all the requisites
of a scientific classification. It has seven distinct prioci-
ples, which correspond with seven distinct states of Pragna or
conscionsuess. It bridges the gulf between the objective and
subjective, and indicates the mysterious circuit through which
ideation passes. The seven principles are sllied to seven
states of matter, and to seven forms of force. These princi-
ples are harmoniously arrapged between two poles, which
define the limits of /4uman conciousness. It is abundantly
clear from all that has been said in this controversy, that
the classification we have adopted does not possess these
requisites. It is admitted by Madame H. P. Blavatsky, that
in her classification there are not seven distinct seats of
consciousness (see p. 451), The arrangement of the princi-
ples also is not regular. The life priociple, for instance,
which is alleged to have for its vehicle the linga sarira, is
made to precede the latter instead of following it. Such
defects show that the classification we have hitherto nsed is
not quite sonnd and scientific. It was to pave the way for
the adoption of the real classification that I ventured to
criticize the old classification, and I hardly expected that my
remarks would give rise to such a controversy. It will be a
mere waste of time at present to explain the real scven-fold
classification., There is not the slightest chance of my being
38
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heard. Time will show whether I was justified in my
criticism or not. Personally 1 am not in the least interested
whether the members of the Theosophical Society adhere to
or reject the seven-fold classification. 1 have no desire of
having a following of my own in the Society, or starting a
separate branch for enforcing my own views on the matter.
There is bnt one statement more in the reply to which it is
necessary for me to advert. 1 have not held Madame H. P.
Blavatsky responsible for the mistakes of “Man” and
** Bsoteric Buddhism,” as she and some of her friends seem
to think. I merely grouped together all the various in-
consistent statements found in prominent theosophieal publi-
cations about the classification under enquiry, and in giving
my quootations I referred to the varions books and articles by
name. 1 nowhere alleged or insinuated fhat Madame H.P.
Blavatsky shonld be held responsible for the blunders com-
mitted by others. The scope of my argunment will be clear
if my article is carefully pernsed. But before the heat of
advocacy snbsides there is no chance of preventing people
for raising unnecessary side issnes for the purpose of
quarrelling. I am extremely sorry that I have entered into
this unpleasant controversy. I hope Madame H. P, Blavat-
sky will kindly excuse me if I have in any way woanded her
feelings by my remarks or criticism.

T. Sussa Row.
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THE BHAGAVAD GITA
AND
THE MICROCOSMIC PRINCIPLES.

Mr. T. Susea Row has thrown a new light on the study of
the Bhagavad Gita by the very learned lectures delivered by
him at the last anniversary of the Society. The publication
of these in the Tkeosophist has afforded the opportunity to
namerous stodents of philosophy to have sowething like a
clear introduction to some of the teachings of the Vedanta.
There are several points, however, which need some farther
elucidation before they become quite explicable to the reader,
and as these difficulties have been felt by a large nomber of
Theosophists and non-Theosophists, I shall try to state some
of them as shortly as possible in the hope that Mr. Subba
Row will be good enongh to add some more information and
thus make his notes as usefnl and instractive as possible,

Mr. Subba Row says:—* Now creation or evolntion com-
menced by the intellectual energy of the Logos.” Isthe in-
tellectual energy the same as the Light of the Logos ? Again,
“ What springs up in the Logos at first is simply an image,
a conception of what it is to be in the cosmos.” Whence
springs this image ? :

The four principles of the whole of the infinite cosmos are
said to be—

1. The manifested solar system in all its principles and
totality constituting the Sthula sarira.

2. The Light of the Logos, the Sukskma sarira,

3. The Logos which is the one germ from which the whole
eosmos springs, and which contains the image of the universe,
stands in the position of the Karana sarira.

4. Parabrahm.

The four principles of the manifested cosmos are enumerated
as follows:—

1. Viskwa.nam or the basis of the objective world.
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2. Hiranyagarbha or the basis of the astral world,
3. [Eshwara or rather Sutratma.
4. Parabrahm,

It is said that regarding this 4th principle “differences of
opinion have sprung up, and as for this principle we ought to
have, as we have for the cosmos, some particular entity ont of
which the other three principles start into existence, and
which exist in it, and by reason of it, we onght no doubt to
accept the Avyaktam or Mulaprakriti of the Sankhyas as this
4th principle.” “Yon must conceive withont my going
throngh the whole process of evolution that out of these three
principles, having as their fonndation Mulprakriti, the whole
manifested solar system with all the various objects in it has
started into being.” Now Mulprakriti is said to be, “veil of
Parabrakmam considered from the objective stand point of the
Logos.” And yet, in the above passages, it is said to be the
foundation out of which the three first principles of the mani-
fested solar system, including the Logos, start into existence.
Parabrahm would be the proper 4th principle and not Mula-
prakriti, out of which the Logos does not and cannot arise.
These passages therefore require to be explained,

“By the time we reach man this one light (the light of the
Logos) becomes differentiated into certain monads and hence
individuality is fixed.”

The term “human monad” has not yet been properly ex-
plained, and a great deal of confasion therefore arises in
speaking abont it, and in reference to the four principles that
have been enumerated in the notes, a clear conception of the |
homan monad is necessary.

The four principles in man are said to be—
1. The physical body.
2. Sukshma sarira.

3. Karana sarira, which can only be conceived as a centre
of pragna,—a centre of force or energy into which the 3rd
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principle (or sutratma) of the cosmos was differentiated by
reason of the same impulse which has brought about the dif-
ferentiation of all these cosmic principles, and “now the
question is, what is it that completes this trinity and makes
ita qunaternary ?”

4. “Of course this light of the Logos”*

Again it is said : “ In the opinion of the Vedantists and
in the opinion of Krishna also man is a quaternary. He has
first the physical body or Stiula sarira; secondly, the astral
body or Sukskma sarira; thirdly, the seat of his higher
individuality, the Karana sarira; and fourthly and lastly, his
atmat.”

Is the human atma then the light of the Logos ? The word
atma is used several times in the lectures, and it seems that
the term atma is applied to the Logos. What does the
word “atma” mean in reference to the four-fold classi-
fication ?

The word huaman soul is also used in several places, and
it is not clear what is meant by the word “sonl” as applied
to the four-fold elassification of man.

“The Sukskma sarire or ithe astral body is simply said to
be the seat of the lower natare of man. His animal passions
and emotions, and those ordinary thoughts which are
generally connected with the physical wants of man, may no
doubt commaunicate themselves to the astral man, but higher
than this they do not go.”

«The Karana sarira is what passes as the real ego which
subsists through incarnation after incarnation, adding in each
incaruation something to its fand of experiences and evolving
a higher individuality as the resultant of the whole process
of assimilation. It is for this that the Karana sarira is
called the Ego of man, and in certain systers of philosophy
it is called the Jiva.”

* Theosophist, page 309, vol, VIII. 1 Ibid, page 810,
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“[t mast be clearly borne in mind that this Karena
sarire is primarily the result of the action of the light
of the Logos, which is its life and energy, and which is
farther its source of consciousness on that plan of Mulapra-

#riti, which we have called Sutratma and which is its physical
basis.”

The werd Sutratma has been applied to Eshwara or the
Logos. What then is meant by the plan of Mulaprakriti
called Sutratma? The Logos is certainly nota plane of
Mulaprakriti.

In rejecting the septenary classification and adopting the
four-fold classification, it has been said that this latter
classification divides man into so many entities as are capable
of having separate existences, and these four principles are
further associated with four Upadkis.

Now what are the four Upadiis of the four principles
mentioned above ?

The two principles, Karara sarira and Sukkshma sarira,
are in no way more intelligible than the 3rd, 4th, 5th, and
6th principles of the septenary classification. The de-
scription given of these two will have to be considerably
amplified and bronght home to the mind of the ordinary
reader before the existence of these principles as separate
entities is recognized. Under what principles are the hunman
mind, the will, the emotions, passions, desires, intuitions, &c.,
to be classified, and by what means or in what way are these
two principles to be known as separately existing entities in
man ! Again, as to the 4th principle called’the light of the
Logos, does it simply show itself as the Karana sarira, or
besides acting as the Karana sarira does it separately act
as a 4th principle, and what fanction does it then fulfil and
how is it to be recognized? According to this classification
the Logos does not form one of the human principle bat is
something higher towards which the human monad must
ultimately go. In the cosmic principles as well as in those
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of the solar system the Logos forms the 3rd principle, while
in man the Logos forms no principle at all. The doctrine of
correspondence shifts here a great deal. The Logos, which
is the 3rd in the cosmos, become something beyond the 4th
in man. Some explanation as to this difference is necessary.

Regarding the Logos it is said that “it is = centre of
energy, but that such centres of energy are innumerable in
the bosom of Parabrahm, and there may even be difference
even in this ome centre of emergy.” ¢“Maha Vishnn isa
representative of the Logos, but it must not be inferred that
there is one Logos in the cosmos or even that but one form
of Logos is possible in the cosmos.” ... “Maha Vishno seems
to be a Dhyan Chohan that first appeared on this planet when
human evolution commenced during this Kalpa.” Owing to
there being innunmerable Togoi in the cosmos, the Logos is
said to be considered in the abstract.

As the doctrine of the Logos is the very basis of the
teachings of the Bhagavad Gita, and as almost every reader
of the ©* Notes ” has been startled by hearing of innumerable
Logoi, a good deal of explanation is necessary to make this
portion of the teaching as clear as possible. ~What are the
iunnmerable Logoi and what relation do they bearto each
other ? Are they the same as the Dhyan Chohans as the
hint regarding Maha Vishno would lead one to suppose ?

In the introductory lectare* to the Bhagavad Gita,
Mr. Subba Row says,* Krishna may be the Logos, but only a
particnlar form of it. The number 18 is to represent this
particalar form.” Krishna is the 7th principle in man,
and his gift of his sister in marriage to Arjuna typifies the
nnion between the 6th and the 5th. What is meant by the
form of the Logos ? Again, in this, Mr. Subba Row spea}{s
of the Logos as the 7th or highest principle in man; wh}Ie
in his four-fold classification the Logos has no place. ~Agam,
what would be meant in terms of the four-fold classiﬁcn:tmn
by the words  the union between the 6th and the 5th ~

* Theosoplist, Vol. Vl1I, page 235,
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In thisreview* of the “Virgin of the World,” it is said
that Osiris is not the Logos, but something higher than the
Logos. The Logos itself has a soul and a spirit as everything
else which is manifested, and there is nothing unreasonable

in supposing that Osiris or Buddha may represent the soul
of the Logos.”

‘What is meant by saying that the Logos has a soul and
@ spirit, and if the TLogos is the very first emanation from
Parabrahm, how is Osiris higher than the Logos ?

In another placet Mr. Subba Row says: Where Videha
Kaivalyam (the union of the disembodied monad with the
absolute Parabrahm) is reached by any monad, the sum total
of its Karma goes to enrich the universal mind, whereia lie
the archetypes of all that is, was, or will be. In the ““Notes”
the nnion of the monad with the Logos is spoken of. Is the
Videha Kaivalyam the same as the union with the Logos, or
is it different ? What again is the universal mind ? From the
words used above the universal mind seems to correspond
with the Logos.

It is said that “the four-fold classification is amply suffi-
cient for all practical purposes, and that there is another and
a real seven-fold classification (different from the one that has
hitherto been put forward) which is of great theoretical and
scientific importance, fitter to be thz basis of a perfect system
of psychology. It has a closer connection with the Brah-
manical Logos than with the Buddhistic Logos. There are
seven kinds of Logoi in the cosmos. Each of these has
become the central figare of one of the seven main branches
of the ancient Wisdom-Religion.

Mr. Subba Row complains that “it was to pave the way
for the adoption of the real classification that he veatared

* Theosophist, Vol. VII, page 156.
t Obscrvations on & letter addressed to the Fellows of the London
Lodge,
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to ontrage the old classification, and he hardly expected that
his remarks wonld give rise to such a controversy.” He says
again, “It will be mere waste of time at present to explain
the real seven-fold classification. There is not the slightest
chance of my being heard.”

Mr. Subba Row takes here a very gloomy view of the
short controversy that was quite inevitable when for years
he kept quite silent and tacitly allowed the readers of the
Theosophist to suppose that he agreed in the trath of the
septenary classification that has hitherto been given out.
The year before last Mr. Subba Row gave an introductory
lectare on the Bhagavad Gita, and in that lecture, as quoted
above, he distinctly spoke of the 7th principle, and the nniox
between the 5th and 6th. When he commenced his notes
at the last anniversary there was a short and sndden attack
on the septenary classification, and no reasouns were given for
taking up what seemed a hostile attitade.

Had he in the introductory lecture to the Bhagavad Gita
said somewhat as follows:—*“In explaining the philosophy
of the Bhagavad Gita, 1 shall not adopt the septenary
classification of man, which has hitherto been put forward,
as that classification has not yet been properly explained as
having a scintific basis, neither have the seven principles
been accurately defined. I shall adopt and explain to you
hereafter the Vedantic four-fold classification, which is far
more scientific and practical. I might tell you here that
there is another and a real seven-fold classification which is
fitted to be the basis of a perfect system of psychology. I
shall try and explain that septenary classification also, and
then vou will be able to judge for yourself which classi-
fication appears to be the true one.”

Some such calm remarks, coupled with a promise to
explain clearly what he meant, would have saved a great
deal of nseless controversy.

