If thou would'st have that stream of hard-earn'd knowledge, of Wisdom heaven-born, remain sweet running waters, thou should'st not leave it to become a stagnant pond.
Know, if of Amitabha, the "Boundless Age," thou would'st become coworker, then must thou shed the light acquired, like to the Bodhisattvas twain, upon the span of all three worlds.
Know that the stream of superhuman knowledge and the Deva-Wisdom thou hast won, must, from thyself, the channel of Alaya, be poured forth into another bed.
Know, O Narjol, thou of the Secret Path, its pure fresh waters must be used to sweeter make the Ocean's bitter waves that mighty sea of sorrow formed of the tears of men.
Alas! when once thou hast become like the fix'd star in highest heaven, that bright celestial orb must shine from out the spatial depths for all save for itself; give light to all, but take from none.
Alas! when once thou hast become like the pure snow in mountain vales, cold and unfeeling to the touch, warm and protective to the seed that sleepeth deep beneath its bosom 'tis now that snow which must receive the biting frost, the northern blasts, thus shielding from their sharp and cruel tooth the earth that holds the promised harvest, the harvest that will feed the hungry.
Self-doomed to live through future Kalpas, unthanked and unperceived by man; wedged as a stone with countless other stones which form the "Guardian Wall", such is thy future if the seventh gate thou passest. Built by the hands of many Masters of Compassion, raised by their tortures, by their blood cemented, it shields mankind, since man is man, protecting it from further and far greater misery and sorrow.
Withal man sees it not, will not perceive it, nor will he heed the word of Wisdom . . . for he knows it not.
But thou hast heard it, thou knowest all, O thou of eager guileless Soul. . . . and thou must choose. Then hearken yet again.
On Sowan's Path, O Srotapatti, thou art secure. Aye, on that Marga, where nought but darkness meets the weary pilgrim, where torn by thorns the hands drip blood, the feet are cut by sharp unyielding flints, and Mara wields his strongest arms there lies a great reward immediately beyond.
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INTRODUCTION
The title of this book, Wisdom in Action, indicates the slightly different emphasis in this second volume of Raghavan Iyer's Hermes essays compared to the first volume, The Dawning of Wisdom. In truth, these jeweled essays in Buddhi Yoga could be gathered together into any number of configurations simply because the writings themselves are so multifaceted and universal in scope. As they embody Universal Good, so too they lend themselves to the purposes of the highest good under whatever name or form. These particular writings, however, were selected for this second volume with an eye to their bearing upon the crucial and thorny problem of translating theoria into praxis, and the light they shed upon the obstacles and difficulties encountered by every aspirant who self-consciously chooses to tread the Path of Renunciation.
The constant, underlying theme of all these essays is the crucial need for unconditional devotion to the good of all as a prerequisite for traveling on the spiritual Path. There is simply nothing else that could serve as a substitute for this highest of noble motives for living the spiritual life. Indeed, in the very first line of the first essay in this volume, Prof. Iyer makes a startling statement about the perspective required, and he puts the whole of human life into the following context: Every human soul is an apprentice in the sacrificial art of applying cosmic energies for the sake of universal good. These words are a statement of fact about every human being and not simply a conditional aspiration or wish. Prof. Iyer stakes a claim to the highest perspective available to us in his assertion that every human soul is an apprentice . . . This statement embodies the most practical idealism, and it points to the underlying metaphysical truth so beautifully expressed by Prof. Iyer in the essay, "The Eye of Self-Existence":
It is only by developing a taste for silence in sound, for the unmanifest within the manifest, for the unspoken within the spoken, the unrecorded within a world of frail and fugitive and oft en false recordings that we come closer to the heartbeat that makes us human. The Absolute is characterized as the Supreme Eternal Heart of all existence because, although it is ever present, it is at the same time never fathomable by thought or word. It is closer to us than anything we can ever say or think, just as there is nothing more fundamental than the beating of the heart, and there is nothing around us that is more palpable, if only we would listen, than the beating of the cosmic heart.
What is at the core of the human being is also at the core of the cosmos, and from the point of view of the highest truth, there is no real separation between the two. The apparent separation, all too real for most of us, is dealt with especially in the essay, "Metaphysics and Ethics", through an analysis of the term attavada, the great dire heresy of Separateness. There, it is described as the root illusion of the reality of the separative self which all human beings, caught in the webs of maya and moha, illusion and delusion, must overcome in the process of realization of their one true nature: "Until we are free from the dire heresy of separateness (attavada), we cannot claim to have grasped the doctrine of samvriti or of the nidanas that teaches us about the origins of delusions and chains of causation. To know is to become, and to become is truly to know."
Not only is the apparent sense of separation of the individual self from the heart of the universe an illusion, the very idea of the reality of a persisting, separate personal entity named Mr. This or Ms. That is fundamentally illusory. In "Buddha and the Path to Enlightenment", Prof. Iyer points to the core of this problem:
What the ignorant individual mistakes as the self, the enduring and unchanging unity of a being or object, is a persisting illusion. A person, seemingly constituted of mind and body, is actually a mutable composite of skandhas, heaps or aggregates, which come together and coalesce, only to separate after a time. When they come together, the person or object comes into being as a seeming entity, and when they radically separate, death is said to have intervened.
What should be apparent to the living from watching the process of dissolution of the aged and dying is inexplicably missed by many who might in fact be devoted to the practical applications of the secret wisdom. The reason behind the inability of the personal mind to grasp the solution to this puzzle is put with remarkable clarity:
Buddha's Doctrine of Anatta, No-self, is daunting and elusive even at higher levels of apprehension. This is partly because the apprehending mind which seeks to seize upon the doctrine and make sense of it is itself a constituent of the composite skandhas. A contrived illusion cannot construe itself as illusory any more than a dream can negate itself.
All of these psychological tenets may be fascinating, but what, one might ask, do they have to do with the practical needs of wisdom in action? Further, why include an article about "Meditation and Self-Study" in a book dealing with practical wisdom? As Prof. Iyer explains, the knowledge to be gained by the seeker about and through meditation and self-study ". . . is the knowledge that will help him to balance his life and to gain, in a chaotic time, enough calm and sufficient continuity of will-energy, to be able to survive without succumbing to the constant threat and danger of disintegration, ever looming large like a nightmare. Even the rudimentary philosophical knowledge of the instruments, practices and conditions of these mental disciplines is of immense practical importance to the struggling soul."
Like Arjuna in Chapter III of the Bhagavad-Gita, when he asks Krishna to choose one method by which he might live a life of spiritual purpose and obtain happiness, there will be those who hope to see some "practical" advice in the form of easily understandable "guidelines" or "rules". They will not be disappointed with their study of this work. There are innumerable such guidelines that deal with the most basic human activities, such as eating, sleeping, breathing, working, and maintaining consciousness, given throughout these essays, especially toward the end of the book in the article "The Healing of Elementals":
Yet, if any Aquarian pioneer wishes to begin to learn how to exercise a calming, controlling influence over masses of disturbed elementals while eating, sleeping and going about the daily round the first thing to focus upon is silence. A simple rule would be to talk little, if at all, during meals. Whether or not one mutters words of grace, it is most important to eat food calmly and gratefully without words. That would be a definite step forward for most people.
Each of the articles in this book will be found to contain priceless jewels of great philosophical insight and practical advice, and both linked together at every point, provided by one who has long ago passed through and emerged victorious in "this glorious unsought fight which only fortune's favored soldiers may obtain".
It was the wish of Professor Iyer that his Hermes writings would someday be made available to the widest reading audience possible. This book is a partial realization of that wish. It is to be hoped that the remainder of those golden writings find their way into print soon. In the meantime, these two small volumes - each with 28 essays - will provide abundant food for thought, meditation, and sheer enjoyment. Those readers who find themselves wanting to read more of Prof. Iyer's Hermes writings can find the complete collection online, easily and freely accessible at the Theosophy Trust website (http://www.theosophytrust.org/); those who wish to learn more about the remarkable human being known to the world as Raghavan Iyer, and to gain a just and expansive view of what an extraordinary philosophical mind Prof. Iyer wielded, are urged to read the excellent Introduction to the first volume, The Dawning of Wisdom, written by one of Prof. Iyer's life-long students, as well as the very excellent short Biographical Sketch, along with his Curriculum Vitae and Publications list, also available at the Theosophy Trust website (found simply by clicking on the 'Sri Raghavan Iyer' just under his picture).
All who come to these writings in the spirit of the true shravaka will find their deepest unasked questions illuminated by the light of the Sanatana Dharma, the Eternal Wisdom, and answered with the oldest and most practical spiritual advice:
"Seek this wisdom by doing service, by strong search, by questions, and by humility; the wise who see the truth will communicate it unto thee, and knowing which thou shalt never again fall into error, O son of Bharata."
Editor, Theosophy Trust Books
WISDOM IN ACTION
The atoms emanated from the Central Point emanate in their turn new centres of energy, which, under the potential breath of Fohat, begin their work from within without, and multiply other minor centres. These, in the course of evolution and involution, form in their turn the roots or developing causes of new effects, from worlds and 'man-bearing' globes, down to the genera, species, and classes of all the seven kingdoms (of which we know only four). For 'the blessed workers have received the Thyan-kam, in the eternity' (Book of The Aphorisms of Tson-ka-pa).
'Thyan-kam' is the power or knowledge of guiding the impulses of cosmic energy in the right direction.
The Secret Doctrine, i 635
Every human soul is an apprentice in the sacrificial art of applying cosmic energies for the sake of universal good. Thus, all human evolution is a record of lessons learnt, lost and rediscovered in the arduous practice of Karma Yoga. The ragged and uneven tale of recorded history and the glamour of current events are nothing but the distorted image of the pilgrimage of humanity reflected in the inverted lens of egotism. As a result, individuals oscillate between a sense of starvation for meaning in events and a sense of being overwhelmed by their magnitude. Nevertheless, there must be true Karma Yogins in disguise on the stage of the world's theatre, individuals with a measure of maturity, from whose sacrificial examples earnest students of human life may learn. Unfortunately, the energy of action is most easily stimulated by egotism, engendering a momentum that is sometimes linked to a grandiose conception of the world and of history, seemingly independent of self. Then through subsuming one's false sense of identity under some vague notion like national destiny, one can view one's life in terms of a false drama. Very often figures in public life are caught up in just such a melodramatic response to chaotic events; they regard their own choices as unique, unprecedented, momentous, fraught with extreme consequences for the future. There is in all of this, of course, an absurd element of unreality. Such illusion is conveyed in the story of the French writer who imagined a poignant meeting of some of the great women of history, including Cleopatra. Gathering together in their old age, and looking back upon their lives, they recognize their relative irrelevance. Plato in his dialogues made much the same point by putting into perspective the presumed importance of what happened in Troy.
In a world of imperfect beings, certain events and actions inevitably assume a much greater magnitude than they truly deserve in the longer view of history. Nature moves gradually, working silently and gestating invisibly under the soil. This is true of the work of sun and fire, sky and earth, air and water; all mirror in time the archetypal realm of Aether-Akasha. As Kropotkin pointed out, one could hardly recognize from a study of earthquakes and volcanic explosions the vast geological changes that take place over millions of years, proceeding through minute imperceptible increments. These almost invisible changes can accumulate to set off shifting in the continents. Thus, massive volcanic eruptions, for example, are the result of a long series of tremors, though they come about as abrupt precipitations filled with fury and force. So long as human beings remain trapped in the realm of effects, seeing only with the physical eye and considering only a very narrow view of time, they will have no sense of the majesty and symphonic resonance of Nature, nor will they feel its resonance in their lives. Instead, they will be caught in what Thoreau called a life of quiet desperation. They will react only to whatever seems to be titanic, dramatic or volcanic, and so reinforce their subservience to the illusion of effects.
Although true of human beings in general, it is especially true of those figures in history who are powerful in a conventional sense. Whether one considers a figure like Alexander or a Genghis Khan, or a more contemporary figure like General Douglas MacArthur, one can see that it is easy for such dedicated and determined individuals to become suddenly caught in the maya of the magnification of importance of events. There may have been an element of truth in what General MacArthur saw, at the time of the Korean War, as the tremendous effect upon China of the actions of the United States. At the same time, his judgement isolated China and the United States from the rest of the world. Unlike the more discerning Lord Louis Mountbatten, he was insensitive to the aspirations of millions of souls in many burgeoning nations, great and small.
Whatever the details of an historical judgement, once one leaves out of account large portions of humanity, one can be right at a certain level, though at the expense of being caught in an exaggeration. Yet it was this same sense of the enormity of events that made MacArthur the man he was, a man capable of rendering a far greater service to the nation of Japan than he himself ever realized. As a nation stultified by its immense but wounded pride, Japan required extraordinarily delicate handling. Not only that, it needed to be shown a way out. In doing this, it was necessary to act with a true humanitarian instinct, free from any taint of racism and based on a genuine love for the Japanese people. Out of his soldier's ability to distinguish between the Japanese people and their defeated generals, it was possible for MacArthur to assist in the greatest transformation of Japanese history since the Meiji restoration. If this was evident at the time to some, though perhaps less so now to many observers, its long run and fundamental importance will not emerge until after the end of the present century, when Japan shall have fully worked out all the implications of the route it has taken breaking with elements of its own tradition, gaining an unprecedented economic ascendancy, and yet feeling itself weighed down by the anxiety that accompanies frenetic success.
The karmic lesson to be drawn is that even the most remarkable figures in history, whether statesmen, military figures or politicians, often cannot gauge the significance of the events they seem to initiate. That man is wise in his time who, without exaggerating or underestimating his own role, understands something of Tolstoy's view in War and Peace that the commanding generals are irrelevant and that in a sense even the vast masses of soldiers are acted upon. There is a mighty force at work in history, moving in mysterious ways through myriad wills. How they all clash and combine and resolve themselves is difficult indeed to know. It certainly cannot be understood if one subscribes to some simplistic Great Man theory of history or military strategy. Here one may learn from the example of General George C. Marshall. As a man, he no doubt took his profession as seriously as did General MacArthur; yet he was fortunate not to have had any other advantage save loyalty to his family, loyalty to what had been done before and loyalty to his teachers. Working hard and well, he at no point found spectacular success, yet he acquired a considerable wisdom in action. For a general or anyone involved in strategic planning, wisdom in action is crucial, less in regard to one's own sphere than in reference to understanding other human beings and in choosing and drawing out their hidden potential. The ability to groom talent innately presupposes some measure of self-confidence and selflessness.
This may be seen clearly in the extraordinary choice made silently and far-sightedly by Marshall of his supreme commander in Europe. At the time Marshall's eye fell on him, Dwight D. Eisenhower was in a position to become the commandant of a military college, in which capacity he could have developed his own deep interest in the profession of military strategy. Marshall wrote to him, suggesting that he might, if he liked, come to Washington and serve in a thoroughly unimportant role as a kind of attachι; Eisenhower wrote frankly of this, remarking that the position of commandant was extremely tempting, but that, out of pure and simple respect for General Marshall, he would take up his offer. What Marshall knew relatively early in the war, but kept to himself, was that there would one day come an extraordinary challenge to selfless coordination among the different allied nations. It would require a quality for which America does not prepare its people letting others take the credit while standing behind the visible scene. It requires the ability in repetitious and protracted arenas of conflict to be cool and constructive. Marshall knew that any officer who could eventually play this role in the most crucial engagements at the end of the war would have to be trained in anonymity.
If it required a certain karmic insight on the part of Marshall to choose Eisenhower, it required a certain Buddhic intuition on the part of Eisenhower to respond to the call. Hence, he embarked upon a long apprenticeship which featured little of the excitement that he would have enjoyed had he been commandant of a college teaching military strategy. In fact, most of his duties were chores. In effect, Eisenhower merely polished the shoes of his commander, but he was happy to stay put, to watch and learn. Marshall knew that it would require an extraordinary wisdom, when the time came, to match up to the brilliance and force of personality of men like Harold Alexander, Alanbrooke and the other English generals. Most of them were well schooled in a philosophy of true sportsmanship, selflessness and disinterestedness; but at the same time it would also be necessary to cope with MacArthur-like figures on the British side such as General Bernard Law Montgomery. Remarkably, when Eisenhower was appointed as supreme commander, he quickly won the respect of Alexander and all the others, who saw that he could not be drawn into competitive games, let alone the nationalistic rivalries that were part of the high command.
Instead, they found in Eisenhower someone who was willing to learn, willing to stay quiet, but at the same time extremely strong; he was waiting to act and to act with a decisiveness born of deliberation. Eisenhower worked as karma works. When there were critical choices to be made at the end of the war, decisions affecting millions of lives and the concerted effort to bring the war to a close, the last-minute freedom of decision was left in Eisenhower's hands. Under karma he was able to initiate the final move so that World War II in Europe ended on the eighth of May, White Lotus Day, 1945. Here one may discern the Nirmanakaya influence at work, affecting selfless and open-minded individuals through their dreams and intuitions, their imagination and ideals. That larger force may also be discerned in the closure of World War II in Asia on the twelfth of August, 1945, the birth anniversary of H.P. Blavatsky. Thus one finds the most remarkable karma quietly at work; for those who were truly awake and alive to the meaning of events in 1945, it was a time of extraordinary tension, far greater than anything that has taken place since. In the intervening years lesser persons have been dislodged by relatively minor crises. None of them had had a preparation in living through crises, making distinctions and learning from events. Such is the mark of the Karma Yogin in the realm of public affairs.
Promethean foresight must be earned through a thorough study of the mistakes, as well as the wise moves, of all who have gone before. Every great military commander has the utmost respect and fascination both for the successful moves but also the avoidable mistakes made by his precursors in the field of battle. This true learning from the past means putting Epimethean wisdom in the service of Promethean forces with reference to the future. What it comes to in practice is that one must study the lives of others well enough to learn how easy it is to be mistake-prone oneself. At the same time, however, one must not let the fear of mistakes come in the way of doing the best that one knows. One's motivation can and should be to lay down as a sacrifice all that one has in the best way one can for the sake of the whole, without drawing attention to oneself. When one can do this, one can become an instrument of a higher law or collective force. In a karmic field, wherein high ideals may be intact but threatened by pollution, such as the peace that follows a horrendous war, it is possible for many people to be touched by such motivations. But to become one with an ideal and so free oneself from all pettiness and residues of personal egotism is to prepare oneself to be used by the wisdom operating through karma. Such detached ardour towards ideals was epitomized by Louis Claude de Saint-Martin at the time of the French Revolution:
The society of the world in general appeared to me as a theatre where one is continually passing one's time playing one's role and where there is never a moment to learn. The society of wisdom, on the contrary, is a school where one is continually passing one's time learning one's role and where one waits for the curtain to rise before playing, that is to say, for the veil which covers the universe to disappear.... We are only here in order to choose.
