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			...it is [...] the general misconception of the aims and objects of the Society that paralyzes its progress — nothing else. There’s no want of definitiveness in these objects were they but properly explained.1


			— Master Morya —


			— Letter n° 38 Received Allahabad in Feb 1882 — 


			 


			


			

				

					1 Mahatma Letters to A.P. Sinnett, Trevor Barker (Ed.) (Theosophical Books Ltd, 1923)


				


			


		


	

		

			Presentation


				“Said the Earth:” 


			“Lord of the Shining Face, my House is empty... 


			Send thy Sons to people this Wheel”...


				“Said the Lord of the Shining Face:” 


			“I Shall send thee a Fire when thy work is commenced [...]


			Thy Seven Skins are yet on thee... 


			Thou art not ready. 


			Thy Men are not ready”


				“The great Chohans called the Lords of the Moon, of the Airy Bodies: 


			Bring forth Men, Men of your nature. Give them their Forms within. She will build Coverings without. 


			Males-Females will they be”...


				“They (the moon-gods) went each on his allotted land: 


			seven of them, each on his lot...”


			 “Learn what we, who descend from the Primordial Seven, we, who are born from the Primordial Flame, have learnt from our Fathers...”


					Phrases... from the Book of Dzyan.2


			In the eternal flux of time that has spanned the perpetual transformations of man and the Earth that hosts him — which will continue to alter for much time yet to come — man, having come this far, has forgotten his history. Everything that relates to him has become a myth. He thereby seems to have lost all concern for the reality of his status as a human being, as well as the reason he finds himself living in such a condition of suffering and continuous conflict. Everything is warped. Casting a glance around himself, he sees a world that has every appearance of reality; he has adapted to mentally substantiate, to live out the idea that there can be no reality but this one.


			The consciousness per se that has taken form in a self constituted solely of experience believes itself to be no more than this.


			There is, however, the call of something restless within him; like a momentary flash of light from a bright lamp, it permits him to glimpse that perhaps things are not truly as they seem. 


			His unforeseen but opportune encounter with the Theosophical Society completely transforms his vision, his Weltanschauung, which leads him to a reawakening of the self and permits him to understands his origins. 


			It is a jolt that offers him the opportunity to glimpse his prison, if only fleetingly: a propitious condition wrapped in a single moment but sufficient to make him retrace his steps.


			The teachings, encapsulated by the three objectives offered to him, come to be his path and his opportunity to exit the labyrinth of mental distinctions of his own making, which masks from him the great illusion on which all of his certitudes are founded. He begins to walk towards his reintegration.


			At this point, one may object:


			“Yet more distinctions, if novel ones, that would be superimposed over the old...?”


			Who can say!... The conviction of the current author is that we can know this only on traversing so much that has been written.


			


			

				

					2 Blavatsky, H., The Secret Doctrine (1888. Theosophical University Press) republished at https://cdn.website-editor.net/­e4d6563c­507­94969b714ab70457d9761/files/uploaded/StanzasOfDzyan_HPBlavatsky.pdf


				


			


		


	

		

			Introduction


			It is no simple task to examine these three objectives to the ends of comprehending them and grasping why they were given; they suggest that behind each there is a particular instruction and that all three constitute a programme of work for all those who adhere, for one motive or another, to the Theosophical Society. 


			Not always, however, are they vested by those who enter the society with their concealed significance, which those received into the society should at least be able to glimpse.


			All self-respecting societies are founded on regulations and statutes, as is of course the case with the Theosophical Society; it is necessary, nonetheless, to bare in mind that this concerns only its physical aspect: one must “give unto Cesare what is Cesare’s”.


			The difference here lies in its other aspect, that more related to Theosophy than to the Society, and Theosophy avails itself of universal principles. The objectives to be realised, —three to be precise— thereby beget the programme of self-realisation pertaining to “Theos-Sophia” that those interested and willing can achieve precisely via these three evolutionary stages. 


