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O my Divinity! thou dost blend with the earth and fashion for thyself Temples of mighty power.

O my Divinity! thou livest in the heart-life of all things and dost radiate a Golden Light that shineth
for ever and doth illumine even the darkest corners of the earth.

O my Divinity! blend thou with me that from the corruptible I may become Incorruptible; that from
imperfection I may become Perfection; that from darkness I may go forth in Light.— Katherine Tingley
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THEOSOPHY, THE MOTHER OF RELIGIONS,
PHILOSOPHIES, AND SCIENCES
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ARE LIFE AND DEATH THE SAME — OR DIFFERENT?

RIENDS near and far: I have told you frequently of the source
whence our wonderful Theosophical doctrines come; but at each
new meeting in this our Temple of Peace undoubtedly there are those
who have not attended previous meetings or who have not ‘listened in’
before, and for these I want to say again that our Theosophical doctrines
are no man’s invention; they are as old as thinking humanity. Further-
more, they represent in a fully coherent, consistent shape, as a formula-
tion of teachings, the processes and operations and consecutive forms
which the Universe contains and takes, which in their aggregate make
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the Universe what it is. Theosophy is, therefore, a formulation of the
system of the Universe; in other words, of truth; because in the last
analysis truth is ‘things as they are.

How was this gained — this knowledge, this formulation? It was
set forth in consistent and coherent form as a wonderful Religion-Philo-
sophy-Science by great Seers, great Sages, the names of some of whom
are household words in all civilized countries — men who, because they
are an inseparable part of the Universe, therefore have within themselves,
latent or active, all that the Universe is and contains, and who therefore
can know — if they can penetrate behind the veil of the outward seem-
ing into their own inner selves — what the Universe is, how it works, how
it functions; yes, even what the real form of the Kosmic Figure is.

Hence was derived the system which today is called Theosophy. In
other ages it had other names and was expressed in different manners and
after different forms and fashions; but the fundamental teaching was al-
ways the same: that body of doctrine emanating from these great Seers
and Sages who compose a Brotherhood, whose sole object is the better-
ment of their fellows by teaching them of their nature, of the nature of
life, and of the nature of the Universe, our common Mother. These
Sages are the Guardians, the Elder Brothers, and the Inspirers of us,
their younger brothers.

Now friends, you will remember that on last Sunday I spoke in gen-
eral, but not in particular, on my present theme: Are Life and Death the
same thing or different things? I tried to show you that Life and Death,
as looked at by modern European scientists and thinkers, theologians
even and philosophers, represent two processes — Life, a building-up
process, the process of composition and the vital functions which imme-
diately follow upon such building-up or composition of any animate en-
tity; and Death, on the other hand, the opposite process: decomposition
or the breaking apart or coming asunder of that sheaf or bundle of forces
which during life — physical life so-called of any animate entity on earth,
forms what we call an animate entity, a living being.

These are two processes; neither one of them is Life per se; neither
one of them is Death per se. What is ‘death’ then? It is the opposite of
the building-up process; but there could be no building-up process with-
out an equivalent functioning of what men call ‘death’ instantly, hourly,
and always concurrently. You cannot build until a place is made in and
on which to build. The seed-germ cannot grow unless the physical cover-
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ing of it, the veils of it, die, so that the germ may sprout. The oak will
not come from the acorn unless the acorn die.

Life and Death, then, are two processes (if we like to look at them in
a perfectly technical and disjunctive fashion) or perhaps better, two
forms of the same underlying, directing Energy-Substance which the
Theosophist calls Life. We may indeed look upon them as two processes,
but our wonderful Theosophical philosophy says that behind these two
processes — because mere processes are not things-in-themselves — there
is a vital power, an urge, a driving force or energy, which causes things to
follow a pathway of development. This pathway is inherent or latent in
the germ or seed along which develops by evolutionary growth the intrin-
sic factors of individuality that before growth lie latent in the heart of
that germ of the entity to be.

What is that driving force, or to change the figure, what is that vital
urge behind or within the germ? Generalizing, speaking in general terms,
we Theosophists call it one of the Atoms of the Cosmic Life — in other
words, the Monad. But the words ‘Cosmic Life,” please remember, are
only a generalizing term, a general manner of speaking. When we come
to consider the individual entity, such as a human being, or a beast, or a
plant, then we must particularize, and we say that this driving force or
inner urge is the working out of the vital energy springing forth from
what we Theosophists call the Monad, the spiritual center or core of any
entity. This spiritual center or core of course is an entity itself, a spirit-
ual entity, in which inhere and flow out into development, into the shap-
ing of the thing that is to be, the characteristics or individuality of that
thing.

Why, then, is an acorn always the parent of an oak? Why does an
apple-seed invariably produce an apple-tree? On account of the in-
dwelling characteristic, the Monadic Ray, the Monadic Characteristic
at the heart of the germ of the oak or the apple-tree to be. If things grew
helter-skelter, if there were no laws, so-called, in the Universe, either in
general or in particular, why could not an apple-seed produce a banana-
plant, or a peach-seed produce a strawberry-vine? Or why could we not
discover tiny human infants in the aromatic bosom of a rose-bud? Be-
cause the Monadic Individuality behind, or inherent in, the germ of the
entity to be not only furnishes the drive, the urge, bringing out that which
is within the germ itself, but governs and controls the nature and kind,
racial and otherwise, of the entity that is to be. This vital urge or drive
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is the aggregate of energies latent in the Monadic Ray, which we Theo-
sophists call in our own technical terminology the Jiva, or characteristic
vitality of the Monadic Ray which therefore expresses in time and space,
by means of growth, what is within the Monad; and this unrolling, this
unfolding, this unwrapping of what is inwrapped, infolded, involved, is
evolution. Evolution therefore is an expression of Life; and in the case
of each individual entity brings out or unwraps or unfolds that particular
life-characteristic or individuality which stamps its nature on the evolv-
ing substance, thus producing the wide variety of races and families and
genera and species and variations in the human and beast- and vegetable-
kingdoms which surround us.

I now turn to another part of our theme. Friends, curious ideas have
prevailed in the past in European and American countries regarding the
nature of the Universe in which we live, and regarding the nature of this
urge or driving force behind individual entities, making them become
what they do become and not something else. For instance, when Galileo,
the famous and misfortunate Italian, appeared before his ecclesiastical
examiners and set forth his theories of the nature of the Universe which
surrounds us — of how, as he put it, the earth is not the center of the
Universe, and the sun and the stars and the moon do not arise in the East
in the morning, pass over our heads during the day, and set in the West
in the evening, thus partaking of the supposed revolving sphere of the
heavens moving around the immovable earth — his theories were con-
demned as heretical, contrary to faith, and therefore untrue. This in-
teresting episode happened in the first third of the Seventeenth Century;
and the congregation of cardinals and bishops who sat upon the doc-
trines of Galileo and condemned them, said among other things the fol-
lowing:

That the earth is not the center of the Universe, nor motionless, but that it moves
even with a daily rotation, is indcced an absurd proposition, and is falsc in philosophy;
and theologically considered at the least is erroncous in faith.*

I may say in passing that these judges of Galileo were no doubt
earnest men and thoughtful men, after their poor lights, doing what
they believed to be the best for the welfare of their fellows; but hope
and good intentions are no guarantees that men possess truth. We have

*Terram non esse centrum mundi, nec immobilem, sed moveri motu etiam diurno,

est item propositio absurda, et falsa in philosophia, et theologice considerata ad minus
erronea in fidee— Congregation of Bishops and Cardinals, June 22, 1633
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often before heard that a certain very warm place is well and thorough-
ly ‘paved with good intentions.’” But good intentions are not enough,
for men must have knowledge; men must know truth.

Well, Karman, as we Theosophists say, makes short work of human
ignorance, and of human pride the offspring of human ignorance. We
moderns now know that Galileo was right, because he thought with his
teachers, the ancient Pythagorean Sages, and taught what they taught
as he understood that they taught. So it is even today with some of our
Theosophical doctrines. When those which have not become so familiar
as other doctrines have — such as Reincarnation and Karman — are
voiced before an audience, I am sure you will find some perfectly intelli-
gent, kindly, well-meaning people, who will say: “Why, that is not right.
That is not what the scientists teach. I do not believe that. There is
not any foundation in Nature for it.”

But, friends, how do you know? Don’t you know that there is
nothing so changeable as science — and thank the immortal gods that
it is so changeable! Science is always learning; and that is to its great-
est credit and is the one thing more than any other, perhaps, for which
we should be grateful to those noble-minded men who are searching as
far as they can and may into Nature’s heart for more light. Remember,
Science is changeable, very changeable; changes with every lustrum or
two, that is, every five or ten years, so that what is truth — accepted
scientific truth — today, five or ten years from now is discredited. Al-
though, mark you, while it was considered a truth, it had mathematical
demonstration, it had philosophical demonstration; all the other methods
of scientific thinking were brought together in proof and support of it.
You see therefore the need for knowledge — the knowing of things-in-
themselves. How then may you know when any doctrine is presented
to you that it is Knowledge?