Mon portrait historique et philosophique
Foresight at that level requires the courage to negate time, the judgements of the present and also the judgements of posterity. Too many politicians dance with an eye to posterity. This is foolish. The greatest men, like Lincoln, were not obsessed with posterity but with rightness; they understood something of the timeless nature of the enactment of right in the name of an ideal. At the same time, one must make full allowance for all the imperfections in oneself, in the moment and in the act of embodying an ideal. Therefore, Karma Yoga requires a balance between a capacity to be strong in a timeless and universal field and a simultaneous ability to be courageous in that sphere wherein, as Krishna says, no act is without blame. Put in another way, one must combine a macro-perspective with a micro-application, see events both in the large and in the small. The more one is able, through detachment, to infinitize and so negate the finitizing tendencies of the human mind, the more one empties oneself into the boundless, unknown, uncertain and indeterminate ocean of space. At the same time, to gain efficiency and precision, skill in the performance of action, one must master concentration, the ability to bring things to a centre, to an intense, sharp focus. If one can fuse together this sense of infinitude and a sense of laser-like precision, one will gain much more than a sense of what is immediately relevant and essential. One will begin to see the equilibrizing forces of karma as centered upon an invisible point. It is like saying that to be able to master attention in reference to three things, for example, one must focus on some invisible fourth thing that one may think of as either inside or outside the triad, but which is, in reality, entirely beyond it.
Karma Yoga depends upon a sense of depth, a sense of that which is infinitesimal and hidden. This is known by the greatest dancers, archetypally represented by Shiva Nataraj, who are concerned not with position but motion, and who at the same time know that there is something mayavic about motion in relation to a field that is homogeneous and immobile. Its pure existence is in the realm of the mind. It is the etheric empyrean of the poets. It is like the sky in which the bird takes wing and floats in a refulgent majesty, remaining in motion, but when seen from a great distance, seemingly motionless. It is difficult indeed to understand or experience this fusion of motion and motionlessness, action and inaction, the micro-perception and the macro-perspective. When one looks at the night sky, one recognizes that boundless space itself is vastly greater than all the possible galaxies and systems. Even the immense voids in intergalactic space that have recently been discovered only give a relative sense of the metaphysical void of absolute space. And when astronomers speculate along the vague lines of the so-called Big Bang theory, this is nothing but a materialized shadow of the teaching of Gupta Vidya regarding the emanation from within without, a version of the Central Point the one Cosmic atom of all the myriad centres of activity in the incipient cosmos.
Without becoming caught up in the unresolved disputes of contemporary cosmology concerning questions of the expanding universe, continuous creation and other mysteries, the ordinary person may learn to look at the sky using the mind's eye. Directing the vision of the hidden eye of the soul through continuous concentration, one will find that what one sees above in the heavens is mirrored within the heart. In particular, one may develop a sense of space in reference to the Akasha within the heart. Just as there are chambers in the heart and empty cavities in the brain, so too there is voidness throughout the human body. That voidness, however, cannot be understood in a two-dimensional or three-dimensional sense. Instead, one needs a sense of another level of matter which is consubstantial with the great universal matrix, Mulaprakriti, the Divine Darkness or primordial ground and substratum of all manifested matter. On that plane the distinction between matter and mind has no meaning; Mulaprakriti is mirrored as the Akasha within the heart. It may be symbolized as radiant matter or as a dark luminosity, and mystics have noted the striking analogies between the solar system within which the earth revolves and the miniature solar system within man. As Kropotkin said, every human being is a cosmos of organs, and each organ is itself a cosmos of cells. To be able to experience the cosmos within the empty space in the heart is to discover the seed point or bindhu within the lotus of the heart. But to experience it, one must experience the depth of introverted vision. Those who do so are actually much farther from the ordinary terrestrial realm than could ever be reached by traversing what is called outer space.
To reach the heart of action one must rethink one's view of space and time and motion. In the seventeenth chapter of the Bhagavad Gita, Krishna gives the mystical key to this meditation upon the heart of action. Having explained to Arjuna the application of the complex doctrine of the gunas, or qualities affecting all action, Krishna gives to Arjuna the talismanic mantram vitalizing all true faith and sacrifice:
OM TAT SAT, these are said to be the threefold designation of the Supreme Being. By these in the beginning were sanctified the knowers of Brahma, the Vedas, and sacrifices.
This is the ancient and sacred mode of consecration of karma or action. The more disinterested one's practice of Karma Yoga, the more that action is itself a disinterested flow of benevolence, the more one begins to gain clues into the magical connections of the workings of karma in the large. Freed from a concern with one's own karma, one may begin to discern the karma of nations, continents, races and human beings whom one wishes to serve and help. As one makes inevitable discoveries regarding the cyclic working of karma, one will begin to recognize that the more complex the karmic mathematics, the more one's practice of benevolence depends upon strength of mind and clarity of perception in taking hold of a set of karmic curves and releasing potent seeds of action.
Therefore the sacrifices, the giving of alms, and the practising of austerities are always, among those who expound Holy Writ, preceded by the word OM.
OM is the Soundless Sound in boundless space space beyond all subjects and objects, beyond all qualities, space which is no-thing and the fullness of the void. But OM is also in every atom, stirring within the minutest centres imaginable and in all the interstices of empty space. It is also a reverberation of one's own being, omnipresent in all the vestures, the great keynote of Nature. To be able to bring it before consciousness and to consecrate oneself to it as the Atman or eternal spirit is to reduce oneself to a zero, a sphere of light filled with the oceanic pulsation of the OM at the cosmic level. It encompasses all beginnings, middles and endings. It includes all creative, supportive and regenerative action. Most human action is not creative, but mechanical and routinized, half-hearted and preoccupied, based upon indirect calculations of consequences in the future or guilt over the past. Such action is neither free nor one-pointed. Therefore, it is significant for beings who do not normally experience creative action to set aside certain times of the day to engage in action in a deliberate spirit of sacrifice and charity yajna and dana for the good of all.
Since all beings must act out of internal necessity or dharma, it makes sense to set aside certain actions kriya as creative contributions to the universal good. Far from being grudging or mechanical, such performance of duty through action flows with a serene and steady rhythm, rooted in an ability to abstract from the outward particulars of acts and a freedom from illusion that is gained through meditation upon the OM. There is an element of illusion in all action, and hence there are always retrospective painful lessons to be learnt from it. OM is the destroyer of illusions. Through it one may learn from the flow of action, from past mistakes and illusions. By making oneself a zero, one can regenerate oneself through the OM. The OM is all this and much more. Through it one may get away from particulars, apprehending the whole, entering into the ocean of space and absolute darkness pregnant with the luminosity that contains universes. Reaching beyond the mind, it ouches the deepest core of one's being connected with the immortal Self in eternity. Thus Krishna taught:
Among those who long for immortality and who do not consider the reward for their actions, the word TAT precedes their rites of sacrifice, their austerities, and giving of alms.
The moment one consecrates with the OM, one says TAT That without past, without limits, the boundless and nameless. To name anything is to limit it. It is not this, it is not that neti, neti. It can never be made an object or a subject. It is prior, and yet also posterior, to the rise of all possible objects and subjects, all possible constellations of entities and atoms, all possible worlds and minds of beings. Thus having in the moment consecrated through the OM, one goes into TAT, totally negating oneself. Having heightened the significance of what one is going to do, one negates it, relinquishing every wish for any fruit of a sacrifice. Through the power of tapas one makes the sacrificial act disappear into the totality of TAT. This is a dialectical activity requiring the highest practice and exercise in self-consciousness, self-reference and the interplay of the individuality of the sacrificer and the universality of the cosmic sacrifice. As human beings will naturally experience a sense of satisfaction in an authentic act of creative sacrifice, Krishna pointed to this experience of inner fulfilment, inner freedom and inner recognition of truth:
The word SAT is used for qualities that are true and holy, and likewise is applied to laudable actions, O son of Pritha. The state of mental sacrifice when actions are at rest is also called SAT. Whatever is done without faith, whether it be sacrifice, alms-giving, or austerities, is called ASAT, that which is devoid of truth and goodness, O son of Pritha, and is not of any benefit either in this life or after death.
SAT is not a truth, but rather ALL-TRUTH. It may be experienced as truth, goodness, purity, love or a number of other modes familiar to those who are experienced in tapas. Thus, having begun by consecrating with the OM, and then emptied all into TAT, which is beyond all possible concepts, worlds, definitions and beings, one reaffirms Being at the level of invisible unity, the level of the One Light of the One Spirit. Through the trinitarian mantram of OM TAT SAT, one may consecrate activity, negate the personal self, and at the same time realize a state of self-consciousness which will give contentment, substance and continuity to a life of service. When this mode of yajna becomes as natural as breathing, it infuses creativity, sustenance and regeneration into every action.
Metaphysically, the entire cosmos of manifestation is sacrificial. All existence is sacrifice. All descent from homogeneous planes into planes of greater differentiation is a sacrifice, a kind of grace, an avataric descent of the Logos. The primordial compassion in the One initiates and inaugurates the many. The one white light breaks up into the spectrum and then into the myriads upon myriads of hues that are implicit in the hebdomadic worlds. The entire universe may be understood as a great act of compassion. If this is true of the whole, then by identifying oneself totally, in one's deepest identity, with the Logos, one may find that everything is sacrifice. Once one is attuned to the Logos in this way, then all the tiredness of calculation vanishes, to be replaced by fearlessness with facts and freedom from illusion. One can learn to live in the world, and yet live outside it; one can learn to live only for the sake of sacrifice and benefit to others. By accepting this and cooperating with the cosmic Logoic sacrifice, one frees oneself from virtually all the tension, anxiety and fear that arise out of pseudo-agnosticism, false pride and the inability to recognize that one does not know the karmic mathematics of the universe. One learns to admire the good in others and to adore the wisdom of those who are greater than oneself. As presumption falls away, so too do envy, craving and irritation.
At some point, one can come directly to grips with the twin demons of craving and contempt, like and dislike, attraction and repulsion. Every time one falls prey to the demon of craving, one is equally in the grip of the demon of contempt. So too in the reverse. Once one begins to understand the operation of these shadowy forces in the realm of shadowy selves, one may cut through the pall of murk and gloom that they induce and establish one's mind in the realm of pure light. The shadow world of interaction and action of shadowy fears and hopes is a lie obscuring the dynamic light of true action. That light moves through a dynamic field of endless sacrifice and perpetual motion. It is difficult to root oneself in a consciousness of that realm, but it can be done through training oneself to hold fast to a sense of the heart and a sense of that which is between the eyes. It is possible to create an alignment between the eye of time and the eye of eternity, between the microcosmic and the macrocosmic, between the field of specific sacrificial karma and the boundless fields of universal sacrifice Adhiyajna. To do this is to discover wisdom in action, Karma Yoga. If one sets out in dead earnest, one may be confident that things will get worse before they get better. It simply means that each individual has a measure of karma to be worked out. The intense discomfort that one feels in this process is a sign that one is being tested by karma. In fact, one should be grateful that forces are rushing in. It is better to have them precipitate together than to be spread out over a protracted period. And as this happens, one should not advertise it, because it is something that everyone has to do.
Each human being must seize his or her birth, just as, in the Japanese fable, each human being must recognize the donkey of stupidity that he or she is carrying and quietly put it down. These are all elements of past egotism, thoughtlessness, envy, contempt and insensitivity. In the past, one saw people who were blind, deaf and dumb, and instead of saying, "May that be my burden and may I help", one said, "There but for the grace of God go I."
Having separated oneself from those who have mysterious karma to bear, these failures will come back to one, and one will have to live out future lives in blindness, deafness and muteness. Whatever the karmic consequences of one's actions, one must accept them as that which is best for the soul, that alone from which one may learn. It requires extraordinary fearlessness, but when one measures up to the test of accepting the truth, one will discover authentic freedom and true humility. Letting go of pride, one will see that everything is a lesson and that one is glad to learn. As one learns this true patience, one will become grateful when one can pause to look through the eyes of other human beings. One will start to feel something about the total saga of the human enterprise, encompassing all the souls living and learning and somewhere in their hearts unconsciously loving.
Inserting one's life into the vast human enterprise, one can become a serene instrument of the cosmic sacrifice, consciously throwing all sense of self and separateness into the fire to be burnt. In the end, this is far wiser than being burnt out because of frenetic action, perversity and allegiance to the tired machinations of the false persona. Instead of being an incessant and repetitive victim to excess and deficiency, one may become like the quiet tender of a fire. Discerning the illusive elements in actions, one may gently cast them into the flames of sacrifice, receiving the warmth and joy and light of the fire and freeing oneself from the burden of ignorance. If one can make this a natural way of thinking and breathing, then one will burn out all the dross that would otherwise have formed, at the moment of death, a grotesque kama rupa.
Through the initial mastery of sacrificial skill in action, one may purify one's will and desire, minimally assuring oneself that one's actions in life will not be a source of pollution to the human race. When this healthy tropism of the soul has been restored, one is in a position to learn about the positive applications of the Fohatic power of desire. Instead of making an unconscious form or rupa out of kama, one may enter into the current of joy that accompanies sacrificial participation through meditation and action in the pilgrimage of humanity. One learns to engage in self-study solely for the sake of helping others. One learns to sleep and remain awake, to eat and bathe, to sit and walk, to breathe and think and feel for the sake of others. As this grows natural, one becomes like a station beaming vibrations to vast numbers of human beings in need. Serving as an instrument of the Logos far more than one will ever know, one remains free of the distraction of thinking about how much one may have done. Instead, one is concerned only with maintaining the mental stance and spiritual posture of sacrificial action. This is the central teaching of Karma Yoga, which brings about whatever joy, meaning and hope in life is supportable by the universe and is compatible with the joy and hopes of all other beings. Karma Yoga is action in accord with the great wheel of the Law, and it is the rightful inheritance of those who have the courage to make experiments with truth on behalf of humanity.
Instead of wasting time in daydreams about others, or about one's regrets and mistakes, one should quicken one's sense of what is necessary to do now. One must learn to stay still and do it. If one can become a one-pointed, whole-hearted person in two or three things done each day, one has embarked on the path of Karma Yoga, and the instances will increase with time. The higher cosmic energies guided by the true Karma Yogin are the energies of the highest Self the Atman and they are released only by the power of constructive vows. The mysteries of action and inaction are revealed only to those who bind themselves by sacred vows and commit themselves to the judgement and impartiality of Nature. The selflessness and integrity of Nature is the inward and invisible strength of the Karma Yogin. The secret is to work with the Silence residing in the unmanifest, courageously holding to the sacrificial current and welcoming the adjustment whereby distractions are dissolved and one's heart and mind are drawn back to the invisible centre. The more one can learn to shackle the unruly vestures, making them instruments of Atma-Buddhi-Manas, the more one can create a stronger karmic matrix for a more glorious future.
Hermes, June 1985
THE EYE OF SELF-EXISTENCE
The Secret Doctrine establishes three fundamental propositions: An omnipresent, Eternal, Boundless, and Immutable PRINCIPLE on which all speculation is impossible, since it transcends the power of human conception and could only be dwarfed by any human expression or similitude. It is beyond the range and reach of thought in the words of Mandukya, "unthinkable" and "unspeakable".
To render these ideas clearer to the general reader, let him set out with the postulate that there is one absolute Reality which antecedes all manifested, conditioned being. This Infinite and Eternal Cause dimly formulated in the Unknowable of current European philosophy is the rootless root of "all that was, is, or ever shall be". It is of course devoid of all attributes and is essentially without any relation to manifested, finite Being. It is "Be-ness" rather than Being (in Sanskrit, Sat), and is beyond all thought or speculation.
H. P. Blavatsky
In the magical phrase of the Book of Dzyan, the oldest book of revelation kept in the secret sanctuaries of the sacred Mystery Temples, the Rootless Root symbolizes the First Fundamental of the Sacred Science of Gupta Vidya, the Wisdom Religion or Theosophia. It is the unknowable but for humankind; it is also the unthinkable and unspeakable, especially in the Mysteries, for those who have apprehended the unknowable, those who have gone beyond all scattered thoughts to the supernal realm of Divine Thought, transcended even that, and become one with TAT. It is THAT, beyond all names and forms, which includes all, cancelling and superceding all beginnings and endings. It is that which is beginningless, ever existing and never dying. It is the fountainhead and origin of all Life, and of all life in the seven kingdoms of Nature in all worlds and systems, in all stars, planets and galaxies.
It is the origin of all life during manvantara, the 'Day' of the great universe, which is the period of activity for every single being throughout the cosmos. It is also equally and exactly the same during the 'Night' of non-manifestation in which every being is reabsorbed, without knowing it, into the great bosom of the Divine Ground, that which includes all and yet itself is No-thing, which is everything and nothing. Unthinkable, unspeakable, it is the Soundless Sound in the eternal Silence that transcends all sounds and silences in the manifested worlds of Nature, both visible and invisible. It encompasses the entire human kingdom and all the lives of all gods, monads and atoms, beings of every kind at whatever degree of awareness, knowledge, self knowledge, universal knowledge, universal self-knowledge or universal self-consciousness.
Beyond and behind all of these is TAT, which is ever full, and which, though boundless, is capable of emanating countless universes, and yet remains totally undepleted. One of the most magnificent stanzas in Sanskrit declares: That which is ever full has taken away from it that which is ever full, and yet, it remains ever full. It transcends all infinities and all sum totals, and therefore it is known to the man of meditation, and sometimes in speech, as that which is No-thing or No-being. It is No-thing in space and time, nothing that is ever manifested, because it is eternally beyond manifest and non-manifest, being and non-being, day and night. It is beyond all contrast, beyond all divisions and dichotomies, beyond Spirit-Matter and the very division and contrast between concretized spirit and sublimated matter on all planes of existence. It has also been sometimes referred to as the One Universal Existence, as in the eighth shloka of the Stanzas of Dzyan:
Alone the One form of existence stretched boundless, infinite, causeless, in dreamless sleep; and life pulsated unconscious in universal space, throughout that All-Presence which is sensed by the opened Eye of the Dangma.
It is the attributeless Absolute, whose only predication is attributelessness. This, though a paradox of thought and of language, is a poetical and metaphorical way of conveying what the Mandukya Upanishad calls "unthinkable and unspeakable".