From Mr. Subba Row’s notes, it appeared to many asif
he meant to urge that there was no septenary classification

39
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of any kiud, the_ intnitions of numerons students of philo-
sophy led them to suppose that there wasa septenary classi-
fication somewhere, and Mr. Subba Row has at last confirmed
that belief. We are almost all of vs quite aware that the
septenary priaciples as explained at present do create a good
deal of confusion in the mind, and we are unable to form a
clear conception of several of these principles. We do not
at all go, however, npon the supposition that the theory of
these principles ought to be an accepted trath.

In the same manner we must with all due deference say
that we do not as yet clearly understand what Mr. Subba
Row means by his four microcosmic principles. There seems
to be a Brahminical Logos and Buddhistic Logos, and there
are innumerable Logoi and so forth. All the statements
puzzle the mind ; not becanse we cannot comprehend what
is said, but becanse short statements are made here and there
and no explanation is given of them,

Mr. Subba Row is very mach mistaken when he says that
“It would be a mere waste of time at present to explain the
real seven-fold classification, and that there is not the
slightest chance of his being heard.” Every thing that
Mr. Subba Row has hitherto written has been read and studied
with care by almost all the educated Theosophists, and how-
ever much he may differ upon certain points of esoteric
philosophy from Madame Blavatsky and other writers on the
same subject, whatever more he has to say will very readily
and thaukfally be received by all learned Theosophists.
Hypothesis, theories and truths are not stndied and accepted
because they emanate from A or B, but on their own in-
trinsic merits, and this is just the time when Mr. Subba Row
will find many readers and hearers. The letter of Mr. W. Q.
Judge in the Angust number of the Theosoplhist will show
that even in the far West he is not likely to be misunderstood
neither will he be here.

Since Mr. Subba Row has boldly pointed ont the defect
of the septenary classification as given out at present, and he
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also asserts that a foar-fold and alsoa septenary classifi-
cation on a different basis are the true classification recogniz-
ed in Brahminical occnltism, and that he knows them, it Wlu
be a great pity to refuse further explanation. The aronuds
on which Mr. Sobba Row tries to keep silence have, as I
have said before, no existence. He will have nuamerons
hearers fair and impartial, and now that the difference has
been proclaimed in somewhat large langnage, all unneces-
sary disagreements could only be ended by Mr. Subba Row’s
clearly explaining his four principles as well as the real
seven-fold principles of which he is aware. There is clearly
no other way out of the difficulty.

Navrosr DoraBir KHANDALAVALA,

THE FORMS OF VAK.

With reference to Mr. Subba Row's lectures on Bhagavad Gita,
puoblished in the Theosophist for April 1887, page 446, where hc says, ¢¢I
would here call your attention to the 1st Anhika of Mahabhashya, where
Patanjali speaks of three forms manifested, Pasyanti, Maddhyama and
Vaikhari vach ; the way he classifies is different, . . . ,” I have to state
that the 1st Anhika of Mahabhashya does not contain any such particular
divigions,  Patanjali quotes a verse from Rig Veda ‘“‘Chatvarivak
parimitapadam,’ &c., and interprets ‘‘Chatvarivak’” nama, akyata, upa-
sarga, and nipata. The same verse of Rig Veda is interpreted by Yaska
in his Nirukta, chapter 12, in the same way as by Patanjali, and he adds
some other explanations than those quoted by Mr. Subba Row; nor does
Kaita, the well-known commentator of Mahabhashya, give them in his
Bhashyapradipa. But Nageshabhatta, a commentator of Bhashyapradipa,
gives Mr. Subba Row’s sub-divisions in detail, in his Bhashyapradipoth-
yota, referring to Harikarika, or Vakyapadiya of Bhartrihari. This
Nageshabhatta speaks of the same snb-divisions in the Sphotavada of his
Manjusha and some modern grammarians give the same sub-divisions
quoting from Mahabharata; Annambhatta, a commentator on Bhashya-
pradipa, who lived before Nageshabhatta, did not interpret thc passage in
question in the way that Nageshabhatta did.

I would therefore ask yom to draw Mr. Subba Row’s attention to the
above facts, and to explain the thing in a more acceptable way. 1 have
herewith enclosed extracts from Mahabhaghya, Kaita, and Nirukta on this
point,

Yours fraternally,
N. BHASHYACHARY,
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I have to thank Mr. Bhashyachary for having called my attention
to the wrong reference given in my third{lecture. Instead of referring
to Nageshabhatta's Bhashyapradipodyota and Sphotavadas, I referred to the
Mahabhashyam itself through oversight. I had espeeially in my mind
Nageshabhatta’s remarks on the four forms of Vak in his Sphotavada when
I made the statements adverted to in your learned correspondent’s letter.
Patanjali had to interpret the original rik of the Rig Veda from the
stand-point of a grammarian in his Mahabhashya : but he certainly
recognised the importance of the interpretation put upon it by Hatayogis
and Rajayogis as might be easily seen by the symbols he lntrodumeed into
the mystic arrangements of the Chidambaram jtemple. Apart from
mystic symbology, Nageshabhatta had very high and ancient anthorities to
guide him in interpreting this risk., Nearly seven interpretations have
been suggested for this rik by various classes of writers and philosophers,
The four forms of Vak enumerated by me are common to the interpre-
tation of Hatayogis and Mantrayogis on the one hand and Rajayogis on
the other. 1 request yourlearned correspondent to refer to Vidyaranya’s
commentary on the 45th rik of the 164 Sukta of the 22nd Anuvaka of
the first Mandala of Rig-veda, Most of these varions interpretations are
therein enumerated and explained. The learned commentator refers to
Para, Pasyanti, Madhyama and Vaikhari and indicates the order of their
development as stated by Mantrayogis and Hatayogis. It will be useful
to refer to Yoga Sikha and other Upanishads in this connection, There
is still higher authority for the views expressed in my lecture and the
statements made by Nageshabhatta in Shavkaracharya’s commentary on
Nrisimhottara Tapani (see page 118, Calcutta edition, from line 14 to the
end of the para). These four forms of vak arc therein explained from
the stand-point of Tharaka Rajayoga. I would particularly invite the
reader’s attention to the explanation of Madhyama. Madhyama is so
called because it occupies an intermediate position betwaen the objective
form and the snbjective image, On caretully perusing this portion of the
commentary, it will be seen that the explanations therein given form, as
it were, the foundation of the various statements made by me in my
lectures regarding these four forms of vak. Whether this commentary
is attributed to Shankaracharya as many have done, or to Goudapatha as
some have stated, its authority is unimpeachable. I do not think it
necessary to refer toany works on Mantra Shastra in this connection, as
the authorities cited above are amply sufficient to justify my statements.
I may perhaps have to refer to the mystic philosophy of vak at greater
length in another connection.

T. 8. R,
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THE OCCULTISM OF SOUTHERN INDIA.

* SourHERN India has always prodaced the greatest Aryan
philosophers. Madavécharya came from Southern India,
and Shankaricharya was born in Malabar ; and at the present
day there are high adepts and schools of ocenltism in Sonthern
India. In the adept hierarchy, there are ulways seven classes
of adepts, corresponding to the seven rays of the Logos.
Two of these classes of adepts are so mysterions, and their
representatives on earth are so rare, that they are seldom
spoken of, Perhaps one or two adepts of these two mystrions
orders appear every two or three thonsand years,

It is probable that Baddha and Shankarichérya come nnder
this category.

But of the other five classes of adepts, representatives are
always to be found on earth.

All five classes are represented in the Himélayan school,

At present, it is nnlikely that all five classes are represented
in Southern India: though all the adepts of this and every
other school must belong to one of these five classes.

It is a doctrine of the Southern Indian school that, thongh
belonging to one of these five classes, and falling into one of
these five rays, all of which are represented in the Himélayan
school, adepts in [ndia, for example, need not be correlated to
the Tibetan school,—need not dovetail, so to speak, igto the
Guruparampara chain of the Himalayan school,—and need
not therefore owe allegiance to one of the five Chokans, or
chiefs of the five classes of adepts in Tibet.

When a great adept has passed away from incarnated life,
his spiritual self may select some snitable person on whom to
impress his teachings, who thus becomes his unconscions
medinm and apostle : this chosen exponent of the adept’s
wisdomn may not recognise the source of his knowledge and
power ; to recognise their sonrce is almost impossible, since
these idease are instilled into the inmost spirit of the man, the
deep, secret place of his natare, from whence arise moral
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leadings and spiritnal ideals. Sach apostles have often found
that their wisdom left them even in life, wher their work was
done the overshadowing adept then withdrawing his inspira-
tion thos overshadowing by a high adept is what is called a
divine incarnation,:an avatdr.

[t is probable that Shankaracharya was such an incarnation.

He was already a great adept when he was sixteen years
old; at which time he wrote his great philosophical works.

It seems that Gantama Buddha was not such an incarnation
as we gee in him the actual life strnggle of man striving to
perfection, and not the fraition of a great soul who had already
reached its goal. But in Shankarfchirya we see no such
struggle ; this is why we say he isa divine incarnation.

The seven rays we have spoken of represent the ontflowing
energy from the seven centres of force in the Logos; represent
seven forces, so to speak, which must enter into every thing
in the nniverse. No object can exist without the presence of
each of these seven forces.

A man’s past Karma determines which of the seven, or,
practically speaking, five rays of occnlt wisdom he shall take
his place in; but it is impossible to say that the fact of
belonging to one of these rays indicates the presence in a
man of any particular moral or mental quality; snch as
patience, honesty, or courage, on the one hand; or the poetic
or artistic faculty, on the other.

The Sonthern Occult school divides the states of conscions-
ness into three :—(l) jagrat, or waking consciousness; (2)
swapna, or dream consciousness, and (3) sushupti, or the
consciousness of dreamless sleep. As this classification stands,
however, it is purposely obscure : to make it perfect, it must
be understood that each of these three states is farther divid-
ed into three states.

Let us take these in their order beginning with the lowest.

The jagrat concionsness is divided into three; (1) the
jagrat of jagrat, which is ordinary waking consciousness ; (2)
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the swapna of jagrat, the ordinary dream state; (3) the
sushupti of jagrat, which is dreamless sleep.

Similarly, the swapna state has three divisions; (1) the
jagrat of swapna, which is the consciousness of waking
clairvoyance; (2) the swapna of swapna, or somnambulic
clairvoyance ; and () the sushupti of swapna, the conscions-
ness of Kamd Loka.

The sushupti state is also divided into three states: (1)
the jagrat of sushupti, the conciousness of Devachan; (2)
the swapna of sushupti, the conscionsness in the interval
between two planets; and (3) the sushupt: of sushupt:, the
true arupa (formless) consciousness which exists between two
planetary rounds.

To make this clear, the following table may be unseful:

Swapna.—Dreaming.

Sushupti~Dreamless sleep.

Jagrat.—Waking clairvoyance.
Swapna. {

Jagrat.—Waking consciousness,
Jagrat. {

Swapna.—Somnambalic clairvoyance.
Sushupti.—Kama Loka.

Jagrat.—Devachan.
Sushupti. { Swapna.—Between planets.
Sushupti.—~Between Rounds.

Above these nine stages, come the true mystical states of
conscionsness, to which the adepts have access.

These different states of comsciousness mean simply this,
that the one observer, the atma, or self, observes nine classes
of objects ; the fact that the atma observes one class of objects
is indicated by saying that such and such a state of conscious-
ness is uctive.

In each of these classes of objects, which are on the different
planes, there are five elements, each corresponding to one of
the senses. In the view of the occultists of Sounthern India,
it is erroneous to speak of seven senses, two being considered
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still undeveloped. It is true that there are seven factors in
each plane of conscionsness; but only five of these are senses,
nor, in the view of this school, will there ever be two addi-
tional senses analogous to these.

The sixth factor is the mind, which rules and guides the
senses, and draws dednctions from their impressions when
collected and arranged. The seventh factor is the atma,
which is the observer of the generalization which the mind
makes from the impressions of the senses. It is the self, the
sense of “I,” in us, behind which it is impossible to go, either
in logic or in observation, The seven factors must be
present on every plane: in dreaming, for example, objects
corresponding to the senses of sight, touch, taste, smell and
hearing, pass before the dreamer: his mind classifies these
impressions and he feels the sense of “I,” the observer which
is the subject of these subjects. There is the sense of “I’’ on
each plane, but it is not quite identical, only the kernel, or
basic notion of “I” remained nnchanged. :

Corresponding to the five senses are the five classes of
objects on each plane; or, as we may call them, the five
qualities of impression, or five elements. !

These are (1) earth, corresponding to the sense of smell;
(2) water, corresponding to the sense of taste; (3)air, corres-
ponding to the sense of touch; (4) fire, corresponding to the
sense of sight; (5) ether, or Akash, corresponding to the
sense of hearing. Each of these has its psychic counterpart;
the counterpart of earth is magnetism; the counterpart of
water is electricity; the counterpart of air is perhaps the
forces discovered by XKeely; while the connterparts of the
other two are mystical forces the names of which it is useless
to give. :

When the seven rays we have spoken of proceed from the
logos, they are separate, and subsequently co-mingle in the
formation of all beings. When an individual begins his
course of evolution, these rays are equally balanced in him,
none preponderating more than another. Inthe course of
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time the man’s actions, his £arma, cause him to come particu.
larly ander the influence of one or other of the rays. Up this
ray he mast make his further progress, till he has sacceeded
in merging his life in the life of the Logos,—the grand foun-
tain-head of light and power.