How many times have I said, in this our Temple of Peace, that the
pathway to wisdom is within you? Those human beings who became
the great Sages, became great Sages and Seers because they followed
that pathway leading ever more inwards, until each individual of them
became at one with his own inner god and therefore knew truth; be-
cause the inner god of each of us is an inseparable part of the infinite
Universe. You can indeed know truth. It is to be had.

Now, friends, we are going to take a very interesting mental journey
this afternoon. I am going to ask you to come with me in thought first
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into the inter-stellar spaces, then into the infinitesimal atomic spaces
for a while, in illustration of our theme that ‘life’ and ‘death,” as the sci-
entists know them, are processes; but that back of these two processes
there is Reality in the causal inner and invisible worlds of being where
the spiritual nature of man lives, and this reality or root of each of us
we call the Monad.

Scientific men made great advances in knowledge after Galileo’s day.
From that fateful day for Galileo, June 22, 1633, when the solemn con-
clave of cardinals and bishops officially condemned his teachings as
false, up to the time of Laplace, the great French astronomer, wonderful
strides ahead were made in knowledge of the physical universe in which
we live. But concurrently there occurred more or less a loss of the sense
of the existence of inner and ethereal and spiritual worlds, and hence also
of spiritual values, so that there began to grow in the minds of men a
narrow materialism. This culminated in our age about twenty years
agone, perhaps, but had and has since been falling to pieces again under
the sledge-hammer blows of newly discovered truths of Nature by great-
er-minded men — scientific men mostly — who have obtained new in-
sights into the heart of Nature.

What did Laplace say in his Essai pkilosophique sur les probabilités
(‘Philosophical Essay on Probabilities, page 4), printed in Paris in
1819? I might add in passing that a Theosophist could look upon this
statement of Laplace, if we take merely the words and not the materi-
alistic thought behind it, as an almost adequate exposition of what we
call Karman, to wit: the Doctrine of Conscquences, of cause and effect;
that is, that everything has a cause and therefore is an effect, and that,
being an effect, it of necessity acts energetically upon environment, and
therefore becomes another cause — an illustration of the chain of end-
less causation stretching from eternity to eternity. Laplace says:

We ought then to regard the present state of the universe as the effect of its ante-
cedent state and as the cause of the state that will follow. An intelligence which has
knowledge of all the forces animating Nature and of the different positions of all Na-
ture’s parts at any given instant, if its mind were great enough to subject those data
to analysis, would combine in one and the same formula the motions of the largest
bodies in the universe as well as those of the lightest atoms. Nothing would be un-
certain for it, and the future as well as the past would be present to its vision. The
human mind, in the perfection to which it has brought astronomy, shows a feeble out-
line of such an intelligence. Its disceveries in geometry and mechanics, combined
with universal gravitation, have enabled it to reach some comprehension in the same
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analytical expressions of both the past and future states of the systems of the world.

Now this statement, considered from a bare philosophical stand-
point, is perfectly true. If we knew enough to understand the Universe
as it is, in all its parts and functions and operations at any one instant
of time, we should know the cause that made it what it is, and we should
know the effect that that Universe at that instant of time would produce
in the next instant or in a century from then, or indeed in a million or
a billion years from then — provided always that we had the intelli-
gence to do this!

My point here is not that our intelligence as human beings has this
cosmic grasp, which is obviously not so; but that had we this power
we should see that the Universe advances step by step in regular and
orderly sequence, and this is the essential meaning of the Theosophical
doctrine of Karman.

Yes, what does this mean? I repeat. It means that things follow
regular courses: things are consecutive; nothing is haphazard or for-
tuitous; everything follows pathways of vital energy — in other words,
what men popularly call ‘law.” The Universe is one consistent whole,
coherent in all its parts, in the great as in the small.

We Theosophists say that the Boundless All is limitless and has no
frontiers anywhere, not merely so in that cross-section of the Universe
which we call our physical world, our physical universe, but also in the
invisible and interior realms, which extend interiorly without endings.
And so is it also as regards the outward realms in the other direction,
so to say, which extend equivalently endlessly outwardly. Pray try to
get at least some adumbration of an intuition of what the Theosophist
means when he speaks of ‘Infinity,” ‘frontierless Space,” and ‘beginning-
less and endless Duration.

Not a pin’s point in this Boundless All, anywhere at any time, is
without life. By this we mean that there is not a mathematical point
which is not a vital center, is not, in other words, what we Theosophists
call a ‘Monad,” which, considered from the standpoint of sheer mathe-
matics we may call a mathematical point, without extension and indeed
without even location. In it perhaps we pass beyond the mathematical
idea, for being a reflexion or mirroring of the All, its roots are, so to say,
everywhere. Do you wish to call these mathematical points ‘Atoms’?
Very well, we have no objection to this word; it is that of the ancient
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Greek Atomists, such as Democritus and Leucippus, for they meant
precisely what we mean by the Deathless Monad when they spoke of
their ever-living atomoi.

But if you do call these points ‘atoms,’ then please remember that
you should not limit the word by your conception of what a mere phy-
sical atom is. This Cosmic Atom is, as I have said, what we Theoso-
phists call a Monad. It is the source of life for all its rays, which it is
constantly pouring forth, much as the sun deluges the space surround-
ing it, in irradiating vitality; and the combination of all the Monads in
the Boundless Infinite is what we call, in an aggregative sense, the ‘Cos-
mic Life’; and this Cosmic Life, thus composed of all the various in-
dividual lives or Monads — which Monads we Theosophists in our own
terminology call jivas, which Monads are incomputable in number, and
which are the carriers or bearers of something still more sublime: in-
dividual consciousness: this Cosmic Life, I say, is therefore the general-
ized carrier or bearer or vehicle of the Cosmic Consciousness. Emerson
and others of his type of mind would have called this Cosmic Life, the
‘Oversoul,” an expression which we Theosophists understand and accept
for purposes of easy exposition, but do not use in any strictly accurate
exposition of our teachings, because it gives the idea that the Cosmic
Life, instead of being an aggregate, is an Individual. Please remember
that the expression ‘Cosmic Life,’ as used in these Lectures, refers to
our own Cosmic Hierarchy; but as there are numberless Hierarchies in
the Boundless All, therefore are there also numberless Kosmic Lives in-
formed by numberless Kosmic Consciousnesses.

As T have said on many other occasions, the Universe is full of gods;
and not merely of gods or spiritual beings alone — call them what you
will — but of beings beneath them in evolutionary growth, and also of
beings superior to them in evolutionary growth. It is impossible in the
Boundless to set limits or frontiers in either direction, for this would be
a violation of our fundamental postulate. Furthermore, when we raise
our eyes at night when they are no longer dimmed by the splendor of
our own day-star, and see the sparkling worlds bestrewn over the violet
dome of night, we also see what is popularly called the ‘empty space’
in which these sparkling worlds are; but we Theosophists prefer to
speak of this interstellar ether as ‘open space,” because in point of fact
there is no real emptiness anywhere. What we call ‘open space, or, if
you like, the ‘cosmic ether,’ is simply that aggregate, that vast composite,
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of invisible worlds and substances and energies which our imperfect phy-
sical, optical sense can take no cognisance of.

If we turn in the other direction to the infinitesimal spaces of the atom
and the intra-atomic ether, we see the same natural principles of elements
and figure operative there also. In these infinitesimal spaces the physi-
cal atom is builded more or less precisely on the model of our own phy-
sical universe — for each atom is mostly open spaces, and only at inter-
vals could we see scintillating electronic stars flashing upon our vision;
points of electric energy which our modern scientists call electrons. Of
these electrons I shall speak again in a moment.

But what do we mean when we speak of oxr Universe — our own
Home-Universe, which is only one of many such, and therefore not the
only one, for there are infinite numbers of such universes: what do we
mean, I repeat, when we speak of our Home-Universe, that universe of
which our own solar system is an integral part? We mean the Galaxy,
the Milky Way: all that is contained within the encircling zone of the
Milky Way. Do you know what the figure of the Milky Way is, as mod-
ern science has taught us to view it? Astronomers tell us that it is more
or less like a lentil in shape, which may be figurated to the eye, perhaps,
by a flat lens or a thin gold watch; and they say it is so enormous in phy-
sical extent that light, which travels 186,000 miles or more in one human
second, would take 200,000 years to pass from one extremity of the
diameter of the Galaxy to its other extremity — in other words, through
a plane parallel with the middle of the face of this flat watch or lens.
They also say that it is over 10,000 light-years in thickness of physical
extension.

These spaces, small as they are in cosmical relations, are almost un-
imaginable expanses for easy human understanding. Yet exactly the
same system of vast open spaces, bestrewn with atoms — and within the
atoms again infinitesimal electric points called electrons — prevails in
the infinitesimal worlds, as I have already pointed out. As Emerson so

beautifully says:
y say Atom from atom yawns as far

As moon from earth or star from star.