And yet, as the thirteenth chapter of the Bhagavad Gita declares, "That which is remoter than the remotest is closer than the closest." Few fitter poetical depictions of it were offered than these lines of William Blake:
To see a World in a Grain of Sand,
And a Heaven in a Wild Flower,
Hold Infinity in the palm of your hand,
And Eternity in an hour.
Here is a way of recognizing, revering, honouring and saluting, but also conceiving, the Absolute without attempting to 'nail it down' by leaden attributes. That which is attributeless has as many attributes as there are dainty flowers and diverse trees. It has, in fact, itself been sometimes shown in relation to the Tree of Life, which includes all possible trees and all actual trees, in all possible worlds. This mighty metaphor is older than that of Blake. It is as old as thinking man. Everything represented by the hidden roots, the shoots, the trunk, the myriad branches, the myriads upon myriads of leaves, the flowers and fruits of the tree deeply rooted in the earth and extending upward to the heavens is significant in this sacred metaphor. It signifies the sacred function of the entire manifested cosmos. It is like a suspended bridge between the Divine Ground and all beings, and is itself expressed throughout the gamut of all existence.
The term 'Be-ness', though better than the term 'Being', is still only a poor English equivalent to the rich Sanskrit term SAT, which embraces the concepts of Being, Be-ness and Absolute Truth. SAT also encompasses the concept of Universal Absolute Consciousness, because the Absolute, though it has neither consciousness nor desire, neither wish nor thought, is absolute thought, absolute desire, absolute consciousness, absolutely all. It is each of these, and yet it is beyond them all, which is why it cannot be limited by any single being or thing in relation to its vast, immemorial, variegated perception or perspective, vital experience or vocal description. It is beyond all of these, inexplicable, inexhaustible and impossible of definition.
This is implicit in the etymology of the English term 'absolute', which is derived from the Latin absolutus, "that which is completed", "that which is complete in itself". Therefore it excludes nothing, it wants nothing, it lacks nothing, it needs nothing. It is all-complete and it is unfettered. Neither earthquakes nor wars, nor the ever-present cycle of destruction can have any mark or trace on it, or in any way fetter the Absolute. It is unconditional and beyond all conditions, and yet it is in all conditions intact, complete, self-sufficient, and utterly incapable of being touched or tainted, circumscribed or narrowed. It surpasses the vastest, infinite sum totals of objects and subjects in all possible worlds. The Latin absolutus is itself derived from the past participle of the verb absolvere, 'to free from', 'to complete', an etymology which shows that it is not a static concept, nor indeed is it dynamic, for it is that which is endlessly at work, behind anything and everything, and therefore to be identified with the ultimate, unknowable mystery of the one Law ceaselessly operating throughout the cosmos.
It is ever behind every single change, every single movement, all the rhythms and patterns of all of Nature in its intricate, inexhaustible vastness on the invisible causal as well as the visible plane. Therefore, it is ever capable of liberating anything and everything from conditionality. That liberation is known if indeed we can talk of such knowledge
as the ending of embodied life, as a kind of death, yet in the Absolute there is neither birth nor death. Nothing is ever lost, nothing is ever saved, nothing is ever begun, and nothing is ever ended, because everything that comes to be already exists in the Absolute. Everything that ceases to be continues to remain in the Absolute, otherwise there would be no continuity between manvantaras, immense, immeasurable periods of time, epochs in galactic space. That which is unconditional, inexhaustible, all-complete and omnipresent is also by its inherent nature that which both seemingly binds and effectually liberates.
To the highest minds of meditation, the greatest lovers of true wisdom, who have reached the pinnacle and summit of the loftiest conceivable altitude of philosophic thought, it is impossible to think about it except with reverence. It is unapproachable except by cancelling all divisions between thought, will and feeling, between head and heart, and every category of every school. All of them are dim, feeble, and at best logically limited representations of existence and reality, which is itself only an irrelevant aspect of that which Ever Is and, therefore, by definition can never emerge into existence and never cease to be. Hence the term 'Be-ness'. The Latin term solvere, implying an alchemical sense of negation, comes from the Indo-European root leu, which means 'to loosen', 'to divide', 'to cut apart', as with a pair of scissors. In conversation, human beings cut apart themselves, other human beings and the world, dividing endlessly but feebly, compared with the way Nature divides all things with a daily magnificence. All our efforts to cut up, to divide and analyze the Absolute will fail because it is that which can never be divided, can never be cut up. It cannot be extended, contracted, shrunk or swallowed. No spatial metaphor can begin to characterize its essential indestructible property rooted in ever-existing self-existence. It is not only the sole Self-Existent, but it is also inclusive of all that is existent at all levels. If that is so, all words are merely invocations or petitions to burst the barriers and boundaries of finitude, fragmentation and limitation. To move towards the Absolute is continually to cancel and transcend every possible limit or characterization .
That is why the Self-Existent is apprehended by human beings more readily in silence than in speech, in states of non-being rather than in what seem to be modes of being in a body. Spatial terms obviously can have no possible reference to the Absolute. And yet, on the visible plane, both in the sky and in the sea, we have two conspicuous, all-powerful representations of that which is incapable of limitation, that which is so deep and homogeneous that it is incapable of being understood in terms of visible motion, movements and waves. No human being who has ever reflected upon the sky or sea can fail to have some sense of what the Absolute is like. No one who has ever reflected upon all the trees, all the birds upon this earth, all the animals, plants and minerals of every kind, all the millions upon millions of elementals that ceaselessly dance in the three kingdoms below the four visible kingdoms, can fail to recognize the immensity and richness of the Absolute even in the realm of the manifest.
Few human beings make the effort of thought and imagination which is the privilege and prerogative of being human and think of the births of all babies on earth, not in numbers, but in terms of monad-souls taking bodies as part of one great pilgrimage. The ceaseless, eternal, endless pilgrimage of all humanity is older than universes and will go on long after this universe has been destroyed. This cannot, after a point, be understood numerically in a linear way. Some other dialectical mode must be used. Minimally, one could think in a Shakespearean way about all tongues, all breaths, all eyes, all hands, all fingers as intimated in many magnificent statues of the Hindu gods. One would have to think in terms of myriads of humanities, and all of them gathering meaning and dignity through the experience of finitude, pain, conditionality and ignorance. At the same time, their sheer persistence through all of these limitations represents the indestructible core of divine discontent in the human soul, seeing beyond all possible experiences, ceaselessly continuing a pilgrimage through innumerable worlds. And yet, these pilgrimages themselves are like the winking of an eye in the ceaseless Life of the Eye of Self-Existence of the Absolute.
Clearly, there is no insuperable difficulty in thinking seriously about the First Fundamental of Gupta Vidya. But in thinking of boundless vastitude, if one tries to do so in terms of numbers or in terms of spatial concepts of largeness, one encounters a problem. For example, if one thought of all the grains of sand upon this earth, one might as well call them infinite. And yet, one has common sense and intelligence enough to know that actually there is a finite limit to the number of all the grains of sand upon all the beaches upon this globe. And indeed, one does not have to know very much astronomy to know that there must be a finite limit to everything that is manifested, whether they be planets, stars, galaxies, galactic systems or even grains of sand. No wonder the latter is a favourite metaphor of enlightened beings like Gautama Buddha. There is no human being who cannot understand the notion of the immensity involved in what is so infinitesimally small to the naked eye, a grain of sand. The infinite in the infinitesimal can be experienced by a thinking being not just with reference to the sky and sea, but also with reference to trillions upon trillions of grains of sand. And yet, however unutterable these are in magnitude, they must ultimately be finite. They exist, then, in every noble yet imperfect attempt of any soul to characterize the Absolute, the God beyond all gods.
From this it is also clear that any attempt to begin to understand the Absolute in terms of an image or icon, let alone in terms of something which is outside the cosmos and which is crudely anthropomorphic, would be absurd. It would be the surest way of caricaturing the notion of Deity since, if there is any deity less than the Absolute, that would not be the highest conceivable source worthy of human adoration. Can there be a deity which is equivalent to the Absolute? 'Deity' itself is an abstract notion, and the word 'Absolute' is an imperfect term which has relativity built into it. This can be seen clearly from the use of 'absolute' in ordinary speech: any references to something that we call 'absolutely true' or 'absolutely correct', like any measure of 'absolute heat' or 'absolute cold', are relative to a particular scale of measurements or a particular system of concepts. One does not have to be highly trained in informal logic or formal mathematics to realize that these are necessary notions, but still notions that are man-made, notions that have limitation built into them.
If this is so, we can appreciate the assistance given by enlightened beings to limited and imperfect minds in helping them to get beyond mere spatial or numerical magnitudes and metaphors by invoking poetical speech. Poetical speech is truer, less faulty, more evocative, even though it may involve the imagery of the visible, tangible and spatial. But man is capable of coining and formulating imagery, in art as in science, in poetry as in mathematics, which points beyond itself. And that is why many of the greatest Rishis and Sages have come as Kavis, Divine Poets. They have chosen, instead of characterizing or conceptualizing the Absolute, to celebrate it, to adore it. Therefore, all the great hymns are magnificent acts of celebration celebrations of life, celebrations of the dignity of death, celebrations of the integrity as well as the compassion of all the laws that work throughout manifestation. The Absolute extends our view of what is known and unknown, pointing beyond all possible pathways, to what is essentially unknowable, transcending all knowledge and cognition.
If there is an Eternal Wisdom in this universe, hidden in the very depths of manifestation, that Eternal Wisdom can only be one aspect of the Absolute. If there is universal ideation, ceaseless ideation by the very greatest beings in all evolution, that universal ideation would be seen because of their greatness merely as a mode of participation in only a tiny portion of the Absolute. And yet, any notion of the Absolute, with all its vastness, its transcendence and its grandeur, would be meaningless if it denied significance to the very least being, to the shortest-lived insect. If the Absolute could not itself be invoked for the sake of giving meaning and beauty, dignity and truth, to the least particle, to whatever existed for the most fleeting second, it would not really afford a proper understanding either of life or the cosmos. It would not be a proper function of the exercise of the human capacity for comprehension through knowledge of life, and therefore it would fail. All human efforts to include, as to exclude, will necessarily fall far short of any attempt to characterize the Absolute. The Absolute summons that in us which does not merely want to characterize or describe, but to understand ceaselessly, to make understanding an eternal process of ceaseless learning, coeval with ceaseless living in a world of ceaseless change, under which remains an indestructible core of changelessness. That core is in every atom, in every being, in every second, in every moment, everywhere and always.
Given this, we can see why the great metaphors of the ancient scriptures are really invitations to deep, calm and continuous reflection upon everything that is. The 'Boundless All', 'that which is and yet is not', 'Eternal Non-being', 'the One Form of Existence', 'the Eternal Parent' and 'the All-Presence' are all expressions that help us because of the beauty of language, and because of the beauty of the concepts they evoke. The ubiquitous presence of Deity can no more be denied than we can deny the existence of the sun and its omnipresent light. Even if there were myriad suns and myriad worlds, the process of the diffusion of light must be analogous to what makes our living possible on this earth and our experience of the visible sun at dawn, midday and dusk. The wise celebrate the ever-present Invisible Sun even in the light of the physical world that surrounds us in our physical bodies. They thereby recognize the ever-existing, invisible Spiritual Sun that gives spiritual and mental illumination ceaselessly. The notion of life is inseparable from the notion of light, but also inseparable from divine cosmic electricity. There is a pulsation thrilling and throbbing even in the darkest period of non-manifestation, and that has sometimes been saluted as the Eternal Great Breath. The breathing in and breathing out of worlds and universes would itself have no meaning if there were not a ceaseless breathing at the very core of all life and light, and of all cosmic electricity.
Yet every one of these poetic notions gets tainted and tortured by the intrinsic limitations of human beings who must start with the limits of the known and extend them. To do this, they must emulate the greatest human beings who always, the more they know, become even more aware of what they do not know. The more gnostic they are, the more agnostic they become and the more they rejoice in the fact that the mathematics of the cosmos transcends the greatest possible representations in laws and equations, in theorems and theories. The authentic beginning of advanced thinking in philosophy of science is the recognition, through the study of mathematical logic, set theory and mathematics, that this is intrinsically so. This is especially true today because of the impressive work in the nineteenth century of outstanding minds who demonstrated conclusively how many infinities one could find in mathematics. One can even construct modes of non-Euclidean geometry in which an infinitude of points can still be related to what is capable of being mapped.
Impressive though this may be, it is but a small part of human knowledge, only a small representation in recent history within a limited field of a knowledge that is as old as thinking man. Many human beings have experienced this in the realm of feeling even more grandly than they have experienced it in the realm of thought. Consider the ecstasy of a child. Consider the sadness of a human being who is ready to finish a single day in the endless series of days that makes up the wheel of existence. Consider the poignancy felt when nearing the moment of death, which is really no more than a trivial hour in a ceaseless journey. All of these are universal experiences of the transcendence of feeling. In all cultures, civilizations and societies, among human beings who are highly sensitive to the deeper levels and subtler vibrations of feeling, there is a firm recognition that more is said through intimation than through explicit representation in external speech or form. This is part of the poetry of human life, part of the poetry of cosmic existence.
What is unsaid is more significant and more real than what is said, because it brings us closer to the Absolute. What is thought by human beings, but thought in a way that they are not even aware of, is often closer and truer to the intrinsic nature of life itself, of consciousness and of the Absolute, than all the thoughts that they bring to the forefront of their attention, let alone the thoughts they articulate and share. There is, therefore, no sense in which a human being can expect to begin to understand the Absolute except by accepting the fact that one is born alone, dies alone and lives alone. So does everything in Nature. And yet, there is nothing in Nature that is not bound up with everything else that exists. This is true in the realm of atoms, true in the realm of plants, true in the realm of human beings. Still, there is a secret solitude to the life journey of every ant, of every fly, of every flower and also of every human being.
The Absolute, then, is the very ground of all reality. All denials of it are meaningless, because they simply trap one in the unreal, which itself is only like a minor shadow of what is an ever-present veil upon the Absolute. To have a sense of the meaning of sacred metaphors such as the 'All-Presence' or the 'Boundless All' is to make come alive infinitude within finitude, transcendence within immanence, boundless space within visible space, eternal duration within limited time. The Absolute is the only conceivable ground of all experience, and it must lie continuously before our physical eyes, as well as our mind's eye and our soul's eye. To make the Absolute the ground of our being, our thinking, our living and our feeling is to recognize that everything which is by its very nature limited because of language, because of gesture, because of definition, because of its captivity within space-time, is merely a kind of apologetic, imperfect representation of that which is beyond representation in the realm of thought and the realm of feeling.
This is not difficult to understand. We are only speaking of what we already know, and what we know that we know. But we cannot bring what we know that we know in the depth of our being which has sometimes been called the 'I am I' consciousness into the realm of that which is limited. Therefore, the Absolute is that from which we are self-alienated, owing to our needlessly self-devised limitations. Ultimately, in a Platonic sense or as Shankaracharya pointed out, there is only one error, and that is the root of all errors. It is the treating of that which is ever changing as enduring, that which is unreal as real, or that which is finite as if it had a kind of indefinite extension in the realm of time. This applies to all worlds, all lives, all acts and all relationships. It applies to all religions, all philosophies, all sciences and all systems of thought. That is why it applies to the entire gamut of what we call civilization, which is only at best like a mask upon the great secret, unspeakable, unthinkable pilgrimage of the immortal soul of all Humanity. In other words, in consciousness we can dare further and go beyond what we can construct through thoughts, words, formulations and expressions. We all know this, and that is because most of our life is spent either in sleep or in states of consciousness where we are in no position to articulate our thoughts to anyone, or even to ourselves. Thus philosophers in the East have said that you cannot even begin to pronounce upon human nature until you can first address yourself to Being in all states of non-manifestation, which actually far exceed, in their impact upon our being, what we regard as visible and temporal states.
The central truth in relation to consciousness has already been sensed in relation to matter itself in contemporary science and it was always known to the greatest philosophers. When you think of Absolute Abstract Space, Eternal Duration and Perpetual Motion, there is no manifest motion, no measurable time, no extended space which is not trivial in relation to Duration which is eternal, Motion which is ceaseless, Space which is boundless. We all have a sense of Abstract Space, Eternal Duration and Perpetual Motion; otherwise, we would not be able to live. There would be no light in our eyes, no power to give life. There would be no will, no capability of what Spinoza called conatus self-sustenance of living on and surviving, from day through night into the next day, from one life into the next life through the intermediate states between lives, let alone being able to cross the bridge between our boundaries of existence and those of all other beings now alive in worlds of embodied existence. There would be no way to cross those barriers if we absolutized our finite concepts, making them the sole basis of all knowing. The concepts to which we are ordinarily attached are trivial reflections only of the elementary needs and evanescent wants of what is shadowy in comparison with the immortal, indestructible story of human consciousness. That is why, even though the notion of consciousness would be misleading in relation to the Absolute (which is better seen as a state of unconsciousness or dreamless sleep), yet consciousness itself, like space, duration and motion, is a useful working symbol for the Absolute. But by its nature it is a conditioned symbol, because to the entire gamut of consciousness of all the greatest beings in all the worlds there is still a boundary in matter, in embodiment, and the Absolute must surely far transcend all boundaries.
Thus, when certain ideas are pushed far enough, we get a sense which helps to correct the finitizing tendency of the human mind, its self-imprisonment, its conditioned, habitual bondage to limiting and deceptive notions. Such notions cannot have any basis in reality or in thought when thought is sustained and truly rigorous, thorough and logical, and when philosophy is fearless and daring, questioning and searching in every possible direction. But if all our concepts are conditional, how then can the Absolute be conceived? The simple answer is that it cannot be conceived. The Mandukya Upanishad declares it to be inconceivable, unthinkable and unspeakable. Yet what is so daunting in this? There are many things in ordinary life that we find unspeakable because of their ineffable grandeur, but we often attach a much deeper and stronger sense of reality to what is unspeakable than what is spoken. This is a very common experience. Certainly we did this almost constantly until we learnt to lisp and speak in the first two or three years of life. Surely, then, to make this a peculiar problem in relation to the Absolute is itself artificial. It is, in philosophy, a pseudo-problem. Because something is infinite, it does not mean that the human mind cannot set up series, find out ratios and factors, rates of change, and try to understand what is meant by the notion of the infinite.
In relation to the Absolute, we have the greatest scriptures, the most beautiful poetry which elevates our sights, our senses, our sensitivity and feelings. Though inconceivable, there is nothing that is worth conceiving other than the Absolute. And we are conceiving it all the time, because it is the root of the very process of conceiving. If it is the root of the process of conceiving, then we can see how we may get artificially caught in mental cobwebs, which is the ancient description of most human thought and language.