When this mergence takes place, the man does not suffer
loss of individuality; rather he enjoyes an slmost infinite ex-
tension of individuality. Kach of the seven classes of Logoi
has its own peculiar conscionsness, and knows that this is so;
that is to say, each Logos recognises its own light ; but each
Logos also participates in the life of all the other classes of
Logoi; that is to say, the peculiar quality of their life is re-
presented in it also; so that an individuality, in merging in a
particalar Logos, is not cut off from the consciousness of the
other Logo:, but shares in, and experiences, their conscious-
ness also.

We have said that the Atma is represented on every plane,
and the Logos is related to the 4¢ma on each of the planes. It
is however, nseless to attempt to understand the relation
between the A¢ma on any plane, and the Logos.

This relation must be known, however, after the last initia-
tion, when man will thoroughly understand his spiritaul
nature. .

After the last initiation, the adept thoroughly comprehends
the relation of A¢ma with the Logos, and the method of werg-
ing hiwmself in the Logos, by which he obtains immortality :
but it is a mistake to suppose that the life of the Logos rises
up within the man at the last initiation, or that its light
enters into him.

He understands his spiritual natare, and sees the way to
the Logos; but it may take him jseveral incarnations alter the
last initiation before he can merge in the Logos.

This philosophy recognises two paths, both having the sawe
end, a glorified imwmortality,

40

G
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The one is the steady natural path of progress through
moral effort, and practice of the virtaes. A natural, coherent,
and sure growth of the sonl is the resnlt, a position of firm
equilibrinm is reached and maintained, which caunot be over-
thrown or shaken by any unexpected assault. It is the
normal method followed by the vast mass of humanity, and
this is the conrse Shankaricharya recommended to all his
Sannayasis and snceessors. The other road is the precipitous
path of occultism, throngh a series of initiations. Only a
few specially organised and peculiar natures are fit for this
path.

Occult progress, growth along this path, is effected by the
adept directing through the chela various occult forces, which
enable him to obtain prematurely, so to speak, a knowledge
of his spiritnal nature: and to obtain powers to which he is
not morally entitled by degree of his progess.

Under these circnmstances it may happen that the chela
loses his moral balance, and falls into the dugpa path.

From this ‘it must not be concluded that the Southern
Indian school of occultism regards adeptship and initiation
as a mistake, as a violent and dangerous usurpation of nature’s
functions. '

The adept hierarchy is as strictly a product of nature as a
tree is: it has definite and indispensable purpose and function
in the development of the human race : this fanction is to
keep open the upward path, throngh which descend the light
and leading without which our race would require to make
each step by the wehrisome, never ending method of trial
aud failure in every direction, until chance showed the right
way.

In fact the function of the adept hierarchy is to provide
religious teachers for the stumbling masses of mankind.

~ But this path is eminently dangerous to those who do not
hiold the talisman which ensurés safety; this talisman isa
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perfectly unselfish, self-forgetting, self annihilating devotion to
the religions good of mankind, a self-abnegation, which is not
temporal, but mast have no end for ever, and the object of
which - is .the religions enlightenment of the human race.
Without this talisman, though the progress of the chela may
be very rapid for a time, a point will come when his upward
advance will be arrested, when real moral worth will tell; and
the man who progressed along the slow and steady path may
be first to merge himself in the light of the Logos. .

This school recommended as the best path for all, a
devotion to virtue, a gradunal withdrawal from the grosser
material concerns, a withdrawal of the life forces from the
ontward world and its interests, and the direction of these
forces to the iomer life of the soul, nntil the man is able to
withdraw himself within himself, so to speak, and then,
tarning round to direct himself towards the Logos and the
spiritual life and away from the material plane; passing
first into the astral life, and then into spiritunal life, till at
last the Logos is reached, and he attains Nirvana.

It is therefore wiser not to seek the path of chelaship;
if the man is fit for it, his Karma will lead him to it
imperceptibly and infallibly; for the path of occultism
seeks the chela and will not fail to find him, when the fit
man presents himself,

"The foregoing is a summary of a discussion with Mr. T. Subba Row,
B.A., B.L, at the Adyar Library, on the 1st December 1888. Ed.]



To
MADAME H. P. BLAVATSKY,
Corresponding Secretary to the
Theosophical Society.
MapaME,

After a careful examination of the private and confidential
¢« Letter ” addressed to the Fellows of the London Lodge by
its President and one of the Vice-Presidents, I counld not help
coming to the conclusion that the writers of the letter have
greatly misanderstood the relations of the Himalayan Brother-
hood to the Theosophical Society, and the peculiar circam-
stances under which Mr. Sinnett’s book on Esoteric Buddhism
was written.. Their criticism, moreover, of the doctrines con-
tained in that work seems to me illogical, and quite uncalled
for, as I have attempted to show in the accompanying observa=
tions.

In accordance with the order of the Mahatmas and the
desire of the Coancil, I have in every case given full reasons
for the conclusions I have arrived at. Now I have the honor
to request yon to forward these observations to the London
Lodge for the consideration of its members, with such addi-
tional remarks as you may think proper.

Yours, &e.,
T. SUBBA ROW, c. T. s.

Forwarded to the London Lodge Theosophical Society, for
the consideration of its Fellows.

HEAD-QUARTERS OF THE By order,
THEOSOPHICAL SOCIETY, H. P, BLAVATSKY,
Apvar (MADRAS), INDIA, Corresponding Secretary to the

January 27, 1884, Theosopkical Society.



Observations on ‘“ a letter addressed to the Fellows
of the London Lodge of the Theosophical
Society, by the President and a Vice-
President of the Lodge.”

By T. Sueka Row.

Taere is nothing said in the Rules of the Theosophical
Society which is likely to induce one into the belief that the
Society, as such, has any particular religions doctrines, or owes
exclusive allegiance to any definite school or system of philoso-
phy, or to any fraternity of religious teachers. On the other
hand, the Ruoles clearly indicate that the Society is at fall
liberty to investigate any philosophical system, ancient or
modern, with a view to ascertain the broad fundamental
priociples which form the basis of every school of religious
philosophy, properly so called, and thereby ¢ promote the
principle of a Universal Brotherhood of humanity, without
distinction of race or creed.” It is, no doubt, expected that,.
after carefully inquiring into the doctrines of every such
existing system, the Society will be-able to «reconstruct
religion on & scientifie, and science on & religious, basis, and
elaborate a perfect system of thought and rule of life;” just
as a body of jurists may construct a perfectly scientific system
of jurisprudence after investigating and comparing the varions
codes of law which are in force in all the civilized conntries of
this world, Before this grand object can be accomplished,
every member is expected to study, to the best of his abilities,
any system of religious philosophy which he may select, and
place the result of his investigations before his fellow-members
for comparison and discussion. But no member is allowed, by
the Rales of the Association, to force his own individnal
opinions or beliefs on his fellow.members, or insist on their
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being . accepted by them. The Society does not constitnte a
body of religious teachers, but is simply an association of
investigators and inquirers.

Theseare the principles that are definitely laid down for the
guoidance of the Theosnphical Society, with the approval and
approbation of the great Himalayan Initiates, who are its real
founders. Now as our Mahatmas have not offered themselves
as the sole instractors of the members who join our Body, nor
have they claimed “to monopolise for themselves their exclu-
sive allegiance,” therefore, no intention can be said to exist on
their part to swerve from the above principles, or to iaterfere,
in any way, with the work of any branch, so long as it acts
within its prescribed limits. A doctrine, or fragments of a
doctrine, although professedly emanating from the Mahatmas,
has to rest on its own merits, and no other considerations are
ever urged in its favonr. Under such circumstances, there can-
not be any valid reason for supposing that the system set
forth in Mr. Sinnett’s book “was intended by its compilers
to supplant every other, and monopolise for themselves the
exclusive allegiance of the Theosophical Society.”” It thus
seems hardly necessary for Mr. B. Maitland to complain that
the “ choice of instructors ” involved no exercise of judgment
or that he was compelled to accept any one as an instructor,
as nobody has yet, so far as we know, offered himself in this
capucity. If Mr. Sinnett has positively prokibited any expres-
sion of dissent from, or criticism of, his book, or * of its supreme
authority,” as is alleged in the letter under examination, he
is, no doubt, acting against the Rules of the Society; and it
is fally competent for the London Lodge to prevent him from
doing so, withont any necessity for an appeal to the Head-
quarters. Butif Mr, Sinnett has merely refnsed to accept the
view taken of the doctrines, embodied in his book, by Mrs.
Kingsford and Mr. Maitland, and has nrged in their favour
sach reasons as he has thought proper, his position is unim-
peachable. Mr. Sinnett has as mauch right to explain his
Esoteric Buddhism to the members of the London Lodge as
Mrs. Kingsford and Mr. Maitland have to explain their esoteric
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significance of Christian symbology. The latter are no more
‘entitled to interpret Mr. Sinnett’s book in their own way, and
elaim the sanction of the head-quarters, or of the Mahatmas,
for so doing, than the former is, to pat his own constraction
on the * Perfect Way ” and appeal to an aathority from the
same source to be regarded as the apostle alike of Eastern and
of Western Theosophy. Nevertheless, Mrs. Kingsford and
Mr, Maitland hold that the doctrines contained in Mr, Sin-
nett’s book are atheistic, illogical, unscientific, incongruons
-and non-Buddhistic,—if accepted as literally true; and they
are nnder the impression that those doctrines are presented in
an allegorical or figurative garb, with the intention of testing
the powers of discernment of the Western Theosophists, be-
tween trath and falsehood. They feel indignant, moreover,
that Mr. Sinnett has been pertinacionsly insisting on the
correctness of his own interpretation, when that interpretation
is such as to bring discredit npon the Himalayan Brotherhood,
and their philosophy. This is the gist of their complaint and
“the head and front”” of Mr. Sinnett’s offending. The gifted
President of the London Lodge may, no doubt, imagine that
she has discovered “ the true solution of the Sphynx’s riddle”.
The Sphynx in question, however, not being a Christian but a
Hindu-Buddhistic Sphynx, may not be altogether prepared to
commit sunicide, in the manner indicated by the talented
“ writers of the ‘Perfect Way.’” Rejecting four ont of the
five distinct hypotheses, proposed by Mr. Maitland, we may
admit, with certain limitations; hypothesis the 3rd (page 25);
namely, “that the system, as presented, is but a portion (or
rather several portions picked out at random) of a system
which, as a whole, is perfect ; and that, when received, it will
prove complete and harmouions.”

The Bgyptian Sphynx propounded riddles, and Edipus
solved them ; while now the Buddhist Sphynx speaks the
sober lauguage of fact and the (Edipus of Lhe.lf)th century is
grievously misled: perhaps, because trath is stranger than
fiction.” Mr. Sinnett’s book has, indeed, served the parposes
of “a test,” but in a direction quite nnexpected-
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1 may be now permitted to examine, in detail, the adverse
criticism to which this work has been subjected. It is neces-
sary, however, that I should preface my remarks with a few
words regarding the circumstances under which Mr. Sinnett
came to write his book, and the sources from which the doc
trines, therein embodied, were derived,

After Messrs. Hume and Sinnett were introduced to, and
put in communication with, the Mahatmas, they commenced
asking them questions on various subjects, first to satisfy
their own cariosity, and probably also to gange the depth of
the knowledge, possessed by them, respecting religious and
scientific subjects. It was not, and counld not have been, their
intention, at first, to construct a complete system of philosophy
from the meagre answers elicited.

