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PREFACE

Katherine Hillard was a significant background force in the second and
third decades of The Theosophical Society (founded in 1875). She became a
member in 1888, though she was a theosophist long before that. This, therefore,
is a collection of her (mainly) theosophical articles. The articles are in
chronological order, with the exception that series’ of articles were kept
together for ease of continuing reading. They are placed in chronological order
using the first article of the series.

I did make many editorial updates to the articles. Generally, here is what I
did: Errata items were incorporated; some jumbled portions of text were
corrected; offensive language changed; titles and subtitles were made
consistent; book and article titles were corrected and spelled out to the greatest
extent possible; references were standardized; most names were spelled out in
the first instance, since they are mostly not as familiar today as they were when
written; most Sanskrit and other foreign word spellings were updated and made
consistent; added in missing punctuation marks, and updated punctuation order;
Oxford commas were added; footnotes moved to the end of articles (some were
incorporated into text); city names were amended to show current city names;
parentheses () and brackets [ ] were in the original, and I added braces { } for
those items which I clarified or amended to include more information, but not
those whose words were already in the text; and finally, though I have probably
committed some mortal sin, I changed the spelling of many words within quotes
to be consistent with outside the quotes for readability, which helps greatly with
over a dozen different sources and twice as many years elapsed. I did not check
all the quotes or citations, so always check the original source for any and all
quotations from the text, and use that for quoting specific passages. There are
doubtless errors remaining, and that is always the case.

There are two words which, today, require a brief explanation: Aryan and
Svastika. When the original book was written, these terms had not yet been
appropriated by destructive forces in the modern world.

Aryan derives from the Sanskrit Arya and was originally applicable to the
initiates or adepts of the ancient Aryan peoples. Arya was also an early name
for India. In Theosophy today, Aryan designates a race of the human family in
its various branches — primarily Indian, but also including European peoples.

Svastika, likewise a Sanskrit word, is a symbol used far back in the reaches
of archaic humanity. It has carried many meanings, among them auspicious-
ness, the whirling motion of the cosmos and the solar system, and what has
been called “a symbolic summary of the whole work of evolution in cosmos
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and man, from Brahman down to the smallest biological unit.” (Encyclopedic
Theosophical Glossary)

I must mention that Katharine Hillard and Julia Wharton Lewis Campbell
Ver Planck Keightley were close friends and worked together for theosophy
until the end. In their common obituary “Two Loyal Friends,” included after
Katharine’s Biography, it indicates they died within a month of each other.
Though Katharine was 76 and Julia was 65, the difference in years did not
matter as they had obviously been working for theosophy together for ages, as
anyone who reads this understands.

My hope is that these articles shine in the light of day again, as they contain
much that is helpful for selfless pilgrims along the stony path.

Scott J. Osterhage
January 28, 2026
Tucson, Arizona
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BIOGRAPHY

Katherine Hillard
(10 March 1839 — 3 November 1915)

FAMILY BACKGROUND AND EARLY LIFE

Katharine Hillard was born on 10 March 1839 in London, England, to
American parents belonging to a liberal Unitarian background. Her upbringing
was shaped by what she later described as an atmosphere of “breadth and
freedom,” which encouraged intellectual inquiry and comparative approaches
to religion rather than doctrinal conformity. This background proved formative
for her later engagement with both literature and theosophy.

Her father, John Babcock Hillard (c. 1812, Richmond (City), Virginia —
14 July 1859, Brooklyn Heights, New York), and her mother, Harriet Low
Hillard (18 May 1809, Salem, Massachusetts — 27 December 1877, Brooklyn
Heights, New York), were married on 3 November 1836. Shortly after their
marriage, the family relocated to England for business reasons, where
Katharine and several of her siblings were born.

When Katharine was about seven years old (1846) she left London with
her family, spending many years in Italy. Over the ensuing years she lived and
travelled between London, Italy, and New York. Her family settled in New
York after 1884. The Hillards were connected to prominent Anglo-American
intellectual and civic circles. Among Katharine’s extended family was her
cousin Seth Low, was President of Colombia University (1890 —1901). He also
served as Mayor of Brooklyn (1882 — 1885) and New York City (1901 — 1903).

Katharine was one of several siblings. Those who survived infancy
included Frances Hillard (b. 1842); William Henry Low Hillard (1843 — 1843);
Mary Hillard Loines (4 May 1844 London, England — 1 April 1944 Winter
Park, Orange, Florida), (married October 1893 to Stephen Loines), a leading
suffragist and civic reformer; Sarah Hillard (1846 — 1852); and Harriet Hillard
White (1848 — 1930) (married to William Augustus White). The family as a
whole was marked by strong commitments to education, reform, and public
service.

Katharine was a Brooklyn resident, and friend of Abigail (Abby) Price,
American feminist, writer, and reform advocate; in fact, according to Louisa
van Velsor Whitman’s letter to Helen Price on 26 November 1872, the Prices
expected that Arthur Price (Abby’s brother) and Katharine Hillard would
marry. Walt Whitman had known Hillard’s writings since 1871 and mentioned
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her in his 23 June 1873 letter to Charles Eldridge. Hillard and Whitman first
met in person on 28 February 1876, and Whitman sent her a copy of Leaves of
Grass on 27 July 1876.

Katharine Hillard was an American writer, literary translator, and Theo-
sophical worker whose public activity straddled late Victorian intellectual
culture and the formative decades of the modern Theosophical movement.

Her approach to scholarship emphasized direct engagement with original
languages and texts, rather than reliance on secondary authorities. This prin-
ciple guided her later work as a translator and commentator and shaped her
conviction that Dante could only be fully understood through sustained famili-
arity with the Italian language and cultural context.

LITERARY WORK: DANTE AND TRANSLATION

Katharine Hillard is best known outside Theosophical circles for her
English translation of Dante Alighieri’s I/ Convito (The Banquet), published in
London in 1889 by Kegan Paul, Trench & Co. This translation represented a
substantial scholarly undertaking and was widely reviewed. Her translation of
11 Convito into English is considered one of the best.

Fluent in Italian, she closely studied Dante Alighieri’s works. “Four
winters spent in Italy, studying Dante and the mysticism of the middle ages
helped me very much, as at the same time I was studying all the theosophical
books that were then published.”

Reviewers acknowledged the translation as accurate, graceful, and
literarily accomplished, even when disagreeing with aspects of her interpreta-
tion. Later translators, including Philip Wicksteed and W. W. Jackson, express-
ed admiration for the literary quality and spirit of her work, and Wicksteed in
particular praised its sustained brilliance.

Her edition demonstrated familiarity with contemporary Dante
scholarship and addressed contentious issues such as the title (Convito versus
Convivio), the status of Beatrice, and questions of dating and interpretation.
Hillard regarded her translation not merely as a linguistic exercise but as a
contribution toward understanding what she called “the great scheme of
Dante.” Edward Moore acknowledged Hillard’s translation as “accurate, scho-
larly, and graceful in style.”

Hillard also contributed essays on Dante and Beatrice to reference works
and periodicals, interpreting Dante’s writings as records of moral and inner
development rather than purely historical or philological artifacts.

Her Dante work was not separate from her spiritual interests: she also
wrote about Dante through a philosophic and moral lens, treating the poet’s
works as records of inner development and ethical discipline.
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EDITORIAL AND EDUCATIONAL WORK

In addition to translation, Hillard was skilled as an editor and abridger. In
1900, she edited My Mother’s Journal, an abridged edition of the travel diary
of her mother, Harriet Low Hillard, covering the years 1829 — 1834 in Manila,
Macao, and the Cape of Good Hope. Hillard explained that she reduced
repetition while preserving the integrity of the original narrative, bringing a
private historical document into public circulation. As editor, she justified the
substantial cut in the introduction to the diary with the following words: “As
there must necessarily be much repetition in a journal covering so long a space
of time, a great deal has been cut out; but, with the exception of a few slips of
the pen, nothing has been corrected or altered.”

Her most significant editorial labor was her book An Abridgement by
Katharine Hillard of The Secret Doctrine by H. P. Blavatsky, which was pub-
lished in 1907. This condensation was intended to make Blavatsky’s dense and
encyclopedic work accessible to students. Hillard’s abridgement was widely
recognized as one of the earliest serious attempts to present the core themes of
The Secret Doctrine in a navigable and informatively useful form.

Like Julia Keightley, Katharine also wrote poetry and articles before be-
coming a Theosophist. Some items of her poetry is included herein.

PUBLIC LIFE AND WOMEN’S ORGANIZATIONS

Hillard was active in Brooklyn’s cultural and reform life. In 1869, she was
one of the three founding members of the Brooklyn Women’s Club, alongside
Anna C. Field and Celia Burleigh. The club was established on 19 March 1869
and incorporated in 1871. It was non-sectarian and apolitical, devoted to
intellectual development through lectures, study, and discussion across fields
such as literature, science, sociology, and education.

As of 1903, the Club had eight standing committees that reflected the
Club’s focus on intellectual development: Literature, Music, Art, Science, Soci-
ology, Home and Social Relations, Hospitality, and Education. The committees
hosted lectures, programs, and events designed for the enlightenment or
enjoyment of its members. Subjects ranged from “Factory Conditions as they
Affect Women and Children” to “Russian Music and Musicians.” Committees
were subject to change throughout the Club’s history.

The Brooklyn Woman’s Club was located at 114 Pierrepont Street in the
neighborhood of Brooklyn Heights. It was a member The New York State Fed-
eration of Women’s Clubs, The New York City Federation of Women’s Clubs,
The Civic Council of Brooklyn, and The Brooklyn Heights Association, among
others. Further, it was affiliated with the American Women’s Club, both in
London and Paris. Hillard’s involvement reflects her long-standing commit-
ment to education and ethical culture. The Club still exists today.
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ASSOCIATION WITH WALT WHITMAN

It seems that Katharine was friends with many literary giants, as evidenced
by these letters to and from Walt Whitman. The letters are as follows:

Moncure Daniel Conway, an American Unitarian minister, abolitionist,
freethinker, and writer, wrote to Walt Whitman, 13 September 1871. He wrote
in part: “About the same time that I received your volumes I got a letter from
Kate Hillard (a brilliant girl and writer of Brooklyn who was here last year)
written from the Adirondacks. She says:— ‘I have made a discovery since |
have been here, and that is, that [ never half appreciated Walt Whitman’s poetry
till now, much as I fancied I enjoyed it. To me he is the only poet fit to be read
in the mountains, the only one who can reach and level their lift, to use his own
words, to pass and continue beyond. The others seem more or less paltry and
insufficient, except Shakespeare, and he seems almost too courtly. But Walt
Whitman exactly accords with the ruggedness and tenderness of the mountains,
and seems in some way more their fellow. At any rate he so affects me, and
what other thing can we know?’ I copy this for you as it is in a way what the
mountains said about you to the girl.”

Walt Whitman wrote to Charles W. Eldridge, an American publisher,
bookseller, and close associate of Walt Whitman, 23 June 1873. He wrote in
part: “Charley, I rec’d your letter Saturday, with the one enclosed. (It was a very
kind sympathetic note from Kate Hillard.)...

Walt Whitman wrote to Abby Price, an American social reformer,
abolitionist, women’s-rights advocate, and spiritualist, 9 September 187(37?)
He wrote in part: “if you see Miss Hillard tell her I rec’d her letter & thank her
for it — I have not felt to write to her, or any one but my sisters, about mother’s
death — the great dark cloud of my life...”

Walt Whitman wrote to Ellen M. O’Connor, who became his housekeeper,
companion, and close associate for the last decade of his life (early 1880s until
1892), on 29 February 1876. He wrote in part: “I went over to Phil Phil:
yesterday, & had a nice, good, I may almost say happy afternoon, with dear
Mrs. Lesley, Kate Hillard, & the two Miss Lesleys, daughters — us four, only,
no men-critters but me — I was there some four hours, filled with animated talk
— we had dinner, very nice, a nice glass of wine— Mrs. L. a fine gentle, sweet-
voiced, handsome black-eyed New England woman, (of the Lyman family,
daughter of Judge Lyman. With Miss H[illard], though the first meeting, I got
along capitally — found her a jolly, hearty girl — evidently seen life & folks,
& read lots — she talked much about the London /iterati, & the (I suppose I
may say) personal friends of mine there, both men & women, nearly all of
whom she knew well, giving me, among the rest, descriptions of Personnel that
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were new & very interesting to me. She goes to Wash[ington] to-morrow, to
stay there (1734 1st.) a month — reads a series of twelve papers on English
poets.”

NOTE

“The first meeting of the poet Katharine Hillard with Whitman took place on February
28, 1876, referenced in Whitman’s February 29, 1876 letter to Ellen M. O’Connor. A
Brooklyn resident, Hillard was a friend of Abby Price (see Whitman’s September 9,
1873 letter to Price); in fact, according to Louisa Van Velsor Whitman’s letter to Helen
Price on November 26, 1872, the Prices expected that Arthur Price and Katharine
Hillard would marry (Pierpont Morgan Library).”

ENTRY INTO THEOSOPHY

Katharine visited H. P. Blavatsky in London in May 1888 en route to New
York. She spent two or three evenings with Mme. Blavatsky. “She advised me
to settle neither in Rome nor London, but to return to New York. ‘You could
not do better,” she said in her emphatic way, ‘than to go back to New York, and
study with W. Q. Judge. He is a good man.” Never shall I forget the stress she
laid upon those words, as if to answer the attacks she doubtless foresaw.” Later
that spring she met Mr. Judge, who came to see her in Brooklyn.

She applied for fellowship in the Society and was admitted on 18
December 1888 through the Aryan Theosophical Society (the name of the T. S.
New York Lodge). From that point onward, Theosophy became a central focus
of her intellectual and ethical life. “As a successful writer, she had won a
reputation for careful research, for sound judgment, for trustworthy craftsman-
ship.” She worked with Mr. Judge and read many valuable papers before the
Aryan T. S. She contributed articles to many theosophical magazines, generally
signing in full, sometimes with initials only.

Along with Julia Keightley, Katharine Hillard was an indispensable work-
er and strong supporter of Mr. Judge and theosophy, sometimes at the cost of
her reputation as a respected intellectual scholar.

THEOSOPHICAL WRITINGS AND ACTIVITY

Throughout the 1890s, Hillard was an active contributor to The Path,
Judge’s principal magazine. Her writings emphasized clarity, moral instruction,
and the educability of the human mind rather than sensational occultism. She
wrote not as a polemicist but as an educator — someone concerned with
explaining difficult ideas in clear, humane language.

Hillard published in the magazines: Theosophy, Lucifer, The Path, Theo-
sophical Siftings, The Theosophical Quarterly, and Universal Brotherhood,
among others, contributing essays on Dante, evolution, death, and spiritual
development among others. In 1909, she published a brief autobiographical

reflection, “Why I Became a Theosophist,” in which she emphasized continuity
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between her Unitarian upbringing and her later Theosophical commitments.
She noted that her early religious environment made the later encounter with
Theosophy feel like an expansion of understanding rather than a break with the
past.

She also read papers before Theosophical lodges, including a presentation
on “The Beatrice of Dante: From a Theosophical Point of View” at the Fifth
Convention of the American Section of the Theosophical Society in 1891. (See
article in Lucifer included herein.)

Among her most frequently cited Theosophical writings is the series
“Three Letters to a Child,” published in The Path from December 1892 into
early 1893. The “letters” addresses young “Margaret” in a warm, instructive
tone, using the language of everyday learning to introduce large cosmological
ideas. Hillard frames the origins of the world not as a sensational mystery but
as a subject for patient thought, orderly reasoning, and moral imagination. This
approach aligns with a recurrent Theosophical aim: to present a spiritual
cosmology that could converse with science while still pointing beyond ma-
terialism.

REPUTATION AMONG CONTEMPORARIES

Hillard was remembered by fellow Theosophists as a loyal and indispens-
able worker, particularly in association with William Q. Judge and Julia
Keightley. A memorial article (included next) published in January 1916
described Hillard and Keightley as “two loyal friends,” underscoring the
personal and ethical bonds that characterized her Theosophical life.

Observers noted that Hillard’s association with Theosophy came at a cost
to her standing in conventional literary circles, but also that her intellectual
credibility lent cultural legitimacy to a movement often caricatured by the
mainstream press.

Katharine Hillard’s importance for Theosophical history lies less in
organizational leadership than in literary facilitation. She helped translate
complex bodies of thought — whether medieval philosophy in Dante or the
encyclopedic esotericism of The Secret Doctrine — into forms that ordinary
readers could approach. Her Theosophical writings in The Path demonstrate
how late Victorian esotericism could be communicated through ethical instruc-
tion, intellectual curiosity, and a steady insistence on the educability of the soul.

Dying in 1915, she belongs chronologically to the “first generation” of
Anglo American Theosophy: the cohort that encountered the movement while
it was still forming its institutions and vocabulary, and that carried its ideas into
the first decades of the twentieth century.
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DEATH

Katharine Hillard died at her residence in Brooklyn Heights of pneumonia
on 3 November 1915, in New York City, at the age of 76. Her death was
followed shortly by a private funeral and then memorial tributes within
Theosophical periodicals, situating her among the first generation of
Theosophists who helped shape the movement through teaching, writing, and
literary mediation.

Harriet Low Hillard (Mother) Mary Hillard (Sister)
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The Theosophical Quarterly — January 1916, Vol. 13, pp. 220-222.

TWO LOYAL FRIENDS
{JULIA KEIGHTLEY AND KATHARINE HILLARD OBITUARY.}

In the last few weeks The Theosophical Society has lost through death two
of its most faithful, loyal and effective workers: Mrs. Archibald Keightley
(“Jasper Niemand”), on October 9th, and Miss Katharine Hillard, on November
3rd. Or, to speak more truly, since that which has genuine spiritual life can never
be lost, these two splendid Theosophical workers have joined that large and
increasing assemblage of our friends and brothers who, with the serene eyes of
immortals, watch us and wait to welcome us in the quiet temple of everlasting
day.

The Theosophical Society was founded in America, in New York. And
here, in America, in New York, all its greatest trials have been faced, all its most
signal and enduring victories have been won. In its stormy and momentous life,
two of the earlier epochs are of especial significance; the first years of the
initiation of our work, when Mme. H. P. Blavatsky, toiling with superb energy
and devotion, helped by the love and understanding sympathy of W. Q. Judge,
and reinforced by the then vigorous cooperation of Colonel H. S. Olcott, was
laying the foundation for the whole future life of the Theosophical Society;
then, after an interval of stillness, came the period opened by the magnificent
work of W. Q. Judge, a loyal understanding of whose mission was destined to
prove the touchstone of genuine Theosophical life in later years.