To deny or attempt to ignore the ubiquitous importance of the Absolute is to contradict what we know when we are asleep. Cognition of the Absolute must, by its inherent nature, only be possible to that core in us which itself is unconditional and capable of conceiving to the point where we transcend the limits of conceiving. We are capable of using words like music, which reminds us of the ever-present ground of speech, the interstices, the spaces, the silences between and within words. It is only by developing a taste for silence in sound, for the unmanifest within the manifest, for the unspoken within the spoken, the unrecorded within a world of frail and fugitive and often false recordings that we come closer to the heartbeat that makes us human. The Absolute is characterized as the Supreme Eternal Heart of all existence because, although it is ever present, it is at the same time never fathomable by thought or word. It is closer to us than anything we can ever say or think, just as there is nothing more fundamental than the beating of the heart, and there is nothing around us that is more palpable, if only we would listen, than the beating of the cosmic heart. Great beings have always shown us how to tune ourselves to the great heart of the cosmos. That is called meditation. They are in ceaseless meditation at all times, in a state of supreme total spiritual wakefulness known as turiya. Even if most human beings, by comparison, are like lisping, faltering adolescents because of their inability to contain and continue thought and consciousness to a point where the boundaries are burst, this state of turiya is accessible to each and every person.
Just as we took a lot of trouble to learn how to walk and talk, we cannot expect, without a lot of effort, to reverse all the habits of the imprisoning sensorium and the imprisoning finitude of embodiment. We cannot develop a taste for the sheer joy of the exhilarating experience of the Absolute without earnestly availing ourselves in meditation of the finest philosophical and poetical characterizations of the Absolute. These are always found in abundance in Sanskrit literature, wherein the Absolute is seen as not only Sat and Chit, all consciousness and all reality, but Ananda, all joy but at a level where you cannot separate any one from the others. The joy is in the Sat, the Sat is in the Ananda, the Sat and the Ananda are in the Chit. It is a ceaseless, joyous reality affirming ideation, which is only a kind of sharing of those who are the Builders, making manifestation possible and maintaining it, and Those who within that world of manifestation have transcended all barriers and become totally enlightened, more powerful than all the gods, than the Demiurge, than even the highest beings who maintain manifestation.
It is certainly possible for us, if only we would have the necessary courage, tremendous whole-heartedness and single-mindedness, to break through the fundamental illusion of form, and awaken the subtler senses. It is possible to open the doors and the avenues of true cognition by the immortal monad, which is dateless and deathless and which has little to do with any particular embodiment or any particular set of acts. At this point, we come to see that to revere the Absolute is to revere life itself. It is to revere all humanity and all that exists. It is to revere Nature itself, which through change, death and destruction ceaselessly regenerates itself. Thus, it is to revere the quintessential principle of continuity, the vital principle of self-regeneration which is as potent in every atom as in the Absolute itself.
The Absolute, to those who see it as Satchitananda, is most perceptible in the Anu, the Atom, but the atom spoken of is more fundamental than those atoms which are purely conceptual devices of modern thought. The Atman is the atom. Brahman is in the infinitesimal point of timeless, spaceless Duration-Existence, but which itself is at the heart of that which makes space and time not multi-dimensional, but actually without any dimension. This we can understand by considering the mathematics of a point, which has no extension, no length, no breadth or thickness. And this idea itself only reflects the activity of the Absolute, which ceaselessly mirrors itself in billions upon billions upon billions of points, in a transcendental manner applicable to mind or matter, to space or time, to all possible cycles and patterns of causation and to all possible worlds.
Thus it is that the greatest and the wisest beings have always known that the way to recognize and revere the Absolute is by revering the Absolute in the here and now in every hair on every head, in every blade of grass and everything that breathes. The God beyond all gods is in every pair of eyes. Reverence for the Absolute is a whole way of life in which we totally cooperate with the eternal heartbeat of the universe, cooperate with it through spiritual breathing, mental breathing, through a certain conscious, constant, ceaseless, boundless pulsation of eternal prostration and eternal reverence. To live in this way is to dare to challenge the unknowable and to give dignity to the process of eternal knowing and learning which is the dialogue of the soul with itself. This is true philosophy, true speech, the true dialogue of the Self with itself. We can only talk about the Absolute when we talk to the God in ourselves, and we cannot do it suddenly if we do not do it daily. Actually, we do it all the time, but we are not aware of this. But when we do it consciously, and not just with a limited notion of ourselves but with a notion of divine Selfhood that has a place for everything that exists, the whole of life becomes a dialogue with the Absolute. That dialogue becomes the life of Soul itself. The richer it is, the more rooted in the non-manifest. And when words are spoken or acts are performed, it makes them sacred and meaningful, giving them the beauty and dignity of the Divine Dance. If this, then, is our understanding of it, there is nothing which could be solely relevant to the Absolute, and at the same time there is nothing which is not so relevant.
This brings us closer, then, to the Eye of the Dangma, the Eye of the Sage, who breathes the Absolute, fully and self-consciously who is name and form and without name and form, who is each and every other being and yet beyond all, and who sees worlds by analogy with the day and night of every being on the physical plane. In it he sees the Day and Night of worlds and universes. To him there is no difference. It is the same process. Every time the Sage sees a human being asleep, whether a baby or an old person, it is all the same. He sees all beings asleep, all worlds asleep because the Sage is incapable of limitation through the perceptual realm. Long ago he went far beyond the unfolding of all the subtler senses, where there is simultaneous, instantaneous transmission of thought. Nothing can happen on a star which does not affect us, say the poets, and nothing could happen to a star which the Sage does not instantly feel.
We have, then, in the Sage a concept of living and breathing which so far transcends all possible human conceptions of perfection and enlightenment that no Sage could ever convey it fully by words or acts, gestures or postures. When Sages have spoken, whether it be Adi Shankara speaking of the Tat tvam asi mantram, or Gautama Buddha speaking of experiencing nirvana in samsara, or K'ung Fu Tzu speaking of the Great Extreme, all they have done is essentially what we would do to children: provide pregnant analogies to make souls question and think. Above all, individuals must be encouraged to turn within themselves, wherein there is a richer experience, a greater realm of living, loving and knowing than they could ever find in the external realm. To begin to become sagely is to awaken the memory of the immortal soul, which has had myriads of parents, myriads of friends, myriads of co-workers, and to make all of that deeply, powerfully relevant to each and every moment, in each and every context.
Thus, Dakshinamurti, the Initiator of Initiates, the paradigm of all Sages, the supreme incarnation of Maheshvara, is himself unthinkable and unspeakable like the Absolute. To speak of the one is to speak of the other, which is why wise human beings use meditation upon the Guruparampara, the sacred lineage of true Sages, as a way of coming closer to the Absolute. Every child uses the help of its mother or father or an adult to learn how to walk. That is Nature's way. That is what comes naturally to the human being, and it is that which is ultimately the Only Way, the only door to greater knowledge, greater experience, profounder apprehension, deeper comprehension and, even more, to a taste or a foretaste of Satchitananda. If a person understood all of this, he or she would quickly see that to limit the unmanifest by the manifested, or the inexhaustible Absolute by any possible notion of a first cause or any particular limited God, would indeed be to limit Man. To limit Humanity, whether in terms of two thousand years or eighteen million years, would be equally irrelevant. It would truly be to deny the very visible facts of the cosmos and human life, thereby cutting oneself off from one's truest life, which is no other than the Divine Ground of the attributeless Absolute, the blissful state of silent, ceaseless contemplation (SAT-CHIT-ANANDA).
Hermes, July 1989
DEITY IN ACTION
Absolute Unity cannot pass to infinity; for infinity presupposes the limitless extension of something, and the duration of that 'something, and that One All is like Space which is its only mental and physical representation on this Earth, on our plane of existence neither an object of, nor a subject to, perception. If one could suppose the Eternal Infinite All, the Omnipresent Unity, instead of being in Eternity, becoming through periodical manifestation a manifold Universe or a multiple personality, that Unity would cease to be one. Locke's idea that "pure Space is capable of neither resistance nor Motion" is incorrect. Space is neither a "limitless void", nor a "conditioned fullness" but both: being, on the plane of absolute abstraction, the ever-incognisable Deity, which is void only to finite minds, and on that of mayavic perception, the Plenum, the absolute Container of all that is, whether manifested or un-manifested: it IS therefore, that Absolute ALL.
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It is fruitful to consider the Ever-existent Absolute and everything that is intrinsically relative in the light of the distinction between unity and infinity, eternity and periodicity, the relationless and that which is inextricably bound by relations. First of all, absolute unity is beyond infinity as spatial or temporal extension, even if boundless and endless, for it transcends polarization into infinite and finite, unbounded and bounded, which are correlative terms. It is important to grasp this truth fully and clearly, and to assimilate it completely, so that anyone can readily acknowledge the Rootless Root which is beyond perception and conception, images and ideas, beyond the fleeting and fickle awareness of objects and subjects, and even beyond the Creative Logos, the One Source and Ground of all manifestation. Each and every human being can say truly within the silence of the inmost heart:
I am I. I am the perceiver, the spectator, the eternal witness, intact and unmodified, attributeless, sui generis. I am Brahman, Brahman am I. I and the Absolute are one, always and forever, in all spaces and conditions and contexts. I am No-Thing, absolute voidness, shunyata, nirguna brahman, in a constant state of nir-vikalpa samadhi, changeless amidst all change, beginningless and endless even amidst births and deaths, in a state of parinishpanna, supreme self-awareness as the One Self-Existent.
Oral Instruction, Maitreya Seminar, September 25, 1987
Secondly, Universal Kosmic Mind ever abides, both during pralaya and manvantara. It is immutable, unmodifiable the plenum of infinite potentials. This unconditioned consciousness becomes relative consciousness or mahat periodically at every manvantaric dawn. The Mahatma, who is not only one with mahat the mind of the cosmos but also attuned beyond mahat and primordial ahankara to the Universal Mind, is in a state of serene turiya, supreme, total, spiritual wakefulness. He is undistracted during manvantaras, undisturbed during pralayas, ever retentive smartava of the pristine vibration of the manvantaric dawn during cosmic and human evolution. This state of serene, absolute awareness is beyond the relativities and polarities of consciousness, which are merely modifications and manifestations of the One chit, the Supreme Ideation behind and beyond all creation, all change and all transformation.
Thirdly, if one of the ways in which we can distinguish the Absolute from everything relative is that the Absolute always stands out of all relation to anything, and the relative is always in some relationship or the other, then mind at any level of manifestation will be inextricably involved in relations and relativities. Thus, understanding and mastery of the nature of those networks of relations matters a great deal to one's effective capacity for self-transcendence. True knowledge or the highest wisdom ever sees what is essential among hosts of inessential, secondary and tertiary emanations, whilst rejecting nothing and assigning a proper place and new significance to each and every form, colour and number, polarity and relativity. Always aware of the quintessential distinction between internal and external relations, and the continuous modification of each through the other, which determines the regulated flow of kundalini shakti within the etheric astral spine, the Mahatma is fully able to overcome the process of transmigration, as well as to transmute it during voluntary and partial incarnations into this world. This is tattvajnana the knowledge of tatvas or essences but especially in relation to the adhitatva, the one Supreme Element, the one Fohatic Force behind all forces, the one Reality behind and beyond all appearances, from the most sublime, the most rarefied, the most ethereal, to the most mundane, the most tangible, and the most immediate.
Given all this, anyone can see how human consciousness must move to higher levels through a steady increase in its reflective awareness of its own relations and relativities, as well as through the progressive awakening of its own fundamentally unmodified nature. In practice, these two processes are inseparable. The Immortal Spectator goes through a series of progressive awakenings from lesser to greater horizons of awareness, from derivative causes through primary causes to the Ceaseless, Causeless Cause, and from primary relations to the Three-in-One, which radiates from the Ever-concealed One. The Self-moving Soul graduates through identification and attachment to the transient to greater identification with the "One without a second", beyond form, beyond colour and beyond all limitation. The sovereign means of egoic self-mastery is through threefold meditation upon indivisible mulaprakriti the indestructible Root Substance upon the unmanifested Logos, the source and synthesis of the primary seven Logoi, and upon the one Fohatic Force of universal ideation behind and beyond cosmic electricity and cosmic eros, cosmic magnetism and cosmic radiation. Such meditation is a constant abidance in the never manifested but ever-existent Three-in-One, beyond the divine dance of the One Logos or Krishna-Shiva-Christos, and the seven planes or forty-nine states of conscious existence.
Karma is Deity in action the eternal, divine pulsation and breathing of the Absolute. It is the Unknowable at its Rootless Root, but it is partly cognizable as a law of eternal causation and ethical retribution, mirroring and maintaining the universal unity and total interdependence of all gods, monads and atoms. On the three formless arupa planes, and on the four planes of conditioned consciousness and modified ever-changing matter, it reflects absolute harmony, justice and compassion. These are ceaselessly mirrored in the workings and manifestations of karmic sub-totals, embodied in the vestures, the ideational causation of all beings, the networks of interrelations between the seven kingdoms and all the beings therein. Karma is the progressive driving force behind cosmic and human evolution and involution, and, as such, it is inexorable, impersonal, universal, irresistible, omnipresent and omnipotent. Self-conscious monads can cooperate with this Law, but they cannot cancel or supersede it. Every instance of working against the Law, consciously or unconsciously, is an inevitable precursor of pain and suffering, disillusionment and disappointment, persisting ignorance and delusion, which must eventually culminate in self-alienation and the doom of total self-destruction. For finite minds, the operation of karma must be understood as relative to past and to future, to context and condition, to planes of consciousness and states of matter. This intrinsic relativity is due to the subject-object relationship, which must vary with all planes and sub-planes, with all states and sub-states, with all globes and vestures, with all degrees of apprehension, and all levels of awareness, ranging from atoms to worlds, from infusoria and living organisms to the myriad stars and galaxies. Thus, the vast order of relations is inclusive of all possible worlds, all orders of being, and also the cosmic hierarchies extending downward from Dhyanis to devas and devatas, from the Demiurge and the Divine Host of Builders to all the elementals that belong to the invisible cosmos behind the visible universe.
Anyone's understanding of the Absolute and the relative, as it applies to the philosophy of perfection, depends upon the grasp of this fundamental theory, difficult and abstract though it may be. Perfection must be relative to the vestures and conditions experienced by monads, as well as the degrees of unconsciousness, partial self-consciousness, and even universal self-consciousness of thinking beings ideating selves in a world of differentiating objects and multiple agents and selves. There can be no static final perfection. Humanity can and should understand and enjoy the host of perfections as consummations of the repeated use of skills, of faculties, and of instruments of cognition and action. Such growth and maturation come through self-correction, through learning from the lessons of life, and as the result of experiments with limited truth in changing contexts. Absolute perfection must pertain to universal self-consciousness in the highest possible and conceivable sense. It is meaningful precisely because of the existence and living reality of Those who have attained to that state. But even such Beings, when embodied in available vestures at any given time, and when working with the available materials on any globe or in any period of evolution, must take on the relative imperfections of the race or the age in which they incarnate. At the same time, Their voluntary incarnations vindicate the promise and the possibility open to all egos of perfecting conditions and vestures, whilst honouring, serving and reaching out to the Knowers of the Three-in-One.
Even the mention of absolute perfection requires one to take several steps upward, metaphysically, to consider Absolute Being, Divine Thought and the ideal Kosmos. Firstly, all are helped to consider Absolute Being by an extraordinary and challenging question raised by H.P. Blavatsky in The Secret Doctrine:
As the highest Dhyan Chohan, however, can but bow in ignorance before the awful mystery of Absolute Being; and since, even in that culmination of conscious existence "the merging of the individual in the universal consciousness" to use a phrase of Fichte's the Finite cannot conceive the Infinite, nor can it apply to its own standard of mental experiences, how can it be said that the "Unconscious" and the Absolute can have even an instinctive impulse or hope of attaining clear self-consciousness?
Here is an important reference to the error of absolute idealism in its modern form, which has tinctured philosophical thought for the past three centuries. The error of absolute idealism consists in the view that the Absolute, being equivalent to absolute mind and absolute freedom, can be known by thought and emulated by the conscious ego, which is wholly autonomous as a mirror of the Absolute. Even Fichte fell into this error, though he saw that the infinite cannot conceive the finite, and also that, compared to what we call consciousness, the Absolute must be the Supreme Unconscious.
Schelling, on the other hand, stressed the inconceivability of the Absolute, even though he felt it must be the object of true philosophy in its search for a science of the Absolute. Hegel criticized Schelling's view as an empty abstraction, whilst Schelling in turn dismissed Hegel's attempt to ascribe absolute attributes to the Absolute as panlogicism. Hegel was concerned to distinguish between different phases in the Absolute, from supreme unconsciousness to self-consciousness. If God is asleep, how to wake him up? If the Absolute is unconscious, how to get things moving and produce self-consciousness in itself, let alone in the world? This concern of Hegel, to distinguish between different phases in the Absolute from supreme unconsciousness to self-conscious alienation from itself in the world of appearances, was prompted by his wish to describe its recovery of full self-consciousness, in history and in the world, through all its emanated rays. Hence, he felt compelled to speak unphilosophically of the Absolute as capable of becoming self-conscious, or at least of having an impulse towards self-consciousness, and he used this conception to explain the dialectical unfoldment in time and history of various phases of the Absolute.
By contrast, the highest Dhyanis and all Mahatmas, who are tribeless and raceless and belong to no single religion except the religion of the One, recognize the absolute transcendence by the Absolute of even absolute consciousness or Divine Thought. They therefore show that the highest gnosis heightens the joyous sense of wonder and reverence, the ever deepening of states of Silence, and an open-ended agnosticism that sees beyond all worlds, all systems of thought, and even the highest possible conceptions of even perfected human beings. The finest statement of this Teaching given in eighteen million years is by Rishi Sanatsujata, the Initiator of Initiates, in the Mahabharata. He explains that Silence is meditation, Silence is the Atman, Silence is the AUM. There are clearly depths upon depths in the highest meditations and the deepest silences, and the Soundless Sound points beyond itself, just as all sounds point beyond themselves, to the Silence of the Soundless Sound. This is the unknown darkness of the Absolute, the Divine Darkness that is beyond worlds and must ever surround the Absolute in its absoluteness. Its absoluteness is known as parabrahman, the emphasis being on para beyond as the shloka said of Buddha at the close of the Heart Sutra:
gate gate paragate parasamgate bodhi svaha
Gone, gone, gone beyond,
Gone to the other shore, O Bodhi!