The questions were first asked throngh Mme, Blavatsky,
who, fearing to commit herself by treading upon forbidden
ground, submitted them to our Gurn, Mahatma M—, who
checked off most of the questions proposed, as subjects to be
explained only to regular Chelas at later initiations, and per-
mitted very little information to be given upon most of the
queries. This restriction and secrecy provoked much discon-
tent. Neither Mr, Sinnett nor Mr. Hume could understand
such a * policy of selfishness ”’ that allowed them only * pain-
fully doled out glimpses of the hidden higher knowledge,” it
was “ a sin in the Teachers not to communicate to the world all
the knowledge they possess. . . which “they are bound to
give. . . &c., &c., as Mr. Hume thoaght. Such accusations
expressed publicly in the Theosophist (see Sept. 1882, p,324-6),
raised, from the first, a great discontent among the Hiundu
Chelas; and called forth a PROTEST from them, in the same
nnmber of onr Magazine. After much solicitation, Mahatma
K. H., who had nothing to do with the instructions at first
received, promised to give Mr. Sinnett such information and ex-
planation as would be permitted by the strict rules of the
Brotherhood. The idea of publication being an after thought,
questions were often put at random. They were not certainly
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sach as to elicit complete and connected instructions on any
particular subject; nor were the answers given, calculated to en-
able one to obtain a fanltless, systematic, and complete exposi-
tion of department of the Esoteric doctrine, or of the knowledge
possessed by the Esoteric Teachers. The Himalagan Adepts
have never professed to instruct any particular sectiou of the
Theosophical Association. The Simla Theosophical Society
was distinctly informed by one of them that it wonld be highly
unadvisable, if not altogether impracticable, to depute one of
‘the Adepts, or even an advanced Chela, to become the direct
instructor of that Anglo-Indian Society. And when permis-
sion was subsequently granted to Mr. Sinnett to publish the
Fragments ( fragments, indeed ! ) of information obtained by
him, it was left entirely to his discretion to present the phi-
losophy embodied therein in the manner he thought proper.
It is necessary also to give some idea of the materials that
Mr. Sinnett possessed for writing his book, and the difficulties
he had to encounter, before deciding npon the proper course to
be adopted. DMr. Sionett, I may here state, had from the
Mahatmas, in addition to their lettters bearing on the planetary
evolution, the Law of Karmna, the nature of Devachanic Exist-
ence, the Seven Principles in Man, and other cognate subjects
discussed by him as fully and as clearly as he was able, a few
letters or communications tonching the nature of Purusha and
Prakriti, the commencement of cosmic evolution, the septe-
nary constitation of the manifested Cosmos, the natare and
evolution of the germs of the primary elements in natare
(Mahabhutams), and some isolated subjects connected with
physical science. But not one solitary subject among the last
named class had he ever received, except in bareoutlines. As
to the details and their direct bearing npon other and far more
important subjects, closely connected with the rest they have
never been even remotely approached by the Masters—rerela-
tions of this nature belonging strictly to the mysteries of
Initiation. Thus, the contents of some of the letters, owingsto
distinet prehibition, were introduced in a very incomplete
form, while other subjects of vital importance, for the correct
41
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understanding of the whole, were not even mentioned in the
book so severely criticized by Mr. E. Maitland—simply
becanse they could not be given to Mr. Sinnett.* With these
;neagre materials, he nndertook to write a book, and give the
public in general, and the Theosophists in particular, an
approximately correct conception of the system of Esoteric
Science and Philosophy in the keeping of the “‘great Teachers
of the Snowy Range.” That he did as well as he has, is as
surprising as it is highly creditable to his acnte intelligence.
But a complete system of Esoteric Philosophy which may be
accepted as ““a perfect system of thought and rule of life ”
must not only be able to explain fully and clearly the nature
of the primal canses in the Cosmos and their ultimate effects
in the manifested system, and to trace the whole current of
evolation, in all its aspects, from its commencement up to the
time of Pralaya, but also supply every individnal with such a

* The specification implied in the second word of the title is itself mislead-
ing to all those who are not aware that ‘“Buddhism” ia this application
refers entirely to the nniversal secret Wisdom,—meaning spiritual enlighten-
ment—and not at all to the religion now popularly known as the philosophy
of Gantama Buddha, Therefore, to set off Esoteric Christianity against
Esoteric Buddhism (in the latter sense) is simply to offer one part of the
whole against another such part—uot one specified religion or philsophy
the world over, having now the right to claim that it has the whole of the
Esoterio truth, Brahmavidya (which is not Brahmanism or any of its
numerous sects) and Guptavidya—the ancient and secret WispoM-RELIGION,
the inheritance of the Initiates of the inner Temple—have alone such a
right. No doubt, Mrs. Kingsford, the gifted author of “The Perfect
‘Way,”” is the most competent person in all Europe—I say it advisedly
and unhesitatingly—to reveal the hidden mysteries of real Christianity.
But, no more than Mr, Sinnett isshe an initiate, and cannot, therefore,
know anything about a doctrine, the real and correct meaning cf which no
amount of natural seership can reveal, as ¢t lies altogether beyond the
regions accessible to untrained seers. 1If revealed, its secrets wonld, for long
years, remain utterly incomprehensible even to the highest physical
sciences. Ihope, this may not be construed into a desire of claiming any
great knowledge for myself; for I certainly do not possess it. All that
1 seek to establish is, that such secrets de exist, and that, ontside of the
initiates, no one is competent to prove, much less to disprove, the doctrines
now given out through Mr, Sinnett.—H, P. Blavatsky.
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system of physical, intellectual, moral, and spiritual training,
as would enable him to reach the highest condition of develop-
ment possible; it must farnish mankind with such a code of
morals and sach a system of political and social organization
as would enable them ex masse, to move on rapidly and
smoothly with the carrent of progressive evolution, and to
reach the desired goal-—the condition of spiritnal perfection.
Sach a system, when it reaches the maximum of elaboration,
assumes the form of a dedoctive science in common with every
particalar branch of science. And just as every branch of
science, entitled to the dignity of that name, has to adopt the
indactive method in its infancy, so Esoteric Science must also
pursue & similar method in the preliminary stages of its
progress to be able to construct religion on a really scientific
basis. As Mr. Sinnett had neither the knowledge nor the
materials that wonld have enatled him to constract a complete
system of Esoteric Science and Philosophy, he had to content
himself with simply presenting, in & comprehensible form, to
the members of the Theosophical Society and the intelligent
public, a collection of interesting and usefal information.
This he did with regard to the nature and direction of plane-
tary evolation and the constitution of man, and such kindred
subjects as are calculated to throw some light, at least, on a
few of the profonndest questions of religious philosophy, and
indicating, in some measnre, the lineson which farther enquiry
would prove profitable. He thought it pradent to abstain
from recording in his book any decisive opinions regarding the
real natare of the primal canses, operating in the Cosmos, the
highest spiritaal principle in man, and the first beginnings of
cosmic evolation, or any other subject, equally momentoas to
religions metaphysics and dogmatic theology. Sach isolated
remarks as are to be found in his book touching them, are
merely intended to convey to the reader’s mind some con-
ception, however imperfect, which it is necessary ‘to realise fo.r
the purpose of clearly noderstanding the operation of partis
colar laws, or the natore of a particalar group of phenomena.
But none of these are intended to supply the place of a
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complete exposition of the Esoteric Philosophy connected with
those subjects ; nor do they amonnt to a denial of the possibility
of any other conception, or the correctness of any other views
which may be entertained with respect to other phases of the
Cosmos. In elucidating Esoteric Philosophy, it is not seldonx
necessary to adopt the same codrse, that is almost always
adopted, for the sake of convenience, by a teacher of astro-
nomy, in explaining to the student the relation between the
zenith, the pole, the equator, the ecliptic and the horizon; the
definitions of right ascensiou and declination, latitude and
longitade ; the canses of the change of seasons, the application
of spherical trignometry for the solation of astronomicai
problems, and various other subjects, with reference to the
geocentric system. The assumption that the Earth is the
fixed centre, and that all the heavenly bodies revolve round it,
is donbtless wrong ; bnt such a conception is found :ecessary
for the easier explanation of the sabjects above enumerated.
Again, when at a farther stage of progress the heliocentric
system is expounded, the sun is assumed to oceupy in space a
fixed position. This assumption is equally erroneous, as it is
now ascertained that the sun hasa proper motion in space.
Suppose, a professor of astrowomy, taking into consideration
all these moticns, and ascertaining the complicated and pecn-
liar curve which a given point on the Earth’s surface tracesin
space, were to begin to account to his pupils for these most
ordinary phenomena: is it not evident that he and his
students would soon get into a terrible state of eonfusion ?
Can it be contended, under such circnmstances, that every
teacher of astronomy, at the present time. who places the
geocentric system before his students, for the purpose of giving
certain explanations, is ignorant of the heliocentric system
and the proper motion of the so-called fixed stars in space?
or that he is giving a wrong explanation of the phenomena
dealt with ; or that he is speaking in riddles which require an
(Edipus for their solution ; or that he is employing allegorical
language for the purpose of wilfully misleading his atudents
and testing their powers of discrimination between fact and
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fancy? It will be easily conceded that all such sappositions
must be equally nnreasonable, the preliminary conception in
question being introduced merely for the sake of convenience .
This possibility, however, is entirely left out of consideration
by DMr. Sinnett’s critics. To exclude every ground of mis-
apprehension, it is necessary for me to state, at this point, that
the foregoing remarks are applicable only to the particular
class of observations in Esoteric Buddhism to which reference
is already made.

While on the subject, I may as well point out that Mr.
Sinnett has not given in his book as much explanation as he
might have given even with the scanty information in his
possession, regarding cosmogony, the natare of Parusha and
Prakriti, the germs ont of which the elements were evolved,
and some other sabjects above alluded to. Bat, besides the
very good reason that his limited knowledge prescribed impera-
tively such a prudential policy, the following reasons may also
be assigned for the course adopted by him. They will, I trast,
be found satisfactory when closely and impartially examined:

I. Almost every religion, every dogmatic system of theo-
logy, and every sectarian doctrine has some decisive opinions
to offer regarding these sabjects, and it is in connection with
these questions that sectarian strife and casnistry have always
raged with unmitigated fury, for thoumsands of years. In.
these days of inquiry and investigation, such controversy can
be set at rest not by appealing to the anthority of this or that
religions book, or religious teacher, bat by introducing into
the discussion the same scientific meshod which is found so
very usefal in other departments of human inquiry. It is
necessary for sach a course, that all the phenomena which
may throw light on these subjects should be clearly observed
and closely examined. The natare of the effects must be
scratinised before any valid inferences can be drawn regarding
the nature of their cause. This is the ouly way open to the
pablic at large. An initiate may be able to perceive the
eternal verities by his developed spiritnal power, and those
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who rely unpon his statements may take them on trust. Bat
it is impossible to expect the secrets of initiation to be made
public, or even if made public, to be accepted unehallenged,
in these days, simply on the authority of even the highest
adept. Under such circumstauces, when religions prejudices
are yet so very strong, and when the public is not scieuti-
fically prepared to test the correctness of the views of the
Himalayan Mahatmas—it is not desirable to pablish them in
any other but a fragmentary form.

II. As already pointed out, the Mahatmas have no inten-
tion whatsoaver of assuming the attitnde of world-instractors;
norare they in any way anxions that the public, or any portion
of it, or even any of our own members, should relingnish theie
own settled religions opinions, and accept their views withoat
inquiry. As any explanation regarding the subjects in gues-
tion is likely to come directly into collision with the religions
doctrines prevalent in various parts of the civilized world, it
will be prematare to give ont any sueh explanation, until the
public is prepared to test the correctness of their respective
religions dogmas, in the same manner in which the validity of
a scientific hypothesis is tested. In a word, they must wait
antil homanity has evolved up to the plane of spiritual
intuitiveness, or take the crushing responsibility of trying to
force artificially such a preternatural psychic growth. Very
slight occult experience is sufficient to show how fatile would
be the task, how disastrons the failure, how direfal the reac-
tion in its consequences, were the MasTERs to adopt any other
policy !

IIL. 1t is impossible to give complete explanations regard-
ing most of the subjects touched npon in *Esoteric Baddhism,”
without disclosing some of the secrets of initiation.

IV. [tis extremely difficult to express in Eoglish the
abstract and metaphysical ideas connected with these subjects.
Until many of these ideas are gradually made familiar to the
mind of the Western reader, any attempt at a general explana-
tion of these questions in the language of ordinary life, is
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likely to be resented, to provoke failure, and may even lead to
some very dangerons misconceptions.

V. It maust be frankly admitted that Mr. Sinnett himself
has not thoronghly anderstood much of the information given
to him by the Mahatmas on several snbjects, (as for instance
the part played by the 8th sphere in the scheme of evolation,
and the opprobriam thrown upon the oisible moon,)—he,
baving no.time to obtain the required additional explanations,
doring his short stay ut the Head-quarters, on his way to
England. For these reasons, Mr. Sinnett was obliged to
refrain from introducing into his work anything like a syste-
matic discussion of more than one subject from the stand-point
of the Esoteric Philosophy of the Himalayan Mahatmas. The
plan, however, that he has adopted is in perfect accordance
with the intentions ot the MasTERs, and is well adopted to the
programme laid down for the gnidance of the Theosophieal
Society, “Esoteric Buddhism,” in short, is not intended to
be a complete and systematic exposition of the religions
philosophy of the Initiated Fraternity, or an anthoritative
declaration to Theosophists in general of our Teachers’ views
which they are called apon to accept “as necessarily final and
beyond appeal’” It is merely intended to be an important
contribution to the mass of information, which, it is the object
of the Theosophical Society to accnmulate, for the purpose of
leading ultimately to the evolution of a complete system of
philosophy. Ifany member of the London Lodge was led to
anticipate, from the publication of Mr. Sinnett’s book, ¢‘a for-
mal commaunication to the world, in a crisis of the gravest
‘description,and for the first time in the world’s history, of (all)
the most sacred mysteries of existence”—he was entirely mis-
taken; and if any member expected that the publication in
question wonld supply the requirements of “a prefect system
of thought and rale of life” and is now disappointed, no one is
responsible for his disappointment. It isaltogether nnfair to
condemn Mr. Sinnett’s book as wholly misleading or allego-
rical, and nndervalue the important services rendered by him
to the Theosophical Association, on the gronnd that his work
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does not satisfy the unwarranted expectations of a few Theoso-
phists who are more sangunine than prudent.

In order to show the correctness of my assertions, I shall
endeavour to point out how far the criticisms of Mrs. Kiugs-
ford and Mr. Maitland are justified, and how far they are mis-
directed and erroneons.

For the sake of convenience, I shall arrange the remarks of
Mrs. Kingsford and Mr. Maitland on “Esoteric Buddhism”
with reference to the subjects to which they relate. That
part of their criticism which refers to the views put forth by
Mr. Sinnett regarding Parusha aund Prakriti claims our atten-
tion first.