It is to the epoch of Mr. Judge’s work that both Mrs. Keightley and Miss
Hillard especially belonged; not that they ever ceased, or ever will cease their
devoted labor; but that, by force of circumstances, their work at the beginning
had a peculiar and incomparable value. The story has more than once been told,
how Mr. Judge guarded the spark of spiritual fire committed to his charge, and,
with the breath of his matchless devotion, fanned it into a flame that was to
warm many hearts to spiritual life.

It is to these days when, after the first complete loneliness and isolation,
Mr. Judge found friends and coworkers gradually gathering round him, that
Miss Hillard and Mrs. Keightley belong, as to their most distinctive work. Miss
Hillard, a very distinguished Dante scholar, had been working in her author’s
own Italy. Returning through London, she visited Mme. Blavatsky at 17 Lans-
downe Road, not many months after Mme. Blavatsky’s coming to England, in
the spring of 1887. Then, on coming back to the United States, Miss Hillard
volunteered for regular service with Mr. Judge. Today, after years that have
been almost silent in comparison with the loud notoriety of our earlier years, it
is difficult for newcomers to realize what a difficult and serious sacrifice that
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kind of work then meant. It is not too much to say that, especially in the days
immediately following the attacks on Mme. Blavatsky, made first in India, and
afterwards repeated in London, when so many of the former friends of that
indomitable martyr to our Cause fell away from her, a cloud of obloquy rested
on the Theosophical Society and on every one actively connected with it. They
incurred the charge almost of lunacy; it was not “respectable” to be a Theo-
sophist; it was especially perilous for anyone depending on intellectual work,
and on the reputation that is needed for successful intellectual work. This was
Miss Hillard’s position. As a successful writer, she had won a reputation for
careful research, for sound judgment, for trustworthy craftsmanship. Also, and
this was, in a way, even more delicate ground, she had a singularly warm and
close and highly valued circle of relationships and family ties. All this, reputa-
tion and intimacies, she knowingly and most willingly risked — and to some
degree lost — by her determination to work openly and methodically with Mr.
Judge, a resolution which she courageously carried out, reading valuable papers
before the Aryan Theosophical Society, of which Mr. Judge was President; and
contributing to his magazine The Path, articles generally signed in full;
sometimes initialed only. Work of this kind gradually developed, and, with
changing needs, took changing forms; but, so long as she was able, under the
burden of gathering years, Miss Hillard continued to work. And, when external
work became impossible for her, she gave of the treasures of her heart.

To the same period, the most distinctive part of Mrs. Keightley’s work also
belongs; most distinctive for the same reason: because in those days loyal and
effective workers were so few. Coming of a family distinguished on both sides
by gifts of a high order, herself very successful as an essayist, dramatist, and
translator of verse; the brilliant center of a very brilliant social life, Mrs.
Keightley practically gave up all these valuable privileges and prizes and
devoted herself wholly to the work which Mr. Judge then had in hand, and
especially to The Path. Under the pen name of Jasper Niemand, and in response
to the instruction she had received from Mr. Judge — much of which was
published later in the form of Letters That Have Helped Me — Mrs. Keightley
wrote a series of wonderful articles, of which it may fairly be said that, for the
first time in the history of the Theosophical Society, they sounded some of the
depths of the inner, spiritual life. For many, her articles were the first impulse
in the present life awakening dormant intuitions of the soul’s august mysteries.

But Mrs. Keightley’s work was greatly varied. She wrote in The Path not
under one pen-name, but under many, editing departments, completing articles,
and, what was less known but equally vital, giving invaluable help in proof-
reading and the technical part of getting out the little magazine, a task for which
her own wide literary experience well fitted her. From the collaboration of these
early days came a magazine which, for inspiration, for immediate response to
the thought of the celestials, has not been surpassed in the history of our
movement.

XiX



As Mr. Judge’s work and his personal mission became more clear, Mrs.
Keightley became more and more closely identified with that work and mission.
By her life, she kept up the living tradition of the miraculous soul; by her
knowledge and understanding of Mr. Judge, she imparted understanding and
sympathy to others; and, in the critical days when the Theosophical Society was
on trial, both in this country and in England her wise influence steadied many
who otherwise might have gone astray. Of this side of her work it is more
difficult to speak, but there are many who know and understand how effective
that work has been — a work only suspended by her death a few weeks ago.

So, while we lose two of our most valued and beloved workers, we add to
our honorable roll of those who have died fighting in our ranks, who have been
faithful unto death.
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The Atlantic Monthly — April 1872, Vol. 29, No. 74, p. 453.

THE BROOK’S MESSAGE

Little brook, that glideth through the meadows,
Rustling past the clumps of tufted reeds;
Deep and quiet 'neath the alder shadows,
Swirling round the tangled water-weeds;
Little brook, to me a happy presage
In thy steadfast pressing toward the sea,
On thy constant waves a little message,
Bear my love from me.

Seek him where those waves, grown slow and weary,
Languish through the dull streets of the town;
Where, instead of flowers, faces dreary,
Peer into thy mirror stained and brown.
Tell him that beside thy crystal fountains,
Where the shy bird dips, and flies away,
In the purple shadows of the mountains,
Waiting him, I stay.

Tell him, little brook — but whisper lowly,

Lest the gossip breezes hear thee tell —
That amid this mountain silence holy,

Quiet hearts may learn love’s lesson well.
Tell him I am patient, though so lonely,

For the heavens reflect hope’s sunny hue;
Tell him, brook, how some one loves him — only

Do not tell him who!

KATE HILLARD.



The Atlantic Monthly — March 1873, Vol. 31, No. 185, pp. 308-309.

MY SPARROWS

“To catch sparrows, sprinkle salt on their tails.” — Nursery Lore.

I

From a dingy garden-bower —

Child, pent up in smoky town —
Watched [ many a patient hour

For the sparrows gray and brown.
Sprinkling salt on a tail-feather

Was to be my charm of might;
But the salt and I together

Failed to stay their sudden flight.

Had I caught that wished-for sparrow
(Now, 1 say in wisdom’s words),
Still my triumph had been narrow —
Sparrows are but homely birds,
Dull of plumage, with no glitter
On their breasts of dingy gray;
And their voice a restless twitter:
I am glad they flew away!

For my fancy now beholds them
With the plumes of Paradise,
And my eager clutch enfolds them
Glitt’ring with a thousand dyes.
Love himself might gem his arrows
With a feather from their breast;
Philomel learn from those sparrows
Songs she never has possessed.



II

Now grown old, for other sparrows
Still I lay my futile snares;
And though Fancy’s kingdom narrows,
Hope, unchanged, my visions shares.
Love, Ambition, Wealth, and Learning
Hop about my garden rails;
And I feel the same old yearning,
And creep up to salt their tails.

Off they fly! but all unheeding,
I console myself with this:
"Tis the thing we don’t succeed in
Seems to us the truest bliss.
When we’ve caught our bright ideal,
We have spoiled its painted wings,
And the broad glare of the real
Shows the shabbiness of things.

Still, while restless Fancy lingers,
Puffing at my idle sails,

Hope and I will find our fingers
Sprinkling salt for sparrows’ tails.

Sorry work ’t would make of living,
Did the future promise naught;

And — I say it with thanksgiving —
All my sparrows are not caught!

KATE HILLARD.



The Atlantic Monthly — March 1875, Vol. 35, No. 209, pp. 282-283.

FANCY’S MASQUERADE

Wandering sunny meadows o’er,
Came a pretty child to me,
And a golden bow he bore,
While as blithe as any bee
Rang his voice across the lea,
“Follow, follow, follow me!”

“Who then art thou, dear my child?
Sure I’ve seen that shining bow;

But that laughter, sweet and wild,
Sounds not like the voice I know:
That is ever sweet and low.”
“Follow, follow, where I go!

“I am Love, thy lord and king;
See you not my arrows here?
Hark! their barbed pointlets ring
In my quiver crystal-clear.
Come, if Love to thee be dear,
Follow, follow, all that hear!”

“Sweet my child, I know thee now;
Thou art Fancy, fair and free!

Thou mayst mask that sunny brow,
But thy rainbow wings I see.
Vain thy masking, dear, for me;
Well I know true Love from thee!

“He hath eyes as bright as thine,
But they wear a softer sheen,
And a sadness half divine
Veils the sweetness of his mien;
Yes, whoe’er his face hath seen
Knoweth it from thine, I ween.



“All the voices of the earth
Call him excellent and great,
But grief, hand in hand with mirth,
Still doth on his footsteps wait,
And the shadowy wings of fate
Darken o’er his royal state!

“On his left hand and his right
Pain and pleasure ever go;

And before his eyes the sight
Of the anguish and the woe
That his dearest ones must know
Maketh still his laughter low!

“Vain thy pretty masquerade,
Fancy fleet! on Love alone

Can those constant hearts be stayed
That have once his secrets known;
When thy facile wings have flown,

His sway hath but stronger grown!”

KATE HILLARD.



The Path — March 1887, Vol. 1, p. 383.

POETICAL OCCULTISM

Dear Editor: The following Poetical Occultism may be of interest.
FROM THE FIRST CHAPTER OF THE “BANQUET” OF DANTE

“As the Philosopher (Aristotle) has said at the beginning of Metaphysics,
all men naturally desire to know. The reason of this may be, that everything by
an impulse of its own nature, tends towards perfection; therefore, since know-
ledge is the ultimate perfecting of our soul, in the which consists our ultimate
felicity, we are all by nature filled with this desire. None the less are many
deprived of this most noble perfection, by diverse causes, which, acting upon
man from within and from without, remove him from the estate of knowledge
... Manifest is it, therefore, to him who considereth well, that there are but few
who can attain to that estate desired of all, and that almost innumerable are they
who are forever famishing for this food. Oh! blessed are those few that are
seated at the table where the bread of the angels is eaten, and miserable are they
who feed in common with the sheep! But because every man is by nature a
friend to every other man, and because every friend is grieved by the necessities
of him he loves; so they who are fed at so lofty a table, are not without
compassion toward them whom they see wandering in the pastures of the
brutes, and feeding upon acorns. And because compassion is the mother of
benevolence, therefore always liberally do they who know, share of their great
riches with the truly poor, and are like a living fountain, whose waters slack the
thirst of nature before named, (for knowledge). And I, therefore, who do not sit
at the blessed table, but have fled from the pasture of the herd, and at the feet
of those who are seated there, gather up what they let fall, and who know the
miserable life of those whom I have left behind me, moved to mercy by the
sweetness of that which I have gained little by little, and not forgetting myself,
have reserved something for these wretched ones, which I have already, and for
some time, held before their eyes, making them thereby all the more desirous
of it.”

Yours,
K. H.
ROME, ITALY, Nov., 1886.



The Path — July 1887, Vol. 2, p. 117.

SOME POETRY OF THE SUFIS

Dear Path: I send you a little fragment from the Sufi poetry, and hope
you will find it acceptable.
Rome, Italy. K. H.

A PARABLE OF JELLALEDDIN

At the Beloveéd’s door a timid knock was heard;
And a voice came from within, sweeter than morning bird,
Softer than silver drops that from plashing fountains fall,
“Who is there?” — And the stillness stirred
For a moment and that was all.

And the lover who stood without, eager and full of fear,
Answered the silver Voice — “It is I, who am waiting here;
Open then, my Beloved, open thy door to me!”

But he heard the response ring clear

“This house will not hold Me and Thee!”

And the door remained fast shut, and the lover went away
Far into the desert’s depths, to wait and fast and pray:
To dwell in the tents of Sorrow and drink of the cup of Grief:
And Solitude taught him each day,
And Silence brought him relief.

And after a year he returned, and knocked at the close-shut door,
And he heard the Belovéd’s Voice as it answered him once more,
“Who is there?” And soft as the dew, or the velvety roseleaf’s fall,
And low as when angels adore,
He said — *“ *Tis Thyself that doth call!”

And his heart stood still with fear, and his eager eyes were dim;—
Then through the silent night rang the sound of a marriage hymn;
And the bolts and bars flew back, and the door was open wide,
And fair on the threshold’s rim
Stood his Beloved, his Bride!



Theosophical Siftings — 1889, No. 1, Vol. 1, pp. 14-24.

THE ETHICS OF THEOSOPHY!

In him who knows that all spiritual beings are the same in kind with the
Supreme Spirit, what room can there be for delusion of mind, and what room for
sorrow, when he reflects on the identity of spirit? — Yajur Veda.

The soul is the assemblage of the Gods. The universe rests in the Supreme
Soul. It is the soul that accomplishes the series of acts emanating from animate
beings. So the man who recognizes the Supreme Soul as present in his own soul,
understands that it is his duty to be kind and true to all. — Manu (5:12)

It has been rather the habit of those who have made ethics a special study,
to speak of it as an exact science, and to put it on the same plane as physics,
and in contradistinction to theology. It is impossible to know the things of God,
if, indeed, there be a God, and reasoners say, therefore, let us confine ourself to
the things of man. Let us study and conform to the laws of right action, and not
waste precious time in idle speculation about what always must be, as it always
has been — the Unknowable. We can have no proof of a future life, therefore
let us not raise our eyes above the present one, content to do the best we can,
without hope of any reward, even that of another existence with prolonged
opportunities of growth. But, unfortunately, there seems to be an element in
human nature that demands sustenance, that asks whence are we to derive the
motive power of this virtue? to which the Positivists answer, in the worship of
humanity, and the students of ethics, in devotion to the Ideal Good. But the
question itself seems to give us the clue to the weak point in their system. While
denying the necessity of something outside of ethics, they tacitly acknowledge
its existence. No matter how strong our desire to confine ourselves to the realm
of realities, to argue only about things that can be proved, to deal only with the
facts of life, there seems to be one stubborn factor in the case that we cannot
get rid of — the demand of human nature for something above human nature
— the cry of the soul for something to satisfy that hunger within it which cannot
be fed by the things that fulfil the demands of the intellect and the senses. We
may call the Ideal Good if we choose, but, after all, what is the Ideal Good but
another name for the Divine?

Light intellectual replete with love,
Love of true good replete with ectasy.”

The final basis of action, to give us even intellectual satisfaction, must
surely be an immovable one. We must have for our starting point something
that cannot change with the point of view of the observer; something that we
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can call the Absolute. But can ethics alone furnish us with such a standpoint,
being in themselves so very uncertain a quantity, and so dependent upon the
general characteristics of the age and race to which they belong? The ethics of
the Hebrews were not the ethics of the Greeks, nor are the ethics of the Corsican
peasant of today, for instance, with his relentless vendetta — the unceasing
obligation in a family to avenge by murder, through endless generations, the
murder of an ancestor — our ethics. That vindictive Corsican would be as
secure in his sense of right as we are in the conviction that he is wrong. Nor can
we take refuge in an assurance that his intellectual inferiority is the sole cause
of his perverted morals, for we cannot deny that great intellectual development
may coexist with great wickedness, and the purest morality with a very low
range of intellect. The Borgias were monsters of wickedness, but they were
never accused of a lack of intelligence. The village priest, brought up in the
bosom of superstition, half-nourished, half-educated, all-unconscious of any
other world than the narrow circle of his own duties, and quite incapable of
formulating a theory of ethics, may yet lead the most heroic and Christ-like of
lives. Nor is the intellectual assent to a moral law sufficient; it must take a
deeper hold upon our being than intellectual assent before it can pass into
action. For, after all, every theory of ethics ever formulated must come back in
the last analysis to that final court of appeal that we are in the habit of calling
the moral consciousness, that Christians would speak of as the voice of God in
the soul, that the Theosophists call the higher Self, that something within which
we recognize as ourselves and yet higher than ourselves, and from whose dread
decisions there is no escape. When, in the great crises of our inward life, we are
brought face to face with this Power, I think we realize that it is no mere
intellectual abstraction, and that to call it the Ideal Good is like describing the
tempest-tossed ocean in all the majesty of its rage as “a body of water
encompassing the principal divisions of the earth.”

If then we feel that even the science of ethics has its foundation in the
spiritual consciousness of man, if we are forced to recognize the existence of
another part of our being than the body and the mind, if we are driven by the
study of self to conclude that within the depths of that self lies a greater power
than the intellect, that can apprehend where the intellect can only grope, and
know where the intellect can only reason, and which, by its very demand for
satisfaction, proves that there is that by which it can be satisfied. Why not begin
at the other end, and found our system of ethics upon a spiritual rather than an
intellectual basis? To a certain class of minds, I am aware, this would not
appeal; beyond the intellectual faculties they recognize nothing, but because
there are also those who can get nothing from music beyond a more or less
agreeable noise, are we therefore to conclude that Beethoven and Bach were
the victims of delusion, as well as all those whom their harmonies have lifted
to celestial heights? Certainly, as the history of the world’s religions will attest,
to a large portion of mankind the spiritual nature is the most real thing they
know, the inner self the one thing of whose existence they are certain, and
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therefore it has occurred to me that it would be interesting to oppose to the
ethics formulated upon a virtual denial of that spiritual nature a system of ethics
which, on the contrary, takes the spiritual nature as its basis. But I would
premise that the ethics of Theosophy make no pretensions to novelty, nor do
they assert to themselves any superiority over Christianity or any other creed.
Indeed, Theosophists maintain that the teachings of Christ, rightly interpreted,
contain the purest system of morality possible. The Brahmin Mohini Mohun
Chatterji, in his translation of the Bhagavad Gitd, continually points out the
identity of its teachings with those of the Bible, and says, indeed, that it is not
possible to doubt that the Brahmin and the Christian are fellow-voyagers. “The
Brahminical sages have taught with great emphasis that the easiest road to
perfect purity is love of God and love of His creatures. Does Christianity teach
anything else?” he asks. Unfortunately the teachings of the New Testament
have been misunderstood and corrupted by transcribers and translators, and
hopelessly perverted by prejudiced commentators, while a third impediment to
their comprehension arises from the constant iteration of their words in our
childish or careless ears, so that here indeed, familiarity has bred contempt. As
Dr. Oliver Wendell Holmes Sr. has so forcibly said, we need to have the words
of sacred books depolarised. This is why new formulas have such a hold upon
the popular mind, and why men so eagerly follow an old truth in a new dress.
It is useless to say “there is nothing new in that statement, the same idea has
been expressed hundreds of times,” — the jaded thought feels itself spurred by
the fresh form into which that old truth has been cast, and answers to the touch
of a novel stimulus.

The Theosophists then, disclaim all pretensions to novelty. In fact, they
claim as their basis the eternal verities underlying all religions, and they
necessarily begin their system from within instead of from without. In The Life
of Madame Guyon, written by herself, she tells us that having found it im-
possible to derive any benefit from prayer, she applied to a very religious
Franciscan, who instantly removed all her difficulties by saying to her: “It is,
Madam, because you seek without what you have within. Accustom yourself to
seek God in your heart, and you will there find Him.” It was the same thought
that was expressed in The Laws of Manu so many centuries before, at the
beginning of this paper: “The man who recognizes the Supreme Soul as present
in his own soul understands that it is his duty to be kind and true to all.”