So let it be.
Secondly, in relation to the exalted conceptions of Divine Thought and the ideal Kosmos, H.P. Blavatsky explained in The Secret Doctrine that:
It is only with reference to the intra-cosmic soul, the ideal Kosmos in the immutable Divine Thought, that we may say: "It never had a beginning nor will it have an end." With regard to its body or Cosmic organization, though it cannot be said that it had a first, or will ever have a last construction, yet at each new Manvantara, its organization may be regarded as the first and the last of its kind, as it evolutes every time on a higher plane.
Whilst there is no first or last in the appearance of worlds, epochs of manifestation and subsequent periods of nonmanifestation, the cosmic process is not a mechanical repetition of cyclical recurrence for two important reasons. First of all, the ideal Kosmos can only be partially and imperfectly reflected in any series of actual universes. And at the same time, secondly, there is a progression in awareness and in modes of substance between manvantaras, owing to the inexhaustible potential contained in the all-sufficient ideal Kosmos. Yet, whilst the intra-cosmic soul, the ideal Kosmos in all-comprehending Divine Thought, is beginningless and endless, it is not the Absolute. Divine Thought itself represents the highest knowledge accessible, beyond which lies the unknown darkness of the Absolute.
Thus, one of the highest mysteries lies in the fact that the Absolute finds its highest expression in its greatest Knowers, the wisest Beings throughout the ages. Further, this mystery is reflected in the relativity of time itself, wherein each time-bound epoch of embodied existence is dependent upon a prior cause. It also represents a unique manifestation that can never be exactly duplicated. In this sense, even the relative reality of each epoch of manifestation must have an immense sanctity, one which is in no way diminished by the consideration of preceding and succeeding epochs, or even by the contrast between actual manifestation and the ideal Kosmos in the Divine Thought. This is important, because when most people think of progression, they tend to think in a utilitarian and time-bound manner of succession as supersession. The latest must be the best, apparently, and yet is itself only a means to an end, a higher state in the future. To think in this self-contradictory way is to misunderstand completely the Absolute, the realm of the relative, and also the mysterious concepts of mirroring and inevitably incomplete incarnation. This persistent error arises out of the failure to see that the supremely transcendent Absolute is also ever present in anything and everything existent. The Absolute is universally immanent.
To take a time-honoured example, much favoured by all the Rishis and Sages, who are poets and seers as well as philosophers and renouncers, the leaves of a tree are similar and also subtly different, each radiating, especially when newly sprouted, the freshness of its uniqueness. Each tree is also unique, and one can imagine that from the seed of each healthy evergreen tree there may arise trees that are even finer or grander than those before. But the quintessential sap in every tree that springs from the seeds of its predecessor is the same. It is the primordial sap, which is inexhaustibly potent. Similarly, seekers of enlightenment have to recognize and revere the all-potent sap of the Absolute, as well as the inexhaustible fecundity of the ideal Kosmos, potentially present in the Absolute. They must venerate the inconceivable richness and diversity of unique expressions of ideal forms, as well as the ever-expanding and ever-deepening awareness of all the myriad hosts of hierarchies, from the highest and most homogeneous to the lowest and most heterogeneous, from manvantara to manvantara. This is what Plato meant by the statement that time is the moving image of eternity. It is a celebration of endless continuity as well as infinite diversity amidst the seeming discontinuities in the realm of appearances. To know this is to live in the Eternal Now. Every atom is sacred, and so too is every grain of dust. Just as the Absolute beyond all absolutes is sacred, so too are all the omniscient Knowers of Brahma Vach, regardless of all the variations among them, and even differences of degree in universal self-consciousness.
This sense of limitless sanctity throughout all manifestation brings the true seeker of the OM to the mystical and powerful idea of the Diamond Soul of the Avatar. One could think of and see the Avatar as a shining Jewel, precipitated from the Absolute into the realm of the relative, a Jewel so multi-faceted that all sentient beings may find means of approach by some aspect of the Light that it compassionately radiates in every direction. As Krishna, the Purna Avatar and the paradigm of all Avatars who are all one and the same states, "In whatever way men approach Me, in that way do I assist them." Sacred texts speak of the alchemical and therapeutic influence of the Avatar upon all three worlds, and upon all beings belonging to all the seven kingdoms of Nature, as well as upon the entire host of three hundred and thirty million devas and devatas. At the same time, they also speak of the Avatar as achyuta as inseparable from the mysterious Spiritual Sun, with its immaculate seven primordial rays. Despite the divine Avataric descent and the universal diffusion of supernal light, there is that which neither descends nor differentiates, but is close to the inmost fiery core of the One that never comes or goes but Ever Is, the Self-Existent. There is also the statement in the Bhagavad Gita that all Rishis and Mahatmas, all Dhyanis and devas, are contained within the Divine sphere of the invisible universal form, the vishvarupa of the Avatar.
Behold, O son of Pritha, My myriad divine forms in their hundreds and thousands of variegated colours and shapes.
Behold the Adityas and Vasus, Rudras and Ashvins, and also the Maruts. Behold myriad wonders never seen before, O son of Bharata.
Behold here and now the whole world comprising the moving and motionless, abiding as a unity within My body, O Gudakesha, and whatever else thou wishes to see.
Thou canst not see Me with this thine eye alone. I give thee the Divine Eye (divya chakshu). Behold My yoga as the God of all
Bhagavad Gita XI. 5-8
This Sacred Teaching helps one to understand, at some level, the beautiful image of the Diamond Soul, the divine essence of absolute truth, who is Vajradhara, the holder of the weapon of righteousness, and also Vajrapani, especially to his close disciples. He is the compassionate holder of the Jewel of Wisdom, which becomes the Way and the Path for those who are willing and in earnest, as well as the elixir of immortality and the philosopher's stone for highly developed souls who are ready for further initiations into the Mysteries. The same esoteric teaching is also behind the trikaya doctrine of Mahayana, the three vestures of dharmakaya, sambhogakaya and nirmanakaya. The first corresponds to the state of nirguna brahman, the second to the state of saguna brahman, and the third to the state of Mahatmas and Bodhisattvas, who live in this world, unseen and unknown but ever helpful to all souls who are ready to receive the light of truth, wisdom and compassion. At another level, there is also a similar secret teaching in regard to the simultaneous triple incarnation of a perfected enlightened being, as a transcendental Buddha, a mediating Bodhisattva, and an incarnated Teacher of Enlightenment. All point to the ineffable, inconceivable and inexpressible Absolute, the supreme, transcendental Source of all light, all life and all love.
Now, the intuitive today must look at the Absolute Godhead and relative self-consciousness because the Avatar is a fact. What about the Avatar or the Mahatmas as an ideal? There is the priceless instruction:
"Paramartha" is self-consciousness in Sanskrit, Svasamvedana, or "the self-analysing reflection" from two words, parama (above everything) and artha (comprehension), Satya meaning absolute true being, or Esse. In Tibetan Paramarthasatya is Dondampaidenpa. The opposite of this absolute reality, or actuality, is Samvritisatya the relative truth only "Samvriti" meaning "false conception" and being the origin of illusion, Maya; in Tibetan Kundzabchi-denpa, " illusion-creating appearance".
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Paramarthasatya, like the Absolute, is supreme, transcendent, universal self-consciousness, the One and Only Self-Existent beyond all worlds and beings, all states and conditions. But paramarthasatya is correlative with samvritti satya, and thus refers to the continual cancelling of all that is evanescent, fascinating and enslaving. It refers to the transcendence of all that is deceptive and alluring in the realm of appearances, relativities and relations, the realm of relative truths, partial truths and falsehoods, of unrealities and illusions. All these elements of samvritti can give rise to errors, but nowhere more persistently and poignantly than in relation to the sin of partial and partisan selfhood, the sin of separateness from the whole and from all other parts. This can be countered by a vigorous dialectic of continual negation, such as that taught by Nagarjuna. It ever demands the voiding of all false conceptions, entities and selves, coupled with the ready willingness to enter the Supreme Void, the Divine Darkness, wherein is hidden the ineffable light that is nameless and formless, signless and shadowless. That light of the Logos, Daiviprakriti, is best worshipped in the silence of the secret sanctuary of the spiritual heart, which mirrors the compassion of the vajrasattva, the Diamond Soul.
Jnanayoga, the path of Divine Wisdom, involves ever-deepening levels of vision attained by the Seer, but Divine Wisdom cannot be a subject for study in any ordinary intellectual sense. It may be an object for search, however, once one awakens in oneself the desire to begin the search and learns how to sustain the light of enquiry. True enquiry must begin in self-enquiry and must persist until, as veil upon veil lifts, there is an acceptance that there will be veils upon veils behind. The pupil must persist in the progressive discovery of the distinction between the Self and non-self, willing to see that seeming life is really death, and that what seems to be non-being leads to true being. This painful and persistent search for the one Self hidden in each and all beings, worlds and conditions will eventually lead to the recognition, at some stage of one's quest, that one is both the subject and the object of the search, because transcendent Divine Wisdom is within oneself and it is also in each and every noetic soul on its great "pilgrimage of necessity." Within oneself is the entrance to the sanctuary of the cosmic Heart, the Supreme Self, the omnipresent AUM who is Ishvara, the paramatman, known ultimately as parabrahman, the sole source and sine qua non of Deity in action in the manifested cosmos.
The mysterious mirroring of the Ultimate Reality is itself the mighty and magical power of maya, the creative capacity of the Logos, and the source of illusory manifestation. This means that the polarity of paramartha and samvritti, of nirvana and samsara, is ultimately mayavic, and that the true path of Divine Wisdom cannot be a mere negation of manifestation as illusion. Thus the twentieth century Tamil poet Muruganar states:
To cling to the void and neglect compassion is to fall short of the highest path. To practice compassion is not to abandon the toils of existence. He who is mighty in the practice of both passes beyond nirvana and samsara.
This Sacred Teaching is the Secret Heart of Gupta Vidya, and is central to the purest and highest Mahayana teaching of the Gelukpa tradition in Tibet. It was reaffirmed in this century through silence and speech by Shri Ramana Maharshi, who urged one and all who came to him to keep searching for the origin of the 'I-thought' in asking the age-old question "Who am I?" until it dissolves in the attributeless Supreme Self in the Silence, which is Wisdom-Compassion. It alone can give the true strength to do one's dharma, the best one can in this world of samsara, whilst abiding alone, aloof and apart in the blissful awareness of the vestureless state of nirvana, supreme non-doing, or pure being.
Once one sees that samsara can be equated to samvritti satya, and that nirvana can be equated to paramarthasatya, one may apprehend the nature of the Highest Path. Both samsara and nirvana are states of mind. What humanoids call this world is a state of mind. Because both samsara and nirvana are states of mind, they may therefore be seen as contrasting states of consciousness samvritti satya corresponding to the realm of relativities and relative truths, and paramarthasatya to the realm of the Absolute, the transcendental, the dateless and deathless, the ever existent. In deep sleep, in meditation, in times of the deepest silence and stillness and during the calm of ceaseless contemplation, anyone who is pure and patient can touch the threshold and have a taste of nirvanic completeness. While in waking consciousness and in chaotic sleep, souls are tossed upon the tempestuous waves of samsaric existence, which is transient, conditioned, provisional and probationary. It is solely meant for the soul's learning of the lessons of life.
The Highest Path must represent the dissolution of all dichotomies and dualities, and the transcendence of the very contrast between two worlds the world of time and the world of eternity, the world of matter and the world of spirit, the world of temporal change and the world of timeless duration. If the former is only a veil upon the latter, mortality is a mask for the immortal ray of the Supreme Logos in the cosmos, and the world of appearance serves merely as a School of ceaseless renunciation and disinterested performance of duties. In it all disciples may learn the relinquishment of the acquisitive karma of results, as well as skilful means, in the sacrificial application of Divine Wisdom to each and every atom in every sphere of ever-moving life. The Path to serene enlightenment is secret and sacred because it cannot be seen from the outside, and cannot be told by words or conveyed through acts. Yet it is that to which everything points. Anything can intimate the AUM to the meditative soul in the Silence of the spiritual comradeship of those who have chosen Krishna-Christos, saluting and emulating the Knowers and Exemplars of Brahma Vach.
Hermes, September 1989
BUDDHA AND THE PATH TO ENLIGHTENMENT
II. The Message of Buddha
When in deep silent hours of thought
The Holy Sage to Truth attains,
Then is he free from joy and sorrow,
Released from Form and the Formless Realm.
Udana
The course of Buddha's prolonged vigil is often portrayed as a progressive ascent through a series of luminous states of being, rather like the gradual lifting of shrouds of darkness and the rapturous unveiling of the roseate dawn. Tradition testifies that in the first watch of the night he witnessed all his former incarnations and comprehended the poignant pilgrimage of humanity and the strenuous path of full emancipation. During the second watch, his spiritual insight, unbounded by space and untrammelled by time, expanded, opening the Divine Eye (divya chakshu), which sees the inevitable dissolution of form and the involuntary rebirth of beings, yielding direct apprehension of the most difficult of themes, the intricate workings of the Law of Karma. During the third watch of the night, Buddha directed his attention to the invisible and visible worlds and grasped the immense implications of the Four Noble Truths, chattari ariya sachchani (Skt. chatvari arya satyani), the central core of all his subsequent teaching. Thus Buddha attained complete Enlightenment on the full moon night of Vesakha at the place which came to be known as Bodh Gaya.
If shunyata is initially apprehended as the "voidness of the seeming full", the radical negation of ignorance (avidya), shunyata is then positively experienced as a boundless plenum, the "fullness of the seeming void". Nirvana is supreme bliss, parama sukha, utterly unconditioned, free from sickness (aroga), free from fear (abhaya), free from taint (anashrava). It is pure joy (shiva), deep peace (shanta) and calm assurance (kshema), unsullied by ageing (ajara), and untouched by death (amata). The Voice of the Silence provides a memorable portrait of one who has attained perfect insight:
He standeth now like a white pillar to the west, upon whose face the rising Sun of thought eternal poureth forth its first most glorious waves. His mind, like a becalmed and boundless ocean, spreadeth out in shoreless space. He holdeth life and death in his strong hand.
Buddha chose to set aside the joyous outcome of his complete Enlightenment. He deliberately postponed his entry into Parinirvana, the primordial source of all derivative states of consciousness on lesser planes of being and so, from one point of view, severance from the variegated field of maya. He had initially vowed to find a solution to the problem of universal involvement in inexorable suffering. This meant that he had resolved from the first to translate the wisdom he gained, even if it be equivalent to the ultimate gnosis, into an accessible means which any honest seeker could employ in the quest for self-emancipation. So Buddha continued to contemplate under the Bodhi Tree for several weeks, crystallizing his insights into a compact, yet compelling, message that he could transmit to others. And he deeply pondered whether or not it was truly possible to convey his profound insights with sufficient clarity and urgency to inspire many to pursue the solitary path he had trod. It is said that, before his birth and after his Enlightenment, he reflected upon the lotus and likened its phases of growth to the human odyssey. Many lotuses under water are so entangled in the mire at the bottom of the pond that they cannot rise to the surface; analogously, many human beings are so submerged in ignorance that they would remain deaf to all alternatives. A few lotuses are already close to the light of the sun; such individuals need no counsel. But alas, there are those in the middle, desperately needing the assurance of sunlight and the hope of approaching its radiant warmth. For the sake of reaching as many of these as possible, Buddha rose from his meditation and returned to a world he had renounced, attempting the formidable task of communicating the possibility and promise of universal emancipation.
Buddha recalled with affection his original mentors, Arada Kalama and Udraka Ramaputra, but both had died since he left them to take up his austere life in the forest. He then proceeded to proclaim his message to the five ascetics who had once shared his severe asceticism and then been repelled by his sudden repudiation of their mode of life. He saw them at Isipatana (now called Sarnath) near Varanasi, but when they beheld him at a distance, they agreed amongst themselves to avoid him and to ignore his presence. As he calmly approached them, however, the serene beauty of his noble countenance, the lustrous aura of inner peace which shone around him and his transparent assurance compelled their attention. Declaring that he had discovered the means to Enlightenment and was now fully awakened (samma sambuddha), he proclaimed the Four Noble Truths. His first sermon has come down through the centuries, appropriately called the Dhammachakka Pavattana Sutta (Setting in Motion the Wheel of Dharma).
The First Noble Truth is that all existence is enmeshed in suffering, duhkha. Whatsoever exists comes into being and must eventually pass away. Constant change is inescapable and entails much pain. Birth initiates suffering, growth means suffering, sickness and old age cause pain, and death brings sorrow. Psychologically, the past, present and future entail suffering, for recollection breeds remorse and anticipation engenders anxiety. Human consciousness is caught in a contest between inexplicable fear and ineradicable hope. Its imaginative capacity to visualize a better condition induces further pain, owing to the glaring gap between "what is" and "what might be". Suffering is indeed the concomitant of human existence and the piteous plight of all sentient creatures.
The Second Noble Truth is that all suffering has a basic cause (samudaya). If this were not so, there could be no means of release from the bondage of sensate existence. The entire assemblage of proximate causes of misery may be traced through a long chain of causation to a single source: tanha or trishna, "thirst". This continual thirst or deep-seated craving for embodied existence is not simply the pure, objectless desire to be, which is Nirvana, for no impure desire can summon or penetrate that unqualified and unquantified state of peace. As all craving is for sentient life in manifest form mental, physical, even spiritual and form necessitates limitation, coming to be and passing away, so this craving is unceasing. The Third Noble Truth is that this ubiquitous cause, which initiates the entire chain of causation, can be countered, transcended and negated (nirodha).
The Fourth Noble Truth affirms that the well-tested means by which all misery is ended is the Noble Eightfold Path (atthangikamagga, Skt. ashtangikamarga). It is the majjhima patipada, the Middle Way between self-indulgence and self-mortification, neither of which is edifying. The eightfold series of interrelated stages of spiritual awakening leads to the fullness of freedom. It begins with right perception and understanding, a clear and firm grasp of the Four Noble Truths, combining mental discipline and open-textured conceptualization. Right thought is the deliberate resolve, the confident release of the volition, to follow the Eightfold Path to its farthest end. Right speech infuses non-violence, benevolence and harmony into the individual's most potent means of interaction with others, and also fosters tranquillity of thought and feeling. "Never a harsh truth", Buddha said, "and never a falsehood, however pleasing." Right action exemplifies conservation of energy, timeliness and economy, calming and cleansing the emotions. Although many Buddhists have drawn up diverse lists of prohibitions over the centuries, the basic principle of right action is that appropriation and expropriation are improper. Right action is facilitated in daily life by right livelihood. If action should not injure others, one's means of livelihood should not exploit anyone, and one's work in this world should contribute, however modestly, to universal well-being and welfare. Right effort would be marked by continuity of endeavour and thus conduce to the maintenance of right mindfulness, vigilant attention in regard to one's thoughts, feelings and acts, and their interaction with the intentions of others as well as the psychophysical environment. Right meditation requires concentrated one-pointedness at all times and regular periods of intense absorption in exalted states of consciousness.
