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PREFACE TO SECOND EDITION

ONE of the American reviewers of the first edition of the "New Model of the
Universe" remarks that two ideas in this book presented particular difficulties for
him: the idea of esotericism and the idea of the psychological method.

It cannot be denied that, in general, these ideas are very far from modern
thought.

But as there is no sense in reading my book without having some conception of
the meaning of these two ideas I will try here to show ways of approach to them.

First of all both ideas need the recognition of the fact that human thought can
work on very different levels.

The idea of esotericism is chiefly the idea of higher mind. To see clearly what
this means we must first of all realise that our ordinary mind (including the mind of a
genius) is not the highest possible order of human mind. The human mind can rise to
a level almost inconceivable for us, and we can see the results of the work of higher
mind, those most accessible to us in the Gospels, and then in Eastern Scriptures: in
the Upanishads, in the Mahabharata; in works of art such as the Great Sphinx at
Gizeh, and in other memorials though they are few in literature and art. The true
valuation of the meaning of these and similar memorials and the realisation of the
difference between them and others which have been created by ordinary man, or
even by a genius, needs experience, knowledge and a special training of the mind
and perception and, perhaps, special faculties not possessed by everyone. In any case
nothing can be proven.

So that the first step towards understanding the idea of esotericism is the
realisation of the existence of a higher mind, that is, a Auman mind, but one which
differs from the ordinary mind as much as, let us say, the mind of an intelligent and
educated grown up man differs from the mind of a child of six. A genius is only a "
Wunderkind ". A man of higher mind possesses a new knowledge which ordinary
man., however clever and intelligent, cannot possess. This is esoteric knowledge.



Whether people of higher mind exist now and have existed always, or whether
they appear on earth only at long intervals, is immaterial. The important point is that
they exist and that we can come into contact with their ideas and, through these
ideas, with esoteric knowledge. This is the essence of the idea of esotericism.

In order to understand what I mean by the " psychological method " it is
necessary to realise first that the ordinary human mind, the one we know, can also
work on very different levels, and then to find the relation of the " psychological
method " to the " esoteric method ".

We can see different levels of thought in ordinary life. The most ordinary mind,
let us call it the logical mind, is sufficient for all the simple problems of life. We can
build a house with this mind, obtain food, know that two and two make four, that the
" Volga falls into the Caspian Sea " and that " horses eat oats and hay ". So that in its
proper place the logical mind is quite right and quite useful. But when the logical
mind meets with problems which are too big, and when it does not stop before them
but starts out to solve them, it inevitably falls down, loses touch with reality and
becomes in fact " defective ". To this " defective mind " and " defective method " of
observation and reasoning humanity owes all superstitions and false theories
beginning with the "devil with a goose's foot" and ending with marxism and
psychoanalysis.

But a logical mind which knows its limitedness and is strong enough to
withstand the temptation to venture into problems beyond its powers and capacities
becomes a " psychological mind ". The method used by this mind, that is, the
psychological method, is first of all a method of distinguishing between different
levels of thinking and of realising the fact that perceptions change according to the
powers and properties of the perceiving apparatus. The psychological mind can see
the limitations of the " logical mind " and the absurdities of the " defective mind "—
it can understand the reality of the existence of a higher mind and of esoteric
knowledge, and see it in its manifestations. This is impossible for a merely logical
mind.

If a man of logical mind hears about esotericism he will at once want to know
where the people are who belong to the esoteric circle. who has seen them, and when
and how he can see them himself. And if he hears that for Aim this is not possible he
will then say that it is all nonsense and that no esoteric circle exists at all. Logically
he will be quite right. But psychologically it is clear that with such demands he will
not go far in his acquaintance with esotericism. A man has to be prepared, that is, he
must realise the limitedness of his own mind and the possibility of the existence of
another, better, mind.



Nor will esoteric ideas, that is, ideas coming from higher mind, say much to a
logical man. He will ask, for instance: "Where are the proofs that the Gospels were
written by people of higher mind?"

Where indeed are the proofs? They are there, everywhere, in every line and in
every word, but only for those who have eyes to see and ears to hear. But the logical
mind can neither see nor hear beyond a very small radius or the most elementary
things.

This limitedness of the logical mind renders it powerless even before quite
simple problems of ordinary life once they go beyond the limits of its accustomed
scale.

The man of logical mind who demands proofs for everything, at the present
time, for instance, looks for the cause of the world economic and political crisis
everywhere except where it actually lies.

And even if he were told that the causes of the crisis lie in the existence of the
Soviet government in Russia, and in the recognition and support of this government
by other governments, he would never understand it. He is accustomed to think In a
certain way and he is unable to think differently. For him the bolsheviks are a "
political party " like any other party, and the Soviet Government is a " government "
like any other government. He is unable to see that this is a new phenomenon
different from anything he knew before.

Where are the proofs of this? he would ask.

And he will never see that this needs no proofs. Just as no proofs are needed of
the inevitable appearance of the plague in his house when there is plague in the house
opposite against which no steps whatever have been taken on the spot. But a man of
logical mind cannot see that Soviet Russia is a plague-house. He prefers to believe in
the " biggest social experiment in history," or in the "evolution of bolshevism", or in
" bolsheviks giving up propaganda "; as though plague can " give up " propaganda
and as though negotiations and treaties and " pacts " with plague were possible. In
this particular case, of course, the man of logical mind errs almost consciously
because he cannot resist the temptation to take advantage of the opportunity of
snatching a profit out of the plague-house. The inevitable result is that the plague
appears in his house. But even when it appears the man of logical mind still does not
want to understand, from where it has come, and demands proofs".

But " proofs " are by no means always necessary in order to accept or to deny a
given proposition. There are " psychological proofs " which mean much more than
facts because facts can lie but psychological proofs cannot lie. But one must be able
to feel them.

The term " psychological method " comes from " psychological proofs ". On the
basis of these proofs it is possible to see the defects



of logical thinking in regions inaccessible to it or in questions too big for it, and, in
exactly the same way, it is often possible to see the direction in which lie probable
solutions to problems which seem, or appear to be, insoluble. But this does not mean
that with the help of the psychological method it will always be possible to find
solutions to problems too difficult or too big for the logical mind. Real solutions can
come only from higher mind possessing higher knowledge, that is, from esotericism.
This is the difference between the psychological method and the esoteric method.

Let us try to imagine the four methods of observation and reasoning in relation
to the room in which I am writing this. The defective method is based upon a glance
at the room through the keyhole or through a narrow slit and its characteristic feature
is the certainty that what is seen through the keyhole or the slit represents all there is
and that there is and can be nothing else in it except what is visible in this way.
Given a certain imagination and a tendency towards superstition the defective
method can make something very strange or monstrous out of an ordinary room.

The logical method is based upon a glance at the room from one definite spot, at
one definite angle, and usually without enough light. Too big a confidence in it and
the defence of this angle of vision makes the logical method defective.

The psychological method compared with the two first would be like a view of
the room in daylight, moving about in it in various directions, knowing the objects in
it and so on. It is quite clear that it is possible to learn more about the room in this
way than by the logical method, and that it is possible to find many mistakes and
wrong conclusions of the defective method.

The esoteric method of approach to the study of the room would include not
only the whole room with everything it contains but the whole house, all the people
in it with all their relationships and their occupations; and further, the position of the
house in the street, of the street in the town, of the town in the country, of the
country on the earth, of the earth in the solar system and so on. The esoteric method
is limited by nothing and always connects every given thing, however small it may
be, with the whole.

Examples of " psychological ", " logical " and " defective " thinking abound
around us. Occasionally we meet with the psychological method in science. In
psychology itself the " psychological method " leads inevitably to the recognition of
the fact that human consciousness is merely a particular instance of consciousness,
and that an intelligence exists which is many times superior to the ordinary human
intelligence. And only a psychology which starts from this



proposition and has this proposition as its foundation can be called scientific. In other
spheres of knowledge psychological thinking lies at the root of all real discoveries,
but it usually does not keep long. I mean that as soon as ideas which have been found
and established by the psychological method become everybody's property and begin
to be looked upon as permanent and accepted, they become logical and, in their
application to phenomena of a greater size, defective. For instance, Darwin—his
discoveries and his ideas were the product of psychological thinking of the very
highest quality. But they had already become logical with his followers and, later on,
they became undoubtedly defective, because they stood in the way of the free
development of thought.

This is exactly what Ibsen's Dr. Stockmann meant when he spoke about ageing
truths.

There are truths, he says, which have attained such an age that they have really
outlived themselves. And when a truth becomes as old as this it is on the best way to
become a lie. . . . Yes, yes, you may believe me or not, but truths are not such long
lived Methuselahs as people imagine them to be. A normally constructed truth lives
as a rule, let us say, fifteen, sixteen, at the most twenty, years, seldom longer. But
such ageing truths become terribly lean and tough. And the majority, having first of
all been created by them, later recommends them to humanity as healthy spiritual
food. But I can assure you there is not much nourishment in such food. I must speak
about this as a doctor. All the truths belonging to the majority are like ancient rancid
bacon or like rotten green ham; and from them comes all the moral scurvy which is
eating itself into the life of the people around us.

The idea of the degeneration of accepted truths cannot be expressed better. Truths
that become old become decrepit and unreliable;

sometimes they may be kept going artificially for a certain time, but there is no life in
them. This explains why reverting to old ideas, when people become disappointed in
new ideas, does not help much. Ideas can be too old.

But in other cases old ideas may be more psychological than the new. New ideas
can just as easily be too logical and therefore defective.

We can see many curious examples of the conflict between psycho-logical and
logical thinking, which then of necessity becomes defective, in various " intellectual
" reforms of old habits and customs. Take, for instance, reforms in weights and
measures. Weights and measures which have been created through the centuries, and
which are different in different countries, appear at the first glance to have taken one
or another form by chance, and to be too complicated. But in reality they are always
based on one definite principle. In each separate



class of things or material to be measured, a different divisor (or multiplier) is used,
sometimes very complicated, as in the English system of weights—16 ounces to a
pound, 14 pounds to a stone for comparatively small weights, and for larger weights
28 pounds to a quarter, 112 pounds to a hundredweight, 20 hundredweight to a ton,
or, for instance, a simple multiplier like 8 in the Russian measurement of grain which
is never repeated in relation to anything else This is real psychological method
created by life and experience because, thanks to different coefficients in different
cases, a man making mental calculations involving the measurements of several
different materials cannot contuse either objects of different denominations or the
measures of different countries (should he have to deal with the measures of different
countries) because each order of multiplier itself tells him what is being measured
and with what measure Those who do not like these old complicated systems are the
school teachers, who are, as is well known, the most logical people in the world
Different weights and measures seem to them unnecessarily confusing

In 1793 the Convention decided to replace the existing French measures by one "
natural " measure After lengthy and complicated " scientific " activity and research
such a measure was acknowledged as being one ten-millionth of one fourth part of
the earth's meridian, which was called a metre

There is no direct proof of it, but I am sure that the idea of a " natural " measure
and the metric system was born in the minds of teachers of arithmetic, because it is
so much easier to divide and multiply everything by ten, having done away with all
other divisors and multipliers But for all ordinary necessities of life the metric
system of weights and measures is far less practical than the old systems, and it
weakens to a considerable degree a man's ability to make simple mental calculations,
which is very marked in countries where the metric system has been adopted
Everyone who has ever been in France remembers the French shopkeepers' pencil
and paper on which is often written 5+5=10, but there are very few who know that
this is one of the conquests of the Great French Revolution

Exactly the same thing takes place in attempts to change the old orthography
All orthographies must certainly be adapted to new requirements, let us say, once in
a hundred years, and this takes place of itself, in a natural way But violent reforms
and the introduction of so called "phonetic" spelling (only "so called" because real
phonetic spelling is impossible in any language) generally upsets the entire trend of
the normal development of a language, and very soon people begin to write in
different ways and then to pronounce in different ways, that is, to adapt
pronounciation to the new spelling This is



the result of the application of the logical method to a problem which goes beyond
the limits of its possible action. And it is quite clear why: the process of reading and
writing is not a process of reading and writing Jetfers, it is a process of reading and
writing words and sentences. Consequently, the more words differ from one another
in their form and appearance the easier does the process of reading and writing
proceed, and the more they resemble one another (as is inevitable in " phonetic "
spelling) the slower and the more difficult is the process of reading and writing. It is
quite possible that it is easier fo teach " phonetic " spelling than the normal spelling,
but for the rest of his life the man who has been taught in this way is left with a most
unsatisfactory instrument for learning other peoples' ideas and for expressing his
own.

This is exactly what is happening now in Russia. Just before the revolution a
commission of teachers (there is no doubt of it in this case) under the presidency of
the Rector of Moscow University, was formed for the investigation of ways of
reforming spelling. This commission worked out a very absurd " new spelling "
absolutely unsuitable for the Russian language, breaking all principles of grammar
and contradicting all the laws of the natural development of the language. This "
spelling " would never have been accepted if the Academy and the literary circles
had had time to express their opinion on it, that is, if the revolution had not occurred
just at that time. But having come into power the bolsheviks introduced this new "
spelling." And under its influence the language at once began to deteriorate and to
lose its strength and clarity. If " phonetic " spelling were to be introduced into
English speaking countries, the English language would very quickly disappear and
twenty or thirty varieties of " pidgin-English " would take its place.