“To him who is conscious of the True Self (within himself),” says the
Mundaka Upanisad, all desires vanish even here on earth. “That Self cannot be
gained by the Veda, nor by understanding, nor by much learning. . . But if a
wise man strives after it by strength, earnestness, and right meditation. . . his
deeds and his self, with all his knowledge, become all one in the highest
Imperishable.”

In an article in the Dublin University Review for May 1886, Mohini sums
up “the teachings of Theosophy from the standpoint of commonsense” in these
words:
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1. That there is a principle of consciousness in man which is immortal.

2. That this principle is manifested in successive incarnations on earth.

3. That the experiences of the different incarnations are strictly governed by
the law of causation.

4. That as each individual man is the result of a distinct causal necessity in
nature, it is not wise for one man to dominate the life and action of another, no
matter what their relative development may be. On the other hand, it is of para-
mount importance that each individual should ceaselessly work for the attainment
of the highest ideal that he is capable of conceiving. . . .

5. That for the above reasons it is wise and just to practice the most ungrudg-
ing toleration towards all our fellow-creatures.

6. That as absolute unity of all nature exists for ever, all self-centered actions
are bound to end in pain to the actor on account of their opposition to this fact.
The foundation of morals must therefore lie in the feeling of the Universal
Brotherhood of Man.

7. That the harmony of the unit with the whole is the only condition which
can remove all pain, and as each individual represents a distinct causal operation
of nature, this harmony is attainable only through the individual’s own exertions.

Theosophy believes that truth is the result of real experience, and does not
consist in the transfer of intellectual symbols from one person to another. To
speak about truth is one thing, and to perceive it is quite a different process. As
Ralph Waldo Emerson says: “We know truth when we see it, from opinion, as
we know when we are awake that we are awake.” “Hence, individual con-
sciousness,” says Mohini, “is consistently upheld as the only criterion of truth,
but this consciousness derives material help in its development and expansion
by the study of the experiences of others. Thus, Theosophy teaches that
personal exertion is the only means by which progress can be achieved. But in
the effort for growth, the ultimate unity of consciousness must not be ignored.
Individuals are not distinct crystals, placed side by side, but the varied
manifestations of one unchanging universal consciousness. As light from one
single source produces the appearance of different lights by reflection from a
number of surfaces, so this universal consciousness, remaining itself un-
changed, produces endless individualities, which in the course of their evo-
lution reach perfection by recognizing this essential unity. According to
Theosophical thinkers, this doctrine forms the fundamental truth upon which
all religions are based; it is the final consummation of all philosophical thought,
and the crowning experience of all practical mysticism. The search for this
truth, and the practical realization of it, are not considered as mere gratification
of intellectual curiosity, but as the very summum bonum of evolutionary
progress. It is the Nirvana of the Buddhists, the Moksa of the Brahmins, and
not very different from the Beatific Vision of the Christians. Nirvana is by no
means the annihilation of consciousness, but its rest in the infinite plenitude of
being.”

Theosophy recognizes, in the various systems of religion, the various

attempts, modified by special causes, to embody spiritual truth, but it also
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recognizes that the different symbologies of words and emblems that are used
to represent that truth, being “inwardly digested” and assimilated by different
organisms, partake of the differences of the individual, and as no two indivi-
duals can be absolutely identical, neither can their beliefs be the same, therefore
it is an uncompromising supporter of the freedom of the individual conscience.
The fundamental ideas of Theosophy, as expounded by some of their principal
writers, are briefly these: That the existence of matter without relation to a
conscious Knower has never been experienced. Therefore matter and con-
sciousness are both eternal, or neither. That there is in nature a principle of
consciousness whose units are not atoms but individualities, and as the principle
is eternal its units must be so also. For the ocean cannot be salt unless the quality
of saltness inhere in every one of its drops. Theosophy, for these, among other
reasons, holds against Materialism that the individuality in man is immortal.
And it must be conceded that a scheme of the universe which considers the
existence of the individual as prepared and led up to for thousands of years, to
endure only for the paltry span of human life and then be extinguished, is as
revolting to common sense as one which holds that a man’s status for all
eternity may be determined by his religious attitude during his last moments, or
still worse, by that “Divine caprice” which is embodied in the doctrine of
predestination.

From the indestructibility of individual consciousness, and its relations to
matter, two important deductions follow. First, that this relation, which is
perpetually changing, changes according to a definite law. . . . What is now is
not wholly unrelated to what was before. By the application of this law of
causation to our being, it follows that the experience of pleasure and pain in the
present must be the necessary consequences of causes generated in the past. . .
. Whatever you sow the same you reap, whether you are conscious of the sow-
ing or not. The little child who strays unawares into an atmosphere of typhus,
and breathes in its deadly germs, is not protected by its unconsciousness of evil
from the fatal results of that contact, nor can the fact of forgetfulness of the
cause interfere with the necessary effect. Because we have forgotten the sins
against the laws of health that we committed in our youth, we do not, therefore,
go scot-free of their results in after years, and what is true of one personality
should be equally true of many. This law of causation thus applied to personal
experience of suffering and enjoyment is called the Law of Karma.

If the individual consciousness is immortal, and its experiences are
governed by the Law of Karma, then it follows that so long as all causes capable
of producing effects on the present plane of life are not exhausted, and the
generation of similar causes is not stopped, the individual consciousness will
remain connected with the experience of earthly existence. “The will to live,”
as Schopenhauer calls it (an idea identical with the Buddhist tanha {thirst}, or
unsatisfied desire for existence), continually brings back the ego to the shifting
phantasmagoria of earthly life, the individuality or higher self, persisting,
though the personality in which it is embodied, continually changes, until its
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physical tendencies and inclinations being entirely purged away, it is no longer
under the necessity of reincarnation. And, moreover, the idea of a future spirit-
ual state, in which our good and evil deeds shall be rewarded and punished, is
held by Theosophists to be founded on an injustice, for the sins done in the
body can only be properly expiated in the body, and therefore absolute justice
demands that the entity should return to physical life, in order that it may work
out its salvation by climbing step by step the long ladder of existence.

But we must take note of the distinction between individuality and
personality. The unit of consciousness, the individuality, persists, the person-
ality changes. The larva of the dragonfly crawls, behind a hideous mask, at the
bottom of the brook; its element is water; its dry husk hangs upon a twig
motionless and inert as the earth to which it belongs, until, in the fulness of
time, “an inner impulse rends the veil,” and it emerges a winged creature of the
air —

Through crofts and pastures wet with dew,
A living flash of light he flew.

In one sense each personality is a new being, in another it is not. “During this
life,” says The Buddhist Catechism {by Henry Steel Olcott}, “the personality
constantly changes, and while the man A. B. of forty is identical as regards in-
dividuality with the youth A. B. of eighteen, yet by the continual waste of his
body, and change of mind and character, he is a different being. Nevertheless
the man in his old age justly reaps the reward or suffering consequent upon his
thoughts and actions at every previous stage of his life. So the new being of a
rebirth, being the same individuality as before, but with a changed form or new
personality, justly reaps the consequences of his actions and thoughts in the
previous existence.” And this doctrine of reincarnation has been taught by all
the religions of the world, Christianity not excepted. In the 11th chapter of
Matthew, Jesus, in speaking to his disciples of John the Baptist, says: “If ye
will receive it, this is Elias, which was for to come. He that hath ears to hear,
let him hear.” And in the 17th chapter he says: “Elias is come already, and they
knew him not . . . Then his disciples understood that he spake unto them of John
the Baptist.” And in the 9th chapter of Mark, the disciples ask about a man born
blind, “Did this man sin, or his parents, that he was born blind?” And in the
Wisdom of Solomon (8:20), we read, “Being good, I came into a body un-
defiled.”

From these leading ideas of the unity of spirit, the working of the law of
Karma, and the gradual progress of the individual to complete reunion with the
Divine, it is easy to see that the ethics of Theosophy demand not only moral but
spiritual cultivation as our duty to ourselves, and the strictest altruism as regards
our brother man.
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And in the first place, as regards duty to ourselves, the utmost purity of
motive is required. “Desire to sow no seed for your own harvesting,” we are
told, “desire only to sow that seed, the fruit of which shall feed the world.”

Enough if something from our hand have power
To live and move, and serve the future hour.
— WILLIAM WORDSWORTH.

Not even the desire for personal purity is allowed as a motive for right
action, as it has its root in self-regard, and tends to set one apart from his
fellows. Hence asceticism in every form is most strenuously discouraged. The
good must be done solely for its own sake, not that our own virtue may be
increased, the result to ourselves must not be thought of, only the doing of the
right thing; beyond that we are not to look. Ambition, the desire to rise above
one’s fellows, is the first sin to be rooted out of the soul. It is the simplest form
of looking for reward.

“Grow as the flower grows,” says Light on the Path, “unconsciously, but
eagerly anxious to open its soul to the air. So must you press forward to open
your soul to the eternal. But it must be the eternal that draws forth your strength
and beauty, not desire of growth. For, in the one case, you develop in the
luxuriance of purity; in the other, you harden by the forcible passion for
personal stature.”

As to the process of spiritual development, Theosophy teaches that in
order to secure the supremacy of the spiritual element in our nature, it must be
cultivated as our other faculties are cultivated, for though potentially existing
in all, it may become atrophied for want of exercise, as a limb shrinks that is
not used, or a faculty of the mind decays if not employed. It tells us that this
process “is entirely within the individual himself, the motive, the effort, the
result, being strictly personal. That, however personal and interior, this process
is not unaided, being possible, in fact, only through close communion with the
Supreme Source of all strength.” That it consists “in the eradication of
selfishness in all forms, and the cultivation of broad, generous sympathy in, and
effort for, the good of others; in the cultivation of the inner spiritual man by
meditation, and communion with the Divine; in the control and subordination
of the physical nature and desires; and in the careful performance of every duty
belonging to one’s station in life, without desire for reward, leaving the results
to Divine law. That while the above is incumbent on, and practicable by, all
religiously-disposed men, a yet higher plane of spiritual attainment is con-
ditioned upon a specific course of training, physical, intellectual, and spiritual,
by which the internal faculties are first aroused and then developed.”

It will be seen that Theosophy, like Christianity, does not consider prayer
as “a waste of time,” that is, of course, prayer not in the limited and concrete
sense of a petition to a personal Deity for some personal advantage, but in the
sense of abstraction from the things of sense in contemplation of the things that
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are divine, the unfolding of those wings of the soul that enable it to soar into
the heavens — those heavens, be it remembered, that are not above us, but
within.

But we are also warned that spiritual development cannot be sought by any
one path. “To each temperament there is one road which seems the most
desirable. But the way is not found by devotion alone, by religious contem-
plation alone, by ardent progress, by self-sacrificing labour, by studious obser-
vation of life. . . . All steps are necessary to make up the ladder. The whole
nature of man must be used wisely by the one who desires to enter the way.”

We are shown then that our duty to ourself consists in self-purification,
and in the cultivation of our spiritual nature. And in the purification of our being
from sin, it is not enough, as Jesus also taught, to repress the outward act, we
must purge ourselves first from the inward desire. To refrain from striking a
blow while the whole soul is seething with anger, is of no use, except to the
object of our rage — we must learn not to fee/ anger. Nor does it profit us to
deny ourselves the gratification of any passion, if we are all the while hungering
and thirsting for that gratification — it is the spirit that must be made pure. So,
too, a morbid sense of remorse for past sins is discouraged; true repentance lies
in doing better, but the soul that dwells upon the thought of evil insensibly
absorbs something of its atmosphere. Nor is it enough to deny ourselves indul-
gence in sorrow; we must learn that nothing in this illusory life is worthy of
regret. We must strive for that attitude of mind described in the verse I have
quoted from the Yajur Veda:— “In him who knows that all spiritual beings are
the same in kind with the Supreme Spirit, what room can there be for delusion
of mind, and what room for sorrow when he reflects upon the identity of spirit.”

To a system of ethics, founded upon the conception of all spirit as part of
one great whole, of each individuality as one drop in the ocean of Infinite Being,
the idea of the Universal Brotherhood of Man becomes a living truth, and with
the duty of right action towards one’s neighbor, the duties of right speech and
right thought are also strenuously insisted upon. Not only are we warned against
ambition, or the desire to be better than our fellows, as a sin against ourselves,
but we are next enjoined to “kill out all sense of separateness,” not to fancy that
we can stand aside from the bad man or the foolish man, but to realize that the
sin and shame of the world are our sin and shame, that the soiled garments we
shrink from touching may have been ours yesterday, and may be ours to-
morrow. It was an echo of the same thought that prompted John Bunyan to say,
when he saw a notorious criminal led to execution, “But for the grace of God,
there goes John Bunyan.” The same authority just quoted, the Light on the Path,
says:— “Let the darkness within you help you to understand the helplessness
of those who have seen no light — whose souls are in profound gloom. Blame
them not. Shrink not from them, but try to lift a little of the heavy Karma of the
world; give your aid to the few strong hands that hold back the powers of
darkness from obtaining complete victory. Then do you enter into a partnership
of joy, which brings, indeed, terrible toil and profound sadness, but also a great
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and ever-increasing delight. . . . Underneath all life is the strong current that
cannot be checked: the great waters are there in reality. Find them, and you will
perceive that none, not the most wretched of creatures but is a part of that life,
however he blinds himself to the fact, and build up for himself a phantasmal
outer form of horror. In that sense it is that [ say to you: All those beings among
whom you struggle on are fragments of the Divine.”

“He who does not feel irresistibly impelled to serve the race,” says another
authority, “whether he himself fail or not (in his own aim) is bound fast by his
own personality, and cannot progress until he has learned that the race is
himself, and not that body that he now occupies. . . .” And again, “in our view,
the highest aspirations for the welfare of humanity become tainted with
selfishness, if in the mind of the philanthropist there lurk the shadow of a desire
for self-benefit or a tendency to do injustice, even when these exist uncon-
sciously to himself.” And once more, “He who does not practice altruism; he
who is not prepared to share his last morsel with a weaker or poorer than
himself; he who neglects to help his brother man, of whatever race, nation or
creed, whenever and wherever he meets suffering, and who turns a deaf ear to
the cry of human misery; he who hears an innocent person slandered, whether
a brother Theosophist or not, and does not undertake his defense as he would
undertake his own — is no Theosophist.”

Of course, in this brief sketch of the ethics of Theosophy, I have tried to
confine myself to the broadest general statements, and to present as far as pos-
sible those ideas most closely connected with morality. The metaphysical basis
upon which we found our right action is of comparatively little consequence to
that right action itself, but when a system of ethics is based upon a portion of
our nature that is utterly ignored by many students of the subject, it becomes
worth while to examine the grounds upon which such a system is founded. To
the race, as far as the practical workings of the two systems are concerned, the
result in material improvement might be the same, but it is to the individual that
Theosophy presents, it seems to me, an advantage over ethical culture. “What
shall it profit a man if he gain the whole world, and lose his own soul?” It
satisfied a demand of many natures that mere morality can never satisfy, for,
while denying the existence of a personal God, by recognizing the spiritual
element that makes man one with the Unknown Source of all life, it satisfies
the religious instinct, and opens wide the windows of the soul to admit the Light
of the World. By making the individual reason the test of truth, and refusing to
recognize as such anything that does not appeal to the individual’s own con-
sciousness, no matter by whom the dogma may be formulated, it leaves the soul
free as any absolute negation can make it, and by taking for its standard a
rigorous self-denial, in the widest sense of the word, it enforces the purest
morality as regards others. In a paper dealing professedly with the ethics of the
Theosophists, there is no need to touch upon their more metaphysical, religious,
and scientific ideas, but I would simply say that it is upon the ethics of the
system that the great stress is laid by all the leading members of their body, and
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that such a book as Mr. Alfred Percy Sinnett’s Esoteric Buddhism, for instance,
is considered to be a sort of symbolic treatment of subjects too abstract for the
ordinary mind to grasp, and devised for the express purpose (which it has
admirably served) of awaking a general interest in the Oriental wisdom. Few of
us are equal, without a good deal of preliminary training in philosophy, to the
keen subtleties, the Upanisads, that “fine flower” of Oriental thought, nor has
our less metaphysical race ever evolved a language capable of expressing those
delicate shades of meaning for which the Hindus have such a very rich and
precise vocabulary. But we can appreciate the value of a religion without other
dogma than that taught by Jesus when he said, “The kingdom of heaven is with-
in you,” and certainly that one spiritual truth is the basis alike of Oriental
wisdom, Christian mysticism, and Sufi poetry. The Divine is one with our own
souls, and in him who knows and feels that, what room indeed can there be “for
delusion of mind, and what room for sorrow?”

Farid al-Din ‘Attar, a Sufi poet, who described the seven stages in the road
leading to union with the Divine Essence, concluded thus: “Last stage of all is
the Valley of Annihilation of self, the seventh and supreme degree which no
human words can describe. There is the great ocean of Divine Love. The world
present and the world to come are but as figures reflected in it, and as it rises
and falls, how can they remain? He who plunges in that sea and is lost in it,
finds perfect peace.”

This intimate union with the Divine is the constant theme of Oriental
writers, and was beautifully suggested by Jalal al-Din Muhammad Rimi,
another of the Sufi poets, in a parable that may be rendered into English verse
thus:—

At the Belovéd’s door a timid knock was heard:
And a voice came from within, sweeter than morning bird,
Softer than silver drops that from plashing fountains fall,
“Who is there?” — and the stillness stirred
For a moment, and that was all.
And the lover who stood without, eager and full of fear,
Answered the Silver Voice — “It is I who am waiting here.
Open then, my Beloved, open the door to me!”
But he heard the response ring clear —
“This House will not hold Me and Thee!”
And the door remained fast shut, and the lover went away
Far into the desert’s depths, to wait, and fast, and pray;
To dwell in the tents of Sorrow, and drink of the cup of Grief:
And Solitude taught him each day,
And Silence brought him relief.
And after a year he returned, and knocked at the close-shut door,
And he heard the Belovéd’s voice as it answered him once more;
“Who is there?” — and softer than dew, or the velvety rose-leaf’s fall,
And low as when angels adore,
He said — “ *Tis Thyself that doth call!”
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And his heart stood still with fear, and his eager eyes were dim;
Then thro’ the silent night rang the sound of a marriage hymn;
And the bolts and bars flew back, and the door was opened wide,
And fair on the threshold’s rim
Stood his Beloveéd, his Bride!

MiSS KATHARINE HILLARD.
NOTES
1. Read before the Ethical Society of Keene Valley, N.Y., August 1888.
2. Dante.

3. Published in The Path, July 1887.
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Lucifer — April 1889, Vol. 4, p. 99.

