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VOLUME III

“Those who look to Julius Evola’s work for guidance have often wondered what practices Evola himself used to get in contact with Tradition. The answer lies in Introduction to Magic, which represents the records left behind by the UR Group, the mysterious occult order that was the medium through which Evola first experienced the reality of Tradition and grasped its essence. Many of the themes and concepts which were to recur in Evola’s later work are already present in these documents. The great importance Evola attached to these volumes is attested by the belief of Evola’s biographer that the original manuscripts were the only belongings he took with him when he was forced to flee Rome in 1944. The fact that this work is finally available in its entirety to Anglophone readers, masterfully translated by Joscelyn Godwin, is therefore a great service to genuine spiritual seekers everywhere.”

JOHN MORGAN,
FORMER EDITOR IN CHIEF OF ARKTOS MEDIA

“I am impressed by this fine translation of some of my old mentor Julius Evola’s works. I find that ‘Aristocracy and the Initiatic Ideal’ conveys very well the baron’s own beliefs and sentiments as to what it means today to be a true aristocrat among the ruins. Exceedingly insightful comments, as one would indeed expect. A truly excellent publication.”

FATHER FRANK GELLI,
AUTHOR OF JULIUS EVOLA: 
THE SUFI OF ROME
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Introduction to the Third Volume

This third volume continues and concludes the exposition of traditional, esoteric, and magical doctrines that was begun in the two preceding ones.

It offers further details and directions concerning practice, orientation, experimentation, and doctrine, and further texts, either translated or reproduced. It reports the views of known and qualified exponents of our disciplines, which we explain in relation to other fields of spirituality or knowledge, such as mysticism, “depth psychology,” and metaphysics. We also continue to treat symbolism, and to recall some of the past expressions of Tradition, from Hyperborean prehistory up to the Roman and medieval eras.

This volume also contains a wider variety of practical instructions. Besides enriching the general perspective, they are aimed at the interests and dispositions of individual readers. But they maintain the essential unity of our instructive method, which is that of an active, lucid, and “magical” approach to the suprasensible1 and the transcendent.



 

 

 

[image: image]




[image: image]

Paths of the Western Spirit

There have been few epochs like today’s, in which it is so hard for the West to find an orientation that exactly suits its tradition. The situation is mainly due to an extraordinary option to which the West has limited itself.

On the one hand, we see in today’s West a world of achievements that have developed under the signs of clear vision (science) and precise action (technology)—but a world devoid of light. Its law is that of an uncentered movement, its limit is matter and the call of matter. On the other hand, there arises an impulse toward something higher—but an impulse that emerges in various forms of escapism and regression. Consequently, when the West affirms the active and realistic principle of its tradition, there is no spirit there; and when it aspires to the spirit, that principle is no longer present, giving way to its opposite. This takes the form either of humanitarian, christianizing, democratic, and universalist tendencies, or else of the neospiritualist currents often associated with irrationalism, the religion of the life force, or theories of the unconscious: a confused world in stark contradiction to the virile spirit of the West.

This state of affairs has given rise to a sort of dilemma. The first step is to understand it. But salvation could only come from eliminating that option altogether.

The spiritualist reaction to the materialism of the modern world certainly has its virtue, but not in its blanket rejection of some very disparate things, ignoring the fundamental principles that stand at the basis of the Western experience, despite their currently degraded and materialistic forms. The modern, realistic world is intensely Western in spirit. Admittedly, it has produced the Ahrimanic regime of the machine, of finance, of quantification, of the steel and concrete metropolis, devoid of any contact with transcendence and extinguishing any sense of the invisible and living forces of things. Yet throughout all this the Western soul has maintained a “style,” whose value is discernable if one can look beyond the purely material plane and its forms of realization.

It is the attitude of science, as experimental, positive, and methodical knowledge—instead of any instinctive intuitionism, any irrationalism, any tendency toward the indeterminate and the “mystical.”

It is the attitude of technology, as the exact knowledge of obligatory laws in the service of action, whereby given certain causes, certain effects follow that are predictable and determined without the intrusion of irrational and emotional elements.

Last it is the value of the personality, capable of an active initiative, aimed at autonomy.

An impulse is at work in these Western endeavors, albeit in very variable aspects and degrees, following these fundamental directions.  The mistake has been in confusing them with the materialism of many of the results to which they have given rise. Thus, every reaction to materialism and every desire to overcome it has since been accompanied by a denial of the Western spirit, a gradual evasion of the Western law of realism, action, and personality. Hence today’s neospiritualism, even when it preserves something authentically spiritual, should always be considered as a
danger and a degenerative element with respect to the deepest core of our tradition.