How did Emerson get that idea when modern scientific teachings and
conceptions regarding the constitution of matter were perfectly unknown,
except, as I have before said on other occasions, from the whisperings or
inspiration of his own inner god?
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Now, friends, all these spaces, infinitesimal and cosmic, are filled full
of energies and substances in various grades and degrees of substantial-
ity, of ethereality or spirituality, of which electricity and light may be
cited as examples. Do you know what we Theosophists say that elec-
tricity is, and light is, and even gravitation is? We say that all cosmic
cnergies are emanations from entities of cosmic magnitude: emanations
— I repeat the word. Do you understand this thought? In other words,
that the Boundless is full of Cosmic Entities, each one of which has its
own universe, its own individual bearer or carrier (a thought which I
shall explain in a moment) and that the vital energies in any such Cosmic
Entity are the identical energies, the forces, the substances, which infill
that universe, and therefore direct it, guide it, contral it, being in fact
that inner urge behind the outer seeming, that driving force, of which I
spoke a moment agone. Precisely so is it in the atom. In the atom as in
the cosmos, the same rule, the same principle, the same energies, the same
substances, and the same operations prevail, because both atom and cos-
mos are inseparable parts of the Boundless All, and therefore mirror or
reflect, each according to its power and capacity, the primordials which
the Boundless contains. Hence all these: cosmos and atom, inner and
outer worlds and planes and spheres considered as a composite, are what
we call the Cosmic Life.

What, then, is life, per se, not considering it as a process of upbuilding
or composition, nor in its other aspect which men call death? Is it a pro-
cess of decomposition and a falling asunder of parts? Life per se is ener-
gy, to use the popular scientific word. Corporately considered, it is the
energies of any one animate being. Life, therefore, is also substance,
ethereal substance. What is matter? What is substance? Modern scien-
tists will tell you that either is energy. Theosophy will tell you the same
thing, but will add: Very well; as a first step this thought is a most ex-
cellent step; but we Theosophists say that both energy and substance are
fundamental aspects of the underlying Reality, which Reality is the Cos-
mic Background of Being: in other words, the Cosmic Life.

Perhaps I should say here that our main objection to the two words
‘Life’ and ‘Death’ is that they imply a totally unreal and therefore false
antinomy or contradiction. Properly speaking death is not the contrast
or opposite of life, but the contrast or opposite of birth. Birth and
Death are the beginning and end of a life-phase of any being, human or
other; whereas Life, properly considered, is the driving energy-substance
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behind both birth and death, of which birth and death are only forms
of expression.

Some years ago everything in science was thought to be matter,
energy sprang forth from matter after a manner which no one knew how
to explain. Nobody knew what force or energy per se was. Nowadays
scientists tell us: There is no matter per se. Everything is energy, and
matter is but a form or aspect of Cosmic Energy. Let me go into this
thought a little, because I do not see how I can make clear what I have
to say without giving you a somewhat clearer picture than I have been
enabled to do thus far, and I shall choose for this purpose the citation of
a few mathematical figures.

I have pointed out often before that in the Theosophical teachings,
which modern science is with every day more closely approximating, what
men call ‘matter’ is in reality a concretion or a thickening or a crystal-
lization of energies. The Theosophist would prefer to say that it is the
concretion of spirit, or, to put it even more accurately, of Monads, which
are spiritual centers, individual centers of consciousness, therefore cen-
ters of life, real fountains of life, because fountains of energy.

This being so, the Theosophical statement, as it was made by H. P.
Blavatsky, the first founder of the Theosophical Society, that what we
call matter is condensed or concreted light, is immediately seen to be true.
When she made that statement, it was considered to be the declaration of
an erratic idealist, without any foundation whatsoever, and without any
proof capable of scientific or mathematical demonstration. Today such
a statement would be scientifically probable — more, scientifically ortho-
dox. What is light? Light is an electro-magnetic vibration, our scien-
tific big-wigs tell us; and there are various kinds of electro-magnetic
‘waves,’ which is the popular name used by scientific men to express the
method of propagation of these electro-magnetic energies.

Let me now cite the figures: when an electro-magnetic impulse, which
is another way of saying an electro-magnetic energy, vibrates at an ex-
tremely rapid rate, mounting into millions and billions and trillions and
even higher frequencies per human second combined with a decrease in
the length of the individual wave, it is obvious that such a compacting or
condensing of moving energy must produce upon any human sense the
exact and precise sense-impression which men call substance or matter.
And this illustration, while hardly cast in a form which the Theosophist
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would choose, is nevertheless scientifically orthodox, and states quite ad-
mirably how and why energy and matter are one.

VIBRATIONS PER HUMAN SECOND

Wireless telegraphy waves 100 thousands to 10 millions

Hertzian electric waves 10 millions to 1 billion

Infra-red light 1 trillion to 400 trillions

Visible light 400 trillions to 770 trillions
Ultra-violet light 770 trillions to 6 quadrillions
Roentgen or X-rays 6 quadrillions to 30 quintillions
Gamma-rays of the atom 30 quintillions to an unknown range

And still more rapid is the frequency of vibration of the recently dis-
covered Cosmic Rays of Dr. Millikan, if we can trust the reports that
have reached the present speaker in this respect.

Now, what does this formidable array of vibrational activity sig-
nify? First, it means that there is a descending scale from ethereality
to continuously increasing materiality, as we follow the list above men-
tioned. The higher the frequency and the smaller the wave, the denser
the matter. Second, it means that from wireless telegraphy down to
Millikan’s Cosmic Rays, we descend deeper and deeper into ever denser
matter because the vibration is more rapid, the concretion is more per-
fect, the crystallization, so to say, is more complete; and as light, which
is but one section of this arc of electro-magnetic vibrational activity, is
thus shown to be matter, what can we call matter except that which we
have called it before — a concretion or condensation of energies vibrat-
ing with incomprehensible speed in scalar lines? I may add also that
there is no earthly reason to limit this series to wireless telegraphy at the
one end and the cosmic rays of Dr. Millikan at the other end. This list
merely represents rays so far as known or discovered; and it would be
highly improbable to suppose that they are the only vibrational activi-
ties in the boundless universe, inner and outer. In fact, Theosophy
teaches that there are no comprehensible ends in either direction.

Life is no mysterious thing: it is the most familiar thing in the world,
in the Universe, because, if we look at it fundamentally, we become im-
mediately sensible that it is all that is because it is the root or basis of
all that is; and this root or basis has neither imaginable beginning nor
conceivable end. What is it that gives its life to any one entity? It is
the vital electricity in the entity itself, or to turn our vision to more ethe-
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real and causal parts of the entity’s constitution, we could more truly
call the life of such an entity the spiritual electricity of its Monad —
which spiritual electricity is but another name for the characteristic or
individuality of the Monad, which flows forth from the Monad, or un-
wraps or unfolds itself, and in doing so produces the individual charac-
teristics of such or such an entity, whether that entity be apple-tree or
banana-palm or gooseberry or fig or plum, or beast, or mineral, or hu-
man being, or celestial body, or god, or what not.

Life, furthermore, is the carrier of consciousness. Life may truly
be called the crystallization or condensation of consciousness, which is
not an abstract and vague something; consciousness, precisely like life,
is what science calls energy. Consciousness and life are really one.

If I were speaking technically to a group of Theosophists who like
myself are students of the Ancient Wisdom, I would say that conscious-
ness is the originant and that this originant, by its own inherent powers
and energies, produces life — not at any one time, but coincidentally
with its own existence; and shortly, that consciousness and life together
originate and produce from themselves what men call energy or force,
which deposits, so to say, the matter and substance of the universe, much
as wine will deposit its lees. But we must be careful not to imagine that
consciousness is a separate thing from life, and therefore can exist apart
from it; or that life is a separate thing from energy, and therefore can
exist apart from it; or that matter is a separate thing from energy, and
can exist apart frem it. All these are but names or counters, used to ex-
press the all-various forms of activity of the primordial Basis of Being
—-cosmic or entitative, as the case may be.

It is consciousness — the consciousness which is the background or
the heart of this Monad, the Essential Self of each one of us — which is
the inner god of which our Theosophical teachers so insistently tell us;
and as just set forth, this consciousness is the source of the life which is
in us, passing through, or ‘stepped down’ through, the intermediate
planes of increasing substantiality of our inner and invisible constitution,
and therefore (cosmically speaking) also through the inner and invisible
worlds of Boundless Nature, until that descending current of conscious-
ness-life-energy reaches our own physical plane (up to then non-existent)
and produces from its own consciousness the physical world we know and
in which we live and move and have our present conscious being.