AN EGYPTIAN ALLEGORY

(FROM THE BOOK OF THE DEAD.)

Over the dark fields, heavy as a pall,

Lit by no gleam of sun, or moon, or star,
Hangs the dark air, nor any sounds at all

The somber silence jar.

Still as the weed below a frozen sea,

The pale sheaves of the ghostly harvest stand,
And through the serried rows unceasingly

There moves a spectral band.

All that have lived are there, and from their eyes —
Whether of king or beggar, maid or wife —
Gleam terror, and dismay, and wild surprise
At the result of life.

For this the harvest is of all their deeds,
This “corn of Aanroo, seven cubits high”;
Their good and evil actions sowed the seeds
They reap when once they die.

Gleaning their sheaves they go, with restless feet,
Each for himself plying the crescent knife;

And if their deeds were good, the grain they eat
Gives them eternal Life.

But if *twas evil that their life did sow,

The grain is poison, and the ghostly breath
They drew in Aanroo ceases, and they go

To everlasting Death.

KATHARINE HILLARD.

New York.
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Lucifer — July 1889, Vol. 4, pp. 387-393.

THE YOGA PHILOSOPHY OF PATANJALI'

The word Yoga means union, or that merging of mind and soul in the
Divine element within us which is otherwise called concentration. Yoga (or
concentration) is therefore that realization of our oneness with the Supreme that
has been the aim of mystics of all ages and all creeds. To reach this highest
possible point of spiritual development, it is obvious that the whole of the
threefold nature of man must be developed upon its various lines; that is, the
physical, the mental, and the spiritual elements must receive an appropriate and
simultaneous training, or we have a want of that harmony which is a necessary
concomitant of perfection. A chain can be no stronger than its weakest link, and
if any link in the triple chain of our being be imperfect, the whole must suffer
the consequences.

Concentration is used in two senses, as Yoga, or union with the Divine and
as the employment of the means to that union. The one is the result, the other
is the method leading towards that result. I say “towards that result” advisedly,
the goal being so far beyond any present hope of attainment.

There are two systems of Yoga, the Hatha (or Physical) and the Raja (or
mental Yoga). The first is said to be derived from Ha the sun, and Tha the
moon, used as symbols for the regulated breathing supposed to produce the
desired condition. “In the Hatha Yoga practice,” says Mr. Judge, in his very
interesting Introduction to The Yoga Aphorisms of Patanijali, “the result is
psychic development, at the delay or expense of the spiritual nature.” Raja-
Yoga is said to be derived from the root raj to shine, in allusion to the lumi-
nosity of the soul or Atman, and therefore means union with the Supreme Soul.
“The initiatory training of a true Vedantin Raja Yogi, must be the nourishing
of a sleepless and ardent desire of doing all in his power for the good of
mankind on the ordinary physical plane, his activity being transferred, however,
to the higher astral and spiritual planes as his development proceeds.”

Mr. Judge also tells us in his Introduction that there were two Patafijalis,
the one known as a commentator upon the grammarian Panini, who wrote,
according to the authority of Professor Theodor Goldstiicker and others, about
the year 140 B.C.; the author of the Aphorisms being an older and altogether
legendary character, of whom nothing remains but this book. But in a long and
exhaustive article on the date of Sri Sankaracarya (Five Years of Theosophy,
278) Patafijali is mentioned as the Guru or spiritual teacher of Sankara, under
the name of Govinda Yogi {Govinda Bhagavatpada}, it being the custom of
Initiates to assume a new name. This Patafijali is declared to be the great author
of the Mahabharata, the Yoga Sitras, and a book on medicine and anatomy,
and the Sttra period probably ended about 500 B.C., “though it is uncertain how
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far it extended into the depths of Indian antiquity. Patafijali was the author of
the Yoga Siitras, and this fact has not been doubted by any Hindu writer up to
this time. Mr. Albrecht Weber thinks, however, that the author of the Yoga
Sitras might be a different man from the author of the Mahabharata, though
he does not venture to assign any reason for his supposition.”

The Yoga Aphorisms are divided into four books. Book First explains what
practical concentration is, the obstacles to its acquirement and the way to over-
come them.

Book Second treats of the means of acquiring concentration through the
purification of the body and the mind, and its results.

Book Third analyses concentration in its higher metaphysical form, as the
synthesis of attention, contemplation, and meditation, and shows how this leads
to direct cognition, and absolute independence of the influence of the body, and
its obscurations of the intellect. The tools of the spirit having been made perfect,
the mind becomes one with the soul, and isolation, emancipation, or perfect
concentration follows.

The essential nature of Isolation forms the subject of the Fourth (and last)
Book.

The soul is defined (in Aphorism 20, Book Second) as the Perceiver, and
seems to be identified by Patafijali with the conscious Ego. We are to conceive
of it as the holder or possessor of the mind, which may be compared to a mirror
wherein all truth may be reflected, provided the conditions are suitable. If the
body be impure or imperfect, the mirror of the mind is like a glass where the
quicksilver is partly worn away, and the reflecting surface is impaired, or like
one whose surface is dull and tarnished, or covered with dust. If the mind be
not under control, the mirror is shaken by the winds or passion or impulse, or
idle fancies, and the shadows of external things flit confusedly across its
swaying surface, and we see nothing.

The first thing to be done, then, that we may secure the perfect reflection
of the Higher Self, is to eliminate all these adverse conditions, and this is the
object of the Yoga Aphorisms. “Concentration,” says Pataijali, “is the hindering
of the modifications of the thinking principle” (or mind). In the fine lecture by
William Kingdon Clifford on “Some of the Conditions of Mental Develop-
ment,” (1868) he shows how constant such modifications are. “If you will
carefully consider what you have done most often during the day,” says that
distinguished philosopher, “you will find that you have really done nothing else
from morning to night but change your mind. . . . Did you perform any
deliberate action? There was the change of mind from indecision to decision,
from desire to volition, from volition to act. . . . In a word, whatever you have
done, or felt, or thought, you will find upon reflection that you could not pos-
sibly be conscious of anything else than a change of mind.”

These changes may be either sudden or gradual. In the latter case they are
more properly called “modifications,” perhaps, and Patanjali tells us that they
are of five kinds, and are painful or not painful. They are Correct Cognition,
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Misconception, Fancy, Sleep, and Memory; that is, the mind may be led away
from its subject of thought by (1) ideas that are true in themselves, or (2) false
in themselves, by (3) idle notions suggested by some verbal association, by (4)
sleep, or by (5) recollections. These modifications of the thinking principle, or
as we more often say, this wandering of the mind, may be hindered in two ways,
which are called Exercise and Dispassion. The former, the first step towards
the far-off goal, is that mechanical fastening of the mind upon one point for a
given length of time without intermission, which is called Attention, and is
intended to strengthen the controlling power of the thinking principle. This is
the preliminary sharpening of the tools or, to keep to the original metaphor,
practice in the effort to hold the mirror perfectly still. The second step,
Dispassion, is the attainment of freedom from all passions, desires, and
ambitions, which cloud and obscure the mirror. Carried to the utmost, it is
indifference to all else than soul. This purification of the mind is to be
accomplished through the practice of Benevolence, Tenderness, Complacency
(which means, I suppose, cheerfulness), and a disregard of the virtue or vice,
the happiness or pain, of our fellows. This does not mean that we are to be
indifferent to the circumstances of others, but simply that we are not to allow
our sympathies to upset our mental and moral equilibrium, and it is an exact
corollary to the first maxim of the Light on the Path. — “Before the eyes can
see, they must be incapable of tears.”

The obstacles to the attainment of this serene and unperturbed condition,
are enumerated as Sickness, Languor, Doubt, Carelessness, Laziness, Addiction
to objects of sense, Erroneous perception, Failure to attain any stage (of
abstraction), and /nstability (to remain therein if attained).

These obstacles are to be overcome, and the virtues before-named to be
practiced, and then follows a description of various physical and mental aids
that will help the student in his difficult task, such as certain exercises in
breathing, or the banishment of an evil thought by dwelling upon its opposite,
or by pondering upon anything that one approves.

In conclusion, we have a description of the highest form of purely
intellectual concentration, culminating in what is called “Meditation without a
seed,” where there is no longer any distinct mental recognition of the object,
but vision has taken its place. This seems to be akin to the Gnosis of the
Neoplatonists.

Book Second deals more particularly with the physical and moral aids to
concentration, being directed to the establishment of meditation and the elimi-
nation of “afflictions.” These, as may be judged by the name, are of a more
passive and involuntary character than the “obstacles” mentioned in Book First,
and are Ignorance, Egoism, Desire, Aversion, and Tenacity of Life, or what
Schopenhauer calls “the will to live.” These “afflictions” are inherent parts of
our nature, whereas the “obstacles” are faults that lie more upon the surface,
and can be more readily shaken off. They concern our mental attitude, the
others lie at the very foundation of our being. Of these afflictions Ignorance is
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the origin and synthesis, being equivalent to Tamas (or Darkness) one of the
three qualities that comprehend all things. It is mental or moral blindness, or
the confounding of good and evil, eternal and transitory, pure and impure.

Egoism consists in identifying the ego, or soul, the power that sees, with
the power of seeing; that is, in confounding the soul with the mind that is its
tool, as ignorant persons confound the mind with the organs of sense, and
imagine it is the eye that sees. For as the mind uses the eye, so the soul uses the
mind. We realize this when we say, “My mind is confused, I (that is, the soul
or ego) cannot see the idea.”

Desire and Aversion mean, respectively, such dwelling upon pleasure or
pain as perturbs the mind, and renders it incapable of the serene peace (des-
cribed in the First Book) which is essential to perfect concentration. Desire and
Aversion necessarily include all inordinate affections, and all forms of
cowardice, whether moral or physical, the latter coming under the head of
aversion to pain.

The tenacious desire for earthly existence, or “the will to live,” is the
natural tendency of humanity, without which existence under ordinary con-
ditions would be impossible. It is this tendency that produces reincarnation, and
that must be conquered ultimately or the cycle of rebirths would never cease.

It is from these five elements that spring the roots of our merits and
demerits, or, in other words, that Karma, whose fructification in each succeed-
ing life on earth is either pleasure or pain. But to the man of perfect spiritual
cultivation, all earthly things are grievous (since all the natural qualities are
hindrances to the attainment of perfect concentration, or union with the Divine),
and therefore in such an one, the desire for earthly life must gradually be lost.

From the fact that in our present form of life the soul is so closely wedded
to the mind, and the mind to the body, her vision is impeded, and she is
constantly misled. The past cannot be changed, the present cannot be shunned,
but for the future we can prepare, by avoiding all acts likely to cause pain to
ourselves or others, at the same time that we refrain from any fear or dread of
what the morrow may bring forth.

For the Universe exists for the sake of the soul’s experience and
emancipation — why then should we be troubled? The means of quitting the
state of bondage to matter (which is caused by ignorance of the true nature of
the soul and its relations), is perfect discriminative knowledge. This is of seven
kinds (not named by Patafijali)’, and until it is attained in perfection, a partial
illumination only will be the result of the practices conducive to concentration.
These are eight in number,* and comprise, like those mentioned in the First
Book, physical, mental, and moral development, one of them alone, Forbear-
ance, covering abstention from all the sins mentioned in the Decalogue.’

From this simultaneous development of man’s threefold nature, there
necessarily results both purity and strength, culminating in that perfection of
power which produces superlative felicity. The Second Book concludes with a
description of these eight practices, and their results. The Third Book begins

25



with an analysis of concentration in its higher intellectual form, as composed
of Attention, Contemplation, and Meditation.

Attention is fixing the mind upon a place, object or subject.

Contemplation is the continuance of this attention.

Meditation is contemplation directed to a material substance or object of
sense.

The concentration resulting from the union of all these is called Samyama,
and is to be used in overcoming those more subtle modifications of the mind
suffered by the advanced student, who has overcome those described in the
preceding books, and we are told that this more purely intellectual form of
concentration is especially efficacious for the attainment of “distinct cogni-
tion.” Although not immediately productive of it, it precedes that kind of
meditation in which distinct cognition of the object is lost, called “meditation
without a seed,” and described at the end of the First Book. The Victorine
Mystics of the 12th century {a group of theologians and contemplatives associ-
ated with the Abbey of Saint-Victor in Paris} divided Contemplation into six
stages, two belonging to Imagination, whose objects are Sensibilia, or sensible
things; two belonging to Reason, Intelligibilia or truths concerning what is in-
visible, but accessible to reason, and two to Intuition, Intellectibilia, or unseen
truth above reason. In fact, the resemblances are very numerous between the
teachings of Richard of St. Victor and those of Patafijali.

But this is not the place to dwell upon this comparison, nor does it seem
worth while here to enlarge upon the subtle definition of the the properties of
objects that follow the analysis of Concentration. The larger portion of the
Third Book is taken up by a description of the wonderful powers, both physical
and mental, resulting from perfect control of the mind, and of all its hitherto
undeveloped, and to most of us, unsuspected faculties. The 50th maxim says:
“In the ascetic who has acquired the accurate discriminative knowledge of the
truth, and of the nature of the soul, there arises a knowledge of all existences in
their essential natures, and a mastery over them.”

In this Book we see traced out the steps to the acquirement of perfect
control of the physical through the mental, and the exemplification of the
manner in which all knowledge may be reflected in the mirror of the mind,
when made perfectly pure and held in perfect control. This is the highest stage
of purely intellectual development, the ultimate point to which the mind of man
can attain, but there is a further step, for in the last maxim of the Third Book we
are told: “When the mind no longer conceives itself to be the knower or
experiencer, and has become one with the soul, the real knower and experi-
encer, Isolation takes place, and the soul is emancipated.”

The Fourth Book proceeds to treat of this Isolation and its essential nature.
It begins by defining the reasons for the variety of characters inherent in
mankind, showing how each character is modified by the results of former lives,
and how these characters may be still further modified by the proper use of the
proper means. This modifying process is called “the removal of mental
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deposits,” or in other words, of the accumulated experiences through which the
entity has passed, which have left their traces upon it, as the different geological
periods have left their record in the various strata of the earth.

Maxim 23 tells us, that the mind, though assuming various forms by reason
of these innumerable mental deposits, exists for the purpose of the soul’s eman-
cipation, and cooperates thereto. The mind, being the instrument of the soul,
exists for the soul’s sake; the soul cannot be said to exist for the sake of its
instrument, any more than the sense of sight exists for the sake of the eye.
Having arrived at this perfection of Knowledge, if the ascetic strenuously
banishes all other thoughts, and is free from desire to exercise the powers that
lie within his reach (“is not desirous of the fruits,” says Patafijali), and yet is
not inactive, he arrives at the state called Dharma-Megha “the cloud of virtue,”
so-called because it brings that spiritual rain that causes the soul to blossom
into emancipation. Then from the infinite heaven of absolute knowledge, the
knowable seems a little thing and easy to grasp, then the modifications of the
qualities cease to be, having accomplished their purpose, and time likewise is
no more, for to emancipated soul there is nothing left but eternity, wherein past,
present, and future are but one. Such a soul, having ceased to mistake the
qualities of objects for realities, “abides in its own nature,” and is upon the
threshold of absolute union with the Divine.

For the greater part of mankind the First Book alone contains more than
can be mastered in an ordinary lifetime, and therefore I have only sketched, in
the briefest and most superficial manner, the general subjects of the last three
Books. Theosophists owe a debt of gratitude to Mr. Judge, for having put within
the reach of all, a work of such far-reaching import, such subtle analysis, and
such tremendous grasp, as The Yoga Aphorisms of Patafijali.

It is not a book to be hastily read, but to be pondered and inwardly
digested, to be comprehended by the intellect, and apprehended by the soul,
and then wrought into the tissue of our life!

KATHERINE HILLARD, F.T.S.

NOTES
1. The Yoga Aphorisms of Patafijali. An interpretation by W. Q. Judge, assisted by James
Henderson Connelly, New York.
2. Mohini Chatterji on “Morality and Pantheism.”
3. The Seven Progressive Illuminations (marking the exhaustion of ignorance):
1. What is to be known is fully known
. The distinction between Purusa (pure consciousness) and Prakrti (nature) is
perfectly apprehended.
. Nothing essential remains unknown.
2. What is to be abandoned is fully abandoned
. The causes of bondage—ignorance, egoism, attachment, aversion, and fear of
death—are uprooted.
. The klesas no longer arise.
3. What is to be realized is fully realized
. The isolation (kaivalya) of consciousness is directly intuited.
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. Liberation is no longer theoretical but experiential.

4. What is to be destroyed is fully destroyed
. Karma (latent impressions and the seeds of future rebirth) is burned.
. No further becoming is possible.

These four are often called the “works of knowledge” (jiiana-krtya):

5. The mind has fulfilled its purpose
. The intellect (buddhi) has served consciousness completely.
. It no longer projects identification or bondage.

6. The gunas have withdrawn

. The qualities of nature (sattva, rajas, tamas) return to equilibrium.
. Objective experience ceases to compel consciousness.
7. Abidance in absolute isolation (Kaivalya)
. Consciousness rests in itself alone.
. There is no return to ignorance or embodiment.

4. The Eight Practices (Astanga Yoga)
These are the eight limbs of Yoga, comprising moral, physical, and mental development:
. Moral: yama, niyama
. Physical: asana, pranayama
. Mental: pratyahara through samadhi
1. Yama — Forbearance / Moral restraint (That Forbearance covers all the sins of the
Decalogue refers specifically to yama.)
Abstention from:
. violence (ahimsa)
. falsehood (satya)
. theft (asteya)
. sexual incontinence (brahmacarya)
. covetousness (aparigraha)
2. Niyama — Religious observances
Personal discipline and inward purity, including:
. purity ($auca)
. contentment (santosa)
. austerity (tapas)
. study (svadhyaya)
. devotion to the divine (I§vara-pranidhana)
3. Asana — Posture
. Physical steadiness and ease
. Not gymnastics, but a stable posture for meditation
4. Pranayama — Regulation of the breath
. Control and refinement of vital energy
. A bridge between body and mind
5. Pratyahara — Withdrawal of the senses
. Detachment of the sense-organs from their objects

. Turning awareness inward
6. Dharana — Concentration
. Fixing the mind upon a single point or idea

7. Dhyana — Meditation
. Continuous flow of attention toward the object
. Unbroken contemplation
8. Samadhi — Absorption
. Complete union of knower, knowing, and known
. Culminates in discriminative knowledge (viveka-khyati)
5. Decalogue = Ten Commandments: Idolatry, Images, Blasphemy, Profanations, Dishonor,
Murder, Adultery, Theft, Falsehood, Coveting.
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The Path —August 1889, Vol. 4, pp. 143-145.

INFLUENCE

[READ BEFORE THE ARYAN T. S. OF NEW YORK, APRIL 1889, BY MISS KATHARINE HILLARD.]