Mr. Maitland’s first and most important objection against
“Bsoteric Buddhism” 1is, thatits doctrine is distinetly athe-
istic, and that its statements regarding the nature and attri-
butes of Parabrahma are inconsistent with each other, 1t is
admitted, however, that a considerable number of the passages,
quoted by the critic from Mr. Sinnett’s writings are not athe-
istic in their tone; and that the existemce of a universal
spiritnal principle prior to “any organized or derived entities,”
is distinctly postnlated therein, under the same of Parabrahm,
which is spoken of as ‘‘the motion, that animates Cosmie
matter” and as ‘‘the energy of the universe.” It is, I believe,
an acknowledged canon of interpretation, that, when a large
number of dispersed statements regarding a particular subject
are to be found in any book, the author’s views on that subject
should be gathered from a careful comparison of all sach
statements, and a criticai examination of the contexts in which
they appear, and not from the literal meaning of particular
words or phrases. When metaphysical or philosophical diffi-
culties are involved in any subject, and the phraseology in
which it has been discussed by various writers has been render-
ed extremely vague and uncertain by the different connota-
tions attached to the words used, it becomes absolutely neces-
sary to proceed according to this method. And this necessity
is considerably enhanced in the case of “Esoteric Buddbhism ”
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~as a complete discnssion of the subjects involved is not nn-
dertaken by the anthor. But Mr. Sinnett’s critic has thonght
it proper to depart from this principle, for the not overkind
parpose of detecting contradictions and absardities where
there are really none. It now remains to be seen, how far he
has gained his object even by the false cannon of criticism
adopted. We are informed by him that the doctrine “openly
avowed ” in “ Esoteric Buddhism” is “distinctly atheistic.”
So far as I can see, there is no such open avowal in any part
of the book ; nor are we informed on what page we are to
search for it. The assertion made by the critic is, therefore, a
mere matter of inference ; and a very painful and circuitons
process of reasoning is adopted to establish the strange pro-
position. It is stated that the epithet *“atheistic” is nsed
“not reproachfully but descriptively.” Buat the required
description is not given by the plaintiff thoaogh it is so very
essential for a jnst appreciation of the correctness of his
reasoning and the validity of his inference. It is left to his
readers to ascertain the bearing of his conclasions by an
examination of the reasons assigued for them. This is by no
means an easy task; and the reasons for, and against, his
inferences are, moreover, left in a tangled maze of confusion.
When extricated from it, the reasons which are intended to
support the position may be ennmerated in the following
order:— ;

I. “The Parabrahm or spirit of matter is motion,” we are
told,—from the stand-point of “Esoteric Buddhism.”

II. “Elsewhere (p. 153) it is called Energy.”

III. It is declared (p- 182) that the end of all existence
is the “merging by man of his glorified individuality
in that som total of all consciousness, which Esoteric
Metaphysicians treat as absolute conscionsness, which is
non-conscionsness.”

IV. “Objection is taken (by Mr. Siunett) to the being of
42
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God, on the gronnd that it would be incompatible with free-
dom of will on the part of man.”

. 1shall examine these reasons seriatim.

I. The first reason for the inference involves a mis-
statement of the anthor’s view. Mr. Sinnett says that the
unmanifested basis of the manifested cosmos is ‘“matter
animated by motion, its Parabrahm or spirit * (p. 183).
Motion that animates Cosmic matter is8 not equivalent to
motion in general. The motion of a cricket ball, for instance,
is not to be considered as motion that animates matter.
Molecular motion, in the particles ot a decomposing body,
is, no deubt, motion, but it is not motion that animates the
dead body. The qualifying clause is used by Mr. Sinnett with
a definite object. Parabrahma is often spoken of as *the
One Life” by the Buddhist philosophers, and is considered as
the Mahachaitanyam (an equivalent expression) by the
Adwaitees. And even Kabalists have described En-soph as
“The life that is no life.”” The word ‘“‘animates” is calculated
to draw the reader’s attention to this aspect of Parabrahma.
1 fail to see the incongraity really involved in further investing
Paramatma with the attributes of motion. When heat, light,
and electricity are the manifestations, or effects, of particular
kinds of motion, the material plane of action being the same
in the opinion of modern science, there is nothing very
ridicnlous in the assertion that the life existing in Mulaprakrit;
and manifesting itself in various forms in differentiated and
organized Prakriti, is but the effect of a mysterions kind of
motion. Perhaps, we shall be informed by Mr. Maitland that
the First Cause cannot have the essential attributes of motion,
as some pre-existing force or energy is required to prodace
this motion. But there is no necessity for any such sapposition.
Every force or energy in nature, when properly examined, will
be found to have in itself some kind of motion or other.
‘When correctly stated, the anthor’s assertion amounts to saying
that Parabrahma pervades the infinite expanse of cosmic
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matter—Malaprakriti—and consequently every differentiated
and organized form in it; that it has the essential attributes
of motion, and that the peculiar characteristic of this motion
is, that the life existing everywhere thronghout the Cosmos,
whether in its primary or secondary aspects, is its mani-
festation or effect. It is not pretended that this amounts to a
complete description of Parabrahma. Baut it is maintained
that it is a correct representation of one of its phases. The
critic is welcome to show, if he can, that this description is
wrong; but why should he cover the main question with a
cloud of irrelevant matter ? If this amounts to atheism in
his opinion, so be it; Mr. Maitland is fully entitled to have
his own definition of the word. '

II. The secoud reason for the inference is likewise based
upon a misconstruction of the author’s views. On p. 153 of
his work, Mr. Sinnett has defined Parabrahma from the
‘stand-point of Adwaita philosophy, and in the following
words : “Brahma or Parabrahma, is thus a passive, incompre-
hensible, unconscions principle, but the essence, one life, or
energy of the universe,” and here, Mr. Maitland asserts again
that Parabrahma is called energy (in any form apparently) by
the aunthor | He farther contends that a principle, or entity,
possessing the attributes of motion cannot be considered as
the ‘energy of the universe”; evidently forgetting that
motion in the abstract is one thing, and the object in
motion—qnite another. Euergy is defined by him as the
canse of motion, and if motion is not energy under any
circumstances, in that gentleman’s opinion, one kind of motion
can never be the camse of another kind of motion. For
instance, it will be wrong, in his opinion, to say that thg
motion of the particles composing a certain quantity of steam
cansed by its inherent tendency to expand, produces the
motion of the steam engine ! This, I believe, will make clear
that Mr. Sinnett’s statement involves no sach absn_rdity.
Energy is but the statical aspect of motion, and motion is bat
the kinetic aspect of emergy- Parabrahma has both these
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aspects. Dauring Pralaya it is the sam total of the energy of
the Infinite Universe, and during the peroid of Cosmic
activity it manifests itself as the motion in Cosmic matter,
which is the basis of Life, in all its forms and aspects. And
this, again, is atheistic in Mr. Maitland’s opinion.

II{. 1t is more difficult to perceive how the third reason is
intended to prove the charge of atheism. The aathor has
stated that the conscionsness realized in Nirvana is « absolute
consciousness,” which is “non”—conscionsness. It is absolate
consciousness, becanse the sonlis fully en rapport with the
universal mind—the Adam Kadmon of the Kabalists, and the
Adonai of the Jews ;—and it is non-consciousness, becanse it
is not conscionsness in any way similar to the consciousness
realized by usin any of the.conditions with which we are
familiar. Bat we are once more informed that this also is an
atheistical doctrine. 1In Mr. Maitland’s opinion, therefore, a
doctrine is said to be atheistical when it declares that the con-
sciousness realized in Nirvana, or the highest paradise,® is not
similar to the consciousness realized by man in his objective
condition of existence, because, according to our opponent’s
Esoteric Philosophy, the case is entirely different. In his
ideas, it seems, even in Heaven we are unot going to be
deprived of our enjoyments and amusements of our picnics,
theatres and fashionable dress—parties.

IV. The fourth and the last reason, in support of the
allegation made, has no foundation whatever, except in the
imagination of the learned Vice-President of the “London
Lodge.” On p. 185 of his work, the anthor merely points out
that the doctrines proponnded therein are free from the diffi-
caulties generally raised in connection with the doctrine of free
‘will and pre-destination, in the ordinary theological sense. To
this Mr. Sinnett’s opponent replies that the Esoteric Buddhist

* It is very unfortnnate that the English language has no word to
indicate a higher state of existence than what is realized in Swaraga, or
Devachan, -
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doctrine has contrived to get rid of the idea of God (Mr,
Maitland’s “idea™ probably) for the purpose of avoiding these
difficulties. This is clearly fallacions, In the Esoteric
doctrine, Parabrahma is not a matter of inference. If the
necessities of logic and theoretical metaphysics have not led
the students of Esoteric science to adopt any particnlar view
regarding the “first canse,” it is becanse their knowledge is
derived by a more direct method ; and thus, they being most
pronounced gnostics, it becomes the more ridicnlous to suspect
them of agnosticism. Highly developed spiritnal powers, and
& keen sense of intuitive perception have enabled them to
arrive at the trath withont any reference whatever to the diffi-
calties of theoretical religious philosophy, as conceived by
Western minds. Mr. Maitland is simply trying to throw dis-
credit on “Esoteric Buddhism” by the dint of far fetched and
strained constractions, in direct connection with those inter.
minable and meaningless controversies regarding free will and
pre-destination, which occapy sach a prominent place in the
arena of Western religious specnlation, and are so happily con-
spicuons by their absence from the plane of Hindn and
Buddhist religions thought.

From this it becomes quite clear, that, () in our critic’s
opinion, the denialof a personal God is synonymous with rank
atheism; and (5) that the teachings of “Esoteric Buddhism,”
as really stated by the author, are, in no way, inconsistent,
illogical, or unscientific; but that simply Mr. Maitland has
ran away with a very hazy idea of what those teachings are,
in trath. Whatever those teachings may be, one thing is
certain: they are neither atheistic nor even materialistic in
the ordinary sense of the words; for, if anything, they are
pantheistic. Mr. Maitland’s definition of atheism seems to be
one of a very complicated character. From his stand-point, an
atheist is to be defined as one who believes the doctrines of
Esoteric Buddhism, or entertains the same opinions as
Mr. Sinnett regarding Parabrahma; and this is to be con-
sidered as the outcome of the whole discassion !
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The second part of Mr. Maitland’s objection is to the effect
that expressions are used in Esoteric Buddhism, whith imply
“a conscious, intelligent and, therefore, personal being as
subsisting prior to avy organized or derived entities,” and are,
therefore, inconsistent with the statements examined above.
The reasons assigned for this new objection are equally
ansatisfactory, as I shall presently show.

Such expressions as “the purposes of natare,” “the con.
tinuous effort made by nature,” and others, similarly worded,
do not imply the existence of a “personal” God. I am
surprised to find that an argnment of this nature is introduced
into & serious philosophical discussion. Every man who
believes in the dinrnal rotation of the earth, ordinarily speaks
of sunrise and sunset. Can it be advanced as a serious
argument against the existence of this rotation that the very
langnage used disproves the theory ? The argument brought
forward is precisely similar to the baseless objections advanced
against Mills’ Cosmological theory, on the ground that the
ordinary langnage in nse supports the realistic theory. The
English language is no more, than any other language, the
special creation ot philosophers against whose authority there
is no appeal. For, it is developed by the national common
sense of England and the nsages of every day life; and
certainly no great philosophical acumen can be elaimed for it
nnder these circumstances. If Mr. Maitland’s objection is
admitted, all figurative langnage will have to be studiously
eschewed from philosophical writings, If there is, however,
any real foundation beneath the objection, it is tantamount to
saying that the existence ot a definite method in the order of
Cosmic evolution necessitates the admission of a personal God.
This question, however, will be more fully discussed farther
on, in connection with Mr. Maitland’s inferences from the
existence of Cosmic laws.

‘We are informed by the critic that Theism finds expression in
the statements made regarding the 7th principle in man, and
thas shows Mr. Sinnett’s inconsistency.
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Now, Mr. Maitland’s endeavours to catch Theism “ander
yet another mode” of ‘expression are very unsnccessfal,
Although,” it is urged, “the name [of Theism] is repudiated,
the idea is retained nnder the term *“Seventh Principle”
(p. 179) or “Universal Spirit,” which is described as ‘existing
everywhere and operating on matter, provoking the existence
of man himself, *and the world in which he lives, and the
futare conditions towards which he is pressing.” “The
Seventh Printiple, indefinable for us in our present state of
enlightenment, is,” we are farther assured, “the omly God
recognized by Esoteric knowledge, and no personification of
this can be otherwise than symbolical. It is, we are told,
“the all-pervading Judge, to whom men have to give acconnt.”
Unfortunately, Mr. Maitland has omitted to define the term
Theism, and thus prevented us from examining the process by
which he has evolved that faith ont of the above quotations
from “Esoteric Buddhism.” All that, under the circumstances,
remains for us to do is, to show that Mr, Sinnett’s statements,
although the word “God” occurs therein, do not warrant the
acceptance of a personal God. If is not certainly justifiable to
convert the “Seventh Principle” or “Universal Spirit” into
a Jehavah, from what has been said of it in one place, ntterly
regardless of the reiterations about it, in other connections.
In one passage, for instance (p.176), we find Mr. Sinnett
saying:—¢ The one and chief attribute of the Universal Spi-
ritoal principle, the unconscious but ever active life-giver, is to
expand and shed ; that of the Universal Material Principle is
to gather in and fecundate.”” Then on the same page and the
following creation is denied in toto. Without endorsing the
phraseology adopted by Mr. Sinnett, which is, however, that
of all the Kabalists and may be even found in Eliphas Levi’s
“Dogme et Rituel de la Haate Magie,” as in the great book
of Khio-ti, I may safely assert that no Theist wonld be over-
anxions to claim the aathor of * Esoteric Buddhism” asa
fellow-worshipper. The argument founded upon Mr, Sianett’s
use of such words as “God” and “Jndge” has already been
disposed of. In fact, such criticism only reminds one of
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Lamb’s North Briton friend, whose sense of propriety was
outraged by the commonest figures of speech.