The Four Noble Truths are starkly simple, yet far-reaching and profound. They subsume observable facts under broader laws of noetic psychology, fusing an acute awareness of the human condition with the testable promise of self-redemption and effective service of others. The Eightfold Path is formulated as a series of steps, but these are intertwined and recurrent stages of growth at greater levels of apprehension. Wisdom, prajna, commences and completes the journey, whilst righteous conduct, shila, becomes the stimulus as well as the outcome of deep meditation, samadhi, which in turn refines compassion, strengthens morality and ripens wisdom into a wholeness that makes one's breathing benevolent. Thus, one ascends a spiral stairway of being, returning to the same point at a greater elevation, but moving at an assured pace towards an ever-widening horizon. Eventually one is stripped of all one's fetters and effortlessly merges with the empyrean. "The dewdrop slips into the shining sea." This ideal of Buddhahood can be mirrored in mental states that precede complete Enlightenment.
The five ascetics who were fortunate to hear Buddha's first sermon readily accepted his message without reservation, for it gave coherence to their own experiments and endeavours. They became the earliest members of the Sangha, and thus honoured the Triple Gem (triratna) of Buddhist tradition. A few days after his first sermon Buddha delivered the Anatta Lakkhana Sutta, propounding the Doctrine of No-Self. What the ignorant individual mistakes as the self, the enduring and unchanging unity of a being or object, is a persisting illusion. A person, seemingly constituted of mind and body, is actually a mutable composite of skandhas, heaps or aggregates, which come together and coalesce, only to separate after a time. When they come together, the person or object comes into being as a seeming entity, and when they radically separate, death is said to have intervened. These volatile aggregates can be broadly categorized into five classes: rupa or form, vedana, feeling or sensation, sanjna or perception, sanskara or mental impulses, tendencies and predilections, and vijnana or sensory consciousness. Owing to the fact that these skandhas come together in a certain order, proportion and combination, one not only comes to believe that an impartite self is there, but also that this self is wholly unique and separate from all others. Eventual decay and death should show the living that such thoughts are delusive, but the illusion of a self is continually reinforced and consolidated by tanha, the craving for embodied existence and sensory indulgence, so that one may vainly imagine that this ever-changing self somehow survives the dissolution of the aggregates in some disembodied, ghostly reflection of the composite collection of skandhas.
If the Four Noble Truths are relatively easy to grasp at a preliminary level, however rich and recondite their fuller implications, Buddha's Doctrine of Anatta, No-self, is daunting and elusive even at higher levels of apprehension. This is partly because the apprehending mind which seeks to seize upon the doctrine and make sense of it is itself a constituent of the composite skandhas. A contrived illusion cannot construe itself as illusory any more than a dream can negate itself. Most modern scholars and, unfortunately, some nihilistic Buddhists have insisted that Buddha held that anatta implies the non-existence of any self whatsoever. It is instead the explicit denial of the reality of any self conceived in terms of the mutable skandhas. Whatever can be qualified, quantified, formalized or described cannot be the noumenal self. But if Nirvana is possible, that in oneself which can become Buddha is beyond quality and number, unformulatable and indescribable. It is what remains when everything is stripped away. It is that which experiences Nirvana because it is not essentially different from Nirvana. And it can never be understood in terms of what comes into being, is composite and subject to measure, alteration and particularization. The five ascetics understood Buddha's meaning, for upon hearing it they became arhants, faithfully following him and disseminating his Teaching.
Buddha also taught the Doctrine of Dependent Origination, patichchasamuppada (Skt. pratityasamutpada), which displaces ordinary notions of causality as an explanation of the operative principle in the cycles of Samsara. Long before Hume, Buddha recognized that thinking of causation in terms of necessary connections between sequential events involved extraneous assumptions unwarranted by strict observation. He also saw that reducing macrocosmic causation to isolated generalizations derived from sensory or time-bound experience obscured the all-pervasive Law of Karma, or universal determination. He dispensed altogether with the idea of temporal causation and synthesized his profound insights in the powerful conception of Dependent Origination, wherein one condition or set of conditions is seen as arising out of some other condition or set, forming a chain which can account for the uninterrupted flow of phenomenal and transient existence. Such a bold leap recognizes and preserves the insight expressed in the doctrine of skandhas, whilst avoiding the problem of the self which deeply vexed Hume, Bellamy and others.
Every condition can be traced to some anticipatory condition, and for the sake of radical understanding Buddha started with the common condition of fundamental ignorance, avijja (avidya). Ignorance or nescience gives rise to aggregates or compounds, including mental qualities, sankharas (sanskaras), which in turn foster differentiated consciousness, vinnana (vijnana). This consciousness induces name and form, namarupa, from which arise the senses and mind, chalayatana (shadayatana), inducing contact, phassa (sparsha). Contact induces responses to sense-objects, vedana, and these mental and emotional reactions generate craving or thirst for sensory experience, tanha (trishna). This is persisting attachment, upadana, which directly produces coming into existence, bhava, which involves birth, jati, and consequently, jaramarana, ageing and death. Hence, suffering is a fact of embodied existence and not an adventitious or malign feature of life, for it is bound up with the ceaseless change of dependent origination which makes embodied existence possible.
During his stay in Varanasi, a wealthy youth joined the Sangha and his parents became Buddha's first lay followers who took refuge in the Triple Gem Buddha, Dharma and Sangha. Soon enough, the basic codes for ordained monks and lay disciples were set down so that the prime requirements of cooperative effort were met and maintained. Although Buddha's many discourses provided extensive elaboration and suggested varied applications, the vital core of his message was conveyed in the first two sermons. When Buddha decided to go to Uruvela, he did not take all his monks with him. Rather, those who had become proficient were sent forth in every direction "Let not two of you go by the same road", he said to spread the gospel of hope. Encountering a group of ascetics on the road to Uruvela, he delivered the Aditta Pariyaya Sutta, the Fire Sermon, in which he likened the world and everything in it to a burning house. Since these ascetics already grasped a great deal about the nature of Samsara, they needed only to identify clearly the root cause of suffering. By showing how tanha or craving smoulders in all sentient existence, Buddha freed them from its spell and they gladly entered the Sangha.
Buddha then fulfilled his promise to King Bimbisara by journeying to Rajagriha, and the king gave his own park, Veluvana, to the Sangha as a monastic retreat. It was there that the two remarkable ascetics Shariputra and Maudgalyayana, who later became Buddha's outstanding disciples, first met their Teacher. Shariputra had come to Rajagriha to find Buddha because he had first heard of the Four Noble Truths from Ashvajit, one of the original disciples who had followed the injunction to take a different road and promulgate the Dharma. When King Shuddhodana, Buddha's earthly father, heard amazing stories about his visit to Rajagriha, he promptly sent a message entreating Buddha to return to Kapilavastu. As soon as Buddha and his disciples arrived in the capital city he had renounced, King Shuddhodana was shocked to see his son joining the other monks in the daily round of alms-seeking. Buddha expounded his teachings before the king and his court, and soon his father, Shuddhodana, his aunt, Mahaprajapati, who had raised Siddhartha as a child, his beloved former wife, Yashodhara, his half-brother, Nanda, and a few days later, his son, Rahula, became his followers. Ananda, a cousin who became Buddha's constant attendant and cheerful companion, interceded on behalf of women followers, and Buddha blest the formation of the bhikkhuni Sangha, the Order of nuns. Mahaprajapati and her friends became the first nuns of the Sangha.
After spending some time at Kapilavastu, Buddha received an invitation from Anathapindika, a rich banker of Shravasti, the capital city of Koshala. He had met Buddha at Rajagriha and became such a devoted follower that he donated the famous Jetavana Grove to the Sangha. Buddha moved to Jetavana, and it became the chief centre of his work for almost half a century. During that time monastic centres were established in most of the flourishing cities in the Gangetic plain Varanasi, Rajagriha, Pataliputra, Vaishali, Kushinagara, Pava as well as in numerous hamlets and villages, but most of Buddha's great discourses were delivered in the Jetavana Grove. Since no caste (jati) or social distinctions were recognized or tolerated in the Sangha, Buddha admitted male and female disciples from every sector of society. Although his initial converts were from affluent and cultured and even aristocratic families, all classes of seekers were welcomed into the Sangha without any predilection or prejudice. As several discourses in the Dhammapada show, Buddha was not primarily concerned with the external reform of the prevailing social order, for any social order can become corrupt in the absence of a vital spiritual and ethical foundation. His revolution was fundamental, and it included the radical redefinition of the very basis of social esteem, stressing the exemplary virtues and graces which were originally extolled in the Vedas, the epics and the forest hermitages of antiquity.
There were, of course, militant groups of orthodox individuals who were hostile to Buddha's message and monastic Order, and various desultory attempts were made to vilify him. The main focus of opposition was Devadatta, a jealous cousin who had grown up with Buddha. An ambitious and impetuous individual, Devadatta had found his own accomplishments eclipsed by Prince Siddhartha's rare gifts and excellences, and Devadatta had sadly succumbed to a competitive spirit in which he lost every encounter to a magnanimous man who knew nothing of rivalry in his own generous nature, though he was well aware of every human weakness that hinders the spiritual will. When Buddha returned to teach in Kapilavastu, Devadatta joined the Sangha but could not assimilate its redemptive spirit of unconditional, universal benevolence. After Buddha had already taught for three decades, Devadatta rashly sought to assume the leadership of the Order, invoking a principle of personal ascendancy which would have been repugnant to highly respected elders like Shariputra and Maudgalyayana. Just as the Teachings (dharma) had been orally transmitted by Buddha, so too the monastic code (vinaya) had been evolved under his guidance, and he entrusted the ethical continuity of the Sangha to the entire fellowship of older and younger monks.
When Devadatta's sudden offer to 'relieve' Buddha of the onerous task of guiding the Sangha and to tighten the rules was rejected, tradition suggests that he made three craft y attempts to assassinate his spiritual benefactor. The mad and drunken elephant he unleashed upon Buddha fell before the feet of the Master. The avalanche he diverted towards Buddha receded before his presence. And the hired assassin he dispatched into Buddha's vicinity was converted and entered the Sangha. Having repeatedly failed, Devadatta then fomented a schism in the Sangha by withdrawing with some disciples he had flattered, but Shariputra and Maudgalyayana went to each of them and won them back into the fold. Having exhausted every means of eliminating or undermining Buddha, Devadatta was eventually overcome by the accumulated karma of his lifelong animosity, fell gravely ill and died. One tradition declares that even whilst dying he sought out Buddha in order to beg his forgiveness, but that he perished before he could reach his Master. Nonetheless, this account suggests that Buddha knew of his belated remorse and announced his death to the monks around him, stating that a reconciliation had indeed occurred on the mental plane. Another account suggests that Devadatta lived after Buddha and died in a penitential state.
It would be impossible to reconstruct the details of Buddha's journeys back and forth across the Gangetic plain during the nearly fifty years that he taught. He freely taught in many places, and though each sermon was fresh and adapted skilfully to the mental faculties and predilections of his listeners, his main message was always the same: the Four Noble Truths provide the basis of proper understanding, the Noble Eightfold Path is the assured means to freedom, and the common conception of a separative self, "the great dire heresy of separateness", is a costly delusion. When he was about eighty years old, he set out on his last journey, travelling north from Rajagriha. Reaching Vaishali, he accepted a park donated to him by the courtesan Ambapali, but he spent the rainy season in a nearby village called Beluvagama. He fell ill and came close to death, but willed his own recovery in order to prepare his disciples for his imminent departure. Announcing to the assembled monks that he would die in three months, he left and continued on his journey. When he reached Pava he took up residence in the park of Chunda, a blacksmith who was a lay devotee.
Chunda invited Buddha and his monks to a meal at his house, and he prepared many delicacies for them. Amongst the dishes he set before the gathering was one called sukaramaddava. There are different interpretations of the nature of this dish, but it was most probably a sweetened concoction of local mushrooms called 'pigs' feet', owing to their appearance. When Buddha was served the dish, he requested that it be given to him alone and that the uneaten portion be buried, since none but a Tathagata could assimilate it. Unknown to Chunda, the dish was poisonous, and Buddha saw it as the karmic indication for his departure from the world of men, upon which he had already deliberated. After this last meal, Buddha became ill and suffered acute pains. He at once set out for Kushinagara and, after resting twice on the way, he settled on a low couch between two sala trees which stood in Upavattana Park, belonging to the clan of Mallas. He asked Ananda to reassure Chunda that he need feel no remorse for the meal he offered Buddha and his companions. "There are two offerings of food", he explained, "which are of equal fruition, of equal outcome, exceeding in grandeur the fruition and result of any other offerings in food. Which two? The one partaken of by the Tathagata on becoming fully enlightened, in supreme, unsurpassed Enlightenment; and the one partaken of by the Tathagata on coming to pass into the state of Nirvana wherein the elements of clinging do not arise. By his deed has the venerable Chunda accumulated that which makes for long life, beauty, well-being, glory, heavenly rebirth and sovereignty."
The scene under the sala trees was one of intense sadness, but Buddha calmed the weeping Ananda by reminding him that separation must inevitably occur in transient existence. "Of that which is born, come to being, put together, and so is subject to dissolution, how can it be said that it must not depart?" The Mallas paid homage to Buddha, and a wandering ascetic named Subhadra listened to his instruction. Subhadra was the last direct disciple of Buddha to enter the Sangha. Buddha called upon his disciples to take the Dharma as their Master, for Buddha himself is ever present in it. They were to be guided by the monastic code (vinaya), even though they could modify its minor precepts to suit changing conditions. Together, the Dharma and the discipline (vinaya) would meet all their needs. Calling on them to be lamps unto themselves, he enjoined them to seek the goal with diligence. Thus on the full moon day of Vesakha the day of his birth and his Enlightenment Buddha entered Parinirvana. His body was cremated and the ashes were divided into eight portions by a revered brahmana named Dona and taken to the centres where Buddha had taught, so that stupas could be erected to enshrine them. Recent excavations at a site identified by some archaeologists as Kapilavastu have revealed an ancient stupa which contains a casket of ashes on which is an inscription suggesting that they are a portion of the original division of relics. Despite their grief, monks and lay disciples joined together in holding great feasts to honour Buddha and the Teaching of universal peace, moral concord and full Enlightenment that he bequeathed to suffering humanity.
Hermes, June 1986
THE REBIRTH OF HUMANITY
We are only in the Fourth Round, and it is in the Fifth that the full development of Manas, as a direct ray from the Universal MAHAT a ray unimpeded by matter will be finally reached. Nevertheless, as every sub-race and nation have their cycles and stages of developmental evolution repeated on a smaller scale, it must be the more so in the case of a Root-Race. Our race then has, as a Root-race, crossed the equatorial line and is cycling onward on the Spiritual side; but some of our sub-races still find themselves on the shadowy descending arc of their respective national cycles; while others again the oldest having crossed their crucial point, which alone decides whether a race, a nation, or a tribe will live or perish, are at the apex of spiritual development as sub-races.
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Ranging from the minutest circles of daily life to the massive arcs of cosmic evolution, the spiralling progress of spiritual humanity has successive phases and synchronous aspects, marked by critical turns and decisive epochs. There are fateful times of birth and death, of transfiguration and rebirth, for individuals as well as civilizations. The majestic beating of the karmic heart of the cosmos resonates within the breast of every intrepid pilgrim-soul so that none is exempt from the challenge of the hour nor impervious to the clarion call of the Mahabharatan "war between the living and the dead". Days and hours are marked by moments of going forth (pravritti) and going within (nivritti), whilst decades and centuries have their own coded rhythms of activity and rest. In a universe of inexorable law and ceaseless transformation, no two moments in the life of any being are exactly alike. Similarly, in the lifetimes of races the accumulated karma of the past converges with the archetypal logic of cycles to precipitate climacteric moments. At the present historical moment there is a rapid descent of Dharmakshetra into Kurukshetra and an awesome re-enactment, before the soul's eye, of the titanic struggle between Kronos and Zeus. To serve the Mahatmas and their Avatar, and through them all of humanity, is the most meaningful and precious privilege open to any person. The readiness to serve is helped by the fusion of an altruistic motive with skill in timely action. These may be gestated through deep meditation on behalf of the good of all beings and an authentic renunciation of earthly concerns for the sake of the many who are lost. One must lay one's heart open to the present plight of millions of souls who are wandering adrift and are much afflicted by the psychological terror prophesied in Tibet. Not even affording the visible reference of an external cataclysm, this psychological convulsion is needed for the transformation of the humanity of the past into the humanity of the future.
The ramifications of this crucial transition were anticipated and provided for by the Brotherhood of Bodhisattvas. The Avataric descent of the Seventh Impulsion into the moral chaos consequent upon two World Wars and the world weariness of the present epoch marks the culmination of a seven hundred-year cycle extending back to Tsong-Kha-Pa. Whilst this may be more than can be encompassed in the cribbed and cabined conceptions of mortals, it is scarcely an instant in the eyes of those who ever reside on the plane of Shamballa. Sages are fully aware that the voluntary descent of a spiritual Teacher into Myalba merely provides the outward illusion of passage through various phases of earthly life, using but a small portion of an essentially unmanifest Self. Impervious to containment by form, the true being of the Avatar abides in timeless duration, always honouring the One without a second, Tad ekam, that which as the central Spiritual Sun is the single source of all that lives and breathes throughout the seven kingdoms of nature, and of all that is lit up at any level of reflected intelligence from the tiniest atom to the mightiest star in this vast cosmos which extends far beyond the solar system and this earth. One with the unmanifest Logos, Dakshinamurti remains poised at the threshold of the realm of boundless Light, the mathematical circle dividing infinity from finitude, and reposes as achutya unfallen. As H. P. Blavatsky declared:
The first lesson taught in Esoteric philosophy is that the incognizable Cause does not put forth evolution, whether consciously or unconsciously, but only exhibits periodically different aspects of itself to the perception of finite Minds.