The forms of this spiritualism have developed considerably after the First and Second World Wars. There are the movements that adapt poorly understood Eastern doctrines to the worst Western prejudices; there is the morbid interest in problems of the subconscious (psychoanalysis), and worse yet, in mediumism and “parapsychology”; there is the path of “return” to the most decrepit Christianity, due to an inner alienation and capitulation; and the various aspects of a new cult of “Life,” more or less pantheistic and promiscuous. No matter how much these forms may differ from one another, they all have the same significance, 
reflecting a climate of escapism, impatience, and exhaustion. It is the soul of 
the West that is tottering and crumbling. It can only be glimpsed in the world 
shut off from below: behind the lords of mathematics, chaining or unchaining the forces of matter; the finance and industry that gives laws to nations and governments; the machines in which every day a purblind heroism hurls itself through sky and ocean.

The lack of any impulse whereby the living values on this plane can escape, reaffirm themselves, and integrate themselves into a higher order—the lack of such an impulse in the modern West is its bondage, the cause of its petrification and decadence. The Western tradition will not revive until a new civilization, no longer bewitched by material reality, asserts a style of clarity, of absolute action and true personality, beyond the “spiritualist” miasma and all those other forms of escapism and dissolution. And because of the analogy of such a style with the special significance we have given to the terms “magic” and the “magical vision of the world,” we can say this: it is through a magical epoch that the West will eventually be able to cut the knot of the “dark age”—the Kali Yuga, the Age of Iron. It will be no mere alteration: in an epoch of active realism, transcendent and intensely individual, the new traditional form that the West will make its own will arise from the spirit of its most ancient tradition: from the ancient Arctic-Atlantic spirit, the light that descended from North to South, then passed from West to East, everywhere bearing the signs of a cosmic symbolism beside the legacy of heroic, active, and conquering races.

We can name specific themes: beyond the world of the One, its articulation in a plurality of gods and heroes, on upward and downward paths; “mortal immortals, immortal mortals,” in Heraclitean and Hermetic terms; an end to nostalgia, to pacifism and passivity, to looking up to the “Mothers”; an end to all cloudy intoxication, rejection of all confused ecstasy and subpersonal demonism; a sense of being and advancing, gazing straight ahead like one forging new paths and new passes, or who draws and defends new frontiers to his domain, where others fail or fall short. In a magical epoch, such meanings are reaffirmed through the very contact with the suprasensible. And for the West, we are basically speaking of themes recurring in one form or another throughout its history: of the spirit of world conquest by white Europe, and further back, through the epics of chivalry and crusade to the purest forms of its spirit: Roman and Aryo-Mediterranean, DoricAchaean and Homeric; and earlier still, to the echoes of the primordial white seafarers and conquerors—those of the “strange great ships,” of the signs of the Ax and the “solar Man with uplifted arms”—coming down from their Arctic homelands to the centers of the first traditional civilization of the West.

The problem is in seeing how far contacts can be renewed in this direction. Among the great shadows, on the shaky ground and beneath the Ahrimanic glare of the modern world, this must be the reference point for freeing the West without denaturing it. Beyond both materialistic activism and the “spiritualist” peril, this must be the direction for the corrective and life-giving action of those called to spiritual leadership, for the “defense of the West.”
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ABRAXA
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The Cloud and the Stone

The symbols of our Science, which is also an Art, contain not only possibilities of intellectual realization but also elements of actions—secret paths of power by means of the mental Fire awakened in the sacred Work.

In the medieval writings of this tradition, you will have found recurrent 
themes such as FIRE AROUND THE BLACK STONE OR CLOUD WHICH ARISES 
FROM IT.

You may smile at those who imagine common chemical operations here—combustions and vapors emitted by the heating of certain dead substances—if you know that the “Stone” is the animal body, the “Cloud” the subtle body, and the “Fire” something difficult to understand by one who has never kindled it. But even if you already know this, be assured that you are still a long way from the ritual realization of the power of the formula.

I will now instruct you on this.

First and foremost, you must know the separate elements through preparation, “confection,” and in practice: they are the black Stone and the Fire. As for the third, which is the Cloud, the very act of the Ritual is intended to give you the experience of it.

You know that our laboratory is the body: this “vessel,” eight spans tall, comprises the elements, the origin of the elements, their life and their resolution on either upward or downward paths, according to the Action and the Ritual.