The tenour of the whole argnment on theistic or atheistic
character of * Esoteric Buddhism,” most unmistakably
betrays a great want of comprehension on the part of the
critic of Buddhism in general, and esoteric Buddhism especially.
A system, of which one part appears as theistic and another
part atheistic, onght certainly not to be placed in either of
the categories and then condemned as self-contradictory,
g0 long as a third course remains open. And unless he has
shown that the division of religious philosophy, as above,
into theism and atheism, is a division by dichotomy, it is
unreasonable for him to tulk of Mr. Sinnett’s wholly untenable
“radical inconsistencies and contradictions ;> and at the same
time, it shows him hardly acquainted with the subtle monism
of the pantheistic philosophy as tanght in our great schools.
Mr. Maitland seems to have endeavoured to lay the doctrines
contained in “Esoteric Buddhism” on the Procrastean bed of
his own ideas, and, failing in the attempt, is now seeking to
discredit them as inconsistent with themselves. As well call
Shankaracharya, the greatest Occultist and adept of all the
ages, the founder, of the Adwita school, the master whose
followers are to this day referred to as Prackanna Bauddhas
(Buddhists in disguise), 8o identical are the two teachings—
one day an atheist, and a theist the next,

The next argument that Mr. Maitland brings forward
(p. 15), comes to this: since law implies a person, the expres-
sion of whose will the law is, therefore, Mr. Sinnett by speakig
of “the law of evolation” tacitly admits the existence of a
personal God, whose impressed will is the law of the Universe.
This is a very extraordinary atgument. I conld hardly believe
that the talented Vice-President of the London Lodge would
have failed to recognize the difference between the command
of the sovereign power in a political body, and the seqnence
of cansation implied in a natural law, especially after sach a
masterly exposition of the subject by such thinkers as Mill
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and Austin. My surprise becomes greater still to find
Mrs. Kingsford, with her splendid nataral gifts, standing
spousor to sach an intellectaal deformity ! It is now pefectly
clear that Mr. Maitland’s statements that « these citations
imply theism,” and that they  describe precisely that which

the theist means by a personal God,” are merely gratuitous
assumptious.

. Then comes a point, the objection to which involves a
fotally inaccurate presentation of Mr. Sinnett’s statements.
“ This Eternal Something,” says Mr, Maitland, it is farther
declared, although there is nothing bat Matter, Motion, Space,
and Duration, consists of two principles, the Universal Spiritnal
Principle and the Universal Material Principle, which, when
separate, are unconscions and non-existing, and only when
brought together (by whom or from whence, it is not said)
become consciousness and life.”

Before proceeding to answer the objections arising ont of
what Mr. Sinnett.is represented to have said above, it is neces-
sary to tally it with what Mr, Sinnett actually says. On page
176 of  Esoteric Buddhism” we read :—The one eternal,
imperishable thing in the Universe which Universal Prala-
yas themselves pass over withont destroying, is that which
may be regarded indifferently as Space, Duration, Matter and
Motion, not as something having these four attributes, but a
something which ¢s these four things at once, and always. And
evolntion takes its rise inthe atomic polarity whick motion
engenders. In cosmogouy the positive and the negative, or the
active and the passive, forces correspond to the male and
female principles. The spiritnal efflux enters into the veil of
Cosmic matter ; the active is attracted by the passive princi-
ple ; and if we may here assist imagination by having recourse
to old occnlt symbology—the great Nag--the serpent, emblem
of eternity, attracts its tail to its mouth, forming thereby the
circle of eternity, or rather cycles in eternity. The one and chief
attribate of the Universal Spiritual Principle the nnconscious

43



338

but ever active life—giver, is to expand and shed; that
of the Universal Material Principle to gather in and fecundate.
Unconscious and non-existing when separate, they become
consciousness and life when bronght together. ” If this is not
sound, orthodox Kabalistic and ¢ Hermetic Philosophy ” to
which Mrs. Kingsford confesses she feels herself * especially
attracted, ” then Eliphas Levi has written his theistic * dog-
mas and Ritual of High Magic” in vain ? Let the Fellows
of the “ London Lodge ” open his Vol. I ; and see what this
great master of Clristian Esoteric Doctrine says on the sub-
ject, on pages 123-26 et seg, and then draw their conclusions.
Mr. Sinnett’s language is that of every occultist, who refuses
to substitute his own persona! fancy for the accepted theories
of the ancient Hermetic Philosophy.*

Now, from an examination of Mr. Maitland’s citations with
the original, with special reference to the passages italicised,
it will appear that what Mr. Sinnett does say is not that the
Eternal Something does « consist " of the two principles nam-
ed, bat that the latter are the two force-emanating poles engen-
dered by Parabrahman, considered the animating motion of
the Universe ( Purasha ), in itself, the exhanstless fountain of

* I would draw the attention of Mrs, Kingsford, Mr, Maitland, and the
otber Members of the London Liodge to that whole chapter in the work
cited, and ask them to compare its grossly materialistic language with the
explanation ofiered on the same subject by Mr. Sinnett. If Eliphas Levi's
“number of gnosis'’...this “Adam, the human tetragrammaton resumed in
the mysterious jod, the image of the Kabalistic phallus ...the insertion of
the verticle pballus in the horizontal cteis forming the stguros of the
gnogtics, or the philosophical cross of the Masons, in the mysterious lan-
guage of the Talmudic Kabalists’’—as he calls it--can be preferred to the
chaste images offered by the Eastern Ksotericism, it is only by those who
are unable to divorce their thoughts from an anthropomorphic God and his
material progeny, the Adam of the Old Testament., Withal, the idea and
substance, if not the language, are identical; for Elphas Devi exponnding
the true Hermetio Philosophy, in the course language of the Jewish Beers
and for the benefits of a Christian born public says neither more nor less
than what was given to, and written by, Mr, Sinnett in the far more philo-
sophical Phraseology of “Esoteric Buddhism.””—H. P. Blavatsky.
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material existence (Prakriti). Bearing this explanation in
miad, many of Mr. Maitland’s difficulties will entirely dis-
appear. The Universal Spiritual Principle or Purnsha does
not certainly exist as a separate entity at the time of the Maha-
pralaya, but isinterblended with Prakriti (the Material Princi=
ple) and both existin their eternal and ineffable state of
Parabrabman.* When by the operation of the chain of cansa-
tion, which is embodied in Parabrahman, the emanating impulse
i8 awakened, the two principles spring forth into Being, and
by their mutnal action produce the manifested Cosmos, Some
reflection might give us a glimpse of the grand fact that prior
to the moment when the emanation takes place no duality can
possibly exist. The primal duality, Prakriti and Purusha
are each the necessary condition of the other’s existence.
This fact is safficiently well implied by what Mr. Sinnett says
of the “ atomic polarity which motion engendered.” One pole
cannot exist withoat the other. And now will be thrown into
bold relief what Mr. Sinnett means when he says:—*“Uncon-
scions and non-existing when separate, they become conscious-
ness and life when brought together”—by their inherent
guiddity, the Swabkavat of the Buddhists.t The next objec-
tion of Mr. Maitland comes to this:—If Parusha is ‘‘uncon-
scious” and Prakriti is “ unconscions,” how can consciousness
evolve at all 2 The first idea to be clearly grasped,is the

* In the Rigveda it is said that prior to the period of cvolation in the
celebrated Mantra beginning, Ndsadasit nasadasit (X. 129)—*¢ neither asat
or Prakriti nor sat or Purusha was ¢‘ bat the one Life latent in the ome
Element, * was breathing without breath.”

+ The entire chain of Mr., Maitland’s rcasoning is vitiated by a false
assumption. He seemsto think that Prakriti and Puransha existed prior
to the period of Cosmio activity as to separate entitics and required some
motor to bring them together to interact on each other, just as oxygen
and hydrogen arc caused to combine chemically by the agency of
ricity. But the real fact is that Prakriti and Purusha are separate
only émagine that they are scparate
d-point, In point

elect:
entities to us only subjectively. We can
and then try to comprehend their nature from that gtan

of fact neither of them can exist by itself.
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natare of Prakriti and Parosha. This sabject, however, need
not be pursued at length, as it has been pretty fully treated
by me in an article in the Theosopkist for July last
(Vol. IV, No. 10. ), to which reference may be made for fuller
information.

Now to tura to the evolation of conscions existence. If it
is maintained that the great first canse—Parabrahman —is
unconscious, in the sense that it is the negation of all cons-
ciousness—it is a great fallacy, If, on the other hand, it is
imagined to be conscions in our sense of conscionsness—it is
equally fallacions. If words are to have any meaning, cons.
cious existence involves three elements—the Knower, the
Knowledge and the Known. Now Parabrahman is * Only
One without a second "—ekamevadvitiyamy—or, in other words,
the nnification of the three elements of conscious existence,
mentioned above —the break-up of the three receptacles as it
is technically called-—z¢riputi bhangam. Therefore there can
be no conscious existence in Parabrahman. On the other hand,
if Parabrahman is regarded as absolute unconsciousness violence
will be done to the first principles of our philosophy. Uncon-
sciousness is the negation of every form of consciousness, and
therefore, without any relation thereto; to derive the latter
from the former is to establish some sort of relation between
the two, which, as we have seen is impossible. Therefore,
Parabrahman is not unconsciousness, and as has been showed
before, it is not conscious, in the sense the word mnst always
be used. We are, therefore, rednced to the conclusion that
Parabraman is absolute consciousness, or nirupadhikam maha.
chaitanyam, as the Upanishad says. This, again, is verified
by the experience of practical occnltists. The emanations
of Mualaprakriti become conscions by the reflection of this
absolute consciousness. By the interposition of the veils of
Maya, this absolute consciousness gives rise to conditioned
Sopadhikam—consciousness, or conscious existence. The
details of the process cannot be entered into here, as they
tonch many grand secrets of initiation.
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The next thing I notice, shall be Mr. Maitland’s criticism
with regard to the position assigned to the Dhyan Chohans in
the scheme of Cosmic evolution. His objection relates first to
the question--how the first-Dhyan Chohans could evolve, if
there be no personal God to prodace them consciously ? and
then nrges, “if the assistance of the Dhyan Chohans be
indispensible to the production of the universe ¥ how came
“ the universe to reach such perfection as to prodnce Dhyan
Chohans in the first instance, when there were no Dhyan
Chohans to aid it ? ” If Mr. Maitland has brought forward
these objections for the purpose of eliciting further informa- .
tion, all I have to say is, that such information will be
forthcoming when the ground is prepared for it by the
doctrines which he now criticises. But if there are intended
to imperil the position taken np by Mr. Sinnett, I have only
to point out that Mr. Maitland puts entirely ont of calculation
the agency involved in the ideation of the Universal Mind,
the Deminrgos'of Western Mystics. It must not, however,
be here understood, that. the ideation of the Universal Mind
is set in motion by an act of that mind’s volition ; quite the
contrary. The ideation of the Demiurgos is governed by an
eternal chain of caasation, and is absolutely involuntary. A
flood of light will be thrown on this subject by letter from
one of the Mahatmas, now in the possession of Mr. Sinnett,
Then, again, it must be remembered that all Dhyan Chohans
are not evolved in one and the same way. It may as well be
here remarked, that to talk of the first Dhyan Chohans—is
slightly illogical. The chain of Manvantara and Pralaya—-
¢ Cosmic Dayand Night "—is anendless one. As there can be
no beginning of eternity, so there can be no first Dhyan
Chohans.

I shall now pass to a question of great importance. The
gifted President maintains that the septenary constitution of
man is the same as the seven productive zikaras or products
of Prakriti, as given by Kapila, in his Sankhya philosophy :
only inverted and more materialized, I regret to haveto
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point ont that the talented lady is here entirely inthe wrong.
1f she takes the last of the seven vifkaras she would find that
it is a snbtile element as far removed from the gross onter
haman body, tke first principle in Mr. Sinnett’s classification
—as can possibly beimagined. In the system of Kapila,
whatever relation it may bear to the system adopted in
“ Esoteric Bnddhism ” the tatwas ( or principles ) are not
certainly those mentioned in Mr. Sinnett’s book. The true
relation has, to a certain extent, been shadowed forth in an
article on the ¢ Septenary Principle in Esotericism, ” publish-
."ed in the Theosophistfor July last ( Vol. 1V, No. 10). Bat the
best exposition of the subjeet will be found in another letter
from the Mahatma to Mr, Sinnett, where, if one will but look
for it, the order is correctly given, and special attention is
drawn to the difference in the two classifications. The seven-
fold division, that appears in ¢ Esoteric Buddhism,” is not
given by Kapila in the same form. I am sorry to have to
come to the conclusion, that the gifted lady has, besides
misanderstanding Kapila, hardly bestowed on Mr. Sinnett’s
book that degree of attention that shonld be given to a work,
before it is subjected to the fiery ordeal of such merciless
criticism.