			The purpose of the present discussion is to confer to these three objectives a broader and more in-depth elaboration than that which the society has tended to afford them; as far as we are aware, they have never been tackled and have generally passed unnoticed, almost taken for granted, to the point of remaining relatively neglected by even the longstanding Theosophist. 


			It would almost seem that the first two merit only an evasive reading that rarely scratches the surface, in contrast to the third which attracts vivid attention, evoking images of powers to be mastered, and consequently indeed deemed worthy of attentive reading and analysis.


			This happens to all on their initial encounter with the Theosophical Society, followed by the continuous, exasperated and almost obsessive search for information in order to obtain those transformative results: a search which progressively distances the attention from the other objectives to the point of relegating them to a secondary tier within the teachings.


			If the proponents of this society felt it their duty to relate these objectives to the teachings, they will surely have had their reasons. In truth, this is precisely what The Secret Doctrine discusses: the development of a programme, recalling that knowledge is born precisely of a learning that begins from oneself, as these three objectives indicate. 


			There would be no Book of Dzyan nor its commentaries if there were no man using them in order to know and comprehend ‘who he is and where he is going’.


			The initial idea and subsequent imperative to expound and commentate this argument arose from the fact that in the conclusion of an initiatory book, which will remain nameless, the author paralleled this initiatory path with the Theosophical path, stating clearly that these highest of figures —beings of light— mentioned at the end of the work, mean to continue their programme, which has always been the self same as the founding principles of Theosophy, namely: “brotherhood, comparative study of all disciplines, and investigation of the mysteries of nature”, which is to say, the three aims and objectives declared at the foundation of the Theosophical Society, 17 November 1875 at the Mott Memorial Hall in New York.


			This indicates firstly that these basic principles of Theosophy are something greater than one might imagine at first sight, but above all that they existed long before the foundation of the Theosophical Society: indeed, if the initial proponents themselves signalled them as a programme, it is correct to consider their validity to be perpetual and to infer that, if properly assimilated and lived out, they lead to the initiations that modify man to the point of being able to enter into communion with the Beings of Light —Masters—; considering, finally, that this un-cited initiatory book appeared centuries before the advent of the Theosophical Society, these foundations were already there —and we would dare to say they have always been there— at man’s service. Certainly, those who have always possessed them were, and are, a highly evolved Hierarchy of Beings, that aid humanity in its evolutionary journey. 


		


	

		

			Varieties of Social Hierarchies 


			In the fertile terrain of humanity can be found a rich array of very diverse hierarchies on radically varying scales. Individual beings have, by virtue of their knowledge, left a historical mark in the field of human thought; examples abound, in every sphere of learning: suffices to recall figures such as Leonar­do da Vinci, Michelangelo, Plato, Democritus, Dante, Shakespeare, Newton, Hegel and Einstein, to name but a few of the many who form the diversity of hierarchies on which human thought is based. 


			Of course, there are also other hierarchies which are of less significance, despite the prominence of the positions they occupy within societies (politics, finance etc). However, this is merely because humanity has not yet developed the consciousness capable of allowing itself to be lead by more evolved hierarchies.


			An important role has always been played by religious hierarchies: temples of varying antiquity scattered around the globe testify to this. They can almost be seen to bear witness to the ecclesiastic power of all religions in face of a humanity’s continuing slow and burdensome path under the obsessive, crushing grip of suffering. Nothing has changed; man continues to exploit man to egotistical ends in his thirst for power, regardless of which branch of knowledge he may belong to.


			Among all of these hierarchical forms — religion, politics, finance and others besides — there has always been one hierarchy far superior to all others, which principally occupies itself with humanity and its evolution. Hitherto it has remained unknown to all but the very few, who themselves have been bound to silence; this was revealed by the advent of the Theosophical Society, which immediately thereafter vanished to work once more in silence, offering its immense assistance to a fledgling humanity.


			This is the hierarchy of “Beings of Light” mentioned by the initiatory book, and it is this hierarchy that has always offered these three foundations to the programme of human evolution: foundations now known to the world of Theosophy to be essential for the commencement of each individual’s development. 