In reading an article in Lucifer the other day, I was struck by a quotation
from Elihu Burritt {an American reformer, linguist, and peace advocate —
celebrated in his own day as “the Learned Blacksmith™} which ran in part thus:
“There is no sequestered spot in the universe, no dark niche along the disk of
non-existence, from which man can retreat from his relations to others, where
he can withdraw the influence of his existence upon the moral destiny of the
world; everywhere his presence or absence will be felt, everywhere he will have
companions who will be better or worse for his influence. . . . Thousands of my
fellow-beings will yearly enter eternity, with characters differing from those
they would have carried thither had I never lived.”

The thought ran parallel with the remarks of our {T. S.} President last
Tuesday upon the multiplied force of concerted action, in showing that, side by
side with what we are doing, runs the hidden current of our being, slow-moving,
perhaps, but nevertheless sweeping on with a resistless force, none the less great
for being unsuspected. It is one of the most difficult things in the world to
realize — this force of passive existence, if | may use the expression. To speak,
to act — we can all appreciate as bearing largely upon the character of others;
we can all realize the inspiration of a great deed, a noble sentence, but simply
to he — what can that do for the world? How far can the nature of a man, apart
from words and actions, affect the great purpose of the Teachers, how much
can being help to form the nucleus of Universal Brotherhood? It is the first
impulse always to ask “What shall I do to be saved,” and yet what is right action
but the fruit of right thought, as that is the blossom of the character from which
it depends, as the flower hangs from the tree. The gardener does not try to
improve his roses by pulling open the buds and trying to stretch the crumpled
leaves to a broader growth, but he turns his attention to the bush on which they
grow, grafts it, waters it, enriches the soil around it, exposes it to the light and
air, and the more perfect flowers follow as a natural sequence. And as we cannot
think of the perfect rose without its fragrance, so the perfect character cannot
be thought of without its influence, that perfume of the soul which is as subtle
and as powerful as thought itself.

For, after all, what is this influence of which we speak but the aggregate
of the man’s thoughts and deeds, the real personality which all his tricks of
speech and graces of action cannot hide? This is why we are constantly taught
that thought is better than action; it is so (as one of the sages has told us) because
a man becomes that on which he resolutely and persistently thinks. He puts
himself into an attitude of receptivity to a particular influence, and, as the law
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of force is the same on all planes, that force follows the line of the least
resistance, and enters the channel he has prepared for it. We receive those influ-
ences that we consciously or unconsciously seek; we give out those influences
which are the result of what we have sought. It is useless to forego indulgence
in pleasure or in sin while the desire for that pleasure or that sin is still strong
in our hearts, because in that case it is but the outside of the sepulcher that is
whitened. Kill out the desire for the sin, purify the heart itself, and the body of
that sin dies, and its sepulcher, like the fabled tomb of the Virgin, is found full
of fragrant roses.

In Henry Wadsworth Longfellow’s beautiful poem of “Santa Filomena”
he says:

Whene’er a noble deed is wrought,
Whene’er is spoken a noble thought,
Our hearts, in glad surprise.
To higher levels rise.

The tidal wave of deeper souls

Into our inmost being rolls,
And lifts us unawares
Out of all meaner cares.

This is the active influence, the power we are all ready to recognize, all
eager to work for. But there is also the passive influence, the “atmosphere” of
a person, of which we are all more or less conscious, and which, being a
continuous thing and ever abiding with that person, has an even more powerful
though less apparent effect. To influence others by the voluntary force of
speech or action is comparatively easy, for it is a momentary effort; we poise
ourselves for an instant on the topmost heights of our being, and our fellows,
kindled at the sight, strive, for another moment, to emulate our altitude. But
how much harder the task so to inform our inmost souls that they can give out
nothing but nobility, nothing but love! It was said of Lady Elizabeth Hastings
that to love her was a liberal education, and we have all known men and women
whose presence was a benediction, and made the brightest vision of Universal
Brotherhood seem a thing to be realized tomorrow. So true it is that, as Edmund
Burke once said, “Virtue as well as vice can be caught by contact.”

For it is precisely by this influence, this tremendous power which we all
possess and which we handle as carelessly as children do gunpowder, that that
nucleus of Universal Brotherhood is to be formed which, in the language of
Walt Whitman, is “to saturate time and eras.” We are all occasionally startled
by being confronted with some word or deed of our own that we had entirely
forgotten, but that, like a chance-sown seed, has borne fruit in some other mind,
and now we are told to gaze upon the harvest. It is these occasional glimpses of
the far-reaching influences we wield that startle our reluctant souls out of their
lethargy, and bring them face to face with the unalterable realities of their past,
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the glorious possibilities of their future. This again is the active influence of the
spoken word: but who confronts us with the results of that other influence that
never ceases, that weight of character, that force of personality that is contin-
ually creating for the soul “the garment that we know it by”? “The words that
a father speaks to his children in the privacy of home,” says Emerson, “are not
heard by the world, but, as in whispering galleries, they are clearly heard at the
end, and by posterity.”

But how much more power over the destinies of our fellows has the
perpetual influence of our nature than the strongest of our spoken words! That
which we say for good in the course of our lives is very little, that which we do
still less, but that which we are affects every human being with whom we come
in contact as we move about the world, and draws within our sphere all the
highest forces of the universe to cooperate with us.

This is not a good to be gained by one effort, not a victory to be decided
by one battle. It is a long, slow building-up of character, thought by thought, as
the coral-insect builds the reef grain by grain. And the work must be done with
the good of others as our steadfast aim, with the idea of Universal Brotherhood
ever before us as we toil. There is no need that we should sigh for wider fields
of action while we wield such possibilities for good or evil as this power breath-
ing from us unawares; but he who works for such a purpose, for the purification
of his own soul that others may be benefited, will see ever farther and farther
into the heavens. And the task of self-purification will bring with it that beauti-
ful transparency of spirit that enables all men to see and bless the light that
shineth from within and enlighteneth all the world.

KATHARINE HILLARD.
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The Path — September 1889, Vol. 4, pp. 176-178.

ONE TOUCH OF NATURE
[READ BEFORE THE ARYAN T. S., N.Y., APRIL 2, 1889.]

In the famous speech of Ulysses in the third act of William Shakespeare’s
Troilus and Cressida occurs the often-quoted line, “One touch of nature makes
the whole world kin.” It is a curious fact, and one on the whole redounding to
the credit of humanity, that the line is never quoted in the sense in which
Ulysses uses it. He is speaking of the readiness of mankind to forget past
benefits, and to prize the glitter of a specious present rather than the true gold
of that which has gone by. “The present eye praises the present object,” says
the wise old Greek, and there is one touch of nature that makes the whole world
kin, that is, men’s fondness for praising that which is new, though it be gilded
dust, rather than that which is ancient, though it be gold that is somewhat dusty.
“Then marvel not,” he says to Achilles, “that all the Greeks begin to worship
Ajax.”

Curiously enough, the line is always quoted as exemplifying the sympathy
that, once awakened, makes men feel their close relationship to each other.!
“Nature” is taken as meaning fellow-feeling, one touch of which makes us all
brothers. This unconscious misinterpretation, or rather misapplication, of the
great poet’s words shows us how innate the conviction is of the fact of our
universal brotherhood.

We recognize it as our nature, and one throb of fellow-feeling brings the
truth home to our awakened consciousness. The touch of sympathy, like the
spear of Ithuriel, instantly dispels the illusion of the senses; it lifts us from the
purely terrestrial plane, the life of every day, with its apparent gulfs and abysses
of worldly circumstance set between soul and soul, to that higher region where
we see the non-reality of these separations; where we feel, in all those moments
that call out the deeper nature of every human being, that the one great pulse of
the universe throbs through all our veins. An intellectual conviction of the
necessary identity of spirit will never go half so far towards convincing us of
the reality of universal brotherhood, as the sudden flush of enthusiasm that
follows the words of some great orator, the thrill with which we hear of some
noble action, the grief with which we witness another’s pain. We read in Light
on the Path “Kill out all sense of separateness,” because “Nothing that is em-
bodied, nothing that is conscious of separation, nothing that is out of the eternal,
can aid you.” We may endeavor to realize this truth with all the mental power
we can bring to bear upon it, meditate upon it for hours, and the sudden swaying
of a crowd by some one mighty impulse, or the unexpected revelation of the
depths of some human heart, will bring it home to us with a force that makes
our intellectual conviction seem a pale and shadowy thing. There was a great
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spiritual truth in the old myth of the giant Antaeus, who regained his strength
whenever he touched his mother Earth. To sway the souls of men the poet must
fall back upon our common humanity, must make men feel that he is one with
them, must give voice to the inarticulate cry of the masses, must speak from the
people and not 7o the people. It is this working from a common basis, this appeal
from one man to his comrades, that makes the inspiration of Walt Whitman’s
poetry so great and so far-reaching, the intense conviction, in short, of universal
brotherhood, that makes him say, in his Leaves of Grass:

Recorders, ages hence!
“...Iwill tell you what to say of me;

Publish my name and hang up my picture as that of the tenderest lover,

. .. who was not proud of his songs, but of the measureless ocean of love
within him — and freely poured it forth;” and who wrote to “Him who was
crucified:”

We all labor together, transmitting the same charge and succession;

We few, equals, indifferent of lands, indifferent of times;

We, enclosers of all continents, all castes — allowers of all theologies;

... We walk silent among disputes and assertions, but reject not the disputers
nor anything that is asserted;

We hear the bawling and din — we are reached at by divisions, jealousies,
recriminations on every side,

They close peremptorily upon us to surround us, my comrade,

Yet we walk unheld, free, the whole earth over, journeying up and down, till
we make our ineffaceable mark upon time and the diverse eras,

Till we saturate time and eras, that the men and women of races, ages to
come, may prove brethren and lovers, as we are.

And here the great poet strikes the same note touched upon by our
President the last time he spoke to us. Because the realization of this dream of
universal brotherhood must needs be a thing of the future, because we see how
far from this true concentration we are, and must be for many centuries to come,
perhaps, therefore there is this need that we should “saturate time and eras,” as
Walt Whitman puts it, that we should “make our ineffaceable mark” upon the
age. For this we come together in societies, that each may have his modicum of
power reinforced by contact with others; that the reviving breath of another’s
inspiration may quicken the flame in our own hearts; that the individual atoms,
by their union and common intensity of purpose, shall make up the little mass
of leaven that shall one day leaven the whole lump.

But, as was said in one of the papers he other evening, a society can only
accomplish what its individual members wi// and carry out, and to inspire us to
this individual effort I know of nothing more effective than the words of “the
good gray poet,” among others, these —

Is reform needed? Is it through you?
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The greater the reform needed, the greater the personality you need to
accomplish it. . . .

Do you not see how it would serve to have such a Body and Soul that when
you enter the crowd, an atmosphere of desire and command enters with you, and
every one is impressed with your personality?

Whoever you are! claim your own at any hazard!

These shows of the east and west are tame compared to you;

These immense meadows, these interminable rivers — you are immense and
interminable as they;

These furies, elements, storms, motions of Nature, throes of apparent
dissolution — you are he or she who is master or mistress over them,

Master or mistress in your own right over Nature, elements, pain, passion,
dissolution.

K. H.

NOTE
1. Shakespeare wrote: “One touch of nature makes the whole world kin.” We read instead:
“One touch of nature makes the whole world kin.”
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The Atlantic Monthly — September 1889, Vol. 64, No. 351, pp. 410-415.

THE BLACK MADONNA OF LORETO

Upon a hill near the shore of the Adriatic stands the little village of Loreto,
{Italy,} the resort of half a million of pilgrims every year, who go there to visit
the Casa Santa, the house of the Virgin at Nazareth. It is said to have been
miraculously transported to Loreto by angels, where a church was built over it,
adorned by various Popes, and the “holy house” itself was surrounded by a lofty
marble screen, designed by Bramante, and executed by some of the greatest
masters of his day. In a niche of the interior is a small representation of the
Virgin and Child in cedar, painted black, and attributed to St. Luke. It is richly
ornamented with jewels, which sparkle in the light of ever-burning silver lamps.
On the 10th of February, 1797, it was carried off to Paris by the French, but
was restored to its shrine on the 9th of December in 1802. In the gorgeous
Borghese chapel of Sta. Maria Maggiore at Rome, there is a picture of a black
Madonna, also said to have been painted by St. Luke, which was carried in
many solemn processions through the city as early as the year 590. These are
but two of many such pictures to be found all over Europe, and in the
Netherlands there is even said to be a church dedicated to la Vierge noire. This
peculiar representation of the Madonna occurred so often in ancient art that
some of the early writers of the Church felt obliged to account for it by
explaining that the Virgin was of a very dark complexion, as might be proved
by the verse of Canticles which says, “I am black, but comely, O ye daughters
of Jerusalem.” Others maintained that she became black during her sojourn in
Egypt. Nevertheless, this blackness, though considered to enhance the sanctity
of the ancient pictures, was never imitated by more modern painters, and the
priests of today will tell you that extreme age and exposure to the smoke of
countless altar-candles have caused that change in complexion which the more
naive fathers of the Church attributed to the power of the Egyptian sun. This
explanation is not a satisfactory one, however, because in nearly all these
pictures it is the flesh alone that is entirely black, the crimson of the lips, the
white of the eyes, and the draperies having preserved their original brilliancy
of tint.

It is to the pagan mythologies that we must look for the true explanation,
and even the conservative Mrs. Anna Brownell Jameson, {a highly regarded
19th century British writer, art historian, and cultural commentator} confesses
that “the earliest effigies of the Virgin and Child may be traced to Alexandria,
and to Egyptian influences, and it is as easily conceivable that the time-
consecrated Egyptian myth of Isis and Horus may have suggested the original
type, the outward form, and the arrangement of the maternal group as that the

35



classical Greek types of the Orpheus and Apollo should have furnished the early
symbols of the Redeemer as the Good Shepherd — a fact which does not rest
upon supposition, but of which the proofs remain to us in the antique Christian
sculptures and the paintings in the Catacombs.” Mrs. Jameson accepts the
theory that a pagan symbol was adopted for the expression of Christian thought,
but many Romanists would go further than this, and maintain with the Marquis
de Mirville in his Archéologie de la Vierge that “as the dogma, the liturgy, and
the rites professed by the Roman Apostolical Church in 1862 are found
engraved on monuments, inscribed on papyri and cylinders, hardly posterior to
the Deluge, it seems impossible to deny the existence of a first, ante-historical
(Roman) Catholicism, of which our own is the faithful continuation.”

This is a matter of opinion. As a matter of fact, we must remember that the
worship of Mary as the mother of God by the Church generally did not begin
till the fourth century. In 431, Nestorius and his sect were condemned as
heretics by the first Council of Ephesus, for maintaining that in Christ the two
natures of God and man remained separate, and that Mary, his human mother,
was parent of the man, but not of the God; consequently, that the title which
during the previous century had been popularly applied to her (Theotokos,
mother of God) was improper and profane. Cyril and his party held that the two
natures were made one, and that therefore Mary was truly the mother of God.
The decision of the Council, condemning Nestorius, gave the first great impulse
to the worship of Mary, and the subsequent multiplication of the pictures of the
Madonna and Child.

The first historical mention of a direct worship of the Virgin occurs a
passage in the works of Eusebius, in the fourth century. Having occasion to
enumerate the eighty-four heresies which had already sprung up in the Church,
he instances a sect of women who had come from Thrace into Arabia, and who
offered cakes of meal and honey to the Virgin, transferring to her the worship
that had been paid to Ceres. They were called Collyridians, from collyris, the
name of the twisted cake used in their offerings. Here we have the first link
between the new faith and the old; for every one knows that the policy of the
Church from the beginning has always been to give to the old symbols a new
meaning, to the old festivals a new significance, to the old places a new sanctity,
and where dates were wanting to supply them from the chronology of the older
religions. So that primitive Christianity, while founding its churches upon the
ruins of Mithraic temples, filled up the missing dates in the Scriptural narratives
from the pagan chronology which was based upon the history of the Sun.

If we take the chronology of the life of the Virgin, for instance, we find
the 8th of September set down in the calendar as her birthday. Now the 8th of
September in the Roman calendar was the birthday of the virgin Astraea, and
signified the disengagement of the celestial Virgo from the solar rays. It is a
well-known fact that the 25th of December was appointed by the Western
Church to be celebrated as the birthday of Christ no earlier than the fourth
century, while a century previous that day had been engrafted into the Roman
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calendar as the Natalis Solis Invicti, being the feast of the Sun at Tyre, and the
feast of Mithra in Persia. Albertus Magnus says that the sign of the celestial
Virgo rises above the horizon at the time fixed as the birth of Christ. More than
a hundred years before the Christian era, in the territory of Chartres, among the
Gauls, honors were paid to the Virgini Pariturae, who was about to give birth
to the God of Light.

The 2nd of February, the feast of the Purification of the Virgin, is called
in the English Church Candlemas, and was originally celebrated at Sais in
Egypt as the feast of Lights, in honor of Ceres (or Isis), the mother of the Sun.
The celestial sign of the Virgin and Child was in existence many thousand years
before Christ. Upon the front of the temple of Sais, under the well-known
inscription to Isis, was another, which read, “The fruit which I have brought
forth is the Sun.” The mysteries of Ceres represented Proserpine, her daughter,
as carried away by Pluto to the realms of the dead, where Ceres finds her
installed as Queen of Darkness. Proserpine, Madonna, and the celestial Virgo
are all often depicted as carrying ears of corn or wheat. Albumazar, the Arabian
philosopher, says: “In the first decan of the Virgin rises a maid, called in Arabic
Aderenosa, that is, the Immaculate Virgin, holding two ears of wheat, sitting
on a throne, and nursing a boy called Jessus by certain nations, Christ in Greek.”
Now the Milky Way (so called by the Greeks, who, as usual, invented a story
to account for the name) was originally called the Strawy Way; the celestial
Virgin, pursued by Typhon, having let fall some of the wheat she carried.

Lady-Day, or the feast of the Annunciation, is celebrated on the 25th of
March. In the Roman calendar that day was consecrated to Cybele, the mother
of the gods, and was called Hilaria, to testify the joy of the people at the arrival
of the vernal equinox. On the same day the Phrygians worshiped Atys (the
feminine personification of Bacchus, whom they called the mother of God. The
Pamylia (a Coptic word for annunciation) were on the 25th of the month
Phameoth, and on the new moon of that month the ancient Egyptians celebrated
the union of Isis and Osiris. Nine months afterwards (December 25th) they
celebrated the birth of Harpocrates, and one meaning of Harpocrates was “the
sun in winter.”