On last Sunday, friends, I gave a brief outline of what happens to the
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reincarnating ego, and how, after it has shaken off its material parts,
after the dissolution of the physical body at death, it passes upwards
through the spheres in order to rejoin its Monad. Attracted thither by
the very operations of thelifeinherent in it and pulling it upwards, the Ra-
diance — the reincarnating ego — returns to its inner sun, the Monad.
As Goethe the German philosopher said in his Faust (and I change but
one word in this citation):

Das Ewig Geistige zieht uns hinan.

(The eternal divine draws us ever onwards and upwards.)

But in reincarnating, in returning to earth for reincarnation, what
is the procedure that this Radiance of the Monad, which we call the ‘re-
incarnating ego’— calling it a Radiance because it is more or less hu-
manized, individualized by the treasury of past experiences in human
incarnation — what is the pathway that this Radiance follows down-
wards into the realms of matter on its return towards human incarnation?
It descends or comes downwards through the same spheres that it had
traversed on ascending to rejoin its Monad after the death of its previous
body on earth. It takes up again, or reassumes, in each one of the invisi-
ble worlds or planes through which it had passed on its upward journey
before, the same identical life-atoms which it had then cast aside in order
to free itself from the human and psychical impurities belonging to the
nether-realms of substantial being. In its descent it takes them up again,
because it is their parent; and these life-atoms are attracted to it, fly to
it, much as iron filings leap to the magnet, when this Radiance traverses
any one plane or sphere in its pilgrimage earthwards. Thus it forms
anew for itself the same intermediate nature, the same intermediate body,
which men call the human soul, because based on the identic life-atoms
it formerly had.

Then, as it drives its way downwards, irresistibly attracted hither by
the reawakening within itself of old memories of the life that was, it is
drawn to the places where it had lived before, and by the same attraction
it enters the grossest part of this earth on which it had lived. I am at the
present moment speaking of the process of reincarnation of the human
entity, of the human reincarnating ego, and this gross form of this earth
is its atomic world, and its intra-atomic ethers.

One of the most beautiful of our Theosophical teachings is that life,
per se, is everywhere, infinite; and, furthermore, that life may be con-
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sidered distributively as a collection or aggregation of Monads. Hence
all matter, all substance, all energy, may be considered distributively in
the same way. Therefore even these electrons in the atomic systems
which compose our planet and also our physical bodies, have their in-
habitants; sub-infinitesimals dwelling on and in the infinitesimal spheres
and intra-atomic life; and the world of these sub-infinitesimal entities,
the intra-atomic world, is as wondrous, as marvelous, as sublime, to them
when in that state of imbodiment, as is our world to us in our present
stage of physical imbodiment. You remember always that this earth of
ours and our human existence are transitory conditions or states through
which we are at present passing. Our earth and our human life are not
the sole rule, the standard, to which we should subject the Universe of
either spiritual or psychical or physical mensuration. Human existence
is but one stage on the infinite Ladder of Life: and our earth is one of the
inns, so to say, in which the Monadic Ray or reincarnating ego puts up
for a day-night of experience, before passing on along the pathway of its
endless pilgrimage.

The Monadic Ray, after passing through this intra-atomic or lowest
stage of its pilgrimage, is again drawn, again attracted, to our physical
earth-life. This is a part of its nature, and therefore it can do no other-
wise. It has built itself into this course of action. This magnetic sense
of attraction to the various episodes and inns of its planetary career are
based on old memories and the instincts and impulses of its past life and
of its many previous lives on this earth and on other spheres. These
at each such stage reawaken and begin to assume their existence in the
shape of ‘attractions.” Thus this reawakening ego or Monadic Radiance
is drawn, drawn magnetically, to this or any other plane or sphere.

Finally it has reached the point in its pilgrimage where it approaches
the human cell, whose growth will give it a physical body, and its attrac-
tions, as above described, have led it to that one out of the countless
numbers of others, the father and mother giving the magic touch of ‘life.’
When this happens, what we may call the ‘electro-magnetic chain of
communication’ or the ‘binding-link’ between the Radiance and the wak-
ing and vital human cell is complete, and a child in due time will be born
again on earth.

You will pardon me, friends, for not going into larger detail. I am
not speaking in a medical lecture-hall, yet I am sure that you understand
my general meaning; and this combination of circumstances in human
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life, which is in itself so beautiful, which is indeed to be approached with
a sense of religious awe instead of the light-hearted way in which men
and women look at it, is the sacred mystery of birth. I might perhaps
add, before passing on, that the cell furnished by the father is the carrier
of the Monadic Ray-point, while the mother provides the human field of
substance in which the seed is cast. Thus the union of circumstances
takes place electro-magnetically, so to say, which allows this evolving
magnetic Atom-ray which comes from the inner realm (from the astral
realms, as we Theosophists say) to take the last step into human incarna-
tion. From this instant the living protoplasm begins to grow.

What is living protoplasm? In what does it differ from the chemical
elements into which chemistry can analyse it? What makes protoplasm,
chemically speaking? It is a combination mostly of four of the most
common elements known in chemistry: oxygen, hydrogen, nitrogen, and
carbon. But you can put these chemical elements together and still have
no protoplasm, no living substance. It needs the touch and vital influ-
ence of the Monadic Ray to combine these elements into what the scien-
tists call the ‘vital unit, the living cell, with the potentiality of growing
from a microscopic human reproductive germ into a six-foot man, ex-
pressing not merely in his physical body but in his majestic mind and
spiritual intuitions some of the most marvelous phenomena of the Uni-
verse.

Protoplasm or living substance is a deposit from the astral body of
the parent, or of either parent: in other words, it is a concretion or phy-
sicalization of the vital substance of the parent’s ether-body, or model-
body, providing the physical body into which the Monadic Ray may
enter, and in thus entering, may start the vital unit or human reproduc-
tive germ on its career of growth into a physical body.

Before closing I wish to answer very briefly two questions that have
been asked of me. The first is as follows:

Modern scientists aspire to construct artificially a living cell. Seeing that all
planes of evolution from cell to man are the proceeds of human evolution, and seeing
that man has kriydsakti powers — that is to say, powers of formative will and crea-
tive imagination —is this possible? If not, why not?

It would be possible if our scientists had the knowledge and the wis-
dom and the power to do what I have just finished telling you, that is,
to combine the Monadic Ray with latent living matter as composed of
the mere chemical elements. The scientists of the far distant aeons of
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the future, in what we call our Sixth and Seventh great Root-Races, will
do this; but I very much doubt if before that time any human mind
will have the knowledge or the power to accomplish that alchemical feat
of real magic.

Mrs. Shelley, a quondam well-known English writer, wrote a very
interesting romance called Frankenstein, telling how a German (or was
he a Swiss?) student went around to the tombs and graveyards and
into the dissecting-rooms, and gathered together from these places bits
of very recently deceased human bodies which still retained more or less
of vitality. He put these human tissues together and thus brought into
being a living human form, but a soulless monster, which wrought havoc
and death on those around it, until it finally perished in the northern seas.

Paracelsus, one of the medieval mystics, according to his writings,
dreamed of creating homunculi by magic, intelligent little men, living
entities, out of the chemical elements that were then known, plus the
vitalizing power which he taught existed in Nature — thus showing that
he had some conception of the real nature of life. But these things can-
not be accomplished unless the scientist, by the divine magic of Know-
ledge, is able to connect the physical, chemical elements in vital union
with a Monadic Ray. Then he could indeed produce a living cell, and
the development of that living cell to its maturity would take place ac-
cording to and following the characteristic nature of the vital seed or
power, linked with the elements of chemistry used to provide the physi-
cal vehicle of it.

The second question is:

You tell us in your lecture that all life is immortal and that there is no beginning.
How is it that there are all degrees of evolution, from the life-atom to the god?> Does
this, then, not presuppose a commencement somewhere?

Why, of course it does. I have never made the statement at any
time that there were no beginnings in Nature. That would be an idiotic
statement. Every thing that exists has birth and has death, has a be-
ginning and has an end, because every thing that exists is a composite
entity, a compound, and like all compounds, sooner or later, when its
term of so-called ‘life’ is ended, must fall apart, or in other words, be
decomposed into its component elements. But these beginnings and
endings, as is obvious, apply only to bodies or vehicles physical or ethe-
real, as the case may be, which inshrine the causative Monadic Ray.

But, nevertheless, beginnings and endings are dreams of illusion,
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when we turn to the grander scale of the Cosmic Life of which I have
spoken: when we turn not to Life as a process, nor to Death as a pro-
cess, nor to composite organisms called ‘bodies’ and ‘vehicles,” but to
that inner, continuous Stream of Life which passes uninterrupted through
the portals of birth into one stage of what men call earth-existence, and
passes out by the other portal, which men call ‘death,” into another stage
of life on another plane in another world; for that life-stream is, so to
say, a living thread, a cosmic energy, and it continues for ever — which
means until the end of the Solar Manvantara. It then vanishes or is
indrawn into the Solar Monad, into a state which we may call the Solar
Nirvana; but in due time it will reappear in manifestation in the vari-
ous planes and the various worlds when the same Nirvana has its end-
ing, and Brahman again breathes forth the Solar Universe.