			Despite having been divulged at different intervals in time, they have remained unaltered as a programme of self-realisation and reintegration, and will remain so for much time to come.


			Care is required when understanding the above mentioned as a “programme” of human development. Contrary to possible misconception, it is not the case of a coercion by these sublime beings, who are themselves, in any case, a human product, if one unconceivable to man, at least for the time being. Man’s freedom of choice, ‘free will’, resides with man, irrespective of his state of consciousness with regard to this free will.


			Precisely herein lies their difficulty in assisting man, lacking, as he still does, the sufficiently developed consciousness to place at his helm more evolved hierarchies than those mentioned above. However, the highly developed compassion of these beings is such that they cannot help but take care of humanity, immersed in its suffering, journeying on in ignorance. It is Penelope’s shroud —“the soul”— awaiting the return of Ulysses —“the reawakening of consciousness”— woven and unwoven, which is the slow voyage of man.


			 


			In order to better understand the significance of freedom, we must consider humanity to be situated within the hierarchy of Beings of Light (if we appreciated this it would change our respect for the Masters). Each of the movements of these beings has repercussions for humanity, and with man lies the choice to accept their assistance or otherwise. But man does not yet know that he is free, for which reason his advancement is arduous and slow: he chooses to be directed equally by human greed and prefers suffering to freedom, the latter remaining utterly unknown to him.


			“Which of the two, do you will that I release unto you — asked Pilate to the people — Barabbas or Jesus of Nazareth?” According to the Gospel, presented with this dualism the people chose the wrong path: and so history continues. 


			Unfortunately, being a product of humanity, this hierarchy is limited to a small number of beings to whom falls an indescribable task, from the prospective of those like us, observing from below. Of course, they nonetheless have a host of disciples at their disposal, scattered around the globe, however, their ranks are few and so they remain ever in search of new students to face this task that humanity itself calls for.


			The power of these entities is so great that they could turn the tides for this orphaned humanity. But precisely their position of “Bodhisattvic” stillness of consciousness, and the karmic condition that man is subject to, prevent them from acting in this regard. The child, precisely because it is free even if constantly watched by its mother, test its limits, make its own choices, as only in so doing can it become a conscious adult.


			It is for this reason that the great “Mahatma” souls are misunderstood and perpetually subjected to selfish requests geared towards the acquisition of powers; this was one of the reasons for their disappearance, or rather, their withdrawal from the limelight, so as to go on working in peace from behind the scenes, as they always have.


			This emphasis on freedom is necessary in order to comprehend what we will go on to elaborate in the current study. Affiliation with the Theosophical Society is an act of free will —above all in consideration of the individual’s position within humanity itself. 


			It is true that humanity is within this great hierarchy, but it is equally true that the actions of the individual strongly influence humanity and that this goes beyond the realm of the physical, even if this is not easily and immediately comprehensible. If man himself were to succeed in possessing and containing this hierarchy, then the screen that deceptively separates the interior of sensory perception from its exterior, would be torn down.


		


	

		

			The Book of Dzyan and the Secret Doctrine


			In order to grasp the antiquity of the foundations of Theosophy accompanying human evolution, we must now turn to the ancient but ever-relevant Book of Dzyan, in which, in the very opening stanza of the Cosmogenesis, verse four of the non-creation, we read: 


			“The Seven Ways to Bliss were not.


			The Great Causes of Misery were not


			For there was no one to produce and get ensnared by them”3


			It has been said of non-creation, as per the second verse of the second stanza, that there was “nought save Ceaseless Eternal Breath which knows itself not”4 in what is termed “motionless waiting”.


			All of the verses of the first stanza describe what was absent in this specific moment of motionless waiting, but they also clearly state what was present, which almost implies a certain global memory: a memory that exists in the present state. This state is understood as the presence in which the act of thought creates, and this intervention manifests itself, or rather, it begets manifestation.