The Assumption of the Virgin is set for the 15th of August. This day is
marked in the Roman calendar of Columella as that of the death or disappear-
ance of Virgo. “About the eighth month, when the sun is in his greatest strength,
the celestial Virgin seems to be absorbed in his fires, and she disappears in the
rays and glory of her son.” The calendar above quoted says that the sun passes
into Virgo the 13th before the kalends of September. The Christian festival of
the Assumption, or the reunion of the Virgin with her Son, used to be called
“the feast of the passage of the Virgin.”

The mother of the Virgin Mary, we are told, was St. Anna. The Romans
had a festival at the beginning of the year for Anna Perenna, and the Hindu
goddess Anaitia, the wife of Siva, is also called Annapurna and Kanya the
Virgin, while the Roman Catholic Church today teaches the immaculate
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conception of the Virgin Mary herself. The name Anna is said to come from
the Chaldean ana, heaven.

Isis Multimammia (identical with the Diana of Ephesus), Cybele, Ceres,
and many others, being all forms of the same idea, were each in turn addressed
as “Queen of Heaven” and “Mother of God.” From Rome to Greece, from
Greece to Egypt, from Egypt to India, we may trace the figure of the Virgin and
Child, and under every phase we find it, in its exoteric aspect, corresponding to
the astronomical symbol of the celestial Virgo, the mother of the God of Light,
the Sun.

So much for the form of the representation; now for the color. Were the
black Madonna of Loreto and numerous others of the same hue so colored as
the mere fantasy of some early painter, or can we trace that symbolism also to
its source? We find in all the histories of mythology many instances where both
gods and goddesses are represented as black. Pausanias, who mentions two
statues of the black Venus, says that the oldest statue of Ceres among the
Phigalenses was black. Now Ceres, like Juno and Minerva, like the Hindu Maia
and the Egyptian Isis, stood for the maternal principle in the universe, and all
these goddesses have been thus represented. Ceres is the same as Here (Juno),
and Here became in German Hertha, or the mother Earth. In the different Greek
dialects, Here took various forms, and changed into Ere, Re, Ree, Rhea, and
Res, all names of the earth. In Latin Res was retained, to signify matter (or
mater), the mother of all things, and, figuratively, every quality and modifica-
tion thereof. Minerva Aglaurus, the daughter of Cecrops, another similar per-
sonification, was represented at Athens as black. Corinth had a black Venus, so
had the Thespians. The oracles of Dodona and Delphi were founded by black
doves, the emissaries of Venus. The Isis Multimammia in the Capitol at Rome
is black.

Nor is it the goddesses alone who are shown to be of this sable hue. In all
the myths connected with light, or with the sun and moon, the sex is ever chang-
ing, and the Moon becomes masculine or the Sun feminine, or the two sexes
are blended into one, as the allegory varies. Bacchus, Hercules, and Apollo have
all been worshiped under a feminine form, and their statues have all been carved
from black marble. Several black figures of Cybele have their pedestals in-
scribed with “Mother of the Gods” or “Mother of the Sun.” Isis and Horus, the
Egyptian form of the Mother and Child, are continually represented as black.
Christna {Krishna or Krsna} was worshiped as a black god in Egypt, under the
name of Kneph or Knuphis. Eusebius speaks of the Demiurgos Kneph, who
was represented as dark blue or black. It was formerly supposed that many of
these old statues were made of a dark-blue stone because black could not be
procured; but it is now said that in the mystic language of colors dark blue and
black had the same significance, and were therefore used indifferently. Now
dark blue melting into black is the color of the sky at midnight, especially in
southern countries, where the velvety blueness of the heavens is very striking;
and here, it seems to me, we may find the clue to the indiscriminate use of these
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colors. The worshipers of the Sun, in the tropical climates where that worship
began, observed that his destructive power was exerted most by day, when his
fierce rays tortured men and animals, dried up rivers, and generated putre-
faction and disease; while by night fell the vivifying dews, tempered by the
warm air. They worshiped the nocturnal sun, therefore, as the productive power
or maternal element, and the deity that symbolized it, whether Apollo Didy-
maeus, Bacchus, or Hercules, took on, for the time being, a feminine shape and
attributes. Night itself was personified as the Universal Mother in the person of
Hathor, or the Isis of the lower world, often represented as suckling Horus. On
a monolith from Karnac, now in the British Museum, Hathor has inscribed on
her throne “The Divine Mother and Lady, or Queen of Heaven;” also “The
Morning Star” and “The Light of the Sea.”

Black, then, we see to be the symbol of the productive power of night, and
of that Darkness from whose bosom springs the Sun; and this color, as chosen
for the old statues and paintings of the Divine Mother, simply intensified the
idea of maternity that the artist desired to express. But underlying the astro-
nomical symbol was always a deeper esoteric significance, known only to the
priests and initiates; and the further back we go in the study of the ancient faiths
and their symbols, the more complete become the resemblances between them,
until we are forced to conclude that the primitive religions had but one fountain-
head. No matter how complicated the systems of polytheism may be, we find
that they resolve themselves, under the microscope of comparative mythology,
into a few simple allegories that in the beginning expressed one and the same
idea. In religion the same law of progression must obtain that holds good in
every other department of human thought and science — the universal order of
development from the simple to the complex. The conception of an ineffable
mysterious Power behind every manifestation in nature, Unnamable, Absolute,
and Unique, must have preceded, for the priests at least, the elaborate systems
of Egypt and of Greece that appointed to every phase of physical being its
appropriate deity. For as far back as we can trace any religious organization,
there is always the symbolism for the people, the hidden meaning thereof for
the priests; and this hidden meaning, so far as we are able to catch glimpses of
it here and there, seems to be always the same.

Back of the black Madonna, then, the copy of the black goddesses of the
earlier faiths; back of the blackness of night, symbol of the darkness from which
is born the sun, we find a deeper symbolism still. In Frangois Lenormant’s The
Beginnings of History, he tells us that upon one of the earliest Chaldean tablets
deciphered by the famous scholar, George Smith, is the following inscription:
“When above the heavens were not yet named, and below the earth was without
a name, the limitless Abyss was their generator, and the chaotic Sea she who
produced the whole.” Among the teachings said to have been given to
Pythagoras by the Chaldeans, we find the conception of the Absolute, the
Eternal Cause, manifesting itself as Father and Mother in one — the father light,
the mother darkness; to light belonging heat and dryness, to darkness cold and
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moisture. “There are these two divinities of the universe: the chthonian (water),
producing all that is born of earth, and the celestial (fire), sharing the nature of
the air;” and it is from these two in one that proceeds the creative principle, the
Logos, or Word.

So in Genesis we read: “Darkness was upon the face of the deep. And the
Spirit of God moved upon the face of the waters.” And in the Gospel of St.
John: “The Word was in the beginning with God” (as the second person of the
mystic Trinity). “All things were made by him, and without him was not
anything made.”

The basic idea of the productive power of Nature, giving birth to all things
without change in herself, underlies every conception of the Virgin Mother; and
behind the earthly form of Mary, the mother of Jesus, we can trace the grand,
mysterious outlines of the Universal Mother, that Darkness from whence
cometh the Light, that chaotic Sea that produceth all things. Water, as referred
to in such allegories, is, of course, something quite different from the element
we know, and represents that primordial matter whose protean shape so
constantly eludes the grasp of science.

Representing the productive power of Nature as darkness, therefore, the
old gods and goddesses were made black, and the Virgin Mother of the early
Christian Church was painted of the same color for the same reason. When
water was the symbol, water (or moisture) in combination with fire (or heat),
then the lotus, offspring of heat and moisture, floating upon the surface of the
waves, became identified with the maternal element; and the celestial
messenger who announced to Maia the coming birth of her divine son, Gautama
Buddha, bore in his hand the sacred lotus, transformed by the Christian Church
into the lily of the Annunciation. So the Hathor of the Egyptians, the goddess
of the night, on account of this association with water, was called “the Light of
the Sea,” as the Madonna is worshiped as the “Stella del Mare,” and Venus is
said to have risen from the foam of the ocean.

In the mystic philosophies, darkness was also used as the symbol of the
Infinite Unknown. Light, as we recognize it, being material, could be con-
sidered only as the shadow of the divine, the antithesis of spirit, and the Self-
Existent, or Light Spiritual, was therefore worshiped as darkness. And water,
considered as the source of all things, came to be also the type of wisdom or
truth. All symbols depend upon their correlation, and must be interpreted
according to the character of their surroundings. The black Madonna of Loreto
means today a portraiture of Mary, the mother of Jesus, to the Protestant; to the
Romanist, “the Daughter, Spouse, and Mother of God;” while to the ancients
the figure of the black Mother and Child represented the mysterious forces of
the universe. Truly, as the cynic philosopher Antisthenes said, nearly five
hundred years before Christ, “the gods of the people are many, but the God of
nature is one.”

KATHARINE HILLARD.
40



The Path — November 1889, Vol. 4, pp. 233-237.

SOME NOTES ON THE MAHATMAS (1)

[READ BEFORE THE ARYAN T. S., N.Y., OCTOBER 8TH, 1889.]

In accordance with the suggestion of our {T. S.} President last Tuesday
evening, | have tried to collect such evidence as to the nature of the Mahatmas
as I could from the Theosophical books I had in my own library, not having had
time to go elsewhere. If I rightly understood Mr. Judge on the occasion referred
to, he defined Mahatma, or the great souled, as a purely spiritual existence, and
therefore only to be properly spoken of in the singular, as pure spirit is
necessarily undifferentiated and therefore one and the same. I have not yet
succeeded in finding any definition of “the Mahatma” that implies quite so
impersonal an entity. The nearest approach to this idea is in an anonymous
article in Five Years of Theosophy (92), entitled “Mahatmas and Chelas,” which
begins thus: “A Mahatma is an individual who, by special training and
education, has evolved those higher faculties and has attained that spiritual
knowledge which ordinary humanity will acquire after passing through num-
berless series of reincarnations during the process of cosmic evolution,”
(provided, of course, that it moves in the right direction). Such a person having,
by proper training in successive incarnations, gradually purged himself of the
lower principles of his nature, there arrives a time when the entity consists
solely of “that higher Manas which is inseparably linked to the Atma and its
vehicle” (the sixth principle). “When, therefore,” continues the writer, “people
express a desire to ‘see a Mahatma,’ they really do not seem to understand what
it is they ask for. How can they, with their physical eyes, hope to see that which
transcends sight? . . . Higher things can be perceived only by a sense pertaining
to those higher things; whoever therefore wants to see the real Mahdatma must
use his intellectual sight . . . The Mahatma has identified himself with that
Universal Soul which runs through Humanity, and to draw his attention one
must do so through that Soul.”

This definition makes of the Mahatma a purely spiritual existence, and
therefore part and parcel of the Divine element of which we all to some extent
partake.

But the Glossary of the book quoted (Five Years of Theosophy) defines
“Mahatma, a great soul: an adept in occultism of the highest order,” and other
papers in the book by Ramaswamier {Ramaswamy Iyer}, Damodar Keshav
Mavalankar, and Mohini Mohun Chatterji speak of “the living physical body of
the Mahatma” (452), of “the Himalayan Brothers as living men, and not dis-
embodied spirits” (458), and of the Mahatma Koothoomi “as a living person
like any of us” (458).
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Mrs. Patience Sinnett’s The Purpose of Theosophy (70) says that “the
custodians of the secret Knowledge are variously called Mahatmas, Rsis
{Rishis}, Arhats, Adepts, Guru-devas, Brothers, etc. . . . The majority of them
now live in Tibet. . . . They can defy matter, distance, even death itself, . . . and
have in the routine of their training arrived at such perfection that the real
spiritual man is independent of and altogether master of the material body. . . .
Far above the best of the Yogis stand the Mahatmas. . . . Their existence as
human beings has been questioned, but, on the other hand, hundreds of people
have not only seen and spoken with them, but some have even lived under the
same roof with their own Mahatmas for years together.” Mrs. Sinnett also says
that it is well-known that “in the formation of the T. S. the founders were acting
under the direct wishes of certain of the Mahatmas,” and that the Hindus had to
be convinced “not of the actual existence of the Mahatmas as living men, for of
this they had ample proof, but that the visible founders of the Society were
really their agents.”

According to Mr. Sinnett, Arhat, Mahatma, Rsi, are interchangeable terms.
(Esoteric Buddhism, 49 et seq.) “The Arhats and the Mahatmas are the same
men. At that level of spiritual exaltation, supreme knowledge of the esoteric
doctrine blends all original sectarian distinctions. By whatever name such
illuminati may be called, they are the adepts of occult knowledge, sometimes

spoken of in India now as the Brothers. . . . The Tibetan Brotherhood is
incomparably the highest of such associations. . . . The Mahatmas themselves
are subordinate by several degrees to the chief of all” (in the Tibetan organi-
zation).

In the book called Man: Fragments of Forgotten History {by Laura C.
Holloway and Mohini Mohun Chatterji} we are told that “the Adept hierarchy
was established by the Dhyan Chohan to watch over and protect the growing
race. . . . That there are seven classes of Adepts, of which five alone are
ordinarily spoken of; the last two are understood only by the higher initiates.
The heads of the five classes are known in Tibet as the Chutuktu or jewels of
wisdom.”

On the next page the authors tell us that “there are nine grades of Adepts,
each grade having seven subdivisions. In the Brahmanical system, the nine
grades are referred to as the nine jewels (nava-nidhi).”

“Unlike the ordinary man, . . . the Mahatmas live wholly in the spirit. . . .
The Mahatmas do not ignore the conditions of daily life; they fully sympathize
with the struggling masses of humanity, but the higher cannot stoop to the
lower; the lower must see the heights above, and scale them if it will. It must
never be thought that the Mahatmas are creators; they are only inspirers and
educators. . . . They have undoubtedly a human side to their characters, but it is
so inseparably blended with their higher spiritual nature that no one who tries
to dissociate the two parts of their being will ever understand either correctly.”

In The Path (I:No. 9), there is an article on “The Theosophical Mahatmas”
by Mme. Blavatsky, in which she says, “Our MASTERS are not a ‘jealous god’;
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they are simply holy mortals, nevertheless, however, higher than any in this
world, morally, intellectually, and spiritually. However holy and advanced in
the science of the mysteries, they are still men, members of a Brotherhood, who
are the first in it to show themselves subservient to its time-honored laws and
rules.” In the same article H.P.B. speaks of “the Paraguru, my Master’s
MASTER.” I have been unable to find any other article in the first volume of The
Path on the subject, except one on “The Reticence of the Mahatmas,” which
does not enter into any definition of their nature. In II:No. 3, a letter signed
“Julius” says that “the beings spoken of by Edwin Arnold as Mahatmas are not
considered ‘men’ in the East.”

In II:No. 4, in an article signed “S. B.” on the “Reincarnations of Mahat-
mas,” we read: “While the personality of the reincarnated Master is a human
being, with all the attributes which make up any other human being, its consti-
tution is naturally of a finer order, so as to make it an instrument adapted to the
work for which it has been brought into the world.” This idea, that the finer soul
naturally falls, in reincarnating, into a finer body, is expressed in the Wisdom
of Solomon (8:20), “Being good, I came into a body undefiled.”

In The Secret Doctrine (1:46), Mme. Blavatsky defines Dangma as “a
purified soul, one who has become a Jivanmukta, the highest adept, or rather a
Mahatma so-called.” In 1I:173, she says that the Third Race “created the so-
called Sons of Will and Yoga, or the ‘ancestors’ (the spiritual forefathers) of all
the subsequent and present Arhats or Mahatmas.” And in 11:423 she speaks of
“the great Mahatmas or Buddhas, these Buddhas representing, as we are taught,
once living men, great Adepts and Saints, in whom the ‘Sons of Wisdom’ had
incarnated, and who were therefore, so to speak, minor Avataras of the Celestial
Beings.”

Patafijali tells us in his Third Book, Aphorism 46, that “the ascetic who has
acquired complete control over the elements obtains certain perfections; to wit,
the power to project his inner-self into the smallest atom, to expand his inner-
self to the size of the largest body, to render his material body light or heavy at
will, to give indefinite extension to his astral body or its separate members, to
exercise an irresistible will upon the minds of others, to obtain the highest
excellence of the material body, and the ability to preserve such excellence
when attained.” And in Aphorism 39 we are told that “the inner-self of the
ascetic may be transferred to any other body and there have complete control.”
The ascetic who has acquired the perfection of discriminative power possesses
the “Knowledge that saves from rebirth.” That Knowledge “has all things and
the nature of all things for its objects, and perceives all that hath been and that
is, without limitations of time, place, or circumstance, as if all were in the
present and in the presence of the contemplator.” This can only mean the virtual
annihilation of time and space, and such an ascetic, Mr. William Q. Judge
informs us, “is a Jivanmukta, and is not subject to reincarnation. He, however,
may yet live upon earth, but is not in any way subject to his body, the soul being
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perfectly free at every moment. And such is held to be the state of those beings
called in theosophical literature Adepts, Mahatmas, Masters.”

Jivanmukta means literally a “liberated life”; Arhat, a “worthy one”; Rsi,
“a revealer”; Mahatma, “a great soul.” We see that all or any of these appel-
lations may easily be applied to those Beings we also call “the Masters,”
although the terms themselves may have an individual and distinct meaning.
That they are thus promiscuously used, the above extracts sufficiently show.
They show also, it seems to me, that “the garment that we see him by” is not
the Mahatma, any more than the Othello we may see upon the stage this week
is the real Tommaso Salvini {the great Italian Shakespearean actor}. To have
obtained that lofty pinnacle of spiritual perfection known as “the great soul” is
to have become independent of human conditions, and those who speak of the
Masters as “men exactly like ourselves” can only refer to the special personality
which for special needs they have chosen to assume for the moment. As well
identify a man with his coats, as a being who can “transfer himself to any other
body and there have complete control” with any form, however perfect in
beauty, under which he may make himself visible to our purblind eyes. At the
same time, if we are to believe Mme. Blavatsky, they are still individuals, and
not pure spirit, for she says “they are simply holy mortals, nevertheless,
however, higher than any in this world, morally, intellectually, and spiritually.”

K. H.
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The Path — February 1890, Vol. 4, pp. 345-347.

SOME NOTES ON THE MAHATMAS (2)
[READ BEFORE THE ARYAN T. S., N.Y.]

After collecting the notes printed in the paper referred to above, I came
across some more extracts on the same subject which seemed to me to throw
some additional light upon the matter. The first of these was taken from the
“Seclusion of the Adept,” part of the commentary on the Light on The Path,
published in Lucifer (1:380) and reads as follows:

“Here in London, as in Paris and St. Petersburgh, there are men high in
development. But they are only known as mystics by those who have the power
to recognize; the power given by the conquering of self. Otherwise, how could
they exist, even for an hour, in such a mental and psychic atmosphere as is created
by the confusion and disorder of a city? Unless protected and made safe, their own
growth would be interfered with, their work injured. And the neophyte may meet
an adept in the flesh, may live in the same house with him, and yet be unable to
recognize him, and unable to make his own voice heard by him. For no nearness
in space, no closeness of relations, no daily intimacy, can do away with the
inexorable laws which give the adept his seclusion. No voice penetrates to his
inner hearing till it has become a divine voice, a voice which gives no utterance
to the cries of self. Any lesser appeal would be as useless, as much a waste of
energy and power, as for mere children who are learning their alphabet to be
taught it by a professor of philology. Until a man has become, in heart and spirit,
a disciple, he has no existence for those who are teachers of disciples.”