Like one who unravels something that was intertwined, and once its parts are separated, distinguishes, knows, and replaces them piece by piece—just so, with the subtle spagyric art, while enclosed in your form, amalgamated with your substance, frozen in magical equilibrium, you will separate and extract from your “compound” the elements needed for the operation.


(KNOWLEDGE OF THE STONE)

This has already been mentioned to you more than once. Supine position, strictly horizontal, immobile: like someone who has been knocked to the ground by a mortal blow, in symbolic-magical analogy to the condition of radical passivity that precedes the living resurrection.

Immobilization of thought. Extinction of the specialized sensations of the various organs, functions, and sensory centers.1

Having reached the state of “silence”—undifferentiated calm, interiority reposing in itself—acting in a subtle and gentle way, you cause a somehow imponderable sensation of your immobile body to emerge.

Hold onto the state that ensues: imprint it exactly on your consciousness.

Then add Saturn to Mercury—in other words, with an instantaneous mental act, realize the image-sensation of yourself as a skeleton: reduce yourself to naked bones, empty, fleshless, lifeless. And remain firm and fearless in your mind.

The transformation is: blacker than black, mortal ice, petrification of minerality.

It is the lapis niger [black stone]. Take possession of it.

If apparitions arise—kill them: detaching your attention from them and holding it firm in silent identification; centered, profound, hieratic in the resultant state.




(KNOWLEDGE OF THE FIRE)

Bring yourself back to the “silence.” But now with an intensely vitalized attitude, with a warm, fervid attention that runs through the body, that is felt and collected in the body. Not conscious concentration, but an 
intense, ardent concentration.

As though completely absorbed with vibrant enthusiasm in some work or thought, in which “your whole soul is plunged”—but here with no thought, no object,2 or if you prefer: with its sole object being this absorption itself, this growing attention, intensive deepening, will-life-ardor, which without losing active concentration thrusts into ever deeper strata of the substance made from the general sensation of the body.

All this, in immobility. As you know, there should be no “strain”: if you touched the coarse, physical fabric of the body, stopping the energies, 
all would be in vain. In this desire of holding and conjoining with oneself—like 
water immersed in water—think of an enfolding, a cooking, nourishing, hatching—an “enveloping, feverish heat” (I would even say 
passionate) is the indication that a text has already given you.3

If you can work thus, you will notice at a certain moment and in a distinct form 
a special state of warmth diffused through the body, no ordinary warmth but a strange, living, and 
vibrant one.

Uniting yourself directly with it—now that you are able—increase it.

Then let the perception of the body fall away, concentrating only on the state. Close and fix it.

Thus, you have the second element.




(THE RITUAL SYNTHESIS)

Always keep in mind what I have told you about the magic of the image (Introduction to Magic, vol. I, 266–72): it asks you to learn how to amalgamate an image with a state—to 
project an image that is at the same time the presence of a state.4 Otherwise the creative spark for any Hermetic operation will be lacking.

I have told you about the preparation of the Stone and the Fire. Through tenacious and 
long practice, you know that “all haste is from the Devil”—just as the uncertain and difficult attempt becomes with practice an ability, an automatism instantly obedient to the will—thus too your spirit must have in its power the states corresponding to these two symbols: like a precise memory or a notion once acquired and understood which you can recall at will. 
It is a matter of linking these states with the effective images of Stone and Fire—but do not proceed to the operative synthesis before you are entirely secure in possession of what I have now told you.

If you also want to operate with ritual arrangements, remember what you were told concerning the work with the Mirror (Introduction to Magic, vol. I, 72–78). Send yourself back into the “Silence.” Once released, remain there. Calm. No worry, no thought anticipating what you are to do. Suddenly, like a scene illuminated by a flash of lightning and returning to the dark, the mind will realize the vision: 
Stone—Fire that strikes the Stone—white Cloud that frees itself and ascends.5

If the projection is accurate in its direction, sufficient in its energy, and 
animated (the states of visualizing Fire and Stone that you have prepared and mastered must burn 
intensely), then the complete detachment may occur, the transference into the magical body.

This is a powerful ritual. It is not free of dangers for someone wanting in firmness of mind, rapidity in the restraint and destruction of every instinctive and instant reaction of the psychic entity. In case of difficulty in regaining control of the physical body, recall what I have told you about doubling (Introduction to Magic, vol. I, 218–27).

The ritual is powerful, but the soul of this power, its key, lever, and unique instrument of awakening, is concentration.