Another interesting example of the logical method as opposed to the
psychological, one which is now almost generally accepted in several countries, is
the co-education of boys and girls. Logically co-education seems to be quite right,
but psychologically it is absolutely wrong, because by this system both boys and
girls alike lose many of their characteristic features, particularly those which should
be developed in them, and they both acquire other features which they never should
have. And besides, both of them learn to lie immeasurably more than they could
learn even in the best of the old kind of schools.

Let us take other examples. What could be more logical than the Holy
Inquisition with its tortures and burning of heretics; or bolshevism, which began by
destroying schools, universities and technical institutes, in this way cutting off its
own supply of



trained specialists necessary for the new industrialisation which has been so much
advertised? If this is not so, then why do the bolsheviks need foreign engineers? In
this respect Russia for a long time lived on its own resources. And further, what can
be more logical and, at the same time, more unsuccessful than all possible
prohibitions, like the American experiment in prohibiting alcoholic drinks? And
what can be easier? Any fool, if he has the power in his hands, can find something to
prohibit and in this way show his vigilance and his good intentions. All this is the
result of the logical method. The danger of the logical method in all possible spheres
of life lies in the fact that at the first glance it is the easiest and the most effective
way.

The psychological method is much more difficult and, in addition, it is often
very disappointing because, by following the psychological method a man often sees
that he does not understand anything and does not know what to do. Whereas by
following the logical method he always understands everything and always knows
what to do.

1934.



PREFATORY NOTE

WHAT the author found in the course of the travels referred to in the "
Introduction ", and later, particularly during the time from 1915 o 1919,
will be described in another book. The present book was begun and
practically completed before 1914. But all even what has already been
published separately (The Fourth Dimension, Superman, The Symbolism of
the Tarot and What is Yoga?), has since been revised and more closely
connected together. The author could add but very little to the second part
of chapter X (4 New Model of the Universe) in spite of all that has appeared
during the last years in the way of " new physics ". But in the present book
the chapter begins with a general outline of the development of the new
ideas in physics, constituting the first part of the chapter. Of course this
outline does not pursue the independent aim of acquainting the readers with
all existing theories and with all existing literature on the subjects
mentioned. Similarly, in other chapters in which the author has had to refer
to literature on the questions he touched, it has never been his intention to
exhaust all this literature or to indicate its main currents or the principal
works or the latest ideas. All he has wished to do in these cases has been to
show examples of one or another trend of thought.

The order of the chapters in the present book does not always correspond
to the order in which they were originally written, because many things
were written simultaneously and serve as an explanation for one another.
But each chapter is dated with the year in which it was begun and with the
year in which it was revised or finished.

London, 1930.



INTRODUCTION

THERE exist moments in life, separated by long intervals of time, but linked together
by their inner content and by a certain singular sensation peculiar to them. Several
such moments always recur to my mind together, and I feel then that it is these that
have determined the chief trend of my life.

The year 1890 or 1891. An evening preparation class in the Second Moscow "
Gymnasium "." A large class-room lit by kerosene lamps with large shades. Yellow
cupboards along the walls. Boarders in holland blouses, stained with ink, are bending
over their desks. Some are immersed in their lessons, some are reading under their
desks a forbidden novel by Dumas or Gaboriau, some are whispering to their
neighbours. But outwardly they all look alike. At the master's desk sits the master on
duty, a tall lanky German, " Giant Stride ", in his uniform—a blue tailcoat with gold
buttons. Through an open door, another such preparation class is seen in the
adjoining class-room.

I am a schoolboy in the second or third " class ". But instead of Zeifert's Latin
grammar, entirely consisting of exceptions which I sometimes see in my dreams to
this day, or Evtushevsky's " Problems ", with the peasant who went to town to sell
hay, and the cistern to which three pipes lead, I have before me Malinin and
Bourenin's " Physics ". I have borrowed this book from one of the older boys and am
reading it greedily and enthusiastically, overcome now by rapture, now by terror, at
the mysteries which are opening before me. All round me walls are crumbling, and
horizons infinitely remote and incredibly beautiful stand revealed. It is as though
threads, previously unknown and unsuspected, begin to reach out and bind things
together. For the first time in my life my world emerges from chaos. Everything
becomes connected, forming an orderly and harmonious whole. I understand, I link
together, a series of phenomena which were disconnected and appeared to have
nothing in common.

'" Gymnasiums " were government " classical " schools containing eight classes,
i.e., forms, for boys from ten to eighteen.



But what am I reading?

I am reading the chapter on levers. And all at once a multitude of simple things,
which I knew as independent and having nothing in common, become connected and
united into a great whole. A stick pushed under a stone, a penknife, a shovel, a see-
saw, all these things are one and the same, they are all " levers ". In this idea there is
something both terrifying and alluring. How is it that I did not know it? Why has
nobody spoken to me about it? Why am I made to learn a thousand useless things
and am not told about this? All that I am discovering is so wonderful and so
miraculous that I become more and more enraptured, and am gripped by a certain
presentiment of further revelations awaiting me. It is as though I already feel the
unity of all and am overcome with awe at the sensation.

I can no longer keep to myself all the emotions which thrill me. I want to try to
share them with my neighbour at the desk, a great friend of mine with whom I often
have breathless talks. In a whisper I begin to tell him of my discoveries. But I feel
that my words do not convey anything to him and that I cannot express what I feel.
My friend listens to me absent-mindedly, evidently not hearing half of what I say. 1
see this and feel hurt and want to stop talking to him. But the tall German at the
master's desk has already noticed that we are " talking " and that [ am showing
something to my friend under the desk. He hurries over to us and the next moment
my beloved " Physics " is in his stupid and unsympathetic hands.

" Who gave you this book? You can understand nothing in it anyway. And I am
sure you have not prepared your lessons."

My " Physics " is on the master's desk.

I hear round me ironical whispers and comments that Ouspensky reads physics.
But I don't care. I shall have the " Physics " again to-morrow; and the tall German is
all made up of large and small levers !

Year after year passes by.

It is the year 1906 or 1907. The editorial office of the Moscow daily paper The
Morning. 1 have just received the foreign papers, and I have to write an article on the
forthcoming Hague Conference. French, German, English, Italian papers. Phrases,
phrases, sympathetic, critical, ironical, blatant, pompous, lying and, worst of all,
utterly automatic, phrases which have been used a thousand times and will be used
again on entirely different, perhaps contradictory, occasions. I have to make a survey
of all these words and opinions, pretending to take them seriously, and then, just as
seriously, to write



something on my own account. But what can I say? It is all so tedious.
Diplomats and all kinds of statesmen will gather together and talk, papers
will approve or disapprove, sympathise or not sympathise. Then everything
will be as it was, or even worse.

It is still early, I say to myself; perhaps something will come into my
head later.

Pushing aside the papers I open a drawer in my desk. The whole desk is
crammed with books with strange titles, The Occult World, Life after Death,
Atlantis and Lemuria, Dogme et Rituel de la Haute Magie, Le Temple de
Satan, The Sincere Narrations of a Pilgrim, and the like. These books and I
have been inseparable for a whole month, and the world of Hague
Conferences and leading articles becomes more and more vague, foreign
and unreal to me.

I open one of the books at random, feeling that my article will not be
written to-day. Well, it can go to the devil ! Humanity will lose nothing if
there is one article the less on the Hague Conference.

All these talks about a universal peace are only Maniloff's dreams about
building a bridge across the pond.' Nothing can ever come out of it, first of
all because the people who start conferences and those who are going to
debate on peace will sooner or later start a war. Wars do not. begin by
themselves, neither do " peoples " begin them, however much they are
accused of it. It is just those men with their good intentions who are the
obstacle to peace. But is it possible to expect that they will ever understand
this? Has anybody ever understood his own worthlessness?

A great many wicked thoughts occur to me about the Hague
Conference, but I realise that none of them are printable. The idea of the
Hague Conference comes from very high sources; therefore if one is to
write about it at all, one must write sympathetically, especially as even
those of our papers which are generally the most suspicious and critical of
all that comes from the government disapprove only of the attitude of
Germany to the conference. The editor would therefore never pass what |
might write, if [ said all that I think. And if by some miracle he were to pass
it, it would never be read by anybody. The paper would be seized in the
streets by the police, and both the editor and I would have to make a very
long journey. This prospect does not appeal to me in the least. What is the
use of attempting to expose lies when people like them and live in them? It
is their own affair; but I am tired of lying. There are enough lies without
mine.

! Maniloff, a sentimental landowner in Gogol's Dead Souls.



But here, in these books, there is a strange flavour of truth. I feel it particularly
strongly now, because for so long I have held myself in, have kept myself within
artificial " materialistic " bounds, have denied myself all dreams about things that
could not be held within these bounds. I had been living in a desiccated and sterilised
world, with an infinite number of taboos imposed on my thought. And suddenly these
strange books broke down all the walls round me, and made me think and dream
about things of which for a long time I had feared to think and dream. Suddenly I
began to find a strange meaning in old fairy tales; woods, rivers, mountains, became
living beings; mysterious life filled the night; with new interests and new
expectations, I began to dream again of distant travels; and I remembered many
extraordinary things that I had heard about old monasteries. Ideas and feelings which
had long since ceased to interest me suddenly began to assume significance and
interest. A deep meaning and many subtle allegories appeared in what only yesterday
seemed to be naive popular fantasy or crude superstition. And the greatest mystery
and the greatest miracle was that the thought became possible that death may not
exist, that those who have gone might not have vanished altogether, but exist
somewhere and somehow, and that perhaps I might see them again. I have become so
accustomed to think " scientifically " that I am afraid even to imagine that there may
be something else beyond the outer covering of life. I feel like a man condemned to
death, whose companions have been hanged and who has already become reconciled
to the thought that the same fate awaits him; and suddenly he hears that his
companions are alive, that they have escaped and that there is hope also for him. And
he fears to believe this, because it would be so terrible if it proved to be false, and
nothing would remain but prison and the expectation of execution.

Yes, I know that all these books about " life after death " are very naive. But they
lead somewhere; there is something behind them, something I had approached before;
but it frightened me then, and I fled from it to the bare and arid desert of "
materialism ".

The " Fourth Dimension " !

This is the reality which I dimly felt long ago, but which escaped me then. Now I
see my way; I see my work, and I see where it may lead.

The Hague Conference, the newspapers, it is all so far from me. Why is it that
people do not understand that they are only shadows, only silhouettes, of themselves,
and that the whole of life is only a shadow, only a silhouette, of some other life?

Years go by.



Books, books, books. I read, I find, I lose, I find again, again I lose. At last a
certain whole becomes formed in my mind. I see the unbroken line of thought and
knowledge which passes from century to century, from age to age, from country to
country, from one race to another,. a line deeply hidden beneath layers of religions
and philosophies which are, in fact, only distortions and perversions of the ideas
belonging to the line. I see an extensive literature full of significance which was quite
unknown to me until recently, but which, as now becomes quite clear to me, feeds the
philosophy we know, although it is scarcely mentioned in the text-books on the
history of philosophy. And I am amazed now that I did not know it before, that there
are so few who have even. heard about it. Who knows, for instance, that an ordinary
pack of playing-cards contains a profound and harmonious philosophical system?
This is so entirely forgotten that it seems almost new.

I decide to write, to tell of all I have found. And at the same time I see that it is
perfectly possible to make the ideas of this hidden thought agree with the data of
exact knowledge, and I realise that the " fourth dimension " is the bridge that can be
thrown across between the old and the new knowledge. And I see and find ideas of
the fourth dimension in ancient symbolism, in the Tarot cards, in the images of Indian
gods, in the branches of a tree, and in the lines of the human body.

I collect material, select quotations, prepare summaries, with the idea of showing
the peculiar inner connection which I now see between methods of thinking that
ordinarily appear separate and independent. But in the midst of this work, when
everything is made ready, everything takes shape, I suddenly begin to feel a chill of
doubt and weariness creeping over me. Well, one more book will be written, but even
now, when I am only beginning to write it, I know how it will end. I know the limit
beyond which it is impossible to go. The work stands still. I cannot make myself
write about the limitless possibilities of knowledge when for myself I already see the
limit. The old methods are no good; some other methods are necessary. People who
think that something can be attained by their own efforts are as blind as those who are
utterly ignorant of the possibilities of the new knowledge.

Work on the book is abandoned.

Months go by, and I become completely absorbed in strange experiments which
carry me far beyond the limits of the known and possible.

Frightening and fascinating sensations. Everything becomes alive! There is
nothing dead or inanimate. I feel the beating of the



pulse of life. I " see " Infinity. Then everything vanishes. But each time I say to
myself afterwards that this sas been and, therefore, things exist that are different
from the ordinary. But so little remains;

I remember so vaguely what I have experienced; I can tell myself only an
infinitesimal part of what has been. And I can control nothing, direct nothing.
Sometimes this comes, sometimes it does not. Sometimes only horror comes,
sometimes a blinding light. Sometimes a little remains in the memory, sometimes
nothing at all. Sometimes much is understood, new horizons are disclosed, but only
for a moment. And these moments are so short that I can never be certain whether |
have seen anything or not. Light flares up and dies before I have time to tell myself
what I have seen. And each day, each time, it becomes more and more difficult to
kindle this light. It often seems that the first experiment gave me everything, that
afterwards there has been nothing but a repetition of the same things in my
consciousness, only a reflection. I know that this is not true and that each time I
receive something new. But it is difficult to get rid of this thought. And it increases
the sensation of helplessness that I feel in the face of the wall behind which I can
look for a moment, but never long enough to account to myself for what I see.
Further experiments only emphasise my powerlessness to get hold of the mystery.
Thought does not grasp, does not convey, what is at times clearly felt. Thought is too
slow, too short. There are no words and no forms to convey what one sees and knows
in such moments. And it is impossible to fix these moments, to arrest them, to make
them longer, more obedient to the will. There is no possibility of remembering what
has been found and understood, and later repeating it to oneself. It disappears as
dreams disappear. Perhaps it is nothing but a dream.