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In the Bhagavad Gita, Krishna disclosed that he incarnates on earth periodically for the preservation of the just, the destruction of the wicked and the establishment of righteousness. In Hindu iconography Narayana holds the conch shell, symbolizing his ability to rock the earth through sound, the potency of the Logos as Shabdabrahman, the Soundless Sound of the indestructible Akshara behind and beyond and within all the spaces of "the AUM throughout eternal ages". This clarion call has gone out to heroic souls incarnated in the last half century for the solemn purpose of gathering together those spread out across the globe who readily recognize the immense danger to humanity from itself, the spiritual danger of self-destruction. It is a summons to halt the desecration of the sacred soil of the good earth upon which all human beings must find their common ground, regardless of race, sex, religion, creed, atheistic philosophy, indifferentism, or any set of beliefs and values. Regardless of whatsoever labels and idiosyncracies of form, all human beings are sharers of the Nur of Allah, the Light that lighteth up every soul that cometh into the world, that Light which is beyond Darkness itself. It is the One Light which has been known by diverse names amongst the many forgotten peoples of our globe over millions and millions of years, in civilizations long buried under deserts and mountains or slipped beneath the sea before existing continents emerged. Infinitely resplendent in eternal duration, it is the Light which was transmitted over eighteen million years ago when the Manas of humanity was lit up by divine beings of one lip, one race, one mind, one heart, seers of whom the Vedas speak.
The mysteries of Heaven and Earth, revealed to the Third Race by their celestial teachers in the days of their purity, became a great focus of light, the rays from which became necessarily weakened as they were diffused and shed upon an uncongenial, because too material soil.
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Truly God is one, but manifold are its names. As the Koran teaches, there are as many ways to God as there are children of the breaths of men. Tragically, as mankind became progressively enwrapped in the illusion of material existence, its eyes and ears dimmed, though the light within remained inviolate. Outside the circle of ever-vigilant custodians of the Mysteries, the arcane teaching of the universal sound and light of the Logos was obscured, distorted and lost. Today those who call themselves Muslims, Christians, Jews, Hindus, Jains, Sikhs, Buddhists or Zoroastrians, men and women of every sect and nation throughout every continent of the globe, are bereft of the lost Word, Shabdabrahman. Although lost, it has yet been fervently sought by many more millions in our time than ever before in recorded history or even in earlier epochs of antiquity shrouded in myth and mist. The unseen tablets of nature, which are a vast reservoir of enigmatic glyphs and symbols and eternal verities, record the unknown strivings of innumerable human beings, groping in their gloom, sometimes with shame but often with nothing else to support them than the pathos of their search. It is a search to find one's way back home, out of exile from the kingdom of God, the land of the midnight sun.
In order to gather together the afflicted, the Divine Cowherd summons all awakened souls, wherever and however disguised, through the sounding of the mighty conch. Independent of all modes of external communication, and relying upon the oldest mode of communication known to the Ancient of Days controlled transference of benevolent thought and ineffable sound the call is heard by scattered volunteers "in the fierce strife between the living and the dead". As with Jacob's ladder in his dream, heaven and earth are reunited, even if momentarily. In this manner, over the next eighteen years the world will move through the darkness, yet mysteriously, step by step, faltering and failing yet persisting, it will move towards that moment when Anno Domini has ceased to be, and a new era will dawn with a new name. There will then be no U.S.A. but a new Republic of Conscience which will take its place in the community of mankind which would have come of age and declared itself as one family.
This is a grand prospect for which there can be inherently no empirical or merely rational proof. Yet it may be tested by any intuitive individual who is courageous enough to pour his or her deepest unspoken feelings, unarticulated dreams and unexpressed inner agony into the alchemical crucible of spiritual striving on behalf of others. It is a tryst that such souls make with destiny, but also with the grandchildren of persons yet unborn. It is a tryst with the humanity of the future, and with the full promise of the Aquarian Age which dawned on the nineteenth of June, 1902, seventy-nine years ago, with mathematical precision. This has an exact relationship to that moment five thousand and eighty-three years ago, in 3102 B.C., when Krishna, having witnessed the outcome of the Mahabharatan war between the greedy Kauravas and the foolish Pandavas, was able to end his seeming life on earth and withdraw from the terrestrial scene. Thus standing apart from this universe, into which he never really enters, he creates therein his mayavi rupas through the mighty magic of prakriti, the seminal potency of mystic thought in the eternal life of self-ideation. Again and again, under different names, it is the same being behind every divine incarnation, whether past or future.
As Dakshinamurti, the Initiator of Initiates, he is seated immovable above Mount Kailas, in mystic meditation since over eighteen million years ago from the time when there was no Mount Kailas and no Himalayas as presently understood. Coming down through all the subsequent recorded and unrecorded eras, he carries forth in unbroken continuity the onward spiritual current which is the irresistible, unconquerable, ineluctable forward march of humanity. He is Shiva-Mahadeva, reborn as the four Kumaras in the successive races of humanity, and that still more mysterious and solitary Being alluded to in the secret Teachings.
The inner man of the first * * * only changes his body from time to time; he is ever the same, knowing neither rest nor Nirvana, spurning Devachan and remaining constantly on Earth for the salvation of mankind.
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Attuned to the rhythms of the cosmic ocean of Divine Thought, he is the still motionless centre in its depths around which revolve, like myriad mathematical points in spinning circles, the scattered hosts of humanity. Amidst the larger and larger circles of ripples upon ripples, waves upon waves, all souls are citizens of that universe which is much vaster than the disordered kingdom which, as earthlings, they may seem to inherit but to which they have no claim except as members of a single family.
This mystic vision can only be fleetingly glimpsed and partially understood by beginning to ask sincere if faulty, searching if somewhat confused, questions. Herein lies the starting-point of the dialectical method taught by Krishna in the fourth chapter of the Gita. The sacred teaching of the kingly science was originally given by Krishna to Vivasvat, who in turn imparted it to Manu. Then Vaivaswat Manu, sometimes known as Morya, taught it to Ikshvaku, who stands for all the regal Initiates of forgotten antiquity in the golden ages of myth and fable. Thus the vigilant preservers and magnanimous rulers of this world, without abdicating from their essential state of Mahatmic wisdom, assumed the guise of visible corporeality to descend on earth and reign upon it as King-Hierophants and Divine Instructors of the humanity then incarnated upon the globe. It is this self-same eternal wisdom that Krishna gives unto Arjuna, an unhappy warrior, not for his own sake, especially when he was not entirely ready to assimilate the Teaching, but for the sake of his work in the world and his help in concluding the Mahabharatan war.
In the great summation of the eighteenth chapter of the Gita, Krishna reveals secrets upon secrets, wrapped in each other in seemingly unending layers, like a Chinese treasure. Every time a secret is revealed, there is more and yet more, because in the end one is speaking of that which is part of the secret of every human soul in its repeated strivings and recurrent lives upon earth. Amidst the chaos and obscuration of misplayed roles, faded memories and fragmented consciousness, coupled with the fatigue of mental confusion, there is also the power of persistence, the sutratman and its connatus which enables every person to breathe from day to day and through each night. In deep sleep, as in profound meditation and the intervals between incarnations, the immortal soul enters into the orbit of the midnight sun and emerges out of the muddle of mundane life and mangled dreams. There it discerns the melody of the flute of Krishna, the music of the spheres, and the hidden magic of the ages which, when heard self-consciously, frees the soul from the fatuous burden of self-imposed delusions. It is the priceless prerogative of every Arjuna in our time to seek once more the pristine wisdom, the sovereign purifier, through unremitting search, through fearless questions, through grateful devotion and selfless service.
Surveying the wreckage of this century in bewilderment and dismay, many have sought an understanding of events in the oft -quoted, though little understood, remarks of H. P. Blavatsky concerning the role of the New World in the evolution of the races of humanity. Too many have submitted to the delusion, to the strange idea, that spiritual evolution is possible only for a few. The idea that any single people out of the globe's teeming millions, selected at random and fed on the fat of the land, weighted down by the gifts of blind fortune, should be preferred by Krishna must be firmly repudiated. No instrument of the real work of the Lodge of Mahatmas can ever be permitted to become the refuge of the few, the chosen avenue for the exclusive salvation or cloistered comfort of any elite. Now, thanks to many benefactors and blessings in disguise, Americans are being made to slow down to the point where they may hear some of the echoes of what the pilgrim fathers heard when they landed in Plymouth over three centuries ago. In a way which could not have been known clearly to them, their setting out upon a long and difficult sea voyage was reminiscent of far more ancient voyages of seed-pilgrims across the waters of floods guided by Manu. These pilgrims to the New World had set out after having formed a compact with each other, which was a pure act of faith in themselves and in the future and in whatever their God had to offer them. This was one of many precious moments in the long and unwritten history of this mighty continent, whose vastness extends from the Arctic Circle to the Straits of Magellan, encompassing great rivers, the Grand Canyon, and awesome ranges of mountains girdling a third of the globe.
There is much more in the civilizations and peoples of pre-Columbian history than can ever be garnered through perfunctory reading of post-Columbian events. The brief journey of Columbus from Spain to the Caribbean, in search of India, but resulting in the rediscovery of America, could foretell little of the future birth in these lands of old Hindus from the India of a million years ago. It could convey few hints of the far-flung variety of spiritual strivings that would occur on the American continent, or of the enormous blasphemy, pride and temerity of inscribing the Third Eye upon the dollar bill. Yet somewhere, past all the humbug of petty educators, pompous bureaucrats and self-serving politicians, an impartial witness can only feel a genuine empathy with the series of lonely men carrying a strenuous burden of leadership in the emerging American republics.
Men such as Lincoln defined the ideal of action "with malice towards none and charity for all" and spoke for all mankind in affirming that "government of the people, by the people, and for the people, shall not perish from the earth". Much earlier, a perceptive person like President Everett of Harvard could clearly see that the death of Jefferson and Adams on the fourth of July in 1826 was an event that had nothing to do with the destiny of one nation alone, but rather with the whole of humanity. Alas, it now seems paradoxical to some Americans that few people have honoured Jefferson as highly as Ho Chi Minh, and it is a mark of the myopia of educated Americans that they could not honour Eisenhower as much as the humble villagers of India who came in millions to greet this self-effacing soldier. Humanity recognizes its own, just as millions of Americans since the thirties have seen in Gandhi the enduring re-enactment which was once seen in Christ. This is a very different world from that of fifty years ago, and it is still changing rapidly. America is now much less imposing, fortunately for all, than it was threatening to be after the Second World War. Through omission and commission, through misspent and lost opportunities, as well as outright misdeeds, more lives have been lost since World War II owing to the U.S.A. than during World War II, more lives lost than even those due to the Soviet Union, with its barbaric despotism but its immense potential for good.
This is a curious world in which there are few major actors or authentic mandates, but in which there are millions of awakened human souls who are like unto sad-eyed veterans of history, but who are also coolly waiting to strike when the iron is hot so that the City of Man, now like an embryo hidden in the dark, like Venus before the dawn, will make its timely descent. Thanks to the ineffable grace of Daiviprakriti, which alone can act as a midwife to the rebirth of humanity, there could suddenly emerge a successful sequel to the aborted birth of the United Nations in 1945, so that the world may find itself and retrace its pathways to a more honourable prospect than anything cogitated since that time. The teeming lands and rich resources of the earth, like the seeds of the spiritual harvest of mankind, do not belong to any single tribe and cannot be handed on by any legal system of inheritance. Just as some governments and groups have already done more to protect the environments of the earth than individuals alone could accomplish, so too will future networks and agencies initiate efforts to pool natural and human resources, the seeds and skills that creative pioneers may bring to fruition in the age of micro-electronics, so that the whole world could move into a new era of global solidarity. It will be an era of self-conscious interdependence, promoting the global discovery of the richness and immensity of the potentials in the human brain, matching the vast imaginative potentials for creative longings in the human heart.
This daunting prospect is no less magnanimous than the mandate and the vision of the Brotherhood of Mahatmas and Bodhisattvas, who stand in relation to drifting mortals as they are in relation to the black beetle, in T. H. Huxley's telling metaphor. Mahatmas are always present in the orbit of the Avatar and his true disciples on earth. They ever move in their invisible forms and are known by infallible signs. This is an arena wherein there is no room for delusion or pretense. It may well be that the Bodhisattvas are recognized only by a few, but this does not alter the fact that they are sometimes more numerous as shining witnesses to the critical events of history than the visible and volatile participants. It is high time that creedal religion catches up with contemporary science, which already knows that in every supposed physical object there is only a mere one-quadrillionth part that is, even by any stretch of the imagination, capable of being called matter. All the rest is empty space, the Akashic empyrean of Adepts, gods and elementals.
The multitudinous sense perceptions of human beings, as Heraclitus recognized, are liars. Eyes and ears are bad witnesses for the human soul unless one looks with the awakened eye and hears with humble and receptive eardrums that are tuned to the proper vibrations, the music of the Hierophants, the great Compassionaters, the true lovers and friends and servers, but also the fathers and elder brothers, of the entire human race. It is in their name that the Avatar speaks, as no divine incarnation can be separated from the Logoic host which is with and behind the Magus-Teacher. At this critical point in cosmic evolution, after more than eighteen million years, when the human race has already passed the mid-point and is approaching a climactic phase, it is only He who was present at the beginning and who will prevail at the end who can redeem humanity. Whilst the Logos in esse is outside the solar system, it is only through its accredited and self-authenticated agency in the world that it performs its Paracletic function, which was sensed both by those around Buddha and Christ as well as by those like the blind king in the presence of Krishna. Only He who can shake the earth by sound is in a position to save it, with the help of all those who are willing to stand up and be counted, especially as the pralaya of the West begins to envelop the globe. Already, even those who can see but dimly can discern the grim fate that awaits those minute minorities which perversely block the way to the welfare of the vast majority of mankind.
The earth must go back to the ultimate democracy of the immense majority, and no one can be excluded. All men and women, in the far corners of the earth, as well as in the first land of the common man, must inwardly pledge themselves to work for their spiritual ancestors and also for their unseen descendants who will constitute the humanity of the future. This is the original meaning and future promise of the American Dream, which has little to do with the institutionalized gains of the past two centuries, but is vitally relevant to the embryonic world civilization to be founded upon a brave declaration of human solidarity and global interdependence. Whereas Thomas Paine once welcomed mysterious messengers of thought, and later statesmen ascribed their intimations of the ever-expanding American Dream to the inspiration of God, the time has come when all true promptings of theophilanthropists must be consecrated to the Brotherhood of Bodhisattvas, the Society of Sages, the Benefactors of mankind.
Just as the global rebirth of humanity mirrors the archetypal birth of humanity in the Third Root Race, so too the authentic spiritual renewal of every human being reflects and resonates with the wider cycle of the race. Prior to physical birth each Monad has had the meta-psychological experience of being catapulted into what the Orphics called the tomb of the soul, but also that which the Ionians regarded as the temple of the human body. And whilst every baby enters the world voicing the AUM, each with a unique accent and intonation, it is given to very few to end their lives with the sacred Sound. This is the difference which human life makes, with its saga of fantasy and forgetfulness. What one sensed in one's pristine innocence at the moment of birth and which is witnessed through the enigmatic sounding of the Word becomes wholly obscured by the time of death unless one has deliberately and self-consciously sought out the path leading to spiritual rebirth. Through the complex processes of karmic precipitation and conscious and unconscious exercise of the powers of choice, each human being differentiates from others, self-selecting his or her own destiny. To minimize the dangers to the soul and to maximize the continuity of spiritual self-consciousness between the commencement and close of incarnation, one must learn to look back and forwards over the entire span of a lifetime, breaking it up into successive septenary cycles and their sub-phases. All cycles participate in birth, in adolescence, in slow and painful maturation, in the shedding of illusions, and in a sort of death or disintegration leading to new beginnings. In some portions of the globe the wheel revolves so rapidly that most human beings have been through many lives within one lifetime, and though this poignant fact is little understood by other persons, even those who experience it acutely do not think through its implications.
One cannot really comprehend such primal verities without silent contemplation. As Krishna hinted in the Uttara Gita, every time one opens one's mouth, the astral shadow is lengthened. In the demanding discipline of preparation for spiritual rebirth, there are very few who could hope to match or even approach the example of the Kanchipuram Shankaracharya, who perfected his svadharma over the past half century, provided sagely counsel to myriad devotees, and then retreated under a lasting vow of silence. There is evidently a Himalayan difference between mighty Men of Meditation and the motley host of deluded mortals called fools by Puck in A Midsummer Night's Dream. Nevertheless, the folly of mortals is largely a protected illusion. If a human being knew from the age of seven everything that was going to happen in his or her life from that moment to the time of death, life would be intolerably difficult. Similarly, if one knew exactly what tortures one had committed or connived at in the time of the Inquisition or elsewhere in the history of the world and there is no portion of the globe which has not witnessed terrible misdeeds it would be very hard to avoid being overwhelmed by such knowledge. Every human being has at times, like Pilate, opted out of responsibilities upon the unrecorded scenes of history. Whilst all, like Ivan in Dostoevsky's The Brothers Karamazov, would like to think of themselves as holding to the principle that it is never justifiable to harm even a single child, each person bears the heavy burden of karmic debts, every one of which will have to be repaid in full before the irreversible attainment of conscious immortality is feasible.
To begin to raise such questions about oneself is to realize that they cannot be answered in the utilitarian calculus of the age of commerce, which is only the crude morality of the market-place. Many people simply refuse to be priced, bought and sold or even appraised, in terms of market values or competitive criteria, especially in a time of spurious inflation. One has indeed to find out what is one's own true value. One must gain an inward recognition of the elusive truth of the axiom, "To thine own self be true . . . and thou canst not then be false to any man." Looking at the whole of one's life in terms of what one feels is the truest thing about oneself, one must search out the deepest, most abiding hope that one holds, apart from all fantasy myths. For most human beings, this hope is much the same. It is the hope to conclude one's life without being a nuisance or hindrance to others. It is the wish to finish one's life without harming other human beings, but making some small contribution to the sum-total of good, so that at the moment of death one may look back over life and feel that one has lived the best one knew how.
Broadly, too many human beings torture themselves with an appalling amount of useless guilt, owing to their utter lack of knowledge of the mathematics of the soul. Just as it is useless and unconstructive to become guilty or evasive about one's checkbook balance, because the figures do not lie and the facts cannot be denied, it is equally fruitless and destructive to become immersed in guilt-fantasies with regard to one's whole life. Even a little knowledge of the relevance of simple mathematics to the realm of meta-psychology can save one from recurring though needless despair. Every attempt to blot out awareness of responsibility for karma through giving way to emotional reactions obscures the impersonal continuity of one's real existence and is an insult to the divine origin of one's self-consciousness.