I say it again, to avoid misunderstandings about what has been communicated in these pages. Some may be deluding themselves about the presumed virtues of some neat formula or “secret” when thought is habitually wandering, absentminded, flitting, abstracted, or discontinuous. Before undertaking any work, you must be able to achieve 
ABSOLUTE CONCENTRATION. That means: I think the object, I think of the object, I think about the object, I live the object, neither “I” nor any other exists, but the object stands steady, unique, isolated at the center of the mental fire: just as the arrow once shot and deeply embedded moves no more—like the solid rock unmoved by the gusts of wind—thus the single object subsists in the “void” of the mind.

It matters not whether this takes you months or years. If you lack the strength, or if this condition seems too hard for you, consider what other excellent things in human life you can direct your action to, besides Magic.




(SATURNIAN FIRE)

Many means are known for lighting the Hermetic and philosophic Fire. Reviewing what I and others have said previously, you will be able to find elements of instruction, and choose from them. The following law will furnish you with one more:

Each time a wish is translated into a physical movement, an apparition of the Fire is produced in the substance of the subtle body.

Depending on how far you have come, you will see how you can make use of this knowledge.

The Fires or Sulfurs that you can master by this means are of a very precious quality. They are the so-called Sulfurs of Saturn, also known as metallic.

The present essay by Abraxa can be recommended to those who 
may have organized a “chain,” as an instrument to be substituted in a later 
phase for that of simple silence in the individual discipline. On this, see  
Introduction to Magic, vol. II, 42–52.
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BRENO

[image: image]

Modern Initiation and Eastern Initiation

1. In these notes I will treat briefly the following problem: Does a 
specifically Western initiation exist, distinct from Eastern initiation? If so, what is the difference? And does it affect the path? Or is the 
goal different, too?

The importance of the problem is due to the many Eastern teachings of an initiatic nature (yoga, etc.) that have become widespread in the West. Those who not only know of them but intend to put them into practice often ask whether such methods can bear fruit in today’s Western world, and whether they have the same results.

It is not hard to see that the problem hinges on whether the constitution of today’s Westerner, with regard to initiatic methods, is the same as that of the Easterner for whom they were intended. If the answer is no, there are only two solutions: either the Westerner must bring himself into the condition of the Easterner, or he must investigate the possibility of a different method, suitable to the Westerner, which would be none other than
Western initiation.

2. There is no doubt that both now and in the past East and West have had a different orientation, not only as civilizations but also in their assumptions about experiencing suprasensible reality. This, however, does not prevent the contents from being the same from a higher point of view; for in its supreme achievement, initiation allows no divergence; it transcends differences of race, civilization, and tradition. At that level it makes no sense to speak of a “Western initiation” as something specific. The adepts of every land and every tradition form a single chain—the chain of the “Living”—using the same words, possessing the same wisdom.

It is on the technical level that one may, and even must, speak of differences. But on this level it is necessary to refer to a more general antithesis: that which divides ancient man (whether of East or West) from modern man. 
As far as initiation is concerned, the constitutions of ancient Western man and Eastern man are not noticeably different; but there is a difference between modern man and ancient man in general. And the terms East and West only enter into this distinction inasmuch as Western man today specifically incarnates the “modern” type, whereas even in our day, the Eastern man often preserves more or less of the structure of ancient man.

3. We now recall what I have said about the types of consciousness that correspond to the three seats of the human body (Introduction to Magic, vol. II, 360–66). When the consciousness of the higher seat dominates, conscious and logical thought results; one has the distinct and objective experience of physical reality that is common to everyone today, and there is an accentuation of the sense of what could be called the physical, individual I. But historically, all this has a relatively recent origin.

Comparative philosophy tells that the first efforts of logical and speculative reflection appeared almost simultaneously in the West (Greece), in India, and in China, no earlier than the sixth century BC.1 Around the same epoch there arose on the one hand a physical conception of nature in place of a symbolic conception of it, and, on the other, the first stirrings of individualism, anti-traditionalism, and the critical spirit. In the East, these tendencies had a limited development or were absorbed and framed by forms of the more ancient spirit, whereas in the West they found fertile ground, and gradually went on to construct what we may call the modern European spirit. In this way modern man now sees and perceives in an utterly different mode from ancient man, without even wanting to do so. We are dealing, in fact, with a condition based on his occult constitution: a new consciousness fixed in the higher seat is opposed to a consciousness that mainly belonged to the “median man.” The latter consciousness was still open or half-open to receive communications, points of non-difference, contacts; hence the fringes of a psychic perception, taking the form of “reflections” unburdened by the yoke of cerebral control, together with a special sensation of the body and its functions that was simultaneously physical and “subtle.”