Yet at the same time this is not so. [ know it is not a dream. In these experiments
and experiences there is a taste of reality which cannot be imitated and about which
one cannot make a mistake. | know that all this is there. 1 have become convinced of
it. Unity exists. And 1 know already that it is infinite, orderly, animated and
conscious. But how to link " what is above " with " what is below "?

I feel that a method is necessary. There is something which one must know
before starting on experiments. And more and more often I begin to think that this
method can be given only by those Eastern schools of Yogis and Sufis about which
one reads and hears, if such schools exist and if they can be penetrated. My thought
concentrates on this. The question of school and of a method acquires for me a
predominant significance, though it is still not clear and is connected with too many
fantasies and ideas based on very doubtful



theories. But one thing I see clearly, that alone, by myself, I can do nothing.
And I decide to start on a long journey with the idea of searching for
those schools or for the people who may show me the way to them.

1912.

My way lay to the East. My previous journeys had convinced me that there still
remained much in the East that had long ceased to exist in Europe. At the same time
I was not at all sure that I should find precisely what I wanted to find. And above all
I could not say with certainty what exactly I should search for. The question of "
schools " (I am speaking, of course, of " esoteric " or " occult" schools) still
contained much that was not clear. I did not doubt that schools existed. But I could
not say whether it was necessary to assume the physical existence of such schools on
earth. Sometimes it seemed to me that true schools could only exist on another plane
and that we could approach them only when in special states of consciousness,
without actual change of place or conditions. In that case, my journey became
purposeless. Yet it seemed to me that there might be traditional methods of approach
to esotericism still preserved in the East.

The question of schools coincided with the question of esoteric succession.
Sometimes it seemed to me possible to admit an uninterrupted historical succession.
At other times it seemed to me that only " mystical" succession was possible, that is,
that the line of succession on earth breaks, goes out of our field of vision. There
remain only traces of it: works of art, literary memorials, myths, religions. Then,
perhaps only after a long interval of time, the same causes which once created
esoteric thought begin to work once more, and once more there begins the process of
collecting knowledge, schools are created and the ancient teaching emerges from its
hidden form. This would mean that during the intermediary period there could be no
full or rightly organised schools, but only imitation schools or schools that preserve
the letter of the old law petrified in fixed forms.

However, this did not deter me. I was ready to accept whatever the facts which I
hoped to find should show me.



There was yet another question which occupied me before my journey and
during the first part of it.

Should one and can one try to do something here and now with an obviously
insufficient knowledge of methods, ways and possible results?

In asking this I had in mind various methods of breathing, dieting, fasting,
exercises of the attention and imagination and, above all, of overcoming oneself at
moments of passivity or lassitude.

In answering this question voices in me were divided:

"It does not matter what one does, only one has to do something," said one
voice; " but one should not sit and wait for something to come to one of itself."

" The whole point is precisely to do nothing," said another voice, " until one
knows surely and definitely what should be done to attain a definite aim. If one
begins to do something without knowing exactly what is necessary for what object,
this knowledge will never come. The result will be the 'work on oneself' of various '
occult' and 'theosophical' books, that is, make-believe."

And listening to these two voices within me I was unable to decide which of
them was right.

Ought I to try or ought I to wait? I understood that in many cases it was useless
to try. How can one try to paint a picture? How can one #ry to read Chinese? One
must first study and know, that is, be able to do it. At the same time I realised that in
these last arguments there was much desire to evade difficulties or at least to
postpone them. However, the fear of amateurish attempts at " work on oneself "
outweighed the rest. I said to myself that in the direction I wanted to go it was
impossible to go blindly, that one must see or know where one was going. Besides, I
did not even wish for any changes in myself. I was going in search of something. If
in the midst of this process of search I myself began to change, I should perhaps be
satisfied with something quite different from what I wanted to search for. It seemed
to me then that this is precisely what often happens to people on the road of " occult
" search. They begin to try various methods on themselves and put so much expecta-
tion, so much labour and effort, into these attempts that in the end they take the
subjective results of their efforts for the results of their search. I wanted to avoid this
at all costs.

But a quite different and almost unexpected aim to my journey began to outline
itself from the very first months of my travels.

In almost every place I came to, and even during the journey, I met people who
were interested in the same ideas that interested me, who spoke the same language as
I spoke, people between whom and



myself there was instantly set up an entirely distinctive understanding. How far this
special understanding would lead, of course I was unable to say at that time, but in
the conditions and with the material of ideas I then possessed, even such
understanding seemed almost miraculous. Some of these people knew one another,
others did not. And I felt that I was establishing a link between them, that I was, as it
were, stretching out a thread which, according to the original plan of my journey,
should go round the world. There was something which drew me and which was full
of significance in these encounters. To every new man I met I spoke of others I had
met earlier, and sometimes [ knew beforehand people I was to meet later.

St. Petersburg, London, Paris, Genoa, Cairo, Colombo, Galle, Madras, Benares,
Calcutta, were connected by invisible threads of common hopes and common
expectation. And the more people I met, the more this side of my journey took hold
of me. It was as though there grew out of it some secret society, having no name, no
form, no conventional laws, but closely connected by community of ideas and
language. I often thought of what I myself had written in Tertium Organum about
people of a " new race ". And it seemed to me that I had not been far from the. truth,
and that there is actually carried on the process of the formation, if not of a new race,
at least of some new category of men, for whom there exist different values than for
other people.

In connection with these thoughts I again came to the necessity of putting in
order and arranging systematically that which among the whole of our knowledge
leads to " new facts ". And I decided that after my return I would resume the
abandoned work on my book, but with new aims and with new intentions.

At the same time I began to make certain connections in India and in Ceylon, and
it seemed to me that in a short time I should be able to say that I had found concrete
facts.

But there came one brilliant sunny morning when, on my way back from India, I
stood on the deck of the steamer going from Madras to Colombo and rounding
Ceylon from the south. This was the third time I had approached Ceylon, during this
period, on every occasion from a different direction. The flat shore with blue hills in
the distance revealed simultaneously what could never be seen when one was there
on the spot. Through my glasses I could see the toy railway going south and all at
once several toy stations, which appeared to be almost side by side. I even knew their
names: Kollu-pitiya, Bambalapitiya, Wellawatta, and others.

The approach to Colombo stirred me. I was to know there:



first, whether I should again find the man I had met before my last trip to India and
whether he would repeat the proposal he had made me regarding my meeting certain
Yogis, and secondly where I should go next: should it be back to Russia, or further
on to Burma, Siam, Japan and America.

But I was not expecting what actually met me.

The first word I heard on landing was: war.

There began then strange muddled days. Everything was thrown into confusion.
But I already felt that my search in one sense was ended, and I understood then why
I had all the time felt that it was necessary to hurry. A new cycle was beginning. And
it was as yet impossible to say what it would be like and to what it would lead. One
thing only was clear from the first, that what was possible yesterday became
impossible to-day. All the mud was rising from the bottom of life. All the cards
became mixed. All the threads were broken.

There remained only what I had established for myself. Nobody could take that
from me. And I felt that it alone could lead me further.

1914-1930.
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THE idea of a knowledge which surpasses all ordinary human knowledge, and is
inaccessible to ordinary people, but which exists somewhere and belongs to
somebody, permeates the whole history of the thought of mankind from the most
remote periods. And according to certain memorials of the past, a knowledge quite
different from ours formed the essence and content of human thought at those times
when, according to other opinions, man differed very little, or did not differ at all,
from animals.

" Hidden knowledge " is therefore sometimes called " ancient knowledge". But
of course this does not explain anything. It must, however, be noted that all religions,
all myths, all beliefs, all popular heroic legends of all peoples and all countries are
based on



the recognition of the existence sometime and somewhere of a knowledge far
superior to the knowledge which we possess or can possess. And to a considerable
degree the content of all religions and myths consists of symbolic forms which
represent attempts to transmit the idea of this hidden knowledge.

On the other hand, nothing demonstrates so clearly the weakness of human
thought or human imagination as existing ideas as to the content of hidden
knowledge. The word, the concept, the idea, the expectation, exist, but there are no
definite concrete forms of percept connected with this idea. And the idea itself has
very often to be dug out with great difficulty from beneath mountains of lies, both
intentional and unintentional, from deception and self-deception and from naive
attempts to present in intelligible forms adopted from ordinary life that which in its
very nature can have no resemblance to them.

The work of finding traces of ancient or hidden knowledge, or even hints of its
existence, resembles the work of archaeologists looking for traces of some ancient
forgotten civilisation, and finding them buried beneath several strata of cemeteries
left by peoples who have since lived in that place, separated possibly by thousands of
years and unaware of one another's existence.

But on every occasion that an investigator comes upon the attempts to express in
one way or another the content of hidden knowledge he invariably sees the same
thing, namely, the striking poverty of human imagination in the face of this idea.

Humanity in the face of the idea of hidden knowledge reminds one of people in
fairy-tales who are promised, by some goddess, fairy or magician, that they will be
given whatever they want on condition that they say exactly what they want. And
usually in fairytales people do not know what to ask for. In some cases the fairy or
magician offers to grant as many as three wishes, but even this is of no use. In all
fairy-tales of all periods and peoples, men become hopelessly lost when confronted
with the question of what they want, and what they would like to have. They are
quite unable to determine and formulate their wish. Either at that minute they
remember only some small unimportant desire, or they express several contradictory
wishes, which cancel one another; or else, as in the fairy-tale of" The Fisherman and
the Fish ",! they are not able to keep within the bounds of possible things and, always
wishing for more and more, they end by attempting to subjugate higher forces, not
being conscious of the poverty of their own powers and capacities.

! A fairy-tale in verse by Pushkin, very popular in Russia and based upon an old fairy story.



And so again they fall, again they lose all that they have acquired, because they
themselves do not clearly know what they want.

In a jocular form this idea of the difficulty of formulating desires and of men's
rare success in it is set forth in an Indian tale:

A beggar, who was born blind, led a single life, and lived upon the charity of
his neighbours, was long and incessantly assailing a particular deity with his
prayers. The latter was at last moved by this continual devotion, but fearing that
his votary might not be easily satisfied, took care to bind him by an oath to ask
for no more than a single blessing.

It puzzled the beggar for a long while, but his professional ingenuity at last
came to his aid.

" I hasten to obey the behest, generous Lord! " quoth he, " and this solitary
boon is all I ask at thy hands, namely, that I should live to see the grand-child of
my grand-child playing in a seven-storied palace and helped by a train of
attendants to his meal of milk and rice, out of a golden cup." And he concluded
by expressing his hope that he had not exceeded the limit of a single wish
vouchsafed to him.

The deity saw that he had been fairly done, for though single in form, the
boon asked for comprised the manifold blessings of health, wealth, long life,
restoration of sight, marriage and progeny. For very admiration of his devotee's
astuteness and consummate tact, if not in fulfilment of his plighted word, the
deity felt bound to grant him all he asked for.'

In the legend of Solomon (I Kings, 3, 5-15) we find an explanation of these tales,
an explanation of what it is that men can receive if they only know what to wish for.

In Gibeon the Lord appeared to Solomon in a dream by night;
and God said. Ask what I shall give thee.

And Solomon said . . . I am but a little child: I know not how to go out or
how to come in.

And thy servant is in the midst of thy people . . .

Give therefore thy servant an understanding heart to judge thy people, that I
may discern between good and bad . . .

And the speech pleased the Lord that Solomon had asked this thing.

And God said unto him. Because thou hast asked this thing and hast not
asked for thyself long life; neither hast asked riches for thyself, nor hast asked the
life of thine enemies; but hast asked for thyself understanding . . .

Behold, I have done according to thy words; lo, I have given thee a wise and
understanding heart; so that there was none like thee before thee, neither after
thee shall any arise like unto thee.

And T have also given thee that which thou hast not asked, both riches and
honour . . . and I will lengthen thy days.

The idea of hidden knowledge and the possibility of finding it after a long and
arduous search is the content of the legend of the Holy Grail.
' 184 Indian Tales, published by G. A. Natesan and Co. (Madras, 1920), p. 134.



The Holy Grail, the cup from which Christ drank (or the platter from which
Christ ate) at the Last Supper and in which Joseph of Arimathea collected Christ's
blood, was, according to a mediaeval legend, brought to England. To those who saw
it the Grail gave immortality and eternal youth. But it had to be guarded only by
people perfectly pure in heart. If anyone approached it who was not pure enough, the
Grail disappeared. From this followed the legend of the quest of the Holy Grail by
chaste knights. Only the three knights of King Arthur succeeded in seeing the Grail.

Many tales and myths, those of the Golden Fleece, the Fire-Bird (of Russian
folklore), Aladdin's lamp, and those about secret riches and treasures guarded by
dragons or other monsters, serve to express the relation of man to hidden knowledge.

The " philosopher's stone " of alchemists also symbolised hidden knowledge.

All views on life are divided into two categories on this point. There are
conceptions of the world which are entirely based on the idea that we live in a house
in which there is some secret, some buried treasure, some hidden store of precious
things, which somebody at some time may find and which occasionally has in fact
been found. And then from this point of view, the whole aim and the whole meaning
of life consist in the search for this treasure, because without it all the rest has no
value. And there are other theories and systems in which there is no idea of "
treasure-trove ", for which all alike is visible and clear, or all alike invisible and
obscure.