I am sorry that time will not enable me to go more fully into these
fascinating lines of thought. They are essentially sublime, because they
give to men hope; they tell men that there can be an end of sorrow and
of human misery, and of what men call wickedness and sin. Our Teach-
ers say: See the pathway of hope, which is limitless in its extent. And
this pathway, as I have so often told you, is that pathway leading ever
more within to the inner god, that inner god which is a god-spark of the
Boundless, and which is evolving in its own spheres and worlds, even
as its reflexion, its radiance — you or I as human beings — are also
evolving. This is the meaning of Katherine Tingley’s sublime Invoca-
tion to the inner god as a god-spark. Let me read it to you, although
in a few moments you will hear it very beautifully intoned by our cho-
risters:

O my Divinity! thou dost blend with the earth and fashion for thyself Temples of
mighty power.

O my Divinity! thou livest in the heart-life of all things and dost radiate a Golden
Light that shineth for ever and doth illumine even the darkest corners of the earth.

O my Divinity! blend thou with me that from the corruptible I may become In-
corruptible; that from imperfection I may become Perfection; that from darkness
I may go forth in Light.

o
IN the Esoteric Philosophy ethics are no mere human convention . . . but

are fundamental in the very structure and inextricably co-ordinated operations
of the Universe itself.— G. DE PURUCKER, D. LITT., in @ccult Glossary
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MAN’S THREEFOLD NATURE
H. T. EpGE, M. A, D. LITT.

HE entire nature of man may be variously divided, and the Theoso-
phical teachings often speak of the sevenfold nature of man. They
say that man has seven principles, and these they enumerate and de-
scribe. But here we propose to consider man as a threefold being; for
it is evident that seven principles may be made into three by grouping
some of them together. We say, then, that man can be considered as
composed of three main parts, though these divisions may, when neces-
sary, be subdivided. This division into three parts will be simpler for
a beginner and will suffice for our present purpose; but at the same time
it may be found convenient to refer occasionally to minor subdivisions
of the three main divisions.

Now what are our three main divisions? What shall we call them?
Names are somewhat vague, and not usually accurately descriptive;
but a very good nomenclature is that of Body, Soul, and Spirit. Only
we must be careful to say just what we mean by these words, especially
the last two, as they have such vague and variable senses in common par-
lance.

The strictly materialistic view, as we know, takes into account only
the body; but that view has now largely been abandoned. What then
of the middle principle in our threefold classification? What of the soul,
or, to use the appropriate adjective, what of the psychic nature of man?
This question brings us to the most important point which we have to
make in this article — the absolute necessity for distinguishing between
this intermediate or psychic nature and the spiritual nature which comes
above it. For it is a great mistake to suppose that when we have given
up the belief that the body is all, when we have relinquished the strictly
materialistic view, we have thereby escaped from all the consequences of
materialism. When we have passed beyond the physical body of man,
we do not straightway enter the regions of spiritual perfection; we have
not by any means risen beyond the lower nature of man, beyond his
selfish instincts, his dangerous lusts and passions. Selfishness, and the
delusions arising from it, cling also to parts of man’s nature which are
not physical. His psychic nature may, like his body, be under the in-
fluence of selfishness and delusion, and his psychic powers and faculties
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may be misused, to his own detriment and to the harm of others, just as
his physical powers may be so used.

This is highly important; because people so often confuse the psy-
chic with the spiritual; they perhaps do not know there is any such dis-
tinction. What is nowadays called psychology is based almost entirely
on the psychic or intermediate nature of man. This psychology is being
used as a basis for the study of character and moral questions; methods
of treatment for children and invalids are being based on it. The re-
sults of this ignorance of the facts are likely to be disastrous; and it is
fortunate that our natural common sense often serves as an antidote to
some of the conclusions reached by these psychologists and to the me-
thods they propose.

The psychic nature of man is intermediate betwecn his spiritual and
his vital-physical nature. When we explore it we are on middle ground.
The psychic nature of man includes mental faculties and emotional fac-
ulties, and the will operates therein; but all of these are neutral in them-
selves and may be the instrument of selfish or unselfish purposes, or be
colored by right or wrong notions.

There is a most important article in Lucifer written by H. P. Blavat-
sky, called ‘Psychic and Noétic Action,” which makes this point very
clear. The author goes into the psychological aspects of the question,
showing what connexion there is between various bodily organs and func-
tions — brain, heart, nervous system, etc.— and the psychic and noétic
nature of man respectively. Now what is the meaning of this word
noétic? This is casily answered by a reference to Platonic philosophy,
where man is shown to be a divine and immortal being who is passing
through neccssary experience by being shut into a body. This body is
equipped with the vital and psychic qualities of the animal nature. The
immortal, radiant, divine soul in man is called NVous, the vital animal soul
is called Psyche. Hence psychic means that which pertains to the psyche,
and noétic means that which pertains to the nous.

Now what does modern psychology or psycho-analysis know of this
distinction? Too often we find that only the psychic nature of man is
analysed, with the result of representing man as a bundle of instincts
and propensities. The noétic principle, with its clear vision, its noble
and unselfish motives, its free and untrammeled will, is not discovered.
This sort of analysis, this sort of psychology, therefore, fixes man’s at-
tention on his weaknesses while failing to reveal to him his strength.
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If we ask what is the matter with the world, it may surely be answered
that it is lack of knowledge of the right kind. Our numerous theorists,
with their various fads and panaceas for improving the race and adjust-
ing social inequalities, are building on a wrong foundation. This the
common sense of the people tells them; and it is well that people should
have logical reasoning to back their instinctive perception of right and
wrong, and to enable them to confute these blind leaders.

Or take education. How many theories of education take into ac-
count these vital facts about human nature? For they are facts, and any
theory which fails to reckon with them is sure to go wrong. With all that
is done for the physical nature of the child, and for his intellectual nature,
what is done for this noétic or spiritual part? It is this part which is the
true seat of self-control. Yet we hear of systems which propose to with-
draw discipline and the protection that it gives, and to abandon the child,
all untrained, to the mercies of his own instincts. Does not common sense
say that we should first give the child the power to cope with those pro-
pensities? Yet how can we do this when we do not even understand our
own nature, let alone the child’s?

We often hear of systems of education, or of particular schools, based
on the idea of leaving the pupil free to his own devices; and great success
is claimed. But it may well be asked whether the success is due to the
method, or whether it is gained by the superior personal qualities of the
teacher. It is also to be borne in mind that temporary success may be
gained at the cost of subsequent disadvantage. However this may be,
it is certain that our failure to solve the question of discipline versus
liberty in education is due to our lack of understanding of human nature;
and that, given this understanding, we should be able to meet that diffi-
culty. In short, it is necessary to distinguish between what is psychic
and what is noétic, and not to abandon the child to his own devices until
we are sure that he has the power to control his own impulses.

At this point we may quote with advantage from ‘Psychic and Noétic
Action’:

The whole conclave of psycho-physiologists may be challenged to correctly define
Consciousness, and they are sure to fail, because Self-consciousness belongs alone
to man and proceeds from the SELF, the higher Manas. Only, whereas the psychic
element (or Kama Manas) is common to both the animal and human being — the
far higher degree of its development in the latter resting merely on the greater per-
fection and sensitiveness of his cerebral cells — no physiologist, not even the cleverest,
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will ever be able to solve the mystery of the human mind, in its highest spiritual
manifestation, or in its dual aspect of the psychic and the noétic (or the manasic) or
even to comprehend the intricacies of the former on the purcly material plane — un-
less he knows something of, and is prepared to admit the presence of, this dual cle-
ment. This means that he would have to admit a lower (animal), and a higher (or
divine) mind in man, or what is known in Occultism as the ‘personal’ and the ‘im-
personal’ Egos. For, between the psychic and the noétic, between the Personality
and the Individuality, there exists the same abyss as between a ‘Jack the Ripper’ and
a holy Buddha. Unless the physiologist accepts all this, we say, he will ever be led
into a quagmire.— Lucifer, Vol. VII, October, 1890, p. 91

Observe in the above that the psychic element is far more highly de-
veloped in man than in the animal; bu¢ that this does not constitute the
difference between man and animal. This is a most important point,
because man has so often been represented as merely a higher animal,
as a being differing from the animal in degree only and not in kind. But
we see here that the real difference between man and the animal is that
man has the noétic element, which is not manifest in the animal.*

On this distinction rests the question of free will, about which H. P.
Blavatsky next speaks. A study of the physical and psychic natures
only, with ignorance of the noétic principle, or at least failure to reckon
with it, may well lead to the conclusion that man is a mechanism, the
victim of a chain of causes and effects. Such a conclusion is at direct
variance with hourly expcrience and common sense; yet it is true that
people are capable of holding in their minds theories which are thus at
variance with experience, and that these theories injuriously influence
their ideals and consequently their conduct. False ideals, if largely held,
can poison our common mental atmosphere and stifle the breath of a
healthy life. We hear of brainy people asserting that no man is respon-
sible for his actions, and yet in the same breath praising a man for his
goodness. If men are not responsible for their actions, they merit not
praise any more than blame. Frce will and responsibility are recognised
as facts in our daily experience; so we may take our choice between a
philosophy which gives the lie to experience and one which explains ex-
perience.