In each of us that golden thread of continuous life periodically broken into active and passive cycles of sensuous existence on Earth, and super-sensuous in Devachan is from the beginning of our appearance upon this earth. It is the Sutratma, the luminous thread of immortal impersonal monadship, on which our earthly lives or evanescent Egos are strung as so many beads according to the beautiful expression of Vedantic philosophy . . . Without this principle the emanation of the very essence of the pure divine principle Mahat (Intelligence), which radiates direct from the Divine mind we would be surely no better than animals.
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In order to insert one's own efforts to recover this Mahatic awareness into the regeneration of humanity by the Mahatmas and the Avatar, one must learn to work first with the cycles of the seasons of nature. The period of fourteen days beginning with the winter solstice and culminating on the fourth of January, which is sacred to Hermes-Budha, may be used as a period of tapas for the sake of generating calm and sacrificial resolves. The precious time between January and March may be spent in quiet inward gestation of the seeds of the coming year. Care needs to be taken if one is to avoid excess and idle excitement at the time of the vernal equinox and deceptive dreams about the carefree, indolent summer. From March until June there is an inevitable and necessary descent into manifestation, but if the summer solstice is to find one prepared for the season of flourishing, one must not give way to the extravagances of anticipation and memory. If one observes this solstice with one's resolves intact, then one is in a good position to maintain inward continuity, free from wastefulness and fatigue, until the onset of autumn. Then arriving at the autumnal equinox, not having accumulated a series of debts and liabilities owing to lost opportunities and forgotten resolves, one will be able to maintain the critical detachment needed to participate in the season of withdrawal and regeneration, culminating in the return of the winter solstice.
By setting oneself realistic goals and working with the rhythms of nature, it is possible over a period of seven years to nurture within oneself the seedlings of the virtues "the nurslings of immortality" needed to become a true servant of the Servants of Humanity. Because of the dual nature assumed by Mahat when it manifests and falls into matter as self-consciousness, it is necessary to correct for the terrestrial attractions of the moon of the mind if one would recover the illumination of the solar power of understanding. As Longfellow said, one may hit the mark by aiming a little bit above the mark because every arrow feels the earth's gravity. One must allow for the sagging or declination of the curve, but whilst one allows for it, one must not hesitate to resolve with inner strength and cool confidence. Spiritual rebirth initially means being born again with new eyes and with the ability to see each successive year and cycle as truly new. This noetic perspective can be gained only by linking each year or cycle with its predecessors, not in detail but in essence. And infallibly, if one is able to live consciously and self-consciously throughout the cycles and seasons of life, one will be able to use the thread of continuity at the moment of death. Sutratma-Buddhi thus becomes Manas-Sutratman, and both arise through the fiery, Fohatic energy of the Mahat-Atman.
Those who are serious about engaging in spiritual self-regeneration in the service of others could begin with the simplest assumption: death is inevitable but the moment of death is uncertain. This is in no wise a morbid or gloomy assumption, for death always comes as a deliverer and a friend to the immortal soul. If one can remotely resonate to the words of Krishna and feel in the invisible heart the ceaseless vibration of one's essential immortality, then one will understand that being born is like putting on clothes and dying is like taking them off. At this point in human evolution it is too late to indulge in body identification along with its consequent denial of the ubiquity of death and suffering for mortal vestures. It is a mark of spiritual maturity to recognize that human life involves risk and pain. Were it otherwise, it could hold no promise. Even if one is not yet prepared for the Himalayan heights of spiritual mountain climbing, nonetheless, one may begin to discern and hearken to the light of daring that burns in the heart. Whatever one's mode of self-measurement, that measure should be in favour of what is strong, what is true, what is noble and what is beautiful in oneself. All the Avatars concur in the strength of affirmation that the spirit is willing, even though the flesh is weak. Unlike the preachers of discouragement who emphasize the element of weakness in the flesh, the true Prophets of the divine destiny of mankind place the stress upon the willingness of the spirit.
In this difficult time of collective death and regeneration, signified by the entry of Uranus into Scorpio, the whole host of Bodhisattvas bears witness to the Avataric message that this is a propitious time of opportunity for all souls to protect, to nurture and fructify the seeds of futurity that sleep deep beneath the astral soil of the earth. It is a time of silent burgeoning growth, and there is a supple soft ness and mellowness in the astral light as at the dawn of Venus. It is also a time rather like the crimson sunset because it is the twilight hour for the devouring demons of recorded history. It is the sacred hour of the dawn of the humanity of the future in which there will be neither East nor West, neither North nor South, neither black nor brown nor white nor yellow. Though all this will not materialize in eighteen years of Mahabharatan struggles, the time has surely come for the sacred reaffirmation of true learning, of the supernal light of the transcendent Logos, such that myriad souls may rekindle the divine spark of creativity and compassion (Agni-Soma) and seek the hidden cornerstone of the City of Man.
Hermes, December 1981
DATELESS AND DEATHLESS
Having taken as a bow the great weapon of the Secret Teaching, one should fix in it the arrow sharpened by constant Meditation. Drawing it with a mind filled with That (Brahman) penetrate, O bright youth, that Immutable Mark.
The pranava (AUM) is the bow; the arrow is the self; Brahman is said to be the mark. With heedfulness It is to be penetrated. Become one with It as the arrow in the mark.
Mundaka Upanishad
Dateless and deathless, the intricate impulse works its will.
Rupert Brooke
To become a man of meditation is to master the Science of Spirituality, which may be approached by any aspirant who is in earnest pursuit of the ageless truth. All human beings are consubstantial with the very highest in the cosmos. All human beings are also continuously interacting, through the ceaseless flux and efflux of life-atoms in their enveloping vestures, with everything that exists. This dual participation in time and timelessness is central to the attempt of any person to raise his or her sights, to arouse the power of spiritual awakening, to go beyond all categories, including even the subtlest intellectual conceptions. The essence of the inmost core of being, the self, is inseparable from the Self of the whole and the Self in each and all. Whenever a person makes such an attempt, he is not in the same position as at any other moment. No human being can be sundered from other human selves owing to the constant interaction of life-atoms, and every human soul participates, in principle and in practice, in all the states of being of all beings that are now alive, or were embodied upon this earth.
From this enormous universal perspective, one can see that most ordinary thinking, even concerning spiritual life, is way off centre, what the Hopi Indians called koyaanisqatsi, out of balance, reeling, badly requiring radical readjustment. It is based upon an emphasis on a minute portion of oneself bound up with present preoccupations and feelings, passing emotions and desires. Owing to limited specific aims, people hold extremely foreshortened, fragmented and distorted conceptions of themselves. When this fact is coupled with the endemic tendency to manufacture a delusive personality out of habits, wants, memories and fears, one comes to see that most so-called human life is a sorry disappointment to the immortal soul. Yet, whilst every human being must live in the world for the sake of spiritual growth for there can be no growth without participation no human being need be lost. Every human being must to some extent participate in the world of illusion, in the whirl of change, and therefore in the realm of ever-conflicting and ever-changing thoughts, feelings and desires. This does not, however, alter the fundamental fact that every human being is perpetually rooted in That which is beyond all time and worlds.
In the Upanishads this paradox is portrayed by the metaphor of two birds in a tree the one busily pecking at the tree's fruits, the other serenely watching from above. One's true Self is a spectator in eternity, seeing everything from a universal and eternal standpoint that is unmodified by mental conceptions and undisturbed by fleeting emotions. It is witness to the captivity of the other bird in the world of illusions, a participating and fragmented mind, which is by turns passive and assertive, frightened and aggressive, grasping and gasping. Once one recognizes that there is a deeper core in one's being which does not become involved in the world of time, change and reaction, but is able to reflect upon the entirety of what happens to all the lower vestures, then one begins to recognize in oneself a principle of transcendence and a true basis of aspiration.
There is no unbridgeable gap between the two perspectives. The potential awareness in the bird that is caught in illusions of the other bird as its true Self will make a crucial difference in its ability to relativate its plane of perception. From the perspective of the Science of Spirituality, which is grounded in the ontology of objective idealism, everything in the universe is the result of ideation. All forms, at every level, are, at root, expressions or manifestations of pure ideas. Two important consequences follow from this: first of all, there is an interpenetration of all worlds through ideas; and secondly, there is in every human being a power to step aside from self. Through ideation, one can abstract and remove oneself from seeming captivity to the world, and instead of doing this involuntarily through sleep or death, or intermittently through emotional or intellectual ecstasy, one can learn to do this consciously, constructively and as a matter of spiritual discipline.
If one can think this through, not merely in relation to specific contexts and particular situations, but in terms of all manifested existence and the entire sphere of objective phenomena, one will come to see that there is an illusion inherent in the manifested world itself, and that its relative reality is only the result of ideational participation, involvement through a lesser ideation, by the Self in that world. In other words, though the metaphor of the two birds or selves is helpful, one is, in reality, only one being with the power of ideation. The concept of the scale of ideation, ranging from the absolute and abstract to the particular and concrete, is directly reflected in the constitution of the human mind. The distinction between the divine intelligence of higher Manas and the personal ray of the same mind is really a difference between sets or classes of perceptions. One can look at anything passively by comparing and contrasting, obsessively, and from within a narrow spatio-temporal framework. Or one can loosen the framework and look at the same thing from a larger perspective, in relation to the distant past and what may be in the dawning future, in relation to what is deceptively near or far, but also in relation to certain intimate feelings and enduring convictions that are actually much closer to oneself than the dominant emotions or idιe fixe of any particular context.
These capacities to alter perspectives, to expand horizons and to deepen perceptions all spring from the fundamental capacity to ideate. At its very deepest core, the Self is eternally ideating and eternally watching, but this vital truth is obscured by the extent to which one becomes wholly identified with the participating and reacting self. The projected ray, itself the product and proof of the power of ideation, becomes permeable to external sights and forces which appear to be inescapable because they affect one's inner feelings, states of mind and persisting moods. Affecting one's astral system and the extent to which it is stretched or strained or loosened, this immersion in and identification with lesser planes of ideation distorts one's tone of voice and spreads a film over one's vision, clouding everything one sees.
All of this represents an obscuration of one's true Self that is the effect of complex karma. But when one begins to be able to recognize this and understand what one has done to oneself through neglect of true meditation over lifetimes, one can move away from this initial duality and seek the beginnings of authentic meditation upon the OM. Celebration of the OM is the central thread of the spiritual path and of the quintessential hermetic current. Celebration of hymns of praise to the OM is the axis around which the entire work of the Great Lodge of Mahatmas turns, and it is a celebration on behalf of and among intrepid individuals who are willing to become men and women of meditation, consciously very aware of what the highest level of OM represents. The OM is the highest that one can conceive. The unbroken current of meditation of the true Self is also the supreme resource behind the whole of manifestation and THAT which is beyond manifestation itself. It is Nada Brahman, the divine resonance that becomes the vibrant vesture of the divine radiance of the Light of the unmanifested Logos.
At its highest level, AUM is the Soundless Sound which becomes the medium of transmission for the Ineffable Light. The AUM is also the origin of sound in the world of manifestation, the most sacred syllable, the hierophantic leader of all prayers and chants, and the most important subject of all meditation. Thus, it may be seen in two ways. As a single letter uttered with one articulation, it is the OM, the symbol of the Supreme Spirit. One should imagine this as a constant, omnipresent sounding, capable of being consciously sounded within the consecrated temple of the human form. One should imagine it superimposed on all other sounds, all other vibrations, all other thoughts and feelings. To do so is to cooperate consciously with the great cosmic sounding of the One Resonance, but within the sphere and temple of one's own invisible vestures. OM is the Supreme Spirit, Ishvara, the Most High.
Considered as the triliteral word AUM, consisting of the three letters A, U and M, as well as the crucial silent stoppage, it implies all the archetypal trinities and triplicities inherent in the manifesting Tetraktys. It is the three Vedas and the Vedanta. It is the three primary states of human consciousness, which are at one simple level waking, sleeping and deep sleep; it is also turiya, the state of supreme spiritual wakefulness. It is the three divisions of the universe invoked in the Gayatri bhur, which is the most material and visible realm; bhuvah, which is the indwelling, invisible counterpart of the visible; and svah, which is transcendental, ethereal and celestial in comparison with all that is astral and earthy. It is also the trimurti, the three ruling deities Brahma, Vishnu and Shiva, the mighty agents of creation, preservation and destruction, the three principal attributes of the One Supreme Reality, which is Sat-Chit-Ananda, the fusion of Truth, Ideation and Bliss. In this sense, the AUM embraces the entire cosmos as emanated and controlled by the Supreme Spirit, the Paramatman, which is a pristine, primeval radiation from the Divine Ground, Parabrahman.
At the highest, most para-cosmic and universal level, the Sacred Word is both the One and the Three-in-One. It is the OM, the single homogeneous sound which, whether uttered or unuttered, is the supreme sound, the One Sound behind all other sounds. Because it is a vesture of the one unmanifested Logoic Light, it is the source of all vibrations. It can also be seen as the triune AUM because, as human beings, all individuals are triune in nature and connected with the triune aspects of the cosmos the physical, the astral and the ethereal. But the AUM can also be related to the three aspects or interpenetrating phases of one single continuous activity which involves creation, preservation, destruction and regeneration. Just as one can postulate that Deity is independent of and prior to all worlds, and the universe itself, so too one can cognize the mirroring of Deity in Nature, in the cosmos, in the process of manifestation, as a triune AUM, which is then the source of all the many variegated combinations, permutations, collections and associations of vibrations that are involved on all planes of life. By deliberately moving away from the dualism of two selves, and towards the interrelated vibrations of the two AUMs, which are really one and the same, one may come to cognize the unmanifest behind the manifest, the substratum behind the mutable, and the indwelling, unmanifest, ever-existing spiritual source of life, light and energy behind the cosmic dance of Deity. It is ceaselessly at play, continually working through vast, immense multiplicity, constantly harmonizing, sifting and selecting, but also perpetually dissolving and destroying forms, and reaffirming endlessly the inmost, imperishable essence of Life.
Thus, the Maitrayana Brahmana Upanishad speaks of the OM as:
The Udgitha, called Pranava, the leader, the bright, the sleepless, free from old age and death, three-footed, consisting of three letters and likewise to be known as fivefold, placed in the cave of the heart.
It is the end and aim of the deepest undercurrent of constant meditation, beyond all borrowed vestures and finite faculties, and one with the Highest Self. As an ardent apprentice in the science of meditation upon the AUM, one might start one's day by thinking of it in relation to the dawn of manifestation, corresponding to the moment when one awakens, arises from sleep and begins one's duties in waking existence. One could return to it around midday, again at sunset and again before going to sleep. Thus, one could give oneself four significant moments during the day, four precious opportunities to reaffirm the dateless and deathless, the bright, the bodiless, the indestructible, the immortal and invulnerable as one's inmost Self and the inmost Self of all that exists, but also as THAT which transcends the cosmos. If one aspires to adore the AUM, worship it, commune with it and become one with it, then the more one can contemplate it, chant it, feel with it and for it, the more one could think about it thinking until one loses oneself in the thought and feeling of its nature the better for one's constant current of meditation.
The Maitrayana Brahmana Upanishad gives further food for reflection upon the object of worship, explaining that:
In the beginning Brahman was all this. He was one, and infinite. . . . The Highest Self is not to be fixed, he is unlimited, unborn, not to be reasoned about, not to be conceived. He is like the ether, everywhere, and at the destruction of the Universe, he alone is awake. Thus from that ether he wakes all this world, which consists of thought only, and by him alone is all this meditated on, and in him it is dissolved.
In other words, thinking about that Highest Self, one can fuse the three functions of the meditator, the act of meditating and the object of meditation. He is the object of meditation, but He is also the subject of meditation who gives the power to meditate. His self-subsisting essence is the sustenance of the power of meditation. The way in which the subject, the object and the activity of meditation are fused in Him as the Three-in-One represents the entire invisible, unmanifest universe veiled by the manifest cosmos. And that is true of each and every human being. Once one begins to focus on THAT which is all that exists, as in the wonderful songs of the poet-sage Namalvar, one will be drowned in Him. These people, those people, this man, that man, this woman, that woman none of these have any meaning other than Him. All hands are His hands, all feet are His feet, all eyes are His eyes, all minds are His mind. Everything thrills and throbs in the AUM because of the one indwelling, universal, ever-existent Light of the Logos. As the Upanishad says:
His is that luminous form which shines in the sun, and the manifold light in the smokeless fire. . . . He who is in the fire, and he who is in the heart, and he who is in the sun, they are one and the same. He who knows this becomes one with the One.
The sole prerogative and higher privilege of being human is the possibility of knowing, celebrating and adoring the Universal Self and beholding its triune nature within and behind all subjects and objects, as well as all their interconnections. To know that Self is to fuse everything ceaselessly and yet remain apart, alone and ever awake in the Night of Non-Manifestation, apart from the entire masquerade of manifestation. W.Q. Judge states, in commenting upon these passages from the Maitrayana Brahmana Upanishad, that
'to know' this does not mean to merely apprehend the statement, but actually become personally acquainted with it by interior experience. And this is difficult. But it is to be sought after. And the first step is to attempt to realize universal brotherhood, for when one becomes identified with the One, who is all, he 'participates in the souls of all creatures'; surely then the first step in the path is universal brotherhood.
The Path, May 1886
To experience the elusive ideal of universal brotherhood as actual conscious participation in the souls of all creatures means thinking through as many lives as possible from the standpoint of the soul going through the school of experience and seeing all of them within a single universal pilgrimage. In another place, Judge underscores the intimate connection between ethically and psychologically inserting oneself into the pilgrimage of Humanity and the quickening of the power of meditation in the awakened soul:
If we do all our acts, small and great, every moment, for the sake of the whole human race, as representing the Supreme Spirit, then every cell and fibre of the body and inner man will be turned in one direction, resulting in perfect concentration.
Irish Theosophist, July 1883
This fusion of thought, will and feeling, cognition and concentration, volition and empathy, so crucial to the activation of the true potency of meditation, is virtually impossible when predicated upon the nebulous notion of the personal self. But when seen as the living solidarity of all souls, all selves, all beings, in the one universal pilgrimage, it becomes buoyant and effortless, joyous and expansive.
This is the golden thread inspiring and sustaining alchemical self-regeneration through meditation, and it lies at the core of the sacred meaning of the Gayatri, the holiest of all mantras, which begins with the deathless AUM and ends with the dateless OM.
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