Here the adept is referred to as still capable of growth, while in the same
volume of Lucifer (257), we read: “The occult idea of Mahatma-hood is a soul
of higher rank in the realms of life, conceived to drink in the wealth of spiritual
power closer to the fountainhead, and to distil its essence into the interior of
receptive souls.” In harmony with this idea, Ralph Waldo Emerson writes: “The
will of the pure runs down from them into other natures, as water runs down
from a higher into a lower vessel; this natural force is no more to be withstood
than any other natural force. A healthy soul stands united with the Just and the
True, as the magnet arranges itself with the pole, so that he stands to all
beholders like a transparent object betwixt them and the sun, and whoso
journeys towards the sun, journeys towards that person.”

In The Key to Theosophy, lately published, Mme. Blavatsky again uses the
terms Adept, Initiate, Master, and Mahdatma in the same sense. She says (289)
that “the word Mahdatma means simply ‘a great soul,” great through moral
elevation and intellectual attainment. . . . We call them Masters because they
are our teachers. . . . They are men of great learning, whom we call Initiates,
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and still greater holiness of life.” And on 293 she continues: “They have no
right, except by falling into Black Magic, to obtain full mastery over any one’s
immortal Ego, and can therefore act only on the physical and psychical nature
of the subject, leaving thereby the freewill of the latter wholly undisturbed.
Hence, unless a person has been brought into psychic relationship with the
Masters, and is assisted by virtue of his full faith in and devotion to his
Teachers, the latter, whenever transmitting their thoughts to one with whom
these conditions are not fulfilled, experience great difficulties in penetrating
into the cloudy chaos of that person’s sphere.”

This extract suggests that all communication with the Masters must be
upon higher planes than that of the purely physical, and explains why we cannot
expect to make them hear till we too speak with “a divine voice.” Nevertheless,
there is nothing in it to lead one to interpret the word Mahdatma (at least as it is
ordinarily used) as meaning only “the great soul,” and therefore rendering it
impossible to speak of “a Mahatma.” There still remains the idea of indivi-
duality. While it is very possible to think of Mahdtma as the great Soul with
whom all spiritual existences are at one, in that sense it becomes a condition
rather than an individuality, and all sense of human relations dependent upon
that individuality is lost. Considered in the abstract, light is one and indivisible,
but to our physical eye is individualized in every star of the firmament, every
lamp of the earth. No matter how lofty our idea of “a Mahatma” may be, it must
have limitations and qualifications, and cannot therefore be the same as the idea
of the Great Soul, which is the Infinite and Unlimited. When the ascetic has
arrived at the point spoken of by Patafijali in the Aphorisms quoted in the former
paper, he stands even then upon the threshold only of that higher state called
Isolation or Emancipation. Till then his individuality persists, as we may see
by the 4th and 5th Aphorisms of Book Four, where the mind or ego of the ascetic
is spoken of as controlling the various minds acting in the bodies which he
voluntarily assumes.

In an article on “The Sevenfold Principle in Man,” by Mme. Blavatsky,
(Five Fears of Theosophy, 153) she tells us that from the first appearance of life
up to the state of Nirvana, the progress is, as it were, continuous and by im-
perceptible gradations. But nevertheless four stages are recognized in this
progress, where the change is of a peculiar kind:

1. Where life makes its appearance.

2. Where the existence of mind becomes perceptible in conjunction with
life.

3. Where the highest state of mental abstraction ends, and spiritual con-
sciousness begins.

4. Where spiritual consciousness disappears, leaving the 7th principle
(Atma) in a complete state of Nirvana or nakedness; (defined further on as the
condition of final negation, negation of individual, or separate, existence, or, in
other words, complete identification with the Absolute.) Atma is here used as
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the emanation from the Absolute called “the seventh principle,” but, properly
speaking, no principle, being identical with the Absolute.

It seems, then, that until spiritual consciousness disappears in Nirvana, we
have a right to consider that the individuality persists, and, while that continues,
the highest adept is not yet lost in the Universal Soul. So that the phrase “a
Mahatma,” used as an equivalent to the expression “a Master,” is the use of a
word in a restricted sense, which might be kept, as the Aryan Theosophical
Society of New York lodge has suggested, to its higher meaning as a condition
rather than an entity, but which, in its general acceptation, has no such restrict-
ed signification. We might as well refuse to say “Bring me a light,” because
light is an abstract and general term and cannot be individualized.

It certainly would be a good thing if the terminology of Theosophy were
more accurate and well-defined, and especially that the many Sanskrit terms
which have no exact English equivalents should be officially defined, once for
all, and then accurately employed. Theosophy has the advantage over all other
metaphysical systems, of the possession of a vocabulary drawn from the sub-
tlest of languages; and it is a pity to lose this advantage through our own
ignorance or carelessness. Any discussion, therefore, which tends to throw light
upon the precise meaning of an important word, cannot be considered as lost
time.

K. H.
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Theosophical Siftings — 1890, Vol. 2, pp. 15-18.

SYMPATHY

Somewhere among his words of deep wisdom Walt Whitman has written
these:—

Whoever walks a furlong without sympathy
Walks to his own funeral, dressed in his shroud.

It was a bold image, and yet was hardly too strong to express the state of him
who shuts himself out from communion with his kind. For the man thus encased
in his own egoism entrenches himself in a dreary isolation far worse than that
of his coffin, since that can only confine his body, and has no hold upon his
heart and soul. It was well said by Sir Thomas Noon Talfourd {a Victorian
English judge, barrister, dramatist, and literary critic} that unless a man learns
to feel for things in which he has no personal interest, he can achieve nothing
generous or noble. To ordinary eyes the man without sympathy is an active
member of society, he controls great affairs, his word is law to many of his
fellow-men, his name stands high upon the list of those whom “the world”
delights to honor, but to the spiritual insight, like that of the poet, “he walks to
his own funeral, dressed in his shroud.”

And there is the isolation of sorrow, for among the men and women who
people our streets, who are our daily companions and intimate friends, nay,
perhaps walk side by side with us through life, there are many who carry a dead
heart in their bosoms, who, in truth, are no longer alive, but from their vacant
eyes looks forth only the ghost of what they once were, the shadow of their
living past. Some terrible calamity, some slowly creeping treachery, some
awful sense of loss has wrecked their lives for ever, and although their bodies
still wander desolately about their accustomed haunts, still drearily pursue their
accustomed occupations, they are like those unhappy ones described by Dante
Aligheri, who have no longer any hope, even of death. Like dreary ghosts upon
the shores of Styx, they wait in a land of shadows, for the grim ferryman to bear
them whither they know not, nor do they care.

If there is the isolation of sorrow, there is also the isolation of joy, of the
plenitude of well-being, the indifference of those with whom the world goes
well, to everything outside their sphere of careless ease. If the others be dead,
these are asleep, and lulled in the soft security of happy dreams, they walk
through a world veiled in a soft and perfumed mist, that sheds a rosy light over
all they seem to see. But such as these, the favored ones of life, should go about
as light-bearers to their less fortunate brethren. Their happiness should radiate
like sunshine upon all who come within their reach, their smile should be
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reflected in every eye that meets theirs, and the world be better and brighter that
it has such joy to look at. The happiness of children is contagious, they cheer
the dreariest heart, because they insist upon you sharing in their delight and will
take no denial.

There are other souls of quite a different texture, who live always in the
lives of others, who seem to have almost lost their sense of individuality, and
to identify themselves with humanity at large, to lose their own joys and sor-
rows in those of the race. To these generous natures come all the weary and
heavy laden, and, in bearing the burdens of others, they find their own peace
and rest. Every breath of passion or suffering from another’s soul stirs their
sympathies, and these flow forth as sweetly and unconsciously as the fragrance
from a windswept rose.

We cannot all be like these gracious souls, and some of us have to learn to
respond, have to cultivate the power of hearing the voice of humanity, the
inarticulate appeal, and have to train the tongue to answer in a language that
can be understood. The stronger individuality is less flexible, and responds less
easily to another’s touch; the oak resists the breeze that bends the reed. There
are diversities of gifts, and while one person shall have the power of being
always in harmony with those about him, of instantly catching the keynote of
his fellows and responding in tune, another must painfully labour and blunder
towards the same end.

All these are in a certain sense the active forms of sympathy. But there is
another and a passive type, by which we receive that which belongs to us. Ralph
Waldo Emerson hints at this in his poem of “Guy,” who

In strange juncture felt with awe
His own symmetry with law:
That no mixture could withstand
The virtue of his lucky hand.

It seemed his Genius discreet
Worked on the Maker’s own receipt.

So that the common waters fell
As costly wine into his well.

For what is “symmetry with law” but a subtle sympathy with the ruling
forces of the universe? Dante tells us in the Banquet, that when the purity of
the receiving soul is absolutely free from any corporeal shadow, then the Divine
Goodness multiplies in her as in a thing worthy to receive it, and, furthermore,
according to her capacity of reception. If you sing to a piano with perfect purity
of tone, the piano will give back a clear, sweet echo of your note, but if your
voice fall short of the proper number of vibrations, there will be no response.
We may learn from the laws of the natural, the laws of the spiritual world, and
this will explain the truth of the saying in “The Seclusion of the Adept” {by
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Mabel Collins, from Lucifer, January 1888, 379-383}: “No voice can penetrate
to his inner hearing till it has become a divine voice.” When you have learned
to strike the corresponding note, the string will vibrate, but not till then.

Not unrelated, unallied.

But to each thought and thing allied.
Is perfect Nature’s every part,
Rooted in the mighty Heart.

Do we seek, then, to receive, we must fit ourselves to receive; the house
that would entertain a royal guest must be swept and garnished. We must feel,
like Emerson’s “Guy,” our own symmetry with law, if we expect the universe
to bring its treasures to our feet. Only in the pure soul does the Divine Goodness
multiply, says the great Italian seer {Dante Alighieri}, and, furthermore, only
according to her capacity. No man can expect to carry home the ocean in a pint
bowl.

And the only sure way to receive this goodness is to increase our sympathy
with the good. The more closely we attune ourselves to the pitch of the Higher
Self, the swifter and clearer will be the response, and the stronger and more far-
reaching the harmonies evoked. To the pure in heart all things are pure, because
in the presence of that purity evil cannot live. Darkness is cast out by light. In
Nathaniel Hawthorne’s exquisite story of “Dr. Rappaccini’s Daughter,” the
beautiful Beatrice, who had been fed on poisons, lived unharmed among
venomous things, but her very breath was deadly to all things innocent. One of
the fundamental laws of nature is that like seeks like, and to make ourselves
into the likeness of the thing we desire is the surest way to attain it. What
belongs to us by force of this law, sooner or later shall surely be ours, and we
may say with Walt Whitman:

Whether I come to my own today, or in ten thousand or ten million years,
I can cheerfully take it now, or, with equal cheerfulness, I can wait.

My foothold is tenon’d and mortis’d in granite;

I laugh at what you call dissolution;

And I know the amplitude of time.

And what surer way can there be of enlarging our capacity to receive than
by broadening our sympathy with our fellows? Each person that comes into
intimate relation with us opens up to us some new vista of thought, some fresher
glimpse of truth and love. There is not only the same note evoked by the appeal
in perfect unison to an instrument, but accompanying its full vibration are the
overtones, that complete the chord. The more we give the more we shall
receive. We lose our own life to find it; we give up our own individuality to
share the depths of another’s soul, and lo! from out of those depths our own
image smiles back to us, and we learn to know ourselves from sympathy with
others. To sympathize, to feel and suffer with our fellow-creatures, is to merge
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our own existence into the life of the world, to feel the beating of the universal
heart, and to realize, in Emerson’s words again, “that within man is the soul of
the whole; the wise silence; the universal beauty, to which every part and
particle is equally related; the eternal One.”

KATHARINE HILLARD.
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Theosophical Siftings — 1890, Vol. 3, pp. 3-13.

ON THE SCIENTIFIC IMPORTANCE OF DREAM

It is extremely interesting, at the present stage of thought, to trace the
influence of what we may call “the occult wave” upon the minds of our
scientists, and to see how many of them are reluctantly forced to come to
conclusions that twenty years ago they would have repudiated with scorn, and
how many of them go through long and severe processes of argument and
experiment to convince themselves of what to us appear self-evident truths. In
several quarters, just at present, the subject of the multiple nature of man has
been taken up, and the main object of Baron Carl du Prel’s Philosophy of Mysti-
cism is to prove that there is a Higher Consciousness in man, and that that
Higher Consciousness is identical with Spirit, one and universal. As he
approaches his subject from a purely scientific standpoint, and as his book is a
long and elaborate one, I have endeavored to sum up, as briefly as possible, the
main points of his argument as based upon the phenomena of our dream-life.

The problem of the work, as Baron du Prel states it in his preface, is the
question whether our Ego is wholly embraced in self-consciousness, and his
position is, that analysis of the dream-life leads to a negative answer; it shows
that self-consciousness falls short of its object, that the Ego exceeds the self-
consciousness.

The circuit of the knowledge and self-knowledge possible to an organized
being is determined by the number of its senses, and by the strength of the
stimuli on which its senses react; that is, by what is called the psycho-physical
threshold of sensibility, or the boundary line between the conscious and the
unconscious. As life rises into higher forms, so does that threshold rise; that is,
the higher a race stands in the scale of being, the wider its limits of knowledge.
But this mobility of the threshold in the race must also exist in the individual.
This is susceptible of proof from the analysis of our dream-life, but is more
strikingly apparent in somnambulism. The displacement of the threshold of
sensibility is thus common to the biological process, and to somnambulism, and
we may therefore infer from somnambulism not only the mode of existence of
our higher consciousness, but also the possibility of a future and more highly
developed form of life, where these extraordinary faculties will be normal and
usual, instead of exceptional.

It is the rule that only when the activity of the senses is suppressed can the
inner working of our higher Ego be perceived, as the stars are first visible with
the going down of the sun. This is why the study of the sleep state is so
important, particularly in that deepest phase which we call somnambulism. As
soon as it is shown that our sleep-life possesses positive characteristics peculiar

52



to itself, it will become the duty of philosophy to make as thorough a study of
this third of our existence as it has of our waking life.

The endeavor of the human intellect is to explain the significance of the
world and of ourselves, and we find that the moral progress of humanity is
thoroughly dependent on the evolutionary capacity of science. The first
condition of intellectual progress is that we should realize that true progress is
always in the depth, and not in extension on the same level. As Francis Bacon
said: “No perfect discovery can be made upon a flat or a level; neither is it
possible to discover the more remote and deeper parts of any science if you
stand but upon the level of the same science and ascend not to a higher science.”

It was formerly believed, for instance, that the world lay outside of us, and
through our senses produced an image of itself upon our brain, and truth was to
be captured by study of the object. But when Immanuel Kant exposed the
fallacy of this assumption, and urged the prior examination of the subject and
its cognitions, research was begun upon another and a higher plane of investi-
gation.

From the standpoint of every animal organism we can divide external
nature into two parts, the lower the grade the more unequal the division, the one
including that part of nature with which the said organism is related through its
senses, the other that which remains outside this limit, and is therefore transcen-
dental to the organism in question. As development goes on, the boundary of
consciousness continually rises. But as there are parts of nature which remain
invisible to us, being out of relation to our sense of sight — like the microscopic
world, for instance — so there are parts of nature not existing for us, owing to
entire absence of relation to our organism.

Science has now herself acknowledged that when she shall have explained
the world we see, it is only a represented world that will have been explained,
a secondary phenomenon, a mere product of our sense and understanding. Not
only are there more things than senses, but things are other than they seem. We
are not truly cognizant of things, but only of the modes in which our senses
react upon them. Whence it follows that differently constituted beings must
have different worlds.

We may, therefore, conclude that consciousness does not exhaust its
object, the world. The second great problem to be explained is man. As the
world is the object of consciousness, so is the Ego the object of self-conscious-
ness. Self-consciousness may be as inadequate to the Ego as consciousness to
the world; or the Ego may as much exceed self-consciousness as the world
exceeds consciousness. This is not only logically thinkable, but has also in its
favor analogy, and the doctrine of evolution. If the existence of a transcendental
world follow from the theory of knowledge accepted in this age, the theory of
self-knowledge belonging to the next age should bring with it the recognition
of a transcendental Ego. The question of the soul, which has been stationary for
centuries, would be advanced to a wholly new stage if it could be shown that
self-consciousness only partially comprehends its object. There are not only
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boundaries of knowledge which are historically surmountable, but also limita-
tions of consciousness and knowing which are only biologically surmountable.

We stand in the presence of an inexorable alternative: either there is a
progress for the future, in which case we must always and a priori grant the
existence of facts which contradict our theories, or there are no such facts; and
then we must also deny future progress to which, at the highest, only a labour
on the level could be ascribed. Owing to the capacity for development, we must
expect to be perpetually confronted with fresh problems, for which solution
must be sought on deeper lines.

The fact that much that was forgotten emerges again from the unconscious
in dreams, proves that in dreaming there is activity in those folds of the brain
which in waking are either functionless or whose functions do not result in
consciousness. If the deepening of sleep implies the cessation of function in the
whole cerebral nerve-system, and yet the inner waking continues and is even
exalted, we are forced to suppose, as consciousness presupposes nerves, that in
deep sleep the organ of dream is that nerve-system of ganglia, with the solar
plexus for center, which is still so little understood by our physiology.' Physi-
ology cannot demonstrate that the dream organ is incapable of significant
dreaming. It has long proved that consciousness is not coextensive with the
material senses; that there is more relation between us and nature than we can
be conscious of; tones we cannot hear, colors we cannot see, etc. Sleep can only
suspend the sensuous relation to nature, but not that which is unconsciously
present in waking existence; therefore may set us free to arrive at the wider
consciousness in our inner awakening. Are there, then, forces of Nature of
which we become aware in sleep that have escaped the consciousness of sense?
We must reply in the affirmative. Karl August Wienhold found that healthy
sleeping children were disturbed by passes made with an iron key (or other
metal object) at a distance of half an inch from the face, or merely approached
to the ear. Sleep, therefore, is accompanied by a perception at a distance, and
announces the presence of substances which do not excite feeling in the waking
man.?