Now as to free will, it may be that in some dry philosophic sense no
will can be absolutely free, inasmuch as it must be conditioned by a mo-

*1t is present in germ or in potency in the animal, just as it is in every other liv-
ing being, even the mineral atom; but this general truth, stated for the sake of ac-
curacy, does not affect our present argument.
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tive of some kind. But such a meaning does not concern us when con-
sidering practical affairs. It is enough to know that our will is not a
slave to the complex of influences that compose our mental and psychic
nature. Experience tells us that varying degrees of freedom obtain
among men; some being driven by their desires or drifting easily in a
current, while others are able to resist such influences and to steer a
course which they have set themselves. There is no limit to the extent
to which a human will may liberate itself from the tangle of thoughts and
desires, in order that it may carry out high ideals. At the heart of all
beings is infinity, eternity, godhood; and the particular being called Man
has reached the stage of evolution where he is able to will his own pro-
gress self-consciously toward infinite heights.

It is important to notice that, in our day, metaphysics, philosophy,
and psychology have been separated from religion and pursued as inde-
pendent studies; while natural science again has becn regarded as inde-
pendent. Such a sundering of the field of inquiry is bound to be disas-
trous to the quest for truth. The search for truth should recognise no
such departments. The great practical maxim of religion and philosophy
alike is that truth is revealed to the cleansed mind, to the liberated heart.
The gospel of Love, claimed by some religions as their peculiar prerog-
ative, but actually the common property of religions, simply means that
the aspirant to knowledge must abandon the personal and acquisitive
motive which is the essence of ordinary human life, and replace it by a
far higher and broader motive, for which the word ‘Love’ is but one of
many inadequate epithets. We must evoke the noétic side of our nature.

In the terminology used by Theosophy, Manas, ‘mind, the center of
self-consciousness in man, is subject to two attractions, one from below,
the other from above.

The lower influence is Kama, or passional and instinctual desire; the
higher influence is Buddhi, the spiritual center in man. Man’s mind
oscillates between these two influences, and this is the source of his tri-
bulations. If it fall under the influence of Kima, he becomes worse than
a beast, because desire, which in animals is limited to harmless natural-
ness, is in man intensified by its alliance with self-consciousness and in-
tellect. But if Manas be allied with Buddhi, the great At-One-ment is
achieved, and man becomes a conscious god.

Theosophy is pre-eminently scientific and recognises facts; nor seeks
to hustle them out of sight in order to preserve the integrity of some
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world-view based on physical science. Theosophy interprets human
nature as we find it. How much better to have a philosophy which inter-
prets life instead of being at variance with it; which encourages our best
instincts instead of denying them!

H. P. Blavatsky, in the article referred to, next proceeds to define the
difference between noétic and psychic mental functions; a difference
usually ignored, to the great confusion of ideas.

To describe, as the physiologists do, the human Soul in its relations to senses
and appetites, desires and passions, common to man and the brute, and then endow it
with Godlike intellect, with spiritual and rational faculties which can take their
source but in a supersensible world, is to throw forever the veil of an impenetrable
mystery over the subject. Yet in modern science, ‘psychology’ and ‘psychism’ re-
late only to conditions of the nervous system, mental phenomena being traced sole-
ly to molecular action. The higher noétic character of the Mind-Principle is entirely
ignored, and even rejected as a ‘superstition’ by both physiologists and psychologists.

Man can thus be truly said to have two selves, his real Self and its
mortal ever-changing reflexion. The Higher Self is ever the same
throughout incarnations, but the lower self, manifesting through our or-
ganic system, changes with each incarnation. It imagines itself to be
the real Self, thus falling into what Buddhist philosophy calls the ‘heresy
of separateness.” To the real Self is given the name of Individuality, by
contrast with Personality, which is a name for the lower self. From
the Higher Self proceed the noétic impulses; from the lower self, the
psychic, animal, passional impulses.

The Higher Self cannot act directly on the body, but the lower self
does. The Higher Self acts indirectly on the body through the media-
tion of the lower self; for the latter, by its power of choice, can gravi-
tate towards the animal nature, or aspire to the divine nature.

The body of man is compared by H. P. Blavatsky to —
an Aeolian harp, chorded with two sets of strings, one made of pure silver, the other
of catgut. When the breath from the divine Fiat brushes softly over the former,
man becomes like unto %is God — but the other set feels it not. It needs the breeze
of a strong terrestrial wind, impregnated with animal effluvia, to set its animal
chords vibrating. It is the function of the physical, lower mind to act upon the phy-
sical organs and their cells; but it is the higher mind alone which can influence the
atoms interacting in those cells, which interaction is alone capable of exciting the
brain, via the spinal ‘center’ cord, to a mental representation of spiritual ideas far
beyond any objects on this material plane. The phenomena of divine consciousness

have to be regarded as activities of our mind on another and a higher plane, work-
ing through something less substantial than the moving molecules of the brain.
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This shows the difference between the pure noétic visions of real
seership and the psychic visions of mediumship; for the former can only
be attained after the impulses of the lower passional and personal na-
ture have been entirely subdued — nay, when even the very memory
of them has been obliterated; and this requires a long course of train-
ing in unselfish devotion and instruction under the guidance of a Teach-
er. Without this, any light that may come from above will be tinged
with reflexions from the personal nature and will mislead. But though
we may not be advanced enough to have these pure visions, still any-
body, even the humblest, may obtain light from the central core of his
nature, in the form of those intuitions which prompt us to right action.
Such guidance may be recognised by its being always on the side of im-
personality and unselfishness, and by its being free from emotional dis-
turbance, however lofty the latter may seem. The influences of the spir-
itual planes are formless, so beware of figures and voices. How many
visionaries have pointed in evidence to the very signs which should have
served to warn us and them! The fact of a vision, of a voice, is sure
evidence that the communication is not from the highest source. Again,
what seems so sacred to the recipient is by no means so convincing to
others; and each such visionary has his own special message, different
from those of others, sufficient only to gather around him a small body of
followers, if even that. Sure proofs, these, of the terrestrial, of the per-
sonal, quality of the visions.

Never was more need than today of the distinction between the ce-
lestial and the terrestrial in ‘supernormal’ mental phenomena; a day
when people are running after every new and strange thing. Pitiful
that a real hunger should be fed on such husks! And how urgent that
the pure sacred teachings of the Ancient Wisdom should be spread!

5

KArRMAN cannot be said either to ‘punish’ or to ‘reward’ in the ordinary meaning
of these terms. Its action is unerringly just, for being a part of Nature’s own opera-
tions, all karmic action ultimately can be traced back to the Kosmic Heart of Har-
mony which is the same thing as saying pure consciousness-spirit. The doctrine is
extremely comforting to human minds, inasmuch as man may carve his own destiny
and indeed must do so. He can form it or deform it, shape it or misshape it, as he
wills; and by acting with Nature’s own great and underlying energies, he puts him-
self in unison or harmony therewith, and therefore becomes a co-worker with Na-
ture as the gods are.— G. pE PURUCKER, in Occult Glossary
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KARMAN AND REINCARNATION AS INCEN-
TIVES TO RIGHT ACTION

H. A. FuUSsELL, D. LITT.

ARENTS and teachers seek to form the character of the growing

child and to bring out the better side of its nature: a clear proof

that they recognise that it brings with it into earth-life tendencies, or
predispositions, towards both good and evil.

On attaining maturity most of us become painfully aware that this
duality is well-nigh ineradicable. As far back as we can see, the ‘sum-
total’ of our life, which contains much that we would gladly see obli-
terated, is far from satisfactory; and we do not yet know, or only dim-
ly surmise, that there is that in us which is superior to any such mere
‘sum-total,” and that at any moment, if we really and sincerely desire,
we can rise superior to it, and be the incarnate gods we intrinsically are.

The old desires, the old habits, however, make us incapable of the
sustained effort necessary. And so we continue, forgetful, or fearful,
as the case may be, that we are in the grasp of a double process — of re-
generation, or of degeneration — subtil and inescapable, and for ever
going on. With every thought we think, with every desire we cherish,
with every act we do, we, that is, our real, inner natures, become either
more refined or — grosser.

Would we know the cause of this ‘divided will’ from which we suffer,
and why we are not better than we are, seeing that we have eternity be-
hind us as well as before us, we must study the Theosophical teachings
of Karman and Reincarnation, which alone explain us to ourselves. We
shall then learn that the peace and joy to which we aspire, are only pos-
sible through a life in harmony with the Universal Will, the Divine Will,
of which our wills are the reflexion.