If in our time theories of the latter kind, that is, those which deny the possibility
of hidden knowledge, have become predominant, we must not forget that they have
become so only very recently and only among a small, although a very noisy, part of
humanity. The very great majority of people still believe in " fairy-tales " and believe
that there are moments when fairy-tales become reality.

But it is man's misfortune that at those moments when something new and
unknown becomes possible, he does not know what he wants, and the opportunity
which suddenly appeared, as suddenly disappears.

Man is conscious of being surrounded by the wall of the Unknown, and at the
same time he believes that he can get through the wall and that others have got
through it; but he cannot imagine, or imagines very vaguely, what there may be
behind this wall. He does not know what he would like to find there or what it means
to possess knowledge. It does not even occur to him that a man can be in different
relations to the Unknown.

The Unknown is not known. But the Unknown may be of different



kinds, just as it is in ordinary life. A man may not have precise knowledge of a
particular thing, but he may think and make judgements and suppositions about it, he
may conjecture and foresee it to such a degree of correctness and accuracy that his
actions and expectations in relation to what is unknown in a particular case may be
almost right. In exactly the same way, in regard to the Great Unknown, a man may be
in different relations to it; he may make more correct or less correct suppositions
about it, or he may make no suppositions at all, or he may even forget altogether
about the very existence of the Unknown. In the latter cases, when he makes no
suppositions or forgets about the existence of the Unknown, then, even what was
possible in other cases, that is, the accidental coincidence of conjectures or
speculations with the unknown reality, becomes impossible.

In this incapacity of man to imagine what exists beyond the wall of the known
and the possible lies his chief tragedy, and in this, as has already been said, lies the
reason why so much remains hidden from him and why there are so many questions
to which he can never find the answer.

In the history of human thought there are many attempts to define the limits of
possible knowledge. But there are no interesting attempts to conceive what the
extension of these limits would mean and where it would necessarily lead.

Such an assertion may seem an intentional paradox. People clamour so loudly
and so often about the unlimited possibilities of knowledge, about the immense
horizons opening before science, and so forth, but in actual fact all these " unlimited
possibilities " are limited by the five senses—sight, hearing, smell, touch and taste—
plus the capacity of reasoning and comparing—beyond which a man can never go.

We do not take sufficient account of this circumstance or forget about it, and this
explains why we are at a loss when we want to define " ordinary knowledge ", "
possible knowledge " and " hidden knowledge ", or the differences between them.

In all myths and fairy-tales of all times we find the idea of " magic ", " witchcraft
" and " sorcery ", which, as we come nearer to our own period, take the form of "
spiritualism ", " occultism " and the like. But even people who believe in these words
understand very imperfectly what they really mean and in what respect the
knowledge of a " magician " or an " occultist " differs from the knowledge of an
ordinary man; and therefore all attempts to create a theory of magical knowledge end
in failure. The result is always something indefinite but, though impossible, not
fantastic, because the
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magician " usually appeals as an ordinary man endowed with some exaggerated
faculties in one direction. And the exaggeration of anything on already long-known
lines cannot create anything fantastic.

Even if " miraculous " knowledge is an approach to knowledge of the Unknown,
people do not know how to approach the miraculous. In this they are greatly hindered
by the interference of "pseudo-occult " literature, which often strives to abolish the
divisions mentioned above and prove the unity of scientific and " occult " knowledge.
Thus, in such literature one often finds assertions that "magic" or "magical "
knowledge is nothing but knowledge which is in advance of its time. For instance, it
is said that some mediaeval monks may have had some knowledge of electricity. For
their times this was " magic ". For us it has ceased to be magic. And what may appear
magic for us would cease to be magic for future generations.

Such an assertion is quite arbitrary, and, by destroying the necessary divisions, it
prevents us finding and establishing a right attitude towards facts. Magical or occult
knowledge is knowledge based upon senses which surpass our five senses and upon a
capacity for thinking which surpasses ordinary thinking, but it is knowledge trans-
lated into ordinary logical language, if that is possible or in so far as it is possible.

In speaking of ordinary knowledge, it is necessary to repeat once more that,
though the content of knowledge is not constant, that is, though it changes and grows,
it always grows along definite and strictly fixed lines. All scientific methods, all
apparatus, all instruments and appliances, are nothing but an improvement upon and a
broadening of the " five senses ", while mathematics and all possible calculations are
nothing but the broadening of the ordinary capacity of comparison, reasoning and the
drawing of conclusions. But at the same time some mathematical constructions go so
far beyond the realm of ordinary knowledge as to lose any connection with it. Mathe-
matics finds such relations of magnitudes or relations of relations as have no
equivalents in the physical world we observe. But we are unable to make use of these
mathematical attainments, because in all our observations and reasonings we are
bound by the " five senses " and the laws of logic.

In every historical period human knowledge, that is to say, " ordinary knowledge
or the " known ", the " accepted " knowledge, embraced a definite cycle of
observations and the deductions made from them. As time went on this cycle grew
larger but, if it may be so expressed, it always remained on the same plane. It has
never risen above it.

Believing in the possibility and existence of " hidden knowledge ",



people always ascribed new properties to it, always regarded it as rising above the
plane of ordinary knowledge and stretching beyond the limits of the " five senses ".
This is the true meaning of " hidden knowledge ", of magic, of miraculous knowledge
and so on. If we take away from hidden knowledge the idea that it goes beyond the
five senses, it will lose all meaning and importance.

If, taking all this into consideration, we make a survey of the history of human
thought in its relation to the Miraculous, we may find material for ascertaining the
possible content of the Unknown. This should be possible because, in spite of all the
poverty of its imagination and the divergence of its attempts, humanity has guessed
some things correctly.

Such a summary of the aspirations of humanity to penetrate into the realm of the
incomprehensible and the mysterious is especially interesting at the present time,
when the psychological study of man has recognised the reality of states of
consciousness which were long considered pathological, and has admitted their
cognitive value, that is to say, the fact that in these states of consciousness man is
able to know what he cannot know in ordinary states. But this study has come to a
standstill and has gone no further.

It had been recognised that, remaining on scientific ground, it is. impossible to
regard the ordinary state of consciousness in which we are capable of logical
thinking, as the only one possible and the clearest. On the contrary it had been
established that in other states of consciousness, which are rare and have been studied
very little, we can learn and understand what we cannot understand in our ordinary
state of consciousness. This in its turn served to establish the fact that the " ordinary "
state of consciousness is only a particular instance of consciousness, and that our "
ordinary " conception of the world is only a particular instance of conception of the
world.

The study of these unusual, rare and exceptional states of man had established,
moreover, a certain unity, a certain connectedness and consecutiveness, and an
entirely illogical " logicalness ", in the content of the so-called " mystical " states of
consciousness.

At this point, however, the study of " mystical states of consciousness " has come
to a standstill and has never progressed any further.

It is rather difficult to define a mystical state of consciousness by means of
ordinary psychological terminology. Judging by outward signs such a state has much
in common with somnambulistic and psycho-pathological states. There is nothing
new about the establishing of the cognitive value of " mystical " states of
consciousness. This fact is new only to " science ". The reality and value of mystical
states of consciousness have been and are acknowledged by every



religion without exception which exists or has ever existed. According to the
definition of the theologians of the Orthodox Church, mystical states of consciousness
cannot disclose or add new dogmas, but they disclose and explain the content of
dogmas which are already known by revelation. It is evident from this that mystical
states of consciousness are not opposed to basic revelation, but are, as it were,
regarded as phenomena of the same nature, but of less power. They can explain
dogmas given by revelation, but cannot add new dogmas. Unfortunately, theological
interpretations always keep within the bounds of the dogmas and canonical rules of a
particular religion; they cannot overstep these bounds because of their very nature.

As regards science I have already said that it has shown little interest in
mysticism, assigning it to the sphere of pathology, or at best to the sphere of
imagination.

The word " mysticism " is used in very different senses; for instance, in the sense
of a certain kind of theory or teaching. According to a not uncommon dictionary
interpretation, the word " mysticism " includes all those teachings and beliefs
concerning life beyond the grave, the soul, spirits, hidden forces in man. Divinity,
which do not enter into the ordinary and recognised religious teachings.

But the use of this word in such a sense is quite wrong, since its fundamental
meaning is thus destroyed. Consequently, in this book the word " mysticism " will
from now on be used only in its psychological sense, that is, in the sense of special
states of consciousness, and ideas and conceptions of the world directly resulting
from these states. And if it is mentioned in another sense, i.e. in the sense of certain
theories, the fact will be specially noted.

An examination of what is known of mysticism and mystical states of
consciousness is of great interest in connection with the idea of hidden knowledge. If
we follow neither the religious nor the scientific view. but try to compare
descriptions of the mystical experiences of people of entirely different races,
different periods and different religions, we shall find a striking resemblance among
these descriptions, which can in no case be explained by similarity of preparation or
by resemblance in ways of thinking and feeling. In mystical states, utterly different
people in utterly different conditions /earn one and the same thing and, what is still
more striking, in mystical states there is no difference of religions. All the
experiences are absolutely identical; the difference can be only in the language and
the form of description. In the mysticism of different countries and different peoples
the same images, the same discoveries, are invariably repeated. As a matter of fact
there may be enough of this material upon which



to build a new synthetic religion. But religions are not built by reason. Mystical
experiences are intelligible only in muystical states. All that we can get from an
intellectual study of mystical states will be merely an approximation to, a hint of, a
certain understanding. Mysticism is entirely emotional, entirely made up of subtle,
incommunicable sensations, which are even more incapable of verbal expression and
logical definition than are such things as sound and colour and line.

In relation to the idea of hidden knowledge mysticism can be regarded as a
breaking through of hidden knowledge into our consciousness. This does not however
mean that all mystics invariably recognise the existence of hidden knowledge and the
possibility of acquiring it through study and work. For many mystics their experiences
are an act of grace, a gift of God, and from their point of view no knowledge can ever
lead people to this grace or make the acquisition of it easier.

Thus, from one point of view, mysticism could not exist without hidden
knowledge, and the idea of hidden knowledge could not be known without mysticism.
From the other point of view, the idea of hidden knowledge which is possessed by
somebody or other and can be found by intellectual means is unnecessary for
mysticism, for the whole of knowledge is contained in the soul of man, and mysticism
is the way to this knowledge and the way to God.

In view of this dual attitude of mysticism towards hidden knowledge it is necessary to
make a distinction between these two ideas.

Hidden knowledge is an idea which does not fit into any other idea. If the
existence of hidden knowledge is admitted, it is admitted as belonging to certain
people, but to people whom we do not know, to an inner circle of humanity.

According to this idea, humanity is regarded as two concentric circles. All
humanity which we know and to which we belong forms the outer circle. All the
history of humanity that we know is the history of the outer circle. But within this
circle there is another, of which men of the outer circle know nothing, and the
existence of which they only sometimes dimly suspect, although the life of the outer
circle in its most important manifestations, and particularly in its evolution, is actually
guided by the inner circle. The inner or the esoteric circle forms, as it were, a life
within life, a mystery, a secret in the life of humanity.

The outer or exoteric humanity, to which we belong, is like the leaves on a tree
that change every year. In spite of this they consider themselves the centre of life, not
understanding that the tree has a trunk and roots, and that besides leaves it bears
flowers and fruit.



The esoteric circle is, as it were, humanity within humanity, and is the brain, or
rather the immortal soul, of humanity, where all the attainments, all the results, all the
achievements, of all cultures and all civilisations are preserved.

One can look at the question from another angle and try to find in man himself an
analogy with the relation between the esoteric and the exoteric circles of humanity.

Such an analogy can be found in man; it consists in the relation of the " brain " to
the rest of the human body. If we take the human organism and examine the relation
of the " higher " or the " nobler " tissues, that is to say, mainly the nerve and brain
matter, to other tissues of the organism, such as muscle tissue, connective tissue, the
cells of the skin and so on, we shall find an almost complete analogy with the relation
of the inner circle to the outer.

One of the most mysterious phenomena in the life of the human organism is the
life-history of brain-cells. It is more or less definitely established by science and can
be accepted as a fact that brain-cells do not multiply like the cells of other tissues.
According to one theory, brain-cells all appear at a very early age; according to
another, they grow in numbers until the organism has reached the age of about twelve.
But how they grow and out of what they grow remains unknown.

Reasoning logically, science ought to have recognised brain-cells as immortal in
comparison with other cells.

This is almost all that can be said about brain-cells, if we remain on recognised
scientific ground. But what is accepted is far from being sufficient for the
understanding of the nature of the life of brain-cells. Too many facts have to be
ignored before it becomes possible to accept the theory of a permanent stock of brain-
cells which only diminishes and diminishes. This theory of a permanent stock
completely disagrees with the other theory, according to which brain-cells perish or
are burnt up in great numbers at every thought process, especially during intense
mental work. If this were so, no matter how many they were, they would not have
lasted long! And bearing this in mind we are forced to admit that the life of brain-cells
still remains unexplained and very mysterious.

Indeed, though it is not recognised by science, the life of cells is very short and
the replacement of old cells by new ones in a normal organism proceeds continually
and may even be increased. It does not enter the scope of the present book to show
how this proposition can be proved. For existing scientific methods, any observation
of the life of individual cells in the human organism presents almost



insurmountable difficulties. However, if, reasoning purely by analogy, we suppose
that brain-cells must be born from something similar to them, and if at the same time
we take it as proved that brain-cells do not multiply, then we must presume that they
evolve from some other cells.