These are the implicit presuppositions of most Eastern techniques. The fluctuation that has recently arisen between the state of the higher seat and that of the median seat tends to be resolved by Eastern initiation in favor of the latter. It can speak of the “I” as a shell to be broken, because it has a barely veiled sensation of the true “I,” which it is ridiculous to call “mine”: the supramental Self that is the true center and light. Thus, there is less danger that by “opening up,” one might dissolve and lose oneself. It is also significant that in the Eastern texts it is very rare to find references to what Western mystics called the “dark night of the soul” and the Hermetists the “black work.” It is as though for that human type, this change of state, essential to every form of initiation, does not assume the character of a profound crisis.

4. The situation is different with the average modern Western man. First, there is the case of one who has thoroughly adopted the mode of being connected to the upper seat. It will be difficult for him to take advantage of Eastern-type practices; used to feeling himself rigidly as “I,” with a logical mind, critical sense, and clear but crudely physical perception, he will find a sort of barrier in himself, preventing him from 
realizing certain teachings or from creating the necessary inner conditions on which many Eastern techniques work. As he advances a little, he finds his 
sleep disturbed—an unconscious sleep, or with dreams caused by subjective residues and organic repercussions—sleep being the natural state that mostly occurs today when the psychisms of the higher seat cease and the center of one’s being moves into the median seat. This is why ancient traditions in which sleep figured as a condition favoring suprasensible knowledge2 seem incomprehensible or fantastic today. There is an essential difference between what happens to ancient and to modern man when they fall asleep, because the habitual point of support of consciousness differs between them.

But we must also consider the case of those modern men who are only incompletely thus, such that the consciousness of the upper seat is not altogether stabilized. Ancient or Eastern methods may often work for them and produce a transference, accompanied by consciousness, to the median seat. Yet the result will often be 
disintegrating and involutive regarding everything that is their principle, “I,” clarity, discriminative faculty, and sense of reality. Instead of reaching the light, they are in danger of falling into semi-mediumistic and visionary states and being subject to the phenomena of a chaotic and uncontrolled psychism.

A noted writer on esoteric matters has emphasized the fact that most cultivated, active, and clear-minded people today feel an instinctive revulsion for everything to do with suprasensible reality, whereas this order of things chiefly attracts people of weak critical capacity, with a minimum faculty of judgment and true awareness, and quite often women. This author has indicated a
positive, constitutional reason for this. The aversion of the former type is only an unconscious defense against a danger darkly sensed by their “physical I.” In the latter, this “I” does not have a strong enough sense of self-preservation to react and resist it.

5. During the intermediate period before modern civilization, two tendencies predominated in the West: the 
devotional and the magical. This also had its reasons. Both tendencies allowed for relations with the suprasensible world, while still allowing one to preserve the sense of one’s own personality.

The relation between creator and created, basic to all devotion, implies a dualism that, while reconciling the devotee with the divine, allows him the sense of being a distinct principle and restrains him from venturing on the dangerous path toward the formless. We may conclude that the reasons for Catholicism’s violent negation of all pantheism and extreme mysticism are not so much doctrinal as practical and pragmatic, even when those who held such an attitude were ignorant of the fact.

Also in magic (here meaning the ceremonial kind), the operator, by assuming a relationship of command, can maintain himself before the forces that he evokes and which project themselves, in his experience, in beings and forms that take on an objective appearance. Thus, the possibility remains of affirmation and non-identification.

However, both cases—devotion and ceremonial magic—still deal with intermediate forms. For protecting the person, both paths have set a limit to realization, thereby often compromising by exteriorization and dualism the transparency of the suprasensible experience. As time went on, even these forms have been left behind.

6. The problem therefore remains of Western initiation, or rather the initiatic method suited to Western man as a modern man. Technically, the instruction
visita interiora terrae (visit the interior of the earth), that is, the assumption of the median seat, is the fundamental procedure in every case. 
But the transfer, today, should not occur before a “quintessence” has been extracted from the consciousness of the upper seat, or a principle that contains all its properties in a “subtle” form, so that one can maintain it while approaching the condition of the median seat. The fundamental difference between ancient or Eastern practice and that which suits modern man is that in the former, it was a matter of denuding the Gold, whereas in the latter it must be 
fabricated. We have described what usually happens to a normal man of today if this descent occurs while the quintessence is lacking: he either falls into the “mystical” forms of the confused visionary, or upon attaining the “light of nature” the personality is not sustained; it loosens and disintegrates, and he falls into a state of passive, ecstatic contemplation.

However, when this quintessence is present, the consciousness of the median seat undergoes a transformation upon contact with it. Just as one drop of a chemical reagent can suddenly make an opaque solution clear and limpid, here a light is produced that clears the “median region” of all cloudiness and permits a lucid, sharp, and certain vision of spiritual reality, comparable to what today’s science has won over physical nature and mathematical entities. “Our Gold” in fact contains the most potent exorcism against the demons and phantasms of the median seat.3 Moreover, the final stage of the experience also acquires a special significance thereby: the suprasensible intellectual essences, instead of being suspended in the aether of pure contemplation, become
energized—one might even say electricized. This is the effect of the power of the “mind” principle, the quintessence extracted from the very elements offered by the modern spirit when it is clear, active, and individuated.

7. On this basis it is understandable why certain methods of initiation are too “dry” to be recommended to the man of today: those which suddenly suspend all the faculties of the upper seat, and “open up.” This is an adventure that a differently constituted human type might undertake, because his consciousness had sufficiently firm support in other seats. But already in the Mediterranean mysteries there were hierophants and assistants present to “support” the initiate’s consciousness at the moment when the ground vanished from under his feet. Without a doubt, the difficulty of detachment and the danger of the sudden wrench are greater today, while the possibility of such assistance is almost entirely absent, and virtually no organized initiatic centers exist.

For this reason, a modern man should use a method whose point of departure is instead the faculty of wakefulness in the upper center, to be maintained as the basis for the sense of self, and submitted to a certain work of liberation. This work is long, demanding unbroken constancy and control and a gradual illumination; yet it is a work that anyone can do for himself, for the most part, given that for a long time he will not encounter obscure zones where it is uncertain whether or not his feet will find firm ground. Another important characteristic of this method is that due to its strong basis, once contact is achieved, the forms of higher consciousness can be made to act permanently within waking consciousness—they are not limited to separate experiences, nor in principle do they require abnormal states of the human being. Every other method, in contrast, brings the danger of reducing the whole experience to fleeting glimpses unable to provide mastery, and whose effect on many people is probably little different from that of certain drugs.

With reference to the theory of the occult “centers” of the body, some are of the opinion that the Western method differs from the Eastern in that the latter awakens the lower centers before the higher ones, whereas the former takes the opposite course. This is quite erroneous. In either case it is first a matter of descending; then one exits from the base; then re-ascends (compare the theory of septenaries in Introduction to Magic, vol. II, 28). The real difference, as stated above, is whether consciousness of the higher or the median seat is taken as the principle and basis of the whole process. Given that the structurally “non-modern” man naturally gravitated more or less toward the latter, to which the subtle state corresponds, it is possible that practices for the direct awakening of the basal energy of the lower seat (the Hindu kundalini, the ancient Egyptian uraeus) would yield a result for him. This becomes very difficult for the majority of modern Westerners, who must first traverse the median seat. The same applies to the practices with breathing. Abraxa, in the instructions for sexual magic (Introduction to Magic, vol. II, 335–47), has rightly said that it is impossible to “touch” the energy of which the reproductive is only a low-grade manifestation, unless one is already able to attain a form of active ecstasy and to maintain it. Compare also the methods of Taoist alchemy (Introduction to Magic, vol. II, 379–94).

8. As for the essence of the method most advisable to the modern Westerner, it consists in ensuring that the energies and faculties that are linked in normal life to organic processes, and refer almost exclusively to the “physical I,” come step by step to detach and free themselves. For a method of this kind we find no lack of tools in the Eastern traditions. For example, one of the fundamental disciplines is to systematically create a “thought of thought,” that is, a continuous, uniform, constant awareness of all common thoughts, mental modifications, and perceptions. The elements of this discipline of conscious thought are expounded in the clearest way in the Buddhist canon—the reader may here consult the extracts contained in Introduction to Magic, vol. I, 173–80. He may also review what Leo has written about the separation of a subtle counterpart in every perception or feeling in the fully waking state (Introduction to Magic, vol. I, 60–63). As for the “will,” the significances of “liberated action” often mentioned by Ea can serve as a basis. However, we do not intend to enter into technical details here, but only to define the notion of the most suitable initiatic method for the modern Westerner. We can add a simile. Imagine the physical body as a sheath containing the form of the inner, spiritual man. To enable contact with the inner light, one might imagine a detachment occurring by the inner man exiting from the physical sheath. But one can also conceive of a detachment taking place through rotating the inner man around his axis, so that the center is not displaced (that of the inner man remaining the same as that of the physical body). This would be the actual effect of the method we have been speaking of: the counterpart of a perfect continuity of active, waking consciousness even in the suprasensible states, and of the transposition of such states into the habitual experience of things and of beings.

Nevertheless, this should not lead one to believe that initiation can be a purely human affair or a construction of the individual. Although it may happen almost insensibly, at a certain moment other forces must come into action and substitute themselves for those with which one has proceeded in the preparation. But in practice the sense of an autonomous procedure persists: unlike the abandonment of the person who expects phenomena, revelations, or salvations, there is the action of preparing a magnet, which through natural law will attract the energies as needed for further development. Thus, on this path, even in experiences of a higher order, the initiate will always have the power of fixing the volatile. As was said, in these contacts, far from losing himself in ecstatic identifications, he will have the power to penetrate and energize the forces with which he unites himself. In a word, it is a “magical” contact, in which the initiate has a decisively masculine role.
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HAVISMAT

The Zone of Shadow1

In traditional orthodoxy, light tends to signify the domain of truth, while darkness is normally the symbol of ignorance. For the common man the relationship is exactly the opposite: the kingdom of light is that in which his material life unfolds, while darkness is the domain of truth, inaccessible to him. In Dante’s terms, this is the point of view of the “living—of the life that hastens toward death,” of those who die instead of living, ignorant of what true life is and what possibilities of infinite developments it offers to him who can rise to them.

But what interests us here is that, no matter whether one takes the point of view of truth or of ignorance, there is an intermediate zone between what man knows or thinks he knows, and what he does not know: a zone that we will call provisionally the zone of shadow. We prefer this term to those used by psychologists and “spiritualists,” both of whom hold to a unilateral point of view, hence erroneous and unacceptable.

From this zone comes the great majority of actions and reactions, slow or sudden, that emerge without warning in the everyday life of individuals and peoples, causing inexplicable crises and constituting the domain of the unforeseeable: a much-used term, especially in long periods of crisis, in which one neither knows nor sees how the world may turn out in the near future. No sensible person resorts to chance to explain what escapes normal observation: whether one admits an order and an ordering principle in the world, or believes that events are determined by so-called natural laws, there is no place for chance; that only exists in the fantasies of what we might call “accidentalists,” that is, the systematically shortsighted.

Let us say right away that this zone of shadow is an extremely orderly world, whose actions and reactions happen as a reflection of what men do in their ordinary life, and whose repercussions they are unconscious of, wrapped as they are in semi-obscurity. The Romans—to mention those more or less known to all—were fully aware of this intermediary world, and sought to imprint every action of their lives with a character of attunement or conciliation toward the forces that erupt unexpectedly, sometimes appearing as a veritable fatality.

The moderns seem to ignore this, preferring to relegate all that escapes their materialistic and superficial vision of things to the domain of the unforeseeable. This zone is a vast reservoir from which arise currents, impulses, instantaneous crashes, and insidious surges that literally undermine the existence of men and peoples. The forces that currently seek to damage all that still bears the seal of Tradition draw most of their energy from the zone of shadow, to maintain and reinforce the current disorder.

To anyone who wishes to pursue ideas of this kind, we will say that this zone of shadow never forgives, nor can it forgive, because it does not obey any moral law: only a precise order that works with an accuracy far more scrupulous than that of natural laws. Acting on men and peoples who are ignorant of it, it bursts out unpredictably, as it were, in inextricable complexes, whose chaotic character only shocks the ignorant and the unwary.

It is the duty of all guardians of the sacred science to point out the dangers of these anti-traditional forces, which take advantage of the serpentine 
currents of the zone of shadow to prevent the world, during the travail and 
deviation of these last centuries, from recovering that attitude, that order of 
power and truth, without which it will be condemned to plunge fatally into the darkest anarchy.
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Poetry and Initiatic Realization1

Those who know how closely the “rhythmic” and “imagistic” elements are connected to the primary forms of subtle consciousness can understand how certain transcendent experiences can be better expressed through poetry than through ordinary abstract thought.

It is true that music, even more than poetry, is made from rhythm. But the rhythmical world of music is still too directly and prevalently addressed to the sub-intellectual elements of sensitivity and emotionality. In contrast, poetic rhythm requires a more subtle and intellectual organ to grasp it: it requires an activity that forms part of the conscious mind.

We know that in India even the wisdom teachings were cast in the form of rhythmic poetry, while the Sanskrit language itself has a characteristic rhythmical element. The latter still persists in Greek, but gradually fades away in modern languages. Poetic rhythm can restore it, so long as it is not mere acoustic virtuosity, but modulates itself according to internal states that are inherently rhythmical.

To be sure, the rhythmic element in poetry is not limited to metrical cadences, consonances, strophes, and so forth. Another rhythm may arise from certain relations between verbal values—and this has the same superiority to the former as poetry itself with respect to music. There is a subtle art of associating certain words that no one would think of juxtaposing on the basis of their usual correspondence with the world of the senses. Those who are not disconcerted by such associations but can actively accept them may be led to intuitions that already have a certain illuminating character—precisely because the mind has had to act independently of the meanings that come from the sense-world. Situations of this kind are frequent in modern poetry, especially symbolist and analogistic—for example, Rimbaud, Mallarmé, Maeterlinck, Stefan George, Eliot, Auden—even if they arise instinctively and by chance, without any conscious relationship to esotericism.

In contrast, a deliberate attempt, combined with a certain occult knowledge, has appeared in Italy with Arturo Onofri.

For this reason, Onofri’s poetry is unique of its kind, and criticism—whether positive or negative—that comes from a necessarily profane and literary point of view is far from seeing what is most original in it. From our point of view, on the other hand, we must mention various “irregularities” in the elements of “occult science” influenced by the Anthroposophy that Onofri accepts. (We could not possibly agree with the doctrinal positions outlined in his book
Nuovo Rinascimento come arte dell’Io [New Renaissance as Art of the I], Bari: Laterza, 1925.) We must admit that the thrills of objective sensations are often lost in simple lyricism, and that a disagreeably didactic tone pervades his expressions. All the same, there remain many elements of value in themselves, corresponding not to mere “images” created by the poet’s subjective fancy but to genuine inner experiences, known and recognizable by all who are sufficiently versed in our disciplines. Moreover, Onofri’s poetry renders these elements in verbal rhythms that have a very evocative quality.

We have chosen here some of the most characteristic passages among those which can be considered as enlightened transcriptions of experiences and teachings already familiar to our readers.2

. . . un tragico silenzio

(quello che vige oltre pianeti e sole)

ottunde la stanchezza che mi duole

come un corpo distaccato a cui presenzio . . .

Un mutismo irreale, antecedente

alla natività di tutti i mondi,

scava abissi impossibili, i cui fondi

precipitosi, intimano alla mente un nulla smisurato.

(. . . a tragic silence

(that which reigns beyond planets and suns)

dulls the fatigue that pains me

like a detached body in which I am present . . .

An unreal muteness,

preceding the birth of all the worlds,

digs impossible abysses,

whose precipitous depths suggest to the mind a measureless nothing.)

The next passage relates to a subsequent phase of “solution” or “liquefaction,” of resurrection of the “black stone” (the “black diamond”) in the first sacred visions:

Una scorrevole estasi di caldo

trapassa la mia polpa irrigidita,

e al calore fluente dalle dita

sembra che il mondo sgeli, a spaldo a spaldo.

Tutto il buio del cuore, duro e saldo

come un nero diamante, apre un’uscita

alla densità sua, dispessita

in fiamme d’ametista e di smeraldo.

(A flowing ecstasy of heat

runs through my stiffened flesh,

and at the fluid warmth from the fingers

the world seems to thaw, layer by layer.

All the heart’s darkness, hard and solid

as a black diamond, opens an exit

for its density, scattered

in flames of amethyst and emerald.)

It is the loosening of the “bond of the heart,” the opening of the “median seat.” The reference to the heart is uniform in both Eastern and Western traditions. The serpent that in certain symbolisms curls around it, corresponds in the Nordic-Atlantic cosmic symbology to the ice and darkness of the winter season, after which at the winter solstice the “Light of the Earth” returns. The mystics, too, often speak of the “illumination in the heart.” As for the “subtilization” that follows it, the “breeze of vivifying air” that revives consciousness, and the ensuing possibility of “luminiously perceiving one’s own body,” the Upanishads mention it, as does Gichtel in the West (Theosophia Practica, III, 36; IV, 8; V, 51–52, 65; VI, 44: see Introduction to Magic, vol. II, 17–34). Here are two relevant passages:

O musica di limpidi pianeti

che nel sangue dell’Io sdemoniato

articoli i tuoi cosmici segreti:

nella tua chiarità, che ci riscatta

dalla tenebra morta del passato,

la densità ritorna rarefatta.

(O music of limpid planets,

which in the blood of the exorcised I

voices your cosmic secrets:

in your clarity, which delivers us

from the deathly darkness of the past,

density returns rarefied.)

Dal piú deserto azzurro

balénan-mio-corpo rutilando

le tue curve cantanti

e gli occhi di silenzio del futuro . . .

Ed ecco il tuo strale sonoro in mezzo al petto,