			The magnitude of meaning within these opening verses certainly extends beyond the topic of this study but it is of use to us as we progress through the reading, so the verse has been chosen for good reason: specifically for its representation of the beatitudes and causes of suffering (which can be better understood through our discussion of the two humanities remembering that the object of our enquiry is the formula of the three objectives and the teachings they enclose). Above all, our reasons lie in the fact that there was no one in existence to produce these beatitudes and causes of suffering, nor in turn to be ensnared by them: man was missing.


			It will be he who, through his consciousness of being, classifies and studies its various aspects encountered during his voyage through the stages of his manifestation; man will disentangle the tale.


			The centrality of man, indicated but absent, and thereby anticipated not only in this verse but in all of these verses of the Cosmogenesis in the Book of Dzyan, both in the description of the motionless waiting and in the ‘involution’ that precedes the subsequent ‘evolution’, has a typically human aspect. This process, described by the verses as well as the commentaries, should not be considered accomplished but rather it continues to occur even now, both on microscopic and macroscopic scales. Discovering this process in action, in ones own physical and spiritual structures as well as the structure of the soul, to mention only three facets of this great complex, constitutes what could be called man’s great adventure. And the three objectives serve specifically to accomplish this discovery. But beyond this, the continuity of events gives rise to memory, by which we refer not only to the faculty of memory associated with the senses (which in turn guarantee consciousness and memory connected to each sense). 


			The discerning mind becomes an existential guarantor based on the very experiences that come to form personhood. Moreover, “abhidharmically”, as the skandha suggest, this is also accompanied by an unconscious memory, generated by an obscurity resultant of our non-consciousness in perceiving ourselves. 


			


			

				

					3 Blavatsky, H. P., The Secret Doctrine vol.1 (Outlook: 2020, Frankfurt) p. 49.


				


				

					4 ibid. pp. 49-50.


				


			


		


	

		

			Myth


			In order to broach the concept of global memory, allow us to specify precisely that this conception of memory is necessarily mythical, above all because the concept of globality equates to a state of consciousness that has a unity connected to humanity in the singular: humanity is its subject and it is within humanity that the human individual investigates his existence via memory. Herein, he encounters myth: man himself becomes myth, crossing the ebb and flow of history that he encounters throughout a continuity of incarnations that he does not yet know he has lived, and that he will continue to live until the moment he senses the necessity of understanding himself. Multiplied by the entirety of humanity, this becomes the myth of all historical events connected to diverse human experiences.


			According to various dictionaries, myth is often defined as a narrative form akin to fable, recounting gods and heroes, accompanied by historical narratives that may indeed have occurred, however, no certitude of their actual occurrence can be gained. Hence the constant searching for fragments and sites that might prove which narratives are not mythological but historical, thereby transforming them, from legends of mythological peoples and heroes, into the flux of evolution encapsulated by global memory. Such research could be limited to entirely physical questions, relating to the sciences of archeology and anthropology, or indeed paleoanthropology. 


			Recourse to Theosophical literature in this undertaking broadens the scope to the entire complexity of humanity, in which it is not fossilised remains that are sought, but memories, to be reawakened in order to personally observe past, present and future events, mastering the individual skills required for this undertaking.


			We hold that the starting point is a profound reflection on the origins, characteristics, functions and values of myths. They constitute a facet of the patrimony of classical literary thought, be it medieval, renaissance or continuing through till the present period, when the study of myth begins to take the organic form of a true science as discussed above. This implies recognising the diversity of this approach compared to classical secular history, which divides human experience into: antiquity, patristics, scholasticism, Enlightenment, Reformation, Counter-Reformation, Romanticism and lastly, the science of the 20th century, which concerns us most closely and which is still running its historical course.


			A long line of scholars have identified in myth a force that holds mankind and shapes his culture. Here the emergence of psychoanalysis must be noted along with its developments, particularly through the work of Jung5 who identified, via mythological source texts, “archetypical”6 images and structures within the collective unconscious. 