The possibility of the regeneration or evolution or transformation of one kind of
cell into another kind is definitely established, for, after all, all the cells of the
organism develop from one parent cell. The only question is, from what kind of cells
can brain-cells evolve? Science cannot answer this question.

One can only say that if cells of a certain kind regenerate into brain-cells, by this
very fact they disappear from their former plane, leave the world of their kin, die on
one plane and are born on another, just as the egg of a butterfly, becoming a
caterpillar, dies as an egg, ceases to be an egg; as a caterpillar, becoming a chrysalis,
dies as a caterpillar, ceases to be a caterpillar; and as a chrysalis, becoming a
butterfly, dies as a chrysalis, ceases to be a chrysalis, that is, leaves the world of its
own kin and passes to another plane of being. Similarly, future brain-cells, in passing
to another plane of being, cease to be what they were before, die on their former
plane of being and begin to live on a new plane of being. On this new plane, while
remaining invisible and unknown, they govern the life of other cells, either in their
own interests or in the interests of the whole organism. And part of their activity
consists in finding among the more evolved tissues cells which are capable of
evolving into brain-cells, because brain-cells do not multiply by themselves.

Thus we find in the human organism, in the relation of brain-cells to other cells
an analogy with the relation of the inner circle to the outer circles of humanity.

Before proceeding further it is necessary to establish the exact meaning of
certain concepts which will constantly be met with later.

The first of these is " evolution ".

The idea of evolution has occupied a predominant place in Western thought. To
doubt evolution has long been regarded as the final sign of retrogression. Evolution
has become a kind of universal key which opens all locks.

This general acceptance of a very hypothetical idea in itself arouses doubt. The
idea of evolution is comparatively new. Darwin regarded " natural selection " as a
proof of evolution in the biological sense. But the popularisation of the idea of
evolution in a general sense is chiefly due to Herbert Spencer, who was the first to
explain cosmic, biological, psychological, moral and sociological processes



from the point of view of one general principle. But individual attempts to regard the
world-process as the result of mechanical evolution existed long before Spencer.
Astronomical philosophy on the one hand and the biological sciences on the other
hand created the modern conception of evolution, which is now applied literally to
everything in the world from social forms to marks of punctuation, on the basis of the
general principle accepted in advance, that everything evolves. " Facts " are selected to
support this principle. That which does not fit the principle of evolution is rejected.

According to the ordinary dictionary definition, the word " evolution " means "
an orderly and progressive development " governed by certain exact but unknown
laws.

In order to understand the idea, it must be noted that in the concept of evolution,
not only what is included in this word is important but also what is excluded by it.
The idea of evolution first of all excludes the idea of a " plan " and of a guiding mind.
Evolution is an independent and a mechanical process. .Further, evolution excludes "
accident ", that is the entering of new facts into mechanical processes, which
incessantly changes their direction. According to the idea of evolution, everything
always proceeds in the same direction. One " accident " corresponds to another. And,
moreover, the word " evolution " has no antithesis, although, for instance, dissolution
and degeneration cannot be called evolution.

The dogmatic meaning which is attached to the word evolution constitutes its
most characteristic feature. But this dogmatism has no foundation whatever. On the
contrary, there exists no more artificial and feeble idea than that of the general
evolution of everything that exists.

The scientific foundations of evolution are: nebular theories of the origin of
worlds, with all additions, restrictions and alterations, which really change nothing in
the original misconception of the mechanical process of construction, and, second,
Darwin's theory of the origin of species, also with all the later additions and
alterations.

But nebular theories, no matter what names are connected with them, belong to
the domain of pure speculation. In fact it is only a classification of supposed
phenomena, which, through misunderstanding and for want of anything better, is
regarded as a theory of the world-process. As a theory, it is not based on any facts or
observable laws.

The evolution of organic forms in the sense of the development of new species
and classes in all the kingdoms of Nature is " scientifically " based on a whole series
of facts, which are supposed to confirm it, from comparative anatomy, morphology,
embryology,



palaeontology, etc.; but in reality all these " facts " have been artificially selected to
prove the theory. Every decade denies the facts of the preceding decade and replaces
them by new facts, but the theory remains unshakable.

In the very beginning, in introducing the idea of evolution into biological
conceptions, a bold assumption was made, because without it no theory could be
formed. Later it was forgotten that it was only an assumption. I refer to the famous "
origin of species ".

The point is that, keeping strictly to facts, it is possible to accept evolution based
on selection, adaptation and elimination only in the sense of " preservation of species
", because only this can be observed. In reality the appearance of new species, their
formation and transition from lower forms to higher, have never been observed
anywhere. Evolution in the sense of " development " of species has always been only
a hypothesis, which became a theory simply through misunderstanding. The only
fact here is the " preservation of species ". How they appear we do not know and we
must not deceive ourselves on this point.

At this point science by a trick has substituted one card for another. That is,
having established the evolution of varieties or breeds, it has applied the same
evolution to species, using the method of analogy. This analogy is quite illegitimate,
and in calling it substitution by a trick I do not exaggerate in the least.

The evolution of varieties is an established fact, but varieties all remain within
the limits of the particular species and are very unstable, that is, with the alteration
of conditions they change after several generations or revert to the original type.
Species is a firmly established type and, as I have already said, a change of species
has never been observed.

This of course does not mean that everything that is called species is a firmly
established type. Species is a firmly established type only in comparison with variety
or breed, which is a type changing almost before our eyes.

In view of the enormous difference between varieties and species, to apply to
species what has been established only in relation to varieties is at least a " deliberate
mistake ". But the magnitude of this deliberate mistake and the almost general
acceptance of it as a truth in no way oblige us to take it into account or to presume
behind it a hidden possibility.

Moreover, the data of palaecontology, far from confirming the idea of an orderly
change of species, completely overthrow the idea of species itself as something
definite and establish the facts of jumps, retardations, reversions, the sudden
appearance of entirely new forms, etc., which are inexplicable from the point of view
of an



orderly evolution. Also the data of comparative anatomy, to which " evolutionists "
are much inclined to refer, begin to turn against them; for instance, it has been found
quite impossible to establish any evolution in the case of separate organs such as the
eye or organs of smell and the like.

To this it must be added that the concept of evolution in its strictly scientific
meaning has already undergone considerable change. And there is now a great
difference between the popular meaning of the word in imitatively scientific " essays
"and " outlines ", and its really scientific meaning.

Evolution is not as yet denied by science. But the word itself is already admitted
to have been unsuccessful, and attempts are being made to find another word that
would express a less artificial idea and would include not only the process of "
integration ", but also the process of dissolution.

This last idea will become clear if we understand the fact pointed out before that
the word evolution has no antithesis. The meaning of this emerges with particular
distinctness in attempts to apply the word evolution to the description of social or
political phenomena, where the results of degeneration or disintegration are
constantly taken for evolution, and where evolution, which, by the meaning of the
word, cannot be dependent on anyone's will, is constantly confused with the results
of voluntary processes, which are also recognised as possible. In reality the
appearance of new social or political forms does not depend either on will or on
evolution, and in most cases they are only an unsuccessful, incomplete and
contradictory realisation, or, to put it better, non-realisation, of theoretical
programmes, behind which lie personal interests.

The confusion of ideas in relation to evolution is largely dependent on the
comprehension, which cannot be altogether obliterated from men's minds, of the fact
that in life there is not only one process but many processes, which cross one
another, break into one another and bring into one another new facts.

Very roughly, these processes can be divided into two categories:
creative processes and destructive processes. Both kinds are equally important,
because if there were no destructive processes there would be no creative processes.
Destructive processes give material for creative. And all creative processes without
exception pass sooner or later into destructive processes. But this does not mean that
creative processes and destructive processes together constitute what can be called
evolution.

Western thought, in creating the theory of evolution, has overlooked the
destructive processes. The reason for this lies in the



artificially narrowed field of view of the last few centuries of European
culture. Owing to this, theories are built upon an insufficient number of
facts, none of the observed processes is taken in its entirety; and, in
observing only part of the process, men say that this process consists in
progressive change or in evolution. It is curious that the inverse process on
a large scale cannot be conceived by people of our time. Destruction or
degeneration or dissolution proceeding on a large scale will inevitably
appear to them as progressive change or evolution.

In spite of all that has been stated, the term " evolution " can be very
useful and, applied to facts that really exist, it helps to elucidate their
content and their inner dependence upon other facts.

For instance, the development of all the cells of an organism from one
parent cell can be called the evolution of the parent cell. The continuous
development of cells of higher tissues from cells of lower tissues can be
called evolution of cells.

Strictly speaking, all transforming processes can be called evolutionary.
The development of a chicken from an egg, the development of an oak
from an acorn, the development of wheat from a grain, the development of
a butterfly from an egg, a caterpillar and a chrysalis;
all these are examples of evolution actually existing in the world.

The idea of evolution (in the sense of transformation) in ordinary
thought diners from the idea of evolution in esoteric thought in this respect,
that esoteric thought recognises the possibility of transformation or
evolution where scientific thought does not see or recognise such a
possibility. Namely, esoteric thought recognises the possibility of the
transformation of man into superman which is the highest meaning of the
word " evolution ".

Apart from this meaning, the word " evolution " can be used for the
designation of processes favouring improvement of the breed and
preservation of the species, as opposed to processes impairing the breed
and leading to degeneration of the species.

To return to the idea of esotericism itself, it should be understood that
in many ancient countries, Egypt and Greece, for example, there existed
side by side two religions, one dogmatic and ceremonial, the other mystical
and esoteric. The one consisted of popular cults, representing the half-
forgotten forms of ancient mystical and esoteric myths, while the other was
the religion of Mysteries. The latter religion went far beyond popular cults,
explaining the allegorical and symbolic meaning of myths and uniting
those who were connected with the esoteric circle or were striving towards
it.

Comparatively very little is known about the Mysteries. Their



role in the life of ancient communities, the part they played in the creation of ancient
cultures, is completely unknown to us. Yet it is precisely the " Mysteries " which
explain many historical enigmas and, among others, perhaps the greatest historical
enigma of all—the sudden appearance of Greek culture in the 7th century, following
upon the completely dark 8th and 9th centuries.

In historical Greece the Mysteries appertained to secret societies of a special
kind. These secret societies of priests and initiates arranged every year, or at definite
intervals, special festivals, which were accompanied by allegorical theatrical
performances. These theatrical performances, to which in particular the name of
Mysteries was given, were held in different places—the best known were held at
Delphi and Eleusis in Greece and on the island of Philee in Egypt. The character of
the theatrical performances and allegorical dramas played there was fairly constant.
Both in Greece and in Egypt the idea was always one and the same, namely, the
death of the god and his resurrection. The thread of this idea ran through all the
Mysteries. Its meaning may be interpreted in several ways. Probably the most correct
is to think that the Mysteries represented the journey of the worlds or the journey of
the soul, the birth of the soul in matter, its death and resurrection, that is, its return
into the former life. But the theatrical representations, which for the people formed
the whole content of the Mysteries, were actually of secondary importance. Behind
these representations stood schools, which were the essence of the whole thing. The
purpose of these schools was the preparation of men for initiation. Only those who
were initiated into certain secrets might take part in the Mysteries. Initiation was
accompanied by complicated ceremonies, some of which were public, and by
various tests which the candidate for initiation had to pass. For the crowd, for the
masses, this constituted the content of initiation, but the ceremonies of initiation
were really nothing but ceremonies. The actual tests took place not at the moment
immediately before formal initiation, but over a whole course, in some cases a very
long one, of study and preparation. And initiation was of course not an instantaneous
miracle, but rather a consecutive and gradual introduction to a new cycle of thought
and feeling, as is initiation into any science, into any branch of knowledge.

Several suppositions exist as to what ideas prevailed among the peoples at the
period immediately connected with the Mysteries, about that which initiation gave or
could give.

And one of these suppositions was that initiation gave immortality. The Greeks,
and also the Egyptians, had a very gloomy idea of life beyond the grave—such was
the Hades of Homer, such were the



Egyptian ideas of the life beyond. Initiation gave freedom from this gloom,
gave a way of escape from the never-ending anguish of the " abodes of the
dead ", gave a kind of /ife in death.

This idea is expressed more clearly than anywhere else in the Easter
Hymn of the Orthodox Church, which undoubtedly comes from very remote
pre-Christian antiquity and links the Christian idea with the idea of the
Mysteries.

Christ is risen from the dead;
He has conquered death with death, And given life to those
who were in tombs.

There is a remarkable analogy between the content of the Mysteries and the
earthly life of Christ. The life of Christ, taken as we know it from the Gospels,
represents the same Mystery as those which were performed in Egypt on the island of
Phile, in Greece at Eleusis, and in other places. The idea was the same, namely the
death of the god and his resurrection. The only difference between the Mysteries as
they were performed in Egypt and Greece and the Mystery which was played in
Palestine lies in the fact that the latter was played in real life, not on the stage but
amidst real nature, in the streets and public places of real towns, in real country, with
the sky, mountains, lakes and trees for scenery, with a real crowd, with real emotions
of love, malice and hatred, with real nails, with real sufferings. All the actors in this
drama knew their parts and acted them in accordance with a general plan, according
to the aim and purpose of the play. In this drama there was nothing spontaneous,
unconscious or accidental. Every actor knew what words he had to say and at what
moment;
and he did in fact say exactly what he had to say and in the exact way in which he had
to say it. This was a drama with the whole world as an audience for hundreds and
thousands of years. And the drama was played without the smallest mistake, without
the smallest inexact-

Note. 1 found a certain coincidence with this idea in John M. Robertson's book. Pagan Christs (issued for the
Rationalist Press Association, Limited in the chapter " The Gospel Mystery-Play".