Further on, the President finds fanlt with Mrs. Sinnett
for having degraded, as she thinks Kapila’s Prakriti by
calling it “ molecnlar matter,’ which, according to her, has the
effect of charging it with divisibility. I have carefully gone
through Mr. Sinnett’s book and have to confess my inability
to identify the passage where the peccant expression occurs.
But apart from that, it is impossible to conceive how the
word “ essence,” which she proposes as a better substitute, can
be freed from the charge of materialistic degradation attach-
ing to the phrase against which her own criticism is directed ;
the more so as ultimate ¢ molecular,” hence, motion
is entirely unknown to modern science, from which alone
Mrs. Kingsford can derive her conception of molecules. She
will feel the force of this argument, if she only tries to frame
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a scientific definition of the word <“essence.” Her strictures
on Mr. Sinnett’s use of the words “matter” and “motion,”
clearly show that she has woefully misconceived the nature of
both, and that all her animadversions in this connection hang—
like those of her co-worker—upon her own misconceptions.

There is no portion of Mrs, Kingsford’s and Mr. Maitland’s
objections which is so full of erroneous notions, as that relating
to the Dhyan Chohans. Mrs. Kingsford, on page 7 of the
pamphlet under notice, says:—¢“There is no doctrine in his
(Mr. Sinnett’s) book which is more repugnant to common
sense, and to the intuitive perception of the fitness of things,
than that which attributes the physical creation of the worlds
to perfected men or Dhyan Chohans. We are told that they
and they alone, are the artificers of the planets and the re-
constructors of the Universe.” Here, if nowhere else, we find
the gifted President unable to rise entirely above the
peculiarities of her sex- This is, indeed, an instance of what
Shakespeare calls a “lady’s reason.” Before dealing with
that lady’s statement, I shall correct a slight inaccaracy into
which she has fallen, Mr. Sinnett does not attribute “physical
creation” to the Dhyan Chohans, His words are perfectly
unequivocal:—*“All things are accounted for by law, working
on matter in its diverse forms, plus the gniding and modifying
influence of the highest intelligences associated with the
Solar System, the Dhyan Chohans.” Does this endow the
Dhyan Chohans with the privilege of creation, physical or
otherwise ? Further on, Mr. Sinnett says, “they (the Dhyan
Chohans) can only work through the principle of evolution,” &
This certainly shows that the Dhyan Chohans are not creators
at all, at any rate, not in the ordinary semse of that word.
Nevertheless, the first objection that she levels against the
doctrine is its repugnance “to common scuse.” Common
sense is, no doubt, a very elastic word, as deceitf[.ll as !;hc
Greek god Protens, but I have never yet heard it being
appealed to as an arbiter, on the transcendental plane, where
admittedly our every day experience has mo room to stand
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upon. The only other argument against the position is, that
it is opposed ¢ to the intuitive conception of the fitness of
things, ” The doctrine presents a distinct line of cleavage, and
I shall endeavour to find ont, which of the divisions objection
is taken to, on the aforesaid ground. Does it militate against
Mrs. Kingsford’s notion of the fitness of things that Dhyan
Chohans should be allowed to have a hand in the fashioning
of the planets, or that human entities shonld be allowed to
rise to the height of Dhyan Chohans ? The former can scarcely
be objectionable. The offending doctrine thenis that which
teaches that the state of Dhyan Chohans’is not beyond the
reach of humanity. Bat a little reflection will show the per-
fect consonance of the doctrine with reason--and justice. If
the Dhyan Chohans were free from the necessity of passing
through all the different stages of evolutionary progress
and thus appearing as men, at some time or another, where
will be the dominion of absolute justice in the world ? Such
a monstrous doctrine, in fact, would be but the restatement
of the horrid Clavinistic dogma of salvation by election and
damnation by predestination. I would request the gifted lady
to consider whether the doctrine as presented by Mr. Sinnett
is s0 much opposed to the fitness of things as she imagines,
Mrs, Kingsford lays down that the doctrine of Dhyan Chohan
is common alike to Banddhism and Christianity, and then goes
on to explain it from her own stand-point. “It is taught
she says, * by the former of these religions [ 7. e. Buddhism ]
that whenever a Buddha passes into Nirvana, his Karma is
poured out throngh the worlds as a living moral energy
whereby a fresh influx of spiritaal life is developed. ” To
this she offers as a parallel the Christian doctrine embodied
in the saying of Christ— If I go not away, the Paraclete
will not come to you; but if I go, I will send him to you.”

With all deference, I must here snbmit that Mrs. Kingsford
has taken an entirely wrong view of the nature of the energy,
evolved by a Monad in the state of mukti ( freedom from the
wheel of births and deaths ), and also of the Nenwanic con-
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dition. Every human being, on attainment of a certain stage
in his spiritual development begins to shed on the world “a
living moral energy, whereby a fresh inflox of spiritnal life is
developed,” and for this, passage into Nirvana (in the sensein
which she uuderstands it) is not necessary. The Paraclete
that descends has nothing to do with the Dhyan Chohans,
who are not Monads in the Nirvanic condition, contemplated
above. When Videka Kaivalyam (the union of the disem-
bodied Monad with the absolate Parabrahman) is reached by
any Monad, the sam total of its Karma goes to enrich the
Universal Mind, wherein lie the archetype of all that is, was,
or will be. The fresh influx of realised ideas thus brought in,
is showered by the Cosmic energy, called Fokat by Buddhist
Occultists and the Initiates. This is how the Paraclete (or
the manifested Budd/i) is made to descend, in the true Eso-
teric doctrine. But the Dhyan Chohans are not in that state
of Nirvana from which the Buddki or the Pragna (the Sophia
ofthe Gnostics, or again the Christian Paraclete) descends.
As all Eastern Occaltists know, there are fourteen gradations
in Nirvana, exclusive of two others ( which are bat one, the
manifested and the nnmanifested ), some of which, in truth
nine, are attained by the adepts even while alive, and others
reached only when in the Dhyan Chohanic state, and so on.
This explanation will clearly show that the doctrine of Dhyan
Chohans, whether repugnant or not to Mrs. Kingsford’s
“ common sense, ” is certainly not what she takes it to be.

I shall now pass to Mr. Maitland’s objections on this head-
The first exception that he takes is, that the presence of the
Dhyan Chohans interferes with the freedom of the haman
will. The subject of free-will and predestination is one which
has been a bone of contention among Western theologians and
metaphysicians, time ont of mind, and as sach, no doubt,
possesses & peculiar charm for the Western intellect ; but it
mast not be forvotten that the wmetaphysical problem of free-
will and predestination has very little importance ontside of a
religious system which rests upon an almighty and omuiscient
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God, who brings into existence beings from the realms of
absolute nothingness by an act of his volition. The Dhyan
Chohuns, as has been already shown, are no more creatures or
creators, than we are ourselves, With us, all will is free,
because there is no overruling Power to interfere with its
exercise. At the same time, it must be borne in mind that
there is a law which every will has to obey, because the nature
of the ONE and only Substance in the Universe is the embodi- *
ment of that Law. I have stated the doctrine quite plainly,
I believe, and will now leave it to the reader to find ont if it
agrees with his notions of free-will and predestination, or not.
The objection under notice seems to have arisen from a mis-
taken apprehension of the nature of the Dhyan Chohans ; and,
when once explained, the doctrine contained in “ Esoteric
Buddhism ” will be found more scientific than the objectors
imagine. The two passages in that book which, according to
Mr. Maitland, conflict with human ¢ free-will, > have thus
been, again, very strangely misunderstood. It issaid on page
189 that the Dhyan Chohans “ reign in a divine way over the
destinies of the world. > Here, perhaps, the word ‘¢ divine”
has led Mr. Maitland to imagine that Mr. Sinnett has invested
the Dhyan Chohans with all the attribates of the God of the
hot polloi. But to any ordinary reader it naturally appears
that Mr. Sinnett’s intention was simply to show what is the
nearest approach, in truth, to the common idea about God,
The other passage ( p. 177 ) runs thus :—“ [ The Dhyan Cho-
hans ] exercise a guiding and modifying influence throughout
the whole progress of evolution, all things being accounted for
by law working on matter in its diverse forms, plus the guiding
and modifying influence of . . . the Dhyan Chohans.” No
more in this, than in the previous passage, is there anything
said which would support Mr. Maitland’s position. All
that Mr. Sinnett asserts here is, that a certain amount of the
evolutionary energy of the universe operates through the en-
deavours of a host of exalted beings, the consciouns agents of the
Immautable Law, inherent in the One Life, which is zon-con-
scious, only because consciousness is limited and conditioned.
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This does by no means show that the Dhyan Chohans can,
like the so-called personal God, be charged with having
created the iron-chain of cansation which prodaces results, to
some—pleasurable, to cthers—painful.

Mr. Maitland is not more fortunate in his next objection
against the doctrine of Dhyan Chohans. Stated shortly, his
argament comes to this : Esoteric Doctrine and Ocenltism
are perfectly useless, since “the highest, or rather only, objects
offered ns for worship, are our own perishable selves —in an
advanced stage of evolution, it is trae, but a stage, which is so
far from involving onr perpetnation, so far from secaring to us
that ¢ gift of God which ¢s eternal life’--that the attainment
of it is but the prelude to inevitable extinction,—extinction
not of mere existence of manifested being but or being itself. ”
After reading the above, one feels inclined to drop the pen in
despair! [vidently, Mr. Sinnett has written his book in vain
for readers of his Vice-President’s stamp ! Is the idea, ex-
pressed above, that Nirvana, the final goal of man, is nothing
but annihilation juostified by the teachings of * Esoteric
Brddhism ? ” For, it is stated on page 163 :—* All that words
can convey is that Nirvana is a sublime state of conscious rest
in omniscience.” Is the state of Nirvana which is attempted
to be shadowed forth by Mr. Sinnett, in the above words,
nothing but annihilation ? If so, the sooner it is recognised that
langnage has ceased to be the medinm of communication
between man and man,—the better. It is perfectly plain that
Mr. Maitland has opened his eritical volley on Mr. Sinnett’s
devoted head, without even taking the tromble to acqnaint
himself safficiently with the subject of his criticism, and must,
therefore, submit to the censure which such reckless conduct
deservedly calls for.

Considering the cloudy mist which seems to sarround the
subject of Dhyan Chohans, it may not be ont of place to
subjoin a few observations thereon from the Hindu. or rather
the Adwaita, stand-point—the latter being identical with
Esoteric « Buddhism. ” I wish it, however, to be distinctly
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understood that my views are not at all compulsory on any
Fellow of the Theosophical Society, inthis conntry or abroad ;
my object being simply to offer food for reflection, and to lead
our Brother-members to more active and independent in-
vestigation.

The Dhyan Chohans are referred to by a variety of names
in the Hinda sacred writings. The Dhyan Chohan when
incarnating himself as a man, at the first appearance of
humanity on our planet, is referred to as Mann Swayambha
(the self-existent) who begets the seven Rishis uncorporeally,
they being known as his manasaputras--the children of manas
or mind—and who, therefore, represent the 5th principle
of the planet. These are referred to as 7 x 7 in Ocecult
treatises; and it is they again, who are appointed, we are
tanght, to hold in trust for the nascent human race the
sacred Wisdom-Religion. These Rishis beget, 7. ¢., take ander
their charge, the seven Pitris, the first evolved men on this
planet, and ancestors of all the human family. This is one
aspect of the thing. As the offspring of Aditi or the
¢ Measureless,” the Infinite ( Prakriti ) the Dhyan Chohans are
known as the Adityas, who are said to be twelve in namber,
with reference to the different grades among them. These
Dhyan Chohans, as the gnardian spirits of this world, are
known also as Dikpalas ( the keepers of the different points
of the compass ), a name under which, it will be fonnd, they
are constantly referred to in the earlier Buddhist writings.
As agents of destruction of our system, when it comes to its
proper termination, they are the twelve Rudras ( “ burning
with anger,”® erroneounsly translated as‘ Howlers ” by Max
Miiller ), who reduce everything back to its undifferentiated

* This has reference to the fiery consummation which our system must
undergo at the time of the Solar Mahapralaya. Twelve Suryas ( suns )
will arise, it is exoterically taught, to burn up the solar universe—and
bring on the Pralaya. This is a travesty of the esoteric teaching that
our end will come from the exposure of the real sun ‘¢ by the withdrawal
of the veil ’—the chromo and photo sphere, perhaps, of which the Royal
Sogiety thinks, it has learnt so mnch—H. P. BLAVATSKY.
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state. Mr. Maitland represents Mr, Sinnett to have said that
the Dhyan Chohans perish like everything else. Bat, as
hag been shown before, no entity that has once reached
Paranirvana can be said to perish ; though the state of exist-
ence known as the Dhyan Chohanic, no doubt, merges into,
or assimilates itself with, the state of Absolute Conscionsness
for the time being, as the hour of the Mahapralaya strikes,
bnt to be propelled again into existence at the dawn of the
following Manvantara.* This, by no means, shows that the
entities, who existed as Dhyan Chohans, perisk, any more than
the water converted into steam perishes. The Dhyan Chohans
are, in fact, the gods mentioned allegorically in our Puranas.
These exalted beings, in common with all the other classes
of the Devi ( god ) kingdom are of two types—one consisting
of those who Aave been men, and the other of those who w:ll
be men at some future period. It is distinctly mentioned in
our books that those who are now gods lived once on this
earth as men. The Dhyan Chohans are the Elchim of
the Western Kabalists. 1 was obliged to make this some-
what lengthy digression to show that the doctrine of the
Dhyan Chohans as taught in the Esoteric doctrine, and
faintly delineated in ¢ Esoteric Buddhism, ™ is essentially the
same as taught by the ancient Rishis, by Shankaracharya,
and even by the present Brahmanical anthorities—however
distorted the modern forms. Those who consider this doctrine
¢ as repugnant to common sense, ” and yet would, in the
face of “ the nrgency of the demand in the West for faller
enlightenment from the East,” ¢ invite teaching from yet
other schools of Ocenlt Science” wonld ouly fall from the
frying pan into the fire. There is not a school in Indis,
whether esoteric or exoteric, that teaches any other doctrine
as regards the Adityas or the Dhyan Chohans--nuless, indeed,
it be. the world-famed Vallabhacharya or the ¢ Black

The word Manvantara literally means a “ different Mann, ”’ or incar-
nate Dhyan Choban, It is applied to the period of time interveming
between two successive appearances of Mann on this earth,as the word
Manu-antara shows.
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Tantrika ”--school, to whose philosophical tenets Mr. Maitland
and his followers are quite welcome to address themselves.