			Others subsequently set out the basis for a “phenomenological” approach to myth (understood as the myth of man) by which myth is a modality proper to consciousness and a peculiar human creation: a product of the creative mind. Here, even global memory, alongside archetypical unconscious images, could be defined as entirely mythical.


			So it can be asserted that man could not exist without myth, or more precisely, that man himself is myth.


			What would social myths, historical myths, linguistic and religious myths, as well as the very myth of mythology, be without man? He is at once the rightful creator and specialist of these human idiosyncrasies and complexities.


			Our historical knowledge of distant human events stands on unstable foundations given the scarcity of information which is itself perpetually lost through subsequent human acts: take the destruction of the library of Alexandria in Egypt, and similar cases continuing into our current era. These a-cultural occurrences, perpetrated by particular fringes of humanity driven towards a senseless notion of supremacy — because humanity is simply one — introduce the factor of uncertainty that warps histories into myths.


			But these displacements of consciousness concerning the events of human temporal existence can be easily retraced by incorporating them into the field of research (alongside the physical and psychophysical spheres) the spheres with which Theosophy is well acquainted: the astral, mental, causal, intuitive and the manas spheres. In these originated the causes that determined both the histories that preceded and the myths that followed.


			Evidently, it remains a question of global memory of consciousness, but let us not forget what we have stated elsewhere: “an experience, produced by a mental attitude or otherwise (but in any case always recorded by the mind) is original in the first moment that the experience is created”.


			The other experiences that follow are merely perpetual reenactments of other moments and epochs. As such, by recourse to specific meditative techniques it is possible to access the original experience, in its corresponding moment, and bring it into the present, into present memory, which nullifies time as we live it now. Given that the human subject engaged in this search is a cell of the whole organism of humanity, he has full access to commune with historical reality as lived by humanity, to observe it in detail and hence to bring it back to the present, as Theosophical writers past and present have already done using these capacities. 


			Hence, considering that it is the domain of Theosophy to further our knowledge of this —and this is necessarily a knowledge of knowledge itself, alongside being a knowledge of oneself— Theosophy can in turn define what we might consider “the nature of myth”, keeping in mind also the knowledge it offers regarding human evolution and the other evolutions that accompany it (the evolution of matter and that of the spirit: the three upadhis). Creation and the journey of man through these evolutions is what creates the concept of myth.


			The nature of history is closely related to myth, to the same degree that consciousness is to the unconscious (both individual and collective — archetypes once again).


			We may, if we wish, reduce the question to two qualities of myth. One indubitably occupies individual psychophysical spheres as described above, and is used by psychologists and analysts to trace the movements of the psyche or psychosomatic conditions. This is surely to be integrated into the general characteristics of myth, bearing in mind that, again as discussed above, each individual is a cell within the single organism we call humanity. Thus instincts, various categories of impulses or unconscious perceptions, can easily be inserted within the archetypal symbols of humanity as a whole. The exchanges are continuous, perpetual and always deceptively identified as belonging to the individual. But if observed attentively, they can be seen as an integrating aspect of collectivity. This is why we stated above that the individual human subject can influence humanity by means of his creative mind; indeed, we can fully assert that he does so unawares, continuously: that it is he himself who creates things he would not wish to.


			The second of these qualities of myth necessitates that we bear in mind humanity as a whole: a united singularity containing all of its diverse dimensions.


			Herein lies the importance of embedding Theosophy within humanity; in essence Theosophy is extremely vast in its knowledge elucidating evolution, and with the capillarity of information that it expresses in all of its complex elaborations, both on the intellectual level of the rational mind as well as other potential levels connected to an abstract and intuitive mind, including that which is defined as the spirit, which, alongside matter, relates to the other two evolutions, which remain nonetheless fused to the evolution of man.


			 


			These brief reflections on myth should be taken alongside the first verse of the Cosmogenesis of the Book of Dzyan; they intend to explain the common misconception that myths of all kinds are nothing more than fables recounting gods or heroes — or worse still, narratives that no one knows. We could therefore assert that this is only a generalisation linked above all to the historical memory of events that are separated by vast and varying temporal intervals. It is safe to say that humanity is filled with myths, and given this fact, for some, the Book of Dzyan is also to be considered a myth.