The author comes very near to the idea of the "drama of Christ" being a theatrical performance similar to the
Mysteries. And the first impression which this chapter gives is that the author says exactly the same thing as has
been set forth above. In reality, however, the coincidence is not complete, though it is very curious. The author of
Pagan Christs, through studying the ancient Mysteries on the one hand and the Gospel text on the other, came to
the conclusion that the Gospels do not describe historical events, but a play which was performed for a special
purpose and which in its idea is similar to the ancient Mysteries, whereas in its form it is analogous to the later
mediaeval Mysteries. He brings together the idea of the ancient Mysteries and the idea of the medieval Mysteries,
which consisted of episodes of the life of Christ, and asserts that the legend of the historical Christ was based on
precisely such a mystery-play, composed of five acts—The Last Supper, Prayer in the Garden of Gethsemane, the
Passion, Trial and Crucifixion, to which later was added the Resurrection from the Dead, a play that had been

performed no one knows where and when, and that was described in the Gospels as a real event taking place in
Jerusalem.



ness, in accordance with the design of the author and the plan of the producer, for in
compliance with the idea of esotericism there must certainly have been both an
author and a producer.

The idea and the aim of the Mysteries were hidden as well as the substance of
initiation. For those who knew of the existence of the hidden knowledge the
Mysteries opened the door to that knowledge. This was the aim of Mysteries, this
was their idea.

When the Mysteries disappeared from the life of peoples the link which existed
between terrestrial mankind and the hidden knowledge was broken. The very idea of
this knowledge gradually became more and more fantastic, and diverged more and
more from the accepted realistic view of life. In our days the idea of esotericism is
opposed to all the usual views of life.

From the point of view of modern scientific psychological and historical
opinions the idea of the inner circle is obviously quite absurd, fantastic and without
foundation. It also appears equally fantastic from the point of view of idealistic
philosophy, since the latter admits the hidden and incomprehensible as existing only
outside physical life, outside the world of phenomena.

From the point of view of the less intellectual doctrines, such as dogmatic
Church Christianity or spiritualism and the like, the idea of esotericism in its pure
form is equally inadmissible, because,
on the one hand, it contradicts the authority of the Church and many of the accepted
dogmas and, on the other hand, it exposes cheap animistic theories going under the
general name of spiritualism or spiritism, and " miracles " with tables and chairs. And
at the same time the idea of esotericism brings the mysterious and miraculous into
real, everyday life, and makes one realise that life is not what it appears on the
surface on which most men see themselves.

In order to understand the substance of the idea of esotericism it must first be
realised that the history of humanity is much longer than is usually supposed. But it
should be observed that the usual view of text-books and popular " outlines of history
", which contain a very short historical period and a more or less dark age before that,
is in reality very far from the most recent scientific views. Present day historical
science is beginning to regard the " prehistoric " period and the " stone age " quite
differently from the way in which they were regarded fifty or sixty years ago. It
cannot regard the prehistoric period as a period of barbarism, because against this
view there speaks the study of the remains of prehistoric cultures, memorials of
ancient art and literature, the study of the religious customs and rites of different
peoples, the comparative study of religions, and



particularly the study of language, that is, the data of comparative philology, which
show the astonishing psychological richness of old languages. On the contrary, in
opposition to the old view there already exist many theories and there appear many
new theories on the possibility of ancient prehistoric civilisations. Thus the " stone
age " is regarded with more probability as a period not of the beginning, but of the
fall and degeneration of previously existing civilisations.

In this respect it is very characteristic that all present-day " savages " without
exception, that is to say, peoples whom our culture has found in a savage or semi-
savage state, are degenerate descendants of more cultured peoples. This most
interesting fact is usually passed over in silence. But not a single savage race that we
know of, i.e. no isolated savage or semi-savage people met so far by our culture, has
shown any sign of evolution in process, in any respect whatever. On the contrary, in
every case without exception, signs of degeneration have been observed. I do not
speak of degeneration consequent upon contact with our culture, but of degeneration
which has been in process for centuries before contact with our culture, and is in
many cases perfectly clear and evident. All savage or semi-savage peoples have tales
and traditions of a golden age, or of a heroic period; but in reality these tales and
traditions speak of their own past, of their own ancient civilisation. The languages of
all peoples contain words and ideas for which there is no longer any place in actual
life. All peoples had before better weapons, better boats, better towns, and higher
forms of religion. The same fact explains the superiority of the palaolithic, that is,
more ancient drawings, found in caves, to the neolithic, that is, more recent drawings.
This also is a fact that is usually passed over altogether or left without explanation.

According to esoteric ideas many civilisations unknown to our historical science
have succeeded one another on the earth, and some of these civilisations reached a far
higher point than our civilisation, which we regard as the highest ever reached by the
human race. Of many of these ancient civilisations no visible traces remain, but the
attainments of the science of these remote periods have never been utterly lost. The
knowledge attained has been preserved from century to century, from age to age, and
has been handed on from one civilisation to another. Schools of a particular kind
were guardians of the knowledge, and it was protected in them against non-initiated
persons who might mutilate and distort it, and was handed on only from a teacher to a
pupil who had undergone a prolonged and difficult preparation.

The term "occultism", which is often used in relation to the



content of " esoteric " teachings, has a two-fold meaning. It is either secret knowledge
in the sense of knowledge held in secret, or knowledge of the secret, i.e. of secrets
concealed from mankind by nature.

This definition is the definition of " Divine Wisdom ", or, if we take the words of
the Alexandrine philosophers of the 3rd century, it is the definition of the " Wisdom
of the Gods ", or " Theosophy " in the widest sense of the word, or of the Brahma
Vidya of Indian philosophy.

The idea of the inner circle of humanity or the idea of esotericism has many
different sides:

(a) The historical existence of esotericism, i.e. of the inner circle of humanity
itself, and the history and origin of the knowledge it possesses.

(b) The idea of the acquisition of this knowledge by men, that is, initiation and "
schools ".

(c) The psychological possibility connected with this idea, that is, the possibility
of changing the forms of perception, of broadening the capacity of knowledge and
understanding, for ordinary intellectual means are considered to be inadequate for the
acquisition of esoteric knowledge.

First of all the idea of esotericism tells us of the knowledge which has been
accumulated for tens of thousands of years and has been handed down from
generation to generation within small circles of initiates; this knowledge often relates
to spheres which have not even been touched upon by science. In order to acquire this
knowledge, and also the power which it gives, a man must go through difficult
preliminary preparations and tests and prolonged work, without which it is impossible
to assimilate this knowledge and to learn how to use it. This work for the mastery of
esoteric knowledge, and the methods belonging to it, constitute by themselves a
separate cycle of knowledge unknown to us.

It is necessary further to understand that according to the idea of esotericism
people are not born in the esoteric circle, and one of the tasks of the members of the
esoteric circle is the preparation of their successors, to whom they may hand on their
knowledge and all that is connected with it.

For this purpose people belonging to esoteric schools appear at indefinite
intervals in our life as leaders and teachers of men. They create and leave behind
them either a new religion, or a new type of philosophical school, or a new system of
thought, which indicates to people of the given period and country, in a form
intelligible to them, the way which they must follow in order to approach the inner



circle. One and the same idea invariably runs through the teachings originated by
these people, namely, the idea that only a very few can enter the esoteric circle,
though many may desire to do so and may even make the attempt.

The esoteric schools which preserve ancient knowledge, handing it over from
one to another in succession, and the people who belong to these schools stand apart,
as it were, from ordinary mankind, to which we belong. At the same time these
schools play a very important part in the life of humanity; but we know nothing of
this part and, if we hear about it, we understand imperfectly of what it consists, and
we are reluctant to believe in the possibility of anything of the kind.

This is due to the fact that in order to understand the possibility of the existence
of the inner circle and the part played by the esoteric schools in the life of humanity,
it is necessary to be in possession of such knowledge concerning the essential nature
of man and his destiny in the world as is not possessed by modern science, nor,
consequently, by ordinary man.

Certain races have very significant traditions and legends built upon the idea of
the inner circle. Such, for instance, are the Tibeto-Mongolian legends of the "
Subterranean Kingdom ", of the " King of the World ", the Mystery City of Agharta
and so on, provided that these ideas actually exist in Mongolia and Tibet and are not
the invention of European travellers or " occultists ".

According to the idea of esotericism, as applied to the history of mankind, no
civilisation ever begins of itself. There exists no evolution which begins accidentally
and proceeds mechanically. Only degeneration and decay can proceed mechanically.
Civilisation never starts by natural growth, but only through artificial cultivation.

Esoteric schools are hidden from the eyes of ordinary humanity;
but the influence of schools persists uninterruptedly in history, and has the aim, so far
as we can understand this aim, of helping, when that appears possible, races which
have lapsed into a barbarous state of one kind or another to emerge from that state
and to enter upon a new civilisation, or a new life.

A savage or semi-savage people or an entire country is taken in hand by a man
possessing power and knowledge. He begins to educate and instruct the people. He
gives them a religion, he makes laws, builds temples, introduces writing, creates the
beginning of art and the sciences, makes the people migrate to another country if
necessary, and so on. Theocratic government is a form of such artificial cultivation.
Biblical history from Abraham, and possibly even earlier, to Solomon, is an example
of the civilising of a savage people by members of the inner circle.



According to tradition, the following historical personages belonged to esoteric
schools: Moses, Gautama the Buddha, John the Baptist, Jesus Christ, Pythagoras,
Socrates and Plato; also the more mythical—Orpheus, Hermes Trismegistus,
Krishna, Rama and certain other prophets and teachers of mankind. To esoteric
schools belonged also the builders of the Pyramids and the Sphinx; the priests of the
Mysteries in Egypt and Greece, many artists in Egypt and other ancient countries;
alchemists; the architects who built the mediaeval " Gothic " cathedrals; the founders
of certain schools and orders of Sufis and dervishes; and also certain persons who
appeared in history for brief moments and remain historical riddles.

It is said that at the present time some members of esoteric schools live in
remote and inaccessible parts of the globe, such as the Himalayas or Tibet, or some
mountainous regions of Africa. While others, according to similar stories, live
among ordinary people, without differing from them at all externally, often
belonging even to the uncultured classes and engaged in insignificant and perhaps,
from the ordinary point of view, even vulgar professions. Thus a French occultist
author stated that he had learned much from an Oriental who sold parrots at
Bordeaux. And it has always been so from the earliest times. Men belonging to the
esoteric circle, when they appear among ordinary humanity, always wear a mask
through which very few succeed in penetrating.

Esotericism is remote and inaccessible, but every man who learns of or guesses
at the existence of esotericism has the chance of approaching a school or may hope
to meet people who will help him and show the way. Esoteric knowledge is based on
direct oral tuition, but before a man can attain the possibility of direct study of the
ideas of esotericism, he must learn all that is possible about esotericism in the
ordinary way, that is, through the study of history, philosophy and religion. And he
must seek. For the gates of the world of the miraculous may be opened only to him
who seeks:

Knock, and it shall be opened unto you; ask, and it shall be given unto you.
The question very often arises: why, if the esoteric circle really exists, does it do
nothing to help ordinary man to emerge from the chaos of contradictions in which he
lives and come to true knowledge and understanding? Why does the esoteric circle
not help men to regulate their life on earth, and why does it allow violence, injustice,
cruelty, wars, and so on?
The answer to all these questions lies in what has just been said. Esoteric
knowledge can be given only to those who seek, only to those who have been
seeking it with a certain amount of consciousness, that



is, with an understanding of how it diners from ordinary knowledge and
how it can be found. This preliminary knowledge can be gained by ordinary
means, from existing and known literature, easily accessible to all. And the
acquisition of this preliminary knowledge may be regarded as the first test.
Only those who pass this first test, those, that is, who acquire the necessary
knowledge from the material accessible to all, may hope to take the next
step, at which point direct individual help will be accorded them. A man
may hope to approach esotericism if he has acquired a right understanding
from ordinary knowledge, that is, if he can find his way through the
labyrinth of contradictory systems, theories and hypotheses, and understand
their general meaning and general significance. This test is something like a
competitive examination open to the whole human race, and the idea of a
competitive examination alone explains why the esoteric circle appears
reluctant to help humanity. It is not reluctant. All that is possible is done to
help men, but men will not or cannot make the necessary efforts
themselves. And they cannot be helped by force.

The Biblical story of the Golden Calf is an illustration of the attitude of
the people of the outer circle towards the endeavours of the inner circle and
an illustration of how the people of the outer circle behave at the very time
when the people of the inner circle are striving to help them.

Thus, from the standpoint of the idea of esotericism, the first step
towards hidden knowledge has to be made in a province open to everybody.
In other words, the first indications of the way to true knowledge can be
found by everybody in the ordinary knowledge accessible to all. Religion,
philosophy, legends, fairy-tales, abound with information about esotericism.
But one must have eyes to see and ears to hear.

People of our time possess four ways that lead to the Unknown, four
forms of conception of the world—religion, philosophy, science and art.
These ways diverged long ago. And the very fact of their divergence shows
their remoteness from the source of their origin, that is, from esotericism. In
ancient Egypt, in Greece, in India, there were periods when the four ways
constituted one whole.