The dreams of deep sleep are lost to recollection, but should be the most
significant since the displacement of the threshold of sensibility progresses with
the deepening of sleep. Remembering dreams can usually contain only insig-
nificant phantasms, as they are those which immediately follow the falling
asleep, or immediately precede the wakening, and are thus connected with the
slightest displacement of the threshold. As the failure of memory in the case of
deep dream can only be ascribed to the want of a common organ with the
waking consciousness, the survival of memory between the light dream and
waking must result from at least partial community of organ. The withdrawal
of the bridge of memory proves physiologically the change of organ and vice
versa.

The dreams of light sleep are remembered because the organ is partly the
same as in waking consciousness, and are senseless, because of this mixed
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activity of the two organs. The dream-organ can only exhibit its unmixed ac-
tivity in deep sleep. It is in somnambulism that the deep sleep exhibits itself in
connection with ideas, and in sleepwalking in acts founded on ideas. It needs
only to be proved that sleep, somnambulism, and sleepwalking are intimately
related conditions, to dispel the last objection against the possibility of orderly
and significant dreams.

In our waking state, a constant, even if slight and unconscious, effort of
the will is necessary to keep our attention fixed on the point that immediately
concerns us, and this strain is productive of fatigue. But a dream, though ever
so long, does not tire, no aim being kept in view, and the inner consciousness
being merely passive. Associations, memories, external stimuli, internal agita-
tions of the brain, or of the nutritive processes, are all disturbers of the dream
of light sleep, and, therefore, its confusion is very explicable, and the difficulty
of retaining incoherent fragments, even in waking, shows how hardly these un-
connected bits of dream can be recoverable by memory.

But as the bridge of memory fails between deep sleep (when the dream-
organ is undisturbed) and waking, the existence of significant and orderly
dreaming can only be proved when the dreamer translates his dream into acts,
as in sleepwalking, or accompanies it with words, as in the somnambulic state,
or when, contrary to the rule, it is recollected.

Somnambulism, which splits the consciousness into two persons — the
“I”” of daily life, and the “I”” which emerges only in the somnambulic condition
— thus shows us not only that deep sleep is not dreamless, but that our daily
consciousness does not exhaust its object.

Arthur Schopenhauer says that in dream, somnambulism, and related
conditions, we obtain the objectively represented institution by a different
organ than in waking, and he speaks, therefore, of a special dream-organ. The
teachings of both Gustav Theodor Fechner and Karl von Reichenbach also
favor the view that in sleep an organ is active which in waking is either func-
tionless, or whose functions remain below the threshold of sensibility. But even
if every impression of consciousness could only be connected with the brain, it
must yet be conceded that in deep sleep there must be other avenues of percep-
tion leading to the brain than in waking. But if we consider the fact of absence
of memory on waking from deep sleep, that fact suggests an actual transposition
of the stage of consciousness, and thus an interchange of functions between the
brain and the ganglionic system.

If we have two consciousnesses, rising and sinking like the weights in a
scale, then from the definition of both can we first attain to the definition of
man.

If self-consciousness does not exhaust its object, then corresponding to the
transcendental world must be a transcendental Ego, and our sense of personal-
ity, by which we know ourselves as mere willing beings, does not coincide with
our whole Ego.

55



Should man be a double being in the sense indicated, with an earthly
personality represented by a smaller circle included in the larger circle of the
transcendental Ego, the boundary between them being the line between the
conscious and the unconscious, these two positions of his being must be related
to each other as the scales of a balance, or as the stars, which optically appear
only when the sun disappears. And as the emergence of the transcendental Ego
can only take place when the empirical Ego is in abeyance, which is the case in
sleep, and as sleep forms one-third of our existence, it is evident that the dream-
world affords most chance of proving a metaphysical individuality. (The
weighty and primary fact is that we dream; the content of dream being of
secondary consideration.)

Even the empirical Ego must encounter influences from the transcendental
world, inasmuch as the two Egos are indeed identical, but for the empirical
consciousness such influences are below the threshold of sensibility, and,
though we have evidences of its capacity of evolution, it is still only in germ,
and even in trance, ecstasy, and similar conditions, it may not be susceptible of
a development which would correspond to a biological process of millions of
years. This consideration alone should suffice to restrain us from an over-
estimation of dreams. And dream-images of true transcendental content can be
only symbolical, as they must necessarily clothe themselves in the form of our
everyday consciousness.

Still more distinctly than by the alternation of waking and dream is the
duplication of our nature revealed by that remarkable class of dreams wherein
we are given information by other persons on subjects of which we are ignorant
— an example that clearly shows the psychological possibility of the identity
of the subject with the contemporaneous difference of persons.

If philosophy, starting from the empirical facts of dream, shall be able to
establish the doctrine of the soul, then, and only then, will it be time for it to
attack the further question, whether that which is proved in dream in relation to
the Microcosm, repeats itself in a larger sphere in relation to the Macrocosm.
The question then will be whether there is an all-embracing World-Subject
dramatically sundering itself in millions of suns and milliards of beings in space
and time, for it is a logical consequence of the dramatic division in dream that
the science of the future, far from giving up the conception of soul, much more
probably will find itself necessitated to set up, besides the physical aspect and
the soul, Spirit as a third element, or a self-consciousness comprehending both
body and soul.

In connection with these leading ideas in Du Prel’s philosophy of dreams,
it will be found interesting to make a brief analysis of an article contributed by
him to Le Lotus for December 1888, upon “The Intuition of Time; or, the
Cerebral Clock™; i.e., the faculty of self-waking at a given hour.

In this article, Dr. du Prel undertakes to prove that this faculty, which is
common to so many persons, is another proof of the existence of that transcen-
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dental Ego that manifests itself in the phenomena of dreams and somnam-
bulism. His argument may be summed up as follows:—

1. The cause of self-waking must be internal, not external; something, but
not some one.

2. It depends upon three conditions: (a) Consciousness that the time for
sleep has passed. (b) Capability of measuring the passing of time. (¢) Capability
of putting an end to that physiological condition of the brain of which sleep is
the result, and introducing into the cerebral consciousness a transcendental
idea, that is, an idea outside the limits of our ordinary consciousness.

Only a conscious, willing being can be capable of uniting these conditions.
The normal will and consciousness are absent during sleep, therefore they
cannot be the cause. If they were, we should need no clocks when awake. (This
is another of Dr. du Prel’s unwarranted assumptions, because many persons
have the faculty of telling the time accurately in their waking hours, and not, as
Dr. du Prel asserts, by a guess at the amount of time elapsed since some fixed
period, but as intuitively as in sleep.) To resume:

1. The cause then must be part of our being, but not in the physiological
sense.

2. It is not part of our conscious personality, yet it must be conscious, and
especially of time.

3. It is part of our will, but not of our conscious will.

It is then self-conscious, but for us unconscious; it resides in our being,
and not in our person.

These contradictions can only be reconciled by the assertion that the cause
is found in the transcendental subject (or higher consciousness), to which all
mystic phenomena must revert.

Like all transcendental faculties, the intuition of time is most exact in
somnambulism, where the conscience and will are less active than in the
waking state, which proves it to be a problem of the higher consciousness. It
must be a continuous condition, for we cannot conceive the sudden and cause-
less perception of the right moment of waking. To prove this is difficult, be-
cause it must be done on the narrow frontier between sleeping and waking; the
ordinary consciousness must be able to take cognizance of the guestion; the
higher consciousness must be still clear enough to give the correct answer. (Dr.
du Prel gives two instances of persons who could answer correctly in their sleep
when questioned as to the hour.)

It must be proved also that this knowledge of time is not based on
clairvoyance — which is only a modified vision (?), the intuitive knowledge of
time being a purely internal phenomenon. This has been proved over and over
again by many experiments with somnambulists and hypnotized persons, who
invariably act upon a knowledge of the true time, and not that of the clocks
around them, often purposely altered, as a further test. Furthermore, an order
given to a hypnotized person is executed at any given hour after that person has
passed out of the hypnotic state, or, as Dr. du Prel puts it: the posthypnotic order
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is executed by means of the cerebral clock, or the transcendental perception of
time. Dr. Henri Beaunis, of the Nancy School of Hypnotism (author of Le
somnambulisme provoqué) says that such phenomena are among the best
known, the most credible, and the most easily produced of the phenomena of
hypnotism. He says that this perception of time “acts like an alarm clock, which
goes off only at the moment for which it is set.”

These facts evidently imply an unconscious faculty of measuring time far
more precise than that of the ordinary condition. It is also a well-known fact
that somnambulistic patients have not only the intuition of time as to the
limitation of their sleep (whether voluntary or induced), but also as to the length
of their nervous crises, and the frequency of their recurrence.

This shows that the organic modifications of our bodies, as well as certain
maladies, such as intermittent fevers, for instance, must be subject to certain
determinate laws of time, and that the transcendental subject (or Higher Self),
to which we must attribute the faculty of measuring time, must be conscious of
these laws also; in other words, it must be identical with our organizing princi-
ple, unless we establish a special principle for the organic activity, and thus
transgress that scientific law that forbids the unnecessary multiplication of
explanatory causes. The “organizing principle” is explained by Dr. du Prel
(Philosophy of Mysticism, 11:156) to be the life-principle lying behind all
organic nature — “it is transcendental nature, and as in somnambulism it
exhibits the faculty of critical self-inspection and cure, it must also be the
organizing principle in us, thus a willing, not less than a cognitive being.” In a
word, the life-principle in us is the transcendental subject.

Our organism has its rhythmic movements, such as respiration and
pulsation. It possesses the faculty of measuring time for its periodic functions,’
such as hunger and thirst; and it oscillates between sleeping and waking, and is
thus united to terrestrial life. On the other hand we could not distinguish
between one sound and another, or one color and another, without the uncon-
scious faculty of estimating the difference in the number of their vibratory
waves, which would seem to prove, says Dr. du Prel, the identity of the organ-
izing with the sensational principle. The rhythmic movements of the body are
insufficient of themselves to solve the problem of the intuition of time; we need
besides a special consciousness, which measures them, counts them, and
remains unrecognized below the threshold of sensibility; which appertains, that
is, to the Higher Self, for the content of our unconsciousness is comprised in
our transcendental consciousness. Unconsciousness is such only in relation to
our sense-consciousness, as is proved by most of the psychic faculties, and
especially by this intuition of time.

We can see by the evidence of somnambulists, although they do not
express their thought directly, but clothe it in the language of sensation, that
their indications of time come from the transcendental region to take form in
that of cerebral representations, but that they do not originate in the latter.
Professor Christian Friedrich Wolfart (Eclaircissements sur le mesmérisme)
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having questioned his somnambulists as to their intuition of time, found that
some reported that they saw before them a brilliant dial upon which they read
the hour, some heard a voice, or saw a human form that spoke to them, while
others had a perception of the time which they were unable to explain.

We recognize in the reports of these patients of Dr. Wolfart, that ordinary
dramatization of internal sensations which makes up a large part of our dream-
life. We all know how in our dreams we sometimes seem to be quite other
people than our waking selves, and how we more often still, invest the men and
women of our dreams with either original and special characteristics, which
make them new people to us, or with the bodily and mental characteristics
belonging to them in real life; that is, the dramatis persona of our dreams are
either entirely creations of our own brains, or characteristic presentments of
people we really know. This Dr. du Prel calls “the dramatic separation of the
Me in dreams,” and maintains that the threshold of sensibility is the plane where
this sundering of the Ego occurs, and that which leaves the state of unconscious-
ness is taken objectively, and ascribed to a foreign source or a foreign speaker.
And as we find the explanations of Dr. Wolfart’s somnambulists as to their
knowledge of time taking this dramatic form, it follows that with them also the
sentiment of time must emerge from the unconscious, that is to say, the trans-
cendental consciousness.

That the thythmic movements of the organism, such as the respiration, are
insufficient to explain the problem of the intuition of time is very certain,
because the relation between the internal and external rhythm is wanting, as
well as the perception of such relation. The ancient Hindus busied themselves
with this problem in very remote ages, and they endeavored to explain the
intuition of time by the identification of the transcendental consciousness, or
Higher Self, with the Divine, a solution that Dr. du Prel thinks overshoots the
mark as far as physiological explanation (minus the relation between the
internal and external rhythm) falls short of it. He cites a curious passage quoted
by Friedrich Windischmann in his Philosophie im Fortgang der Weltgeschichte
(ITI:1332): “According to the Hindu conception, the sleeper (supta) recognizes
himself in sleep (svapna); that is, he becomes conscious of his Higher Self. In
the body of the sleeper the five pranas are kindled and awakened. To the most
secret prana, which manifests itself principally by the breath, correspond in the
external world, ether (Gkasa) and the luminous sun. A¢tma is the essence, the
real being in the sun as in the vital breath; he who becomes conscious of his
atma finds therein an internal perception of time by which he can measure the
time marked by the external sun. In ordinary consciousness the motion of the
sun and that of the internal prana are separate. Both accomplish their course,
the sun once in twenty-four hours, and the prana 21,600 times. As the sun is
the Atma of the world, and the prana is the Atma of the body, the first enlightens
the world, the second enlightens the body, and the two make up one, which is
not realized by those who regard only appearances; they only know that 21,600
revolutions of prana, or respirations, are produced during one revolution of the
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sun, and may be counted thereby; but they who are masters of knowledge, who
have complete control over their senses, and can explore their inner nature by
their purified manas, these unite themselves by Yoga with Atma (the real being
of the sun and the vital breath), and by the movements of their prana know the
movements of the sun; respiration gives them the knowledge of the solar
movement.” To this the Editor of Le Lotus {Gérard Encausse} adds, that the
“respiration” spoken of here has little to do with the bodily function so-called:
the fact being that there are two systems of Yoga practiced by the Hindus, the
Hatha Yoga, or the material, dealing with the functions of the body, and the
Raja Yoga, or spiritual, dealing with the functions of the soul.

In ordinary language, and setting aside the technical phrases in the Hindu
theory quoted, the idea seems to be that “the Masters of Knowledge,” they who
have purified their whole being, physical, intellectual, and spiritual, can so unite
themselves with the Divine Spirit that they partake of its omniscience. This is
the “pantheistic explanation” of which Dr. du Prel disapproves, but between
which and his own theory of a “transcendental consciousness” persisting during
sleep there seems to be very little distinction. He identifies this transcendental
consciousness with the Higher Self, which the Hindu philosophers identify with
the Divine element in man.

However this may be, this intuitive perception of time during sleep seems
to afford a conclusive proof of the truth of the Hindu definition of sleep as a
phase of consciousness. In deep sleep the senses and the intellectual faculties
are alike dormant, but that something of the individual consciousness persists
seems to be proved by this power of self-waking, which certainly implies a
continuous perception of the lapse of time, and a certain control over the
physiological condition of the brain — that is, a certain amount of both will and
consciousness. The senses and the intellectual faculties disposed of, there re-
mains only the spiritual element to be accounted for, and as spirit must be
identical, whatever and wherever its manifestations may be, is it too much to
say that when the soul, by the baptism of its deep sleep, is freed from its earthly
impurities, it is enabled to enter into communion with the Divine? This was
evidently the idea of the Psalmist in that long-mistranslated passage — “He
giveth to His beloved in their sleep.”

“The true Self of man (the homo noumenon),” says Kant, “is dormant in
dreams, and, therefore, the sense of morality is absent”; for in this state the
intellectual faculties hover about the very threshold of consciousness, and are
even affected in some degree by sense-impressions, while the spiritual element,
the conscience, or Divine voice within, is absent. We can commit any crime in
our dreams, or see it committed by others, without the slightest sense of wrong.

Dr. William Benjamin Carpenter, in his Principles of Mental Physiology,
admits that though there is a complete suspension of sensorial consciousness
during profound sleep, yet we have no right to affirm with certainty that
consciousness is ever entirely suspended even during the profoundest sleep. He
also considers that the experiments of Dr. David Ferrier on the functions of
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different parts of the brain conclusively prove the doctrine of unconscious
cerebration by showing that important cerebral modifications, of which only
the results make themselves known, may take place below the threshold of
consciousness (or, as he phrases it, “outside the sphere of consciousness”), and
this he asserts to be only the physiological expression of the theory of Sir
William Hamilton, Gottfried Wilhelm Leibnitz, and others, that “the mind may
undergo modifications, sometimes of very considerable importance, without
being itself conscious of the process, until its results present themselves to the
consciousness in the new ideas, or new combinations of ideas, which the
process has evolved.”

This is illustrated by the experience of Dr. Wolfart’s somnambulists whose
intuition of time emerged from the unconscious plane (or, as Dr. du Prel would
say, the transcendental consciousness), to impress itself upon their perceptions
either as a sight, or sound, or simply an intellectual conviction.

Whatever deductions we may make from it, spiritualistic or otherwise, this
cerebral clock, or intuition of time, is a curious and interesting phenomenon,
and one deserving of more study than it has yet received, at least by Western
scientists.

KATHARINE HILLARD.

NOTES

1. Here is certainly an unwarranted jump at a conclusion.

2. Another case where is should be may be.

3. Is not this an inversion of the right order? Do not hunger and thirst measure time for the
organism?

4. Or, “while they sleep,” and see Job (4:13).
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The Path — March 1890, Vol. 4, pp. 373-376.

APPARENT FAILURE

There is no sentiment more constantly reiterated in the poetry of Robert
Browning than the deceptiveness of that illusion that we call success, or of that
other illusion that we call failure; and I think one f the great causes of Brown-
ing’s triumph as a poet of humanity has been his ability to inspire courage in
other men, not only to teach them, but to make them realize that there are other
elements in every struggle than those the world sees, and that what our short-
sighted eyes call defeat is very often to the vision of the Gods a victory. To fail
in the pursuit of an ideal is the common portion of humanity; why then should
any one of us be exempt? So in “The Last Ride Together,” the poet comforts
himself with this thought:

Fail I alone, in words and deeds?

Why, all men strive and who succeeds?
We rode; it seemed my spirit flew,

Saw other regions, cities new,

As the world rushed by on either side.

I thought, All labour, yet no less

Bear up beneath their unsuccess.

Look at the end of work, contrast

The petty Done, the Undone vast,

This present of theirs with the hopeful past!

And in the next verse he hints at one reason of this failure.

What hand and brain went ever paired?
What heart alike conceived and dared?
What act proved all its thought had been?
What will but felt the fleshly screen?

Here he seems to realize how hard it is for the physical man to carry out
the dictates of the spiritual man. It is the same lesson that Patafijali teaches when
he says that the obstacles in the way of him who desires to attain concentration,
or union with the Divine, are sickness, languor, doubt, carelessness, laziness,
and so forth. It is easy to account for most of our failures in the little struggles
of everyday life by one of the obstacles just mentioned without going on to the
end of the list. The greatest obstacle of all is the one from which all our evils
spring, Ignorance. The little things of life present themselves so often in a
disguise that we fail to penetrate; we realize o