			Firstly, we have asserted that the Theosophist does not submit to the ephemeral aspect of time, and through the qualities he possesses (non-physical qualities), he can easily enter into temporal events of distant times gone by, within an easily accessible area of control, as is demonstrated by those that describe in detail the absences of the first stanzas of the Cosmogenesis: absences which in all probability were presences in previous manifestations and that will be again as soon as the creation of manifestation commences.


			The second, no less significant consideration that must be taken into account is the glimpse of Theosophical knowledge offered by Blavatsky through “Isis Unveiled”, the objective of which was to continue the revelation after the advent of the Theosophical Society by divulging ancient texts never previously known to the West and already deemed lost by many in the East. It is unclear, however, how “such an archaic manuscript — a collection of palm-leaf pages rendered impermeable to water, fire and air through an unknown process — found itself before the eyes of the author” (as she herself affirms in her Preface to the first volume of the Cosmogenesis) can be considered lost.


			It is an extremely ancient text, containing in its symbolism the creative design of the universe and of man, to be analysed in light of the religious, philosophical and scientific concepts of its time in the same vein as “Isis Unveiled”. All Theosophists are now acquainted with this text, which gave rise to well known commentaries such as the “Secret Doctrine”. And the book on which both are based is the Book of Dzyan itself.


			For most people, the text she cites —seen by none but Blavatsky herself— could well be a myth, considering also certain previous statements in relation to the text; but for Theosophists this is not the case. They know, at least by having read classical Theosophical letterature, that, contrary to popular belief, no ancient texts have been lost through the continuous destruction of knowledge perpetrated by man through the centuries and millennia.


			Prior to these devastating events, the founding texts that recount the history of man were rescued from the places where they had been held. And they remain guarded in secret locations, safe from the threat of man and that of corrosion by the elements, preserved and maintained unaltered across the ages, far from any negative and destructive human forces (which continue to this day), preserved and protected by the hierarchy that governs the fate of all humanity.


			This also means that for Theosophists worthy of the title and accepted as Disciples by the Masters, it is possible to frequent these sites in order to access the mysteries and the historical continuity of humanity — even if they will never divulge information regarding the existence of these sites. For these Theosophists, the mythic thus falls away from what was history before history itself: global memory.


			Precisely all of this represents the global memory of humanity, which remains unverifiable until having reached that unity of consciousness of the whole, which is necessary in order to commune with that same memory. It is the path that every human being, irrespective of religious or cultural background, will tread following reawakening; sooner or later he will surely come to master these sublime states of consciousness.


			


			

				

					5 Carl Gustav Jung needs no introduction: all those interested in Theosophy, and in particular with its psychology, will be long acquainted with this figure. What is of interest here is the emphasis placed on his particular methodical and comparative research intersecting: alchemy, gnosticism, philosophy, religions, orientalism and mythology. Among the texts he examined is an antique Chinese work of Taoist alchemy and i-ching: “The Secret of the Golden Flower”. Jung highlights, among other things, the analogies between the figures of the mandalas, the value of the dichotomies of Ying-Yang; suffering and action; the masculine and feminine: all of which are questions that guide the perpetual transformations of the world. This anthropological concept positions Jung within a concept of creation of a Weltanschauung (a vision of the world which can be individual, collective or epochal) and finds its most significant expression in existentialism, which tends to identify in the human subject the terrain in which to root a new image of the self, surpassing the limits of the singular ego to embrace the historical becoming of humanity. This anthropological vision reveals the concept of the collective unconscious, stimulating research into the psychological motives behind human phenomena spanning diverse facets of cultural reality (a discipline we will later see to be a fundamental aspect of the current study). Through historical, philosophical, religious and mythological comparative study, the system of archetypes emerges. All of these syntheses are intertwined within the objectives announced by the Theosophical Society.
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