If we apply the principle of Avva Dorotheos, which I quoted in Tertium
Organum (page 286), to the general examination of religion, philosophy,
science and art, we shall see clearly why our forms of conception of the
world cannot serve as a way to truth. They are for ever being broken up, for
ever being divided, and they for ever contradict both themselves and each
other. Obviously, the more they are broken up and separated from one
another, the farther they depart from truth. Truth is at the centre, where the
four ways con-



verge. Consequently the nearer they are to one another, the nearer they are to truth,
the farther from one another, the farther from truth. Moreover, the division of each
of these ways within itself, that is to say, the sub-division into systems, schools,
churches and doctrines, denotes great remoteness from the truth; and we see in fact
that the number of divisions, far from diminishing, increases in every domain and
every sphere of human activity. This in its turn may show us, provided we are able
to perceive it, that the general trend of human activity leads, not to truth, but in the
very opposite direction.

If we try to define the significance of the four ways of the spiritual life of
humanity, we see, first of all, that they fall into two categories. Philosophy and
science are intellectual ways; religion and art, emotional ways Moreover each of
these ways corresponds to a definite intellectual or emotional type of human being.
But this division does not explain everything that may seem to us unintelligible or
enigmatic in the sphere of religion, art or knowledge, since in each of these spheres
of human activity there are phenomena and aspects which are entirely
incommensurable and which do not merge into one another. And yet it is only when
they are combined into one whole that they will cease to distort truth and to lead
men away from the right path.

Many people will of course protest vehemently and even revolt at the suggestion
that religion, philosophy, science and art represent similar, equivalent, and equally
imperfect ways of seeking truth.

To a religious man, the idea will appear disrespectful to religion. To a man of
science it will appear insulting to science. To an artist it will appear a mockery of
art. And to a philosopher it will appear to be a naiveté based on a lack of
understanding of what philosophy is.

Let us now try to define the basis of the division of the " four ways " at the
present time.

Religion is founded on revelation.

Revelation is something proceeding immediately from the higher consciousness
or higher powers. If there is no idea of revelation, there is no religion. And in
religion there is always something unknowable by the ordinary mind and ordinary
thinking. For this reason, no attempts to create an artificial synthetic religion by
intellectual methods have ever led or can ever lead anywhere. The result is not
religion, but only bad philosophy. All reformations and attempts at simplifying or
rationalising a religion bring about equally negative results. On the other hand, "
revelation ", or what is given by revelation, must surpass all other knowledge. And
when we find, on the contrary, that religion is centuries, or even, as happens in
many cases, thousands of years behind science and philosophy, the



main inference is that it is not religion, but only pseudo-religion, the withered corpse
of what once was or may have been religion. Unfortunately, all religions that are
known to us in their church form are only " pseudo-religions ".

Philosophy is based on speculation, on logic, on thought, on the synthesis of
what we know and on the analysis of what we do not know. Philosophy must
include within its confines the whole content of science, religion and art. But where
can such a philosophy be found? All that we know in our times by the name of
philosophy is not philosophy, but merely " critical literature " or the expression of
personal opinions, mainly with the aim of overthrowing and destroying other
personal opinions. Or, which is still worse, philosophy is nothing but self-satisfied
dialectic surrounding itself with an impenetrable barrier of terminology
unintelligible to the uninitiated and solving for itself all the problems of the universe
without any possibility of proving these explanations or making them intelligible to
ordinary mortals.

Science is based on experiment and observation. It must know no fear, must
have no dogmas, must create no " taboo " for itself. But contemporary science, by
the mere fact of having cut itself sharply off from religion and " mysticism ", i.e. by
having set up for itself a definite " taboo ", has become an accidental and unreliable
instrument of thought. The constant feeling of this " taboo " compels it to shut its
eyes to a whole series of inexplicable and unintelligible phenomena, deprives it of
wholeness and unity, and as a result brings it about that " we have no science but
have sciences ".!

Art is based on emotional understanding, on the feeling of the Unknown which
lies behind the visible and the tangible, and on creative power, the power, that is, to
reconstruct in visible or audible forms the artist's sensations, feelings, visions and
moods, and especially a certain fugitive sensation, which is in fact the feeling of the
harmonious interconnection and oneness of everything and the feeling of the " soul"
of things and phenomena. Like science and philosophy, art is a definite way of
knowledge. The artist, in creating, learns much that he did not know before. But an
art which does not reveal mysteries, which does not lead to the sphere of the
Unknown, does not yield new knowledge, is a parody of art, and still more often it is
not even a parody, but simply a commerce or an industry.

Pseudo-religion, pseudo-philosophy, pseudo-science and pseudo-art are
practically all that we know. We are fed on substitutes, on " margarine " in all
aspects and forms. Very few of us know the taste of genuine things.

' The words of Bazaroff, the hero of Turgenieff's novel, Fathers and Sons.

"



But between genuine religion, genuine art, genuine science, on the one hand, and
the " substitutes " which we call religion, art, and science, on the other, there exist
many intermediate stages, corresponding to the different levels of man's development,
with different understanding pertaining to each level. The cause of the existence of
these different levels lies in the existence of the deep radical inequality which exists
between men. It is very difficult to define this difference between men, but it exists,
and religions as well as everything else are divided in accordance with it.

It cannot be said, for instance, that paganism exists and that Christianity exists.
But it can be said that there are pagans and that there are Christians. A Christianity
can be paganism, and a paganism can be Christianity. In other words, there are many
people to whom Christianity is paganism, that is to say, those people who turn
Christianity into paganism, just as they would turn any religion into paganism. In
every religion there are different levels of understanding; every religion may be
understood in one way or in another way. Literal understanding, deification of the
word, of the form, of the ritual, makes paganism of the most exalted, the most subtle,
religion. Capacity for emotional discrimination, for the understanding of the essence,
of spirit, of symbolism, the manifestation of mystical feelings, can make an exalted
religion out of what may externally seem to be a primitive cult of savages or semi-
savages.

The difference lies not in the ideas, but in the men who receive and reproduce the
ideas, and so it is in art, in philosophy and in science. One and the same idea is
understood in different ways by men of different levels, and it often happens that their
understanding differs completely. If we realise this it will become clear to us that we
cannot speak of religion, art or science, etc. Different people have different sciences,
different arts, and so on. If we knew how and in what respect men differ one from
another, we should understand how and in what respect various religions, arts and
sciences differ one from another.

This idea can be expressed more precisely (taking the example of religion) by
saying that all ordinary divisions such as Christianity, Buddhism, Mahomedanism,
Judaism, as well as divisions within Christianity like the Orthodox Church,
Catholicism, Protestantism, and further sub-divisions within each creed, such as sects
and so on, are so to speak divisions on one plane. It must be understood that besides
these divisions there exist divisions of levels, that is to say, there is the Christianity of
one level of understanding and feeling, and there is the Christianity of another level
of understanding and feeling, beginning from a very low outward ritual or
hypocritical



level, which passes into the persecution of all heterodox thinking, up to the very high
level of Jesus Christ himself. Now these divisions, these levels, are unknown to us
and we can understand their idea and principle only through the ideas of the inner
circle. This means that if we admit that there is truth at the origin of everything and
that there are different degrees of distortion of the truth, we shall see that in this way
truth is gradually brought down to our level, though of course in a completely
unrecognisable form.

The idea of esotericism also reaches people in the form of pseudo-esotericism,
pseudo-occultism. The cause of this lies again in the above-mentioned difference in
the levels of men themselves. Most people can accept truth only in the form of a lie.
But while some of them are satisfied with a lie, others begin to seek further and may
in the end come to truth. Church Christianity has completely distorted the ideas of
Christ, but, starting from the Church form, some people who are " pure in heart "
may by the way of feeling come to a right understanding of the original truth. It is
difficult for us to realise that we are surrounded by distortions and perversions and
that apart from these distortions and perversions we can receive nothing from
outside.

We have difficulty in understanding this, because the fundamental tendency of
contemporary thought consists precisely in examining phenomena in the order
opposite to that just mentioned. We are accustomed to conceive every idea, every
phenomenon, whether in the domain of religion, art or public life, as appearing first
in a rude primitive form, in the form of a mere adaptation to organic conditions and
of rude savage instincts, of fear, of desire, or memory of something still more
elementary, still more primitive, animal, vegetable, embryonic, and gradually
evolving and becoming more refined and more complicated, affecting more and
more sides of life, and thus approaching the ideal form.

Of course such a tendency of thought is directly opposed to the idea of
esotericism, which holds that the very great majority of our ideas are not the product
of evolution but the product of the degeneration of ideas which existed at some time
or are still existing somewhere in much higher, purer and more complete forms.

This to the modern way of thinking is a mere absurdity. We are so certain that
we are the highest product of evolution, that we know everything, so sure that there
cannot be on this earth any significant phenomena such as schools or groups or
systems which have not hitherto been known or acknowledged or discovered, that
we have difficulty even in admitting the logical possibility of such an idea.

If we want to master even the elements of the idea, we must



understand that they are incompatible with the idea of evolution in the ordinary sense
of this word. It is impossible to regard our civilisation, our culture, as unique or the
highest; it must be regarded as one of the many cultures which have succeeded one
another on the earth. Moreover these cultures, each in its own way, distorted the idea
of esotericism which lay at their foundation, and not one of them ever rose, even
approximately, to the level of its source.

But such a view would be far too revolutionary, for it would shake the
foundations of all modern thought, would involve a revision of all scientific
philosophies of the world, and would make perfectly useless, even ridiculous, whole
libraries of books written on the basis of the theory of evolution. And above all it
would necessitate the withdrawal from the scene of a whole series of " great men "of
the past, present and future. This view, therefore, can never become popular and is
not likely to take its place side by side with other views.

But if we try to continue with this idea of successive civilisations, we shall see
that every great culture of the great cycle of the whole of humanity consists of a
whole series of separate cultures, belonging to separate races and peoples. All these
separate cultures proceed in waves; they rise, reach the point of their highest
development and fall. A race or a people which has reached a very high level of
culture may begin to lose its culture and gradually pass to a state of absolute
barbarism. The savages of our time, as has been said before, may be the descendants
of once highly cultured races. A whole series of these racial and national cultures,
taken over a very long period of time, makes up what may be called a great culture or
the culture of a great cycle. The culture of a great cycle is also a wave which is made
up, like every wave, of a number of smaller waves; and this culture, like the separate
cultures, racial or national, rises, reaches its highest point and finally sinks into
barbarism.

Of course the division of periods of barbarism and periods of culture must not be
understood literally. Culture may entirely disappear in one continent and be partly
preserved in another which holds no communication with the first. We may think in
precisely this way of our own culture, as times of indubitable, profound barbarism in
Europe may have been times of a certain culture in parts of Central or South
America, perhaps in some countries of Africa, Asia and Polynesia. The possibility of
a culture being preserved in some parts of the world in a period of general decadence
does not affect the main principle that culture proceeds in great waves, separated by
long periods of more or less complete barbarism. And it is very



possible that periods occur, particularly if they coincide with geological cataclysms,
with changes in the state of the earth's crust, when every semblance of culture
disappears and the remnants of all the earlier humanity start a new culture from the
beginning, from the stone-age. According to the idea of esotericism, not all the
valuable things gained by humanity during periods of culture are lost in periods of
barbarism. The main substance of what has been gained by humanity in a period of
culture is preserved in esoteric centres during a period of barbarism, and afterwards
serves for the beginning of a new culture.

Every culture rises and falls. The reason is that in every culture, as we can
observe, for example in our own, completely opposed principles, the principle of
barbarism and the principle of civilisation, are developed and evolved at the same
time.

The beginning of culture comes from the inner circle of humanity, and often it
comes by means that are violent. Missionaries of the inner circle civilise savage races
sometimes by fire and sword, because there can be no other means but violence to
deal with a savage people. Later, the principles of civilisation develop and gradually
create those forms of man's spiritual manifestation which are called religion, philo-
sophy, science and art, and also those forms of social life which create for the
individual a certain freedom, leisure, security and the possibility of self-manifestation
in higher spheres of activity.

This is civilisation. As has been pointed out, its beginning, that is the beginning
of all its ideas and principles and of all its knowledge, comes from the esoteric circle.

But, simultaneously with the beginning of civilisation, violence was admitted,
and the result is that side by side with civilisation barbarism grows too. This means
that parallel with the growth of the ideas which come from the esoteric circle there
evolve other sides of life which originated in humanity in the barbarous state.
Barbarism bears within itself the principles of violence and destruction. These
principles do not and cannot exist in civilisation.

In our culture it is very easy to trace these two lines, the line of civilisation and
the line of barbarism.

The savage killed his enemy with a club. Cultured man has at his disposal every
sort of technical appliance, explosives of terrible power, electricity, aeroplanes,
submarines, poisonous gases, and so on. All these means and contrivances for
destruction and extermination are nothing but evolved forms of the club. And they
differ from it only in the power of their action. The culture of the means of
destruction and the culture of the means and methods of violence are the culture of
barbarism.

Further, an essential part of our culture consists in slavery and



in all possible forms of violence in the name of the state, in the name of
religion, in the name of ideas, in the name of morals, in the name of
everything imaginable.