I shall now deal with Mrs. Kingsford’s objection to the
whole system of evolution as given by Mr. Sinnett. The
mathematical precision, ” it is argned, * of the clockwork
arrangement invoked by Mr. Sinnett’s mechanical system ”
shows its disaccord with ¢ the suggestions of scientific and
spiritnal thonght.”

Whatever may be the merits or demerits of the system in
question, itis very hard to see how any system can be con-
demned as « unscientific ” merely becanse of its mathematical
precision. If everything in the aniverse is sunbject to a
rigorous chain of causation, then, it cannot be denied that
all natural facts are capable of being represented * with the
mathematical precision of a clockwork arrangement,” althongh
the official science of the day may not acquire the capacity
of ¢o representing them. Baut, it cannot, for a single moment,
be denied that the more precision any science acquires, the
closer does itapproach its abstract ideal—immutable Law.
The only thing that seems to me unscientific in the whole
matter is—Mrs. Kingsford’s objections.

Attack is next directed by the gifted lady against the
physical existence of the seven planets, which form the
planetary chain spoken of in Mr. Sinmett’s book. On the
anthority of some exoteric Buddhist dogmas, Mrs. Kingsford
asserts that the seven planets in question are only “an
allegory, ” and really indicate so many ¢ spiritnal states.”
But elsewhere she admits the reality of a diversity of spiritnal
states, and then with a strange forgetfulness of one of the
fundamental axioms of Occult Science—*“as it is above, so it
is below ”—denies diversity to material conditions of existence.
If there are several conditions of Devachan, and several states
of Nirvana, why should then material existence be limited to
only one ? I find, however, from a foot-note on page 6, that
Mrs. Kingsford does not question the fact of * planetary
evolntion and transmigration ; ” and I infer therefrom, that
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her objections apply only to matters of detail. But, as it does
not appear what her objections really are, they cannot be
examined any farther. With regard to the submergence of
Atlantis, Mr. Maitland’s idea seems to be ( p. 22) that althongh
the sinking of continents is a well-proved geological fact, yet
“ the tale of Atlantis is a parable ” which has a meaning pare-
ly spiritnal. Althongh this is no new idea of his, and was only
recently expounded at length by another Spiritnalist,
Mr. Gerald Massey, it is nevertheless as purely fancifal. The
aathor of Surya Siddhanta lived, in spite of the attempts of
Western Sanskritists, to assign to him quite a modern date, in
the lost Atlantis, as all oar traditions and chronicles declare.
In the geographical system given in the above-mentioned
astronomical work, mention is made of the seven Islands of
Atlantis—Plakshadvipa and others, and their position is
indicated with scientific precision. So much, as regards a
work in the possession of European Sanskritists. Astothe
namerons works in which the subject of the lost continents
and the third and fourth races that inhabited them is fally
treated, but which no European eye has ever beheld—no need
of mentioning them, since they would only give rise to a very
impolite denial. The celebrated astronomer “ Asura Maya ”
( whom Prof. Weber has transformed into the Greek
Ptolemaios ) was another, a native of Atlantis. The sab-
mergence of this island is also spokenof in Uttara Ramayana,
if people would bat understand it, and varions other works of
nnquestionable anthority. The real fact, therefore, is, that the
disappearance of Atlantis isa geographical, and will soon
become an historical fact, although I do not deny that it has
also been madeto serve as an allegorical represenation of

certain spiritual traths.

The next point that I notice shall be Mr, Maitland’s most
extraordinary travesty of Mr. Siunett’s view of Buddha. I do
not consider myself justified tospeak publicly of the real
Esoteric Doctrine of Buddhaship. So, all I can here say is,
that Mr. Sinnett’s presentation of the doctrine though
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incomplete, is correct so far as it goes. The first thing I have
to emphasise is, that Christ and Buddha do not signify one
and the same thing : Christ is & principle, and Buddha is a
state. It is not necessary for every Monad to pass through
Buddhahood in its progress towards Nirvana.* Every man
who passes throngh the last state of initiation Coes not neces-
sarily become a Buddha. The historical view of_ the case is
after all the correct one, and no confusion has been made by
Mr. Sinnett between ¢ similarity ” and ‘identity ” as sag-
gested by Mr. Maitland on page 22.

I shall now conclude my review of the misconceptions
charged on, and arguments urged against, the teachings con-
tained in “ Hsoteric Buddhism, ” by calling attention to
Mr., Maitland’s sarcastic reference to the * chief inspiring
adept himself, ” as he calls the MasTer, Mr. Maitland con-
siders it “ worthy of note that although the being of God, or
of any absolute good, is strenuously denied, that of “ absolute
evil ”is . . . maintained, the phrase being used by the chief
inspiring adept himself of the book. ” The phrase quoted by
him is so completely separated from the context of what the
said ¢ adept ” really asserts, that to draw inferences from such
an isolated expression without having it more clearly defined
by what precedes and what follows it—is not far removed -
from misrepresentation. Begging Mr. Maitland’s pardon, it is
distinctly stated on page 61, ¢ that when your race, the fifth, will
have reached the zenith of its physical intellectnality and deve-
loped its highest civilization . . . unable to go on any higher
in its own cycle, its progress towards absolute evil will be
arrested ( as its predecessors . . . were arrested in their pro-
gress toward the same ).” Strange, indeed, must be the con-
struction by which, from the above citation, the Vice—-Presi-
dent’s proposition can be extracted “ that the existence

* It must be here borne in mind that no man,—Gautama Buddha,
Christ, or any other is hcre referred to. The state which Siddhartha
‘Gantama attained by placing himself in direct rapport with a particular,
ray of the Absolute Wisdom is called—Buddha.
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of ‘absolute evil’ is asserted by the adept! ” On
the contrary, the implication is plain that no such thing
“ as absolute evil” is ever realised by humanity, If, however,
still further elucidation of the subject is songht, I have bat to
point out another passage, on the same subject, on page 84,
and by the same ‘“iospiring adept ; ” which will render
Mr. Maitland’s—-1 love to think #nconscious—-misrepresentation
as clear as day to everyone. ‘ There is more apparent and
relative than actual evil even on earth, and it is not given to
the Zoi poloi to reach the fatal grandear and eminence of a
Satan every day "—writes the venerated Master on the said
page. It is, indeed, very hard to conceive how a person of
Mr. Maitland’s undoubted fairness and ability could have so
hopelessly sunk in such a sloagh of serious errors !

To crown the list of voluntary and involuntary mistakes and
misconceptions, we must mention his aseription to Madame
Blavatsky of certain statements that, considering her relation
to the holy personage to whom they refer, conld never have
been, nor were they made by her. The internal evidence, in
the absence of any signature to the article ( Replies to an
English F. T. S.), in which the sentence occurs ( see Tkeoso-
phist, October 1883, p. 3),is strong enough to warn off al]
careful readers from the unwarranted assumption which
Mr. Maitland has made. DBat it is certainly curious that the
gentleman shoald have never missed a single chance of falling
into blunder ! The ¢ Replies ”—as every one in our Society is
aware of—were written by three *adepts ” as Mr. Maitland
calls them—-none of whom is known to the London Lodge,
with the exception of one--to Mr. Sinnett. The sentence
quoted and fathered upon Madame Blavatsky is found in the
MSS. sent by a” Mahatma who resides in Southern India,
and who had alone the right to speak, as he did, of another
Mahatma, But even his words are not correctly stated,® as

* I here deny most emphatically of baving ever caunsed to be printed—
let alone to have myself written it—the sentence asit now stands quoted
by Mr. Maitland in his ¢ Remarks ?’. The Theosophist of October is, I
believe, available in England and the two sentences may be easily compared,

45
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shown in the foot-note. With this remark, I may begin to
wind np this already too prolonged controversy.

To sum np. Oar rather leugthy examination of the stric-
tures contained in the joint papers by the President and a
¢ Vice-President of the London Lodge ’ will now clearly show
to our fellow members, and to any impartial reader of ¢ Eso-
teric Baddhism, * that its doctrines are neither nnscientific,
nor are they entirely allegorical. If, owing to their extremely
abstrose character, they are misleading, or rather difficult
of comprehension,—the anthor should hardly be blamed
for it. He has done his best; and, as the system of
philosophy explained by Mr. Sinnett comes assuredly from
the highest sources of esoteric knowledge known to us in the
East—he has deserved, on the contrary, the best thanks, for
even the little he has done. His book forms part of a
complete system of Esoteric Science and philosophy which
is neither Hinda nor Buddhist in its origion, but which is
identical with the ancient Wisdom-Religion itself, and which
forms the basis or foundation of every system of religion
conceived by the human mind since the time when the first
Dhyan Chohan appeared on this planet to plant the germ

When the writer of Reply No. 2, referring to ¢ Greeks and Romans,”
jocularly remarked that their ancestors might have been mentioned by
some other name, and added that ¢‘ besides the very plausible excuse that
the names nsed were embodied in a private letter, written ( as many unim-
portant letters are) in great haste, and which (this particular letter,)
¢ was hardly worthy of the honour of being quoted verbatim with all its
imperfections ""—he certainly never meant his remark to yield any such
charge a3 i3 implied in Mr. Maitland’s incorrect quotation. Let any ouc
of the London Lodge compare and decide whether the said sentence can
lead any person to doubt ‘' the accuracy of the adept Brothers,” or infer
‘¢ that they are frequently given to write in great haste things which are
hardly worthy of the honour of being quoted, etc. ’’ And since the word
‘‘ frequently " does not occur in the alleged quotation, and alters a good
deal the spirit of the remark, I can ouly express my regret that, under the
present gerious circumstances, Mr, Maitland should have become himself
( inadvertingly, no doubt, ) guilty of such an inaccuracy.—H, P, BLAVATSKY,
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of Esoteric Wisdom. Its form may appear indistinct, and
the conceptions put forth may be under the necesssity of
being expanded or modified, when the whole system in its
completeness is given out. U ntil then, it would be extremely
improper to form any hasty ideas as regards the highest aims
and objects of the said system, or its insofficiency to serve as
‘ a perfect system of thonght and rale of life.” To realise
sach an expectation, we have to wait till it is presented to us
in its most perfect form, not assaredly from the tragmentary
doctrines put together in Mr. Sinnett’s work ; and it appears
equally unreasonable to criticize the doctrines now before the
world from the isolated stand-point of Esoteric Christianity.
If any of the members of the London Lodge are of opinion
that there are higher and purer doctrines in the East, they are
at fall liberty to investigate them. Bat the fallest freedom
given to them in their option can never justify the many
nocalled for remarks, scattered over the two * Letlers”
against the ““ inspirers” of Mr. Sinnett’s ¢ Esoteric Buddhism.”
To hint at length, as Mr. Maitland has done, ¢ that nothing
would be more likely than that . . . we ( the members of the
L. L. ) should . . . be pledging ourselves to an obscare and
outlying sect . . . with but a fragment of the truth, . .. so
perverted, as to represent no longer trath but error ” is
sarely, in the absence of final proof, neither Theosophical,
Buddhistic, nor even Ckristian, but simply very uncharitable,
and as unjost to our Society at large.

As to the proposal made to split the London Branch into two
sections, to be called the Tibetan and the Catholic, in our
hamble opinion, it is hardly calculated to promote the cause
of Theosophy in the West. There may be, as the revered
Mahatmas have snggested, two distinct groups in the London
Lodge Theosophical Society ; but these gronps must be on
a footing of perfect equality. To adopt Mrs. Kingsford
and Mr. Maitland’s views in their entirety—excepting so far
as they coincide with the views of the Master—wounld be
fatal to the Society’s Catholic policy, and as such, the Parent
Society would not give toils sanction. According to the
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rales of the Association, every Theosophical Society s
« Catholic  in its aims and intentions, and we do not see
the propriety of calling any particular section of the Society
Catholic or Universal—in contrast with any other section,
to limit it, after all, only to one particnlar person’s views.
I gather farther, from Mrs. Kingsford’s letter, that the object
of the Catholic section is to proclaim Esoteric Christianity to
the Western world. If this is to be its sole object, and if Eso-
teric Christianity is to be interpreted, agreeably to the
authority of two individuals, and every other system of Eso-
teric doctrine is to be treated in the same manner in which
Mr, Sinnett’s book has been, then the section in question will
be as much entitled to the distinctive appellation proposed,
a3 an obscure Hinda sect to identify itself with the Ancient
Wisdom-Religion. As for all practical details of administra-
tion, the President-Founder, who will bs in London within a
ghort time of the receipt of the present, will be best competent
to deal with them, in accordance with instractions received
by him from the MamaTMas—his, and onr guides and
MaSTERS.
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