Karman means etymologically action, and the Hindls, when speak-
ing of the law of cause and effect, employ the double term karman and
vipdka (fruit). But they also use Karman in its wider meaning of ac-
tion and its results, just as Theosophists do. H. P. Blavatsky calls it
“the Ultimate Law of the Universe.” Exoterically Karman is
effect producing action, esotcrically, the unerring LaAw oF RETRIBUTION, an imper-

sonal, yet ever present and active principle.
— The Key to Theosophy, p. 198; The Secret Doctrine, 1, 634
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It has been objected that Karman is “the negation of free will”’; that
it is “purely mechanical and unmoral’”’; and that it does not permit of
“a personal God, winning the hearts of men to Himself by the pardon
and remission of their sins.”

As this article treats of Karman and Reincarnation as taught by
Theosophy, we would warn the reader that dissertations of modern
scholars on exoteric Hindfiism and Buddhism seldom represent the teach-
ings of the Inner Schools, which are inaccessible to most Europeans.
We should remind him that Theosophy is neither exoteric Hindlism nor
Buddhism, but the ancient Wisdom-Religion, which antedates them and
is far more logical and spiritual. We shall, however, not hesitate to quote
the Upanishads and the Buddhist scriptures — for these contain eso-
terically, and often in plain language, the teachings of the Wisdom-Re-
ligion — whenever they serve to make the Theosophical position clearer.

And first, as regards free will. H. P. Blavatsky, through whom the
tenets of the Wisdom-Religion were made known again to mankind, says:

The whole of the visible Kosmos consists of ‘self-produced beings, the creatures
of Karma’— The Secret Doctrine, 1, 635

And Plotinus, the great Neo-Platonist philosopher, taught that “we
ourselves are causative principles,” and that each individual soul is a
little “first cause”’ (wpwrovpyds aitia).

If our present life, as Theosophy teaches, is the result of our thoughts
and actions in previous lives — and there can be no doubt of it, for we
cannot believe that God has created one soul generous and virtuous and
another soul miserly and perverse — it is full of opportunities for fur-
ther progress, and we are free to profit by them or not, as we choose. We
are, then, in the fullest sense of the word, creators of our destinies.

According as one acts, according as one conducts himself, so does he become.
The doer of good becomes good. The doer of evil becomes evil. One becomes vir-
tuous by virtuous action (karma), bad by bad action (karma).

— Brihad-Aranyaka-Upanishad, 4, 4, 5, Hume’s translation

So far from Karman being ‘“the negation of free will,” it is free will
that creates Karman.

Nor is Karman ‘unmoral.’ People are willing enough to admit the
reign of law in the material world — modern science has made that view
inevitable — but they are loth to admit it in the moral and spiritual world.
They are careful not to violate physical laws: experience has taught
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them there is no escaping the results. But often they yield to the tempta-
tion to do some wrong act, if it be, as they erroneously think, to their
advantage, especially if it is not likely to be found out. But however
long what is called ‘retribution for sin’ may be deferred, no one can es-
cape its most terrible consequence: degradation of character; that is
immediate and hard to eradicate.

Sooner or later man reaps what he has sown, if not in this life, then in
another. Persistence in wrong doing, as in right action, forms habits,
which will reappear as inborn tendencies in the next earth-life. Are we
then to call Karman ‘unmoral, because a man’s deeds return to him,
because through them he injures or benefits himself as well as others?
Says the Buddha himself:

If the reward a man reaps accords with his deeds, in that case, O priests, there
is a religious life, and opportunity is afforded for the entire extinction of misery.
— Anguttara-Nikdya. iii, 99

And Jesus, speaking of his ‘second coming,’ says:

For the Son of man shall come in the glory of his Father with his angels; and then
he shall reward every man according to his works.— Matthew, xvi, 27

So far then from being ‘unmoral’ Karman is the foundation of mo-
rality. And it is not ‘mechanical,’ for the reward or retribution is just,
and, as far as the transgressor is concerned, compassionate, for it may
be remedial.

“There is no respect of persons with God” (Rom., ii, 11); nor is
there with Karman, which, as we have already said, is impersonal. The
idea of ‘getting off,’ or ‘begging off,” through prayer addressed to a ‘per-
sonal God,” does not commend itself to any upright, self-respecting per-
son. In fact, belief in a ‘personal God,’ in a hereafter of bliss or woe —
the reward or penalty of a single earth-life — and in the vicarious atone-
ment, has little hold upon thinking people today. The noble-hearted
seek to atone themselves for the wrong they have done, whether witting-
ly or unwittingly, for they recognise in the doctrine of individual re-
sponsibility the only safeguard for a moral life, which is a life lived in
accordance with the laws of man’s being.

The purpose of evolution is at least threefold. First, to enable the
Reincarnating Ego to gain experience and to become the ‘God’ he es-
sentially is, in the core of his being, by being it, or becoming it, ever
more and more; and the opportunities to do this are furnished by the
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successive incarnations, or earth-lives, which are the result of his pre-
ceding lives. Second, to aid, while progressing himself, less evolved en-
tities to progress, and so to rise in the scale of being. In very truth, his
own evolution is conditioned by the aid he gives to these ‘inferior lives,’
or embryonic souls, if we may so call them. And thirdly, to help his
brother-pilgrims, those who are in the same human stage of development
as himself, to bring out the god-like qualities which tkey as well as he
feel stirring within them, seeking expression. And this is necessary, for
we are fundamentally ore, and everything that exists, exists in and by
and through everything else. We live by assimilated life, in return for
which, we are bound, by the laws of our being, to radiate life, to give
life. We either take others — many others — along with us on the up-
ward path, or we drag them down into ever grosser materiality and self-
ishness.

No man, as we have said, can escape Karman. To be more explicit,
and to develop the thoughts expressed in the preceding paragraph, we
are implicated in the karman of the family, of the nation, of the race, to
which we belong, or we should not have been born into them. Our duty
is plain, therefore. We are here, not only to work off our own personal
karman, but also to help the world to work off its karman, to save it
from moral bankruptcy by helping to create right conditions of thought
and feeling between individuals and nations, and so make possible a re-
adjustment of social, economical, and political relations which will bring
about the peace and harmony without which real progress is impossible.
What a privilege, and also, what a responsibility is ours! What an in-
centive to right action and to right thought as soon as we realize it!

In the Republic (I, 344, E), the question is raised: “How is a man
to live his life so as to live it most profitably?”” The answer is to be
found in the understanding and application of the doctrines of Karman
and Reincarnation as taught by Theosophy. The life that is self-cen-
tered and lived solely for the present, without regard for the good of
others, or for ultimate consequences, is surely of all lives the most un-
profitable.

Conduct has been defined as “activity directed towards an end,” and
we approve or disapprove of conduct according to the nature of the end
in view, according to how it affects not only the doer, but humanity as a
whole, for there is no such thing in Nature as ‘separateness,’ isolation.
H. P. Blavatsky says:
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No man can rise superior to his individual failings without lifting, be it ever so
little, the whole body of which he is an integral part. In the same way no one can
sin, or suffer the effects of sin, alone.— T'he Key to Theosophy, p. 200

It is interesting to note that Plato, in the Republic, teaches that so-
ciety, if it is to be durable, must be organized in harmony with the laws
of the universe and of man’s position in it. The fact that society is not
so organized is the reason why there is so much unrest in the world to-
day. The karman of each being inextricably mingled with the karman
of all, and each having prepared in former lives not only his own lot, but
also helped to prepare that of the society into which he has been born,
every man finds himself in the midst of conditions of his own making,
and his present duty is to aid in the amelioration of these conditions as
far as in him lies. On his conduct depends not only his own future, but
that of humanity. However untoward hislot in life, he ought to be grate-
ful that Karman and Reincarnation afford him new opportunities of
progress and development, and the joy of aiding to bring about that so-
ciety of perfected men and women which is the dream of the ages.

We are told in The Secret Doctrine that all entities in the universe,
from gods to atoms, have either been men like ourselves, on some man-
bearing world, or are preparing to become men — all must pass through
what we may call the human stage of evolution, on their way to god-
hood. And

the desire for a sentient life . . . is a reflexion of the Divine Thought propelled into
objective existence, into a law that the Universe should exist. . . . To attain full
self-consciousness Spirit must pass through every cycle of being culminating in its
highest point on earth in man.

Some modern scientists — though not many — and, of course, all ma-
terialists, reject what they call “the absurd proposition that the world
exists in order that man may have a field for moral action.” It would
indeed be the height of absurdity and of presumption were man the
ephemeral creature they deem him to be — a fleeting shadow, foam upon
the wave, appearing but to disappear.

Profound thinkers, however, like Kant and Fichte, consider it per-
fectly reasonable that the world was made for the perfecting of man,
and the idea can be traced to the Hind{i sage Patafnjali, who taught that
“the universe exists for the Self’s experience and emancipation.” But
this is only possible through reincarnation, for man, obviously, does not
become either free or perfect in one earth-life. The real ‘I’ will not be
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fully revealed, either to itself er others, until that state of complete self-
consciousness is attained, which is the result of our many human exist-
ences. Until then we shall continue to be mysteries to ourselves as well
as to others.

H. P. Blavatsky compares the Ego to an actor, and its numerous
and varied incarnations to the parts it plays in the great drama of evo-
lution, the enacted story of the journey of the soul towards perfection.
The fact that we have before us a long scries of reincarnations, with in-
finite possibilities of progress and enrichment, or of retrogression and
impoverishment, with new opportunities to make good past failures, con-
stitutes the greatest incentive we can have towards right action. Our
present attainments being the reward of past efforts, we may look upon
them as the earnest of still greater successes in the future.

The doer of a good deed feels a joy that is pure and inexpressible;
how great then must be the joy of a life oriented entirely towards Good-
ness: the life of a man conscious of his Divinity, certain of the glorious
future awaiting humanity and bending every effort towards its realiza-
tion! The resolution to live aright consecrates life, constitutes the first
step on the Path of Right Action; and the knowledge to tread the Path
comes from an understanding of the meaning of Karman and Reincar-
nation. In place of surmise and doubt we have certainty and truth; life
now means much to us; having an ideal of perfection towards which to
strive, we no longer drift unintelligently and aimlessly, now here now
there, the sport of wayward impulse and passion. To quote H. P. Bla-
vatsky:

Theosophy gives a clear and well-defined object, an ideal to live for, to every
sincere man or woman belonging to whatever station in society, and of whatever
culture and degree of intellect. . . . It fits for the lives to come. . . . Its doctrines,
if seriously studied, call forth by stimulating one’s reasoning powers and awakening
the inner in the animal man, every hitherto dormant power for good in us, and also
the perception of the true and real, as opposed to the false and the unreal.

— Lucifer, November, 1888

Theosophy is such a closely interrelated whole that it is impossible
to consider one of its teachings without referring to other teachings. For
a complete understanding of Karman and Reincarnation a knowledge of
the nature of man is essential, especially of his dual nature, in accord-
ance with the wise old precept: “Man, know thyself!”’ This knowledge
is the key to all the mysteries of Being. And the first effect of an insight
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into our own nature will be to make us humble. The revelation of the
immense possibilities of our being brings home to us, as nothing else can,
the great gap which must be bridged before the self of ordinary life can
become the self of our aspirations. Theosophy is a stern monitor, before
whom self-deception is impossible; yet it inspires us with new courage,
for it gives us the vision of the true Self “which is ever striving to bring
the whole being to perfection.”

In essence and origin we are all divine. The enigmatical interming-
ling of good and evil in human lives, the differences in capacity and en-
dowment, all come from the #se that we have made of our inheritance;
in other words, are the result of Karman. That is the answer to the ob-
jection which is so often raised: “If man is divine, why is there so much
evil in the world?” We have all belied our godlike nature in some life
or lives, and as in each successive incarnation there must be either de-
terioration or improvement,— for life is essentially change, growth, de-
velopment,— some have forgotten their divine origin to such an extent
that they have become obsessed by inclinations to evil.

Seeing then that the world in which we live provides a field for moral
action, for intellectual and spiritual growth, we may now consider how
man can obtain the “Wisdom and Knowledge which alone can dispel
the Fruits of Illusion and Ignorance,” and so become consciously divine.

The first requisite is that he must be altruistic and act unselfishly.
Self-realization is indeed the law of his being, but he must learn to realize
himself without interfering with the self-realization of others, in whom
this law is equally operative. It is known in Theosophy as the principle
of Swabhava, self-producing, self-generating, one of the main factors in
evolution. He can do this only in so far as he is actuated by impersonal
love for humanity. As all beings are irresistibly impelled to seek per-
fection, he must help them to rise. Conscious union with the Highest
Self — the Divine Self,— which in you and me and in all, is One and
undivided, is impossible so long as man feels himself a separate self, a
self which seeks advantages and prefers itself before others. Even in
the eyes of the world a man is contemned, unless he has learned to set
the public good, the good of mankind, above his own. Theosophy teaches
us that the Universal Brotherhood, which will be the result, is but the
prelude to a manifestation of the ‘divine-human,” so glorious, so unprece-
dented, that mankind, in its present divided condition, cannot even con-
ceive of it. The trouble is, as W. Q. Judge said long ago, that “we in-
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habit but the smallest part of ourselves, and leave unoccupied those very
regions where the secret of right living might be found.”

This last sentence is a clear hint how we may rise superior to Kar-
man. The ‘divine-human’ in us is allied to, is a direct ‘ray’ of, the Mo-
nadic Essence which gives meaning, as well as birth, to everything in
man below it. It is for us in this Hierarchy, the source of all strength,
of all power, of all love of right, and of the will to do it. Every one of
us has access to this power, this principle, which remains ever in its per-
fection, through the divine element in the core of his being, if he only
will. Allied to it we are all-conquering and unconquerable.

The great question in all moral teaching is where and how to get the
motive-power, how to evoke in man the will to be good. Asked by an
inquirer: “Where does a Theosophist look for power to subdue his pas-
sions and his selfishness?” H. P. Blavatsky replies: “To his Higher
Self, and to his Karma” (T'he Key to Theosophy, p. 72). That is to say
the knowledge that we are Divine conjoined to the knowledge of ‘Action
and its Fruit’ sets the will in motion and makes self-discipline and self-
purification desirable. Our thoughts and our actions succeed one an-
other in a perpetual flux as before, but they now have meaning and pur-
pose; they possess eternal value, for they are now under control, being
directed to a great end and subservient to the good of all, our own good
included. The interaction of the Karman of all beings, which is now
clearly seen by us, makes altruistic conduct inevitable, for only by living
for others do we benefit ourselves. The contradiction between Altruism
and Egoism exists no longer, for our conduct is inspired by devotion to
the One Supreme Being, who exists undivided in all creatures. Having
then these incentives to right action, we take as our guide in life H. P.
Blavatsky’s admonition:

Let not the fruit of good Karma bc your motive; for your Karma, good or bad,
being one and the common property of all mankind, nothing good or bad can happen

to you that is not shared by others. . . . There is no happiness for one who is ever
thinking of self and forgetting all other selves.

While then, we are compelled to acknowledge that the past lives in
the present, and that what we have been determines what we are, the
complexity of human relations resulting from the conflict of wills which
form humanity in the concrete, coupled with the fact that the results
or consequences of any action are practically incalculable, should deter
us from passing judgment either on ourselves or on others. Stern with
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ourselves we must be; but charitable with others, seeing that the mo-
tives from which they act are necessarily harder to determine than ours
are. Our duty is manifestly not to judge others, but to help to straighten
the crooked ways; remembering that all things are inextricably mingled,
interpenetrating, and interblending; that no man lives to himself alone.
He is, despite the effort to do so, which his lower nature prompts him
to make, indissolubly bound up “with collective Humanity,” which “he
has made in his own image” (The Secret Doctrine, I, 268); and so shares
in the Universal Karman.

THE NEW AGE*
Cart. P. G. BowEN

OR one reason or another, which it is unnecessary for me to dilate
upon, an idea seems to be gaining popularity among certain stu-
dents of Theosophy that a ‘New Age’ is imminent. These Theosophists
identify this new era with the Sixth Sub-race of this, our Fifth Root-
Race. I heard a lecturer declare quite recently that he himself, and the
majority of his audience, belonged to the Sixth Sub-race. In reply to
a question put by myself as to what the term Sub-race meant, he stated
that it meant a seventh part of the Root-Race. To my seeing, ideas
such as those mentioned are evidence of profound confusion of mind
upon the subject of ‘Ages’ in general, and it is in the hope that they may
relieve some of this confusion that I put forward the ideas which follow.
I will begin by summarizing the teachings, as far as I know them,
concerning ‘Ages’ in general.

1. This world on which we are wakingly conscious is one of a chain
of seven spheres. It is No. 4 of the series of seven, and is the ‘lowest,’

*The matter contained in this article was originally delivered in the form of a
lecture to a private circle of students of Theosophy, at Guildford, Surrey, England,
on December 21, 1931. At that time the author was not a member of the T. S., nor
of any Theosophical organization. He had not then read any of the teachings of
Dr. de Purucker, nor, indeed, had he met any member of the T. S. These facts may
make the article of interest to readers of THE THEosoPHICAL PATH.

A stenographic report of the original lecture was read by a friend before the
Dublin Lodge of the T. S. (Adyar) in February, 1932. The present version is prac-
tically identical with the original stenographic report minus a few irrelevancies and
unnecessary repetitions.
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or most material — that is to say, that upon it consciousness manifests
in a more limited form than upon any of the other spheres.

2. The seven spheres form a single entity which I shall refer to as
the Planetary Chain, or simply the Planet. This Planetary Chain in-
c