The inner life of modern society, its tastes and interests, are also full of
barbarous traits. Passion for shows and amusements, passion for
competitions, sport, gambling, great suggestibility, a propensity to submit to
all kinds of influences, to panic, to fear, to suspicions. All these are features
of barbarism. And they all flourish in our life, making use of all the means
and contrivances of technical culture, such as printing, telegraph, wireless
telegraphy, quick means of communication, and so on.

Culture strives to establish a boundary between itself and barbarism.
The manifestations of barbarism are called " crimes". But existing
criminology is insufficient to isolate barbarism. It is insufficient because the
idea of " crime " in existing criminology is artificial, for what is called
crime is really an infringement of " existing laws ", whereas " laws " are
very often a manifestation of barbarism and violence. Such are the
prohibiting laws of different kinds which abound in modern life. The
number of these laws is constantly growing in all countries and, owing to
this, what is called crime is very often not a crime at all, for it contains no
clement of violence or harm. On the other hand, unquestionable crimes
escape the field of vision of criminology, either because they have not the
recognised form of crime or because they surpass a certain scale. In existing
criminology there are concepts: a criminal man, a criminal profession, a
criminal society, a criminal sect, a criminal caste, and a criminal tribe, but
there is no concept of a criminal state, or a criminal government, or criminal
legislation. Consequently the biggest crimes actually escape being called
crimes.

This limitation of the field of vision of criminology together with the
absence of exact and permanent definition of the concept of crime is one of
the chief characteristics of our culture.

The culture of barbarism grows simultaneously with the culture of
civilisation. But the important point is the fact that the two cannot develop
on parallel lines indefinitely. The moment must inevitably arrive when the
culture of barbarism arrests the development of civilisation and gradually,
or possibly very swiftly, completely destroys it.

It may be asked why barbarism must inevitably destroy civilisation,
why civilisation cannot destroy barbarism.

It is easy to answer this question. First of all such a thing has never been
known to happen in all the history we know, whereas the opposite
phenomenon, that is, the destruction of civilisation by



barbarism, the victory of barbarism over civilisation, has occurred continually and is
occurring now. And, as has been mentioned before, we may judge of the fate of a
great wave of culture by the fate of the smaller waves of culture of individual races
and peoples.

The root-cause of the evolution of barbarism lies in man himself;
in him are innate the principles which promote the growth of barbarism. In order to
destroy barbarism it is necessary to destroy these principles. But we can see that
never since the beginning of history as we .know it has civilisation been able to
destroy these principles of barbarism' in man's soul; and therefore barbarism always
evolves parallel with civilisation. Moreover barbarism usually evolves more quickly
than civilisation, and in many cases barbarism stops the development of civilisation
at the very beginning. It is possible to find many historical examples of the
civilisation of a nation being arrested by the development of barbarism in that very
nation.

It is quite possible that in separate cases of small or even fairly large but isolated
cultures, civilisation temporarily conquered barbarism. But in other cultures existing
at the same time it was barbarism that overcame civilisation, and in time it invaded
and overcame the civilisation of those separate cultures which in their own countries
had overcome barbarism.

The second reason for the victory of barbarism over civilisation, which can
always be seen, lies in the fact that the original forms of civilisation cultivated certain
forms of barbarism for the protection of their own existence, their own defence, their
own isolation, such as the organisation of military force, an army, the encouragement
of military technique and military psychology, the encouragement and legalisation of
various forms of slavery, the codification of barbarous customs and so on.

These forms of barbarism very soon outgrow civilisation. Very soon they begin
to see the aim of their existence in themselves. Their strength lies in the fact that they
can exist by themselves, without help from outside. Civilisation, on the contrary,
having come from outside can only exist and develop by receiving outside help, that
is, the help of the esoteric circle. But the evolving forms of barbarism very soon cut
off civilisation from its source, and then civilisation, losing confidence in the reason
for its separate existence, begins to serve the developed forms of barbarism, in the
belief that here lie its aim and destiny. All forms created by civilisation undergo a
process of change and adapt themselves to the new order of things, that is to say,
become subservient to barbarism.

Theocratic government is transformed into despotism. Castes, if they have been
recognised, become hereditary. Religion, taking



the form of " church ", becomes an instrument in the hands of despotism or
hereditary castes. Science, transformed into technique, subserves the aims of
destruction and extermination. Art degenerates and becomes a means for keeping the
masses on the level of imbecility.

This is civilisation in the service of barbarism, in the captivity of barbarism.
Such a relation between civilisation and barbarism can be observed throughout the
whole of historical life. But such a relation cannot exist indefinitely. The growth of
civilisation becomes arrested. Civilisation is, as it were, recast in the culture of
barbarism. Finally it must stop altogether. Thereupon barbarism, without receiving
an inflow of strength from civilisation, begins to descend to more and more
elementary forms, returning gradually to its primitive state, until it becomes what it
really is and has been during the whole period in which it was disguised in gorgeous
trappings borrowed from civilisation.

Barbarism and civilisation can co-exist in this mutual relationship, which we
observe in our historical life, for only a comparatively short period of time. There
must come a period when the growth of the technique of destruction will begin to
proceed so swiftly that it will destroy the source of its origin, namely, civilisation.

When we examine modern life, we see how small and unimportant a place is
occupied in it by the principles of civilisation which are not in servitude to barbarism
How small a place, indeed, in the life of the average man is occupied by thought or
the quest of truth! But the principles of civilisation in falsified forms are already used
for the aims of barbarism as a means for subjugating the masses and holding them in
subjection, and in these forms they flourish.

And it is only these falsified forms which are tolerated in life. Religion,
philosophy, science and art, which are not in immediate servitude to barbarism, are
not acknowledged in life except in feeble limited forms Any attempt on their part to
grow beyond the very small limits assigned to them is immediately arrested.

The interest of everyday humanity in this direction is exceedingly weak and
helpless.

Man lives in the satisfaction of his appetites, in fears, in struggle, in vanity, in
distraction and amusements, in stupid sports, in games of skill and chance, in greed
of gain, in sensuality, in dull daily work, in cares and anxieties of the day, and more
than anything else in obedience and in the enjoyment of obedience, because there is
nothing that the average man likes better than to obey; if he ceases to obey one force
he immediately begins to obey another. He is infinitely remote from anything that is
not connected directly with the interests of the day or with the worries of the day,
from anything which is a



little above the material level of his life If we do not shut our eyes to all this, we
shall realise that we cannot, at the best, call ourselves anything but civilised
barbarians, that is barbarians possessed of a certain degree of culture

The civilisation of our time is a pale, sickly growth, which can hardly keep itself
alive in the darkness of profound barbarism Technical inventions, improved means
of communication and methods of production, increasing powers in the struggle with
nature, all take away from civilisation probably more than they give.

True civilisation exists only in esotericism It is the inner circle which is in fact
the truly civilised portion or humanity, and the members of the inner circle are
civilised men living in a country of barbarians, among savages

This throws light from another point of view on the question which is often put
and to which I have already alluded why is it that members of the inner circle do not
help men in their life, why do they not take their stand on the side of truth, why are
they not eager to uphold justice, to help the weak, to remove the causes of violence
and evil?

But if we imagine a small number of civilised men living in a large country
peopled by savage and barbarous tribes in perpetual hostility and war with one
another, even if we imagine that these civilised people live there as missionaries with
full desire to bring enlightenment to the savage masses, we shall see that they will
certainly not interfere in the struggle of different tribes or take one side or another in
conflicts that may arise. Let us suppose that slaves raise a revolt in this country, that
does not mean that civilised men must help the slaves, because the whole object of
the slaves is to subjugate their masters and to make them their slaves, while they
become masters Slavery in its most varied forms is one of the characteristic features
of this savage country, and the missionaries can do nothing against it, they can only
offer, to any who may wish, that they should enter schools and study in them, and so
become free. For those who do not enter schools the conditions of life cannot be
altered

This is an accurate picture of our life and of our relation to esotericism, if
esotericism exists.

If we now regard the life of the human race as a series of rising and falling
waves we are brought to the question of the beginning and the origin of man, the
beginning and the origin of rising and falling cultures, the beginning and the origin
of the human race. As has been said already, what is ordinarily called the " theory of
evolution " in relation to man, that is, all theories of naive Darwinism, appear to be
improbable and completely unfounded as they are now put forward.



Still less real are various sociological theories, that is, attempts to explain certain
individual qualities and traits in a man by the influence of his surroundings or by the
demands of the society in the midst of which he lives.

If we now take the biological side, then in the origin and variation of species
there appear, even for a scientific mind, many circumstances utterly unexplainable by
accident or adaptation. These circumstances compel us to suppose the existence of a
plan in the workings of what we call Nature. And once we suppose or admit the
existence of the plan we have to admit the existence of some kind of mind, of some
kind of intelligence, that is to say, the existence of certain beings who work upon this
plan and watch over the realisation of it.

In order to understand the laws of the possible evolution or transformation of
man, it is necessary to understand the laws of Nature's activity and the methods of
the Great Laboratory which controls the whole of life and which scientific thought
endeavours to replace by " accident " occurring always in the same direction.

Sometimes in order to understand bigger phenomena it is useful to find smaller
phenomena in which are manifested the same causes that operate in the bigger
phenomena. Sometimes in order to understand the complexity of the principles lying
at the base of big phenomena it is necessary to realise the complexity of phenomena
which look small and insignificant.

There are many phenomena of Nature which have never been fully analysed and
which, being represented in a wrong light, form a basis for various false theories and
hypotheses. At the same time, when seen in the right light and rightly understood,
these phenomena explain many things in the principles and methods of the activity of
Nature.

As an illustration of the above propositions I will take the so-called phenomena
of mimicry and, generally, of likeness and resemblance in the vegetable and animal
worlds. According to the most recent scientific definitions the word " mimicry "
refers only to the phenomena of imitation by living forms of other living forms;
further, certain utilitarian aims and certain limitations are ascribed to it. In other
words only phenomena of a certain definite class and character are referred to
mimicry, as distinct from the larger class of " protective resemblance ".

In reality the two phenomena belong to the same order and it is impossible to
separate them. Moreover, the term " protective resemblance " is entirely unscientific,
because it presupposes a ready-made explanation of the phenomena of resemblance,
which in reality is



entirely unexplained and contains many features which contradict the definition
protective.

In view of this, the word " mimicry " is taken from now on in its full meaning,
that is, in the sense of any imitation or copying by living forms either of other living
forms or of the natural conditions surrounding them.

The phenomena of mimicry are most clearly manifested in the world of insects.

Certain countries are especially rich in insects which embody in their structure or
colouring the various conditions of their surroundings, or the plants on which they
live, or other insects. There are insect-leaves, insect-twigs, insect-stones, insect-
mosses and insect-stars—fireflies. Even a general and casual study of these insects
reveals a whole world of miracles. Butterflies, whose folded wings represent a large,
dry leaf, with serrated edges, with symmetrical spots, veins and an intricate design,
stuck to the tree or whirling in the wind. Beetles which imitate grey moss.
Wonderful insects, the bodies of which are exact copies of small green twigs,
sometimes with a broad leaf at the end. These latter insects are found, for instance,
on the Black Sea shore of the Caucasus. In Ceylon there is a large green insect
which lives on a certain kind of bush and copies the exact form, colour and
dimensions of the leaves of this plant (Phyllium siccifolium).

At a distance of about a yard it is quite impossible to distinguish the insect
among the leaves from a genuine leaf. The leaves are almost round in shape, an inch
and a half or two inches in diameter, with a pointed end, fairly thick, with veins and
serrated edges and with a red peduncle below. And precisely the same veins and
serrations are faithfully reproduced on the upper part of the insect. Underneath,
where the peduncle begins on the real leaf, is a small red body with thin legs and a
head with feelers. It is quite invisible from above. The " leaf " covers it and protects
it from curious eyes.

Mimicry was for a long time "scientifically" explained as the result of the
survival of the fittest, which possess better protective appliances. Thus, for instance,
it was said: one of the insects may have been " accidentally " born a greenish colour.
Thanks to this greenish colour, it was successful in concealing itself among green
leaves, was more able to elude its enemies and had a greater chance of leaving
progeny. In this progeny the specimens of a greenish colour survived more easily
and had a greater chance of continuing their kind. Gradually, after thousands of
generations, there resulted an insect which was entirely green in colour. One of these
happened " accidentally " to be flatter than the others and, thanks to this, was



less noticeable among the leaves. It could hide better from its enemies and had a
greater chance of leaving progeny. Gradually, again after thousands of generations,
there resulted a green and flat variety. One of these green insects of the fiat variety
resembled a leaf in shape; thanks to this it was more successful in hiding among
leaves, had a greater chance of leaving progeny, and so on.

This theory was repeated so many times in various forms by scientists that it
became almost universally accepted, though in reality it is, of course, the most naive
of explanations.

If you examine an insect which resembles a green leaf, or a butterfly whose
folded wings are like a withered leaf, or the insect which imitates a green twig with a
leaf, you see in each of them not one feature which makes it similar to a plant, not
two or three such features, but thousands of features, each of which, according to the
old " scientific " theory, must have been formed separately, independently of others,
for it is utterly impossible to suppose that one insect suddenly, " accidentally ",
became similar to a green leaf in all its details. " Accident" may be admitted in one
direction, but it is quite impossible to admit it in a thousand directions at once. We
must either presume that all the most minute details were formed independently of
one another, or that some kind of " plan " existed. Science could not admit a " plan ".
" Plan " is not a scientific idea at all. There remained only " accident". In that case
every vein on the insect's back, every green leg, the red neck, the green head with the
feelers, all these, every minutest detail, every tiniest feature, must have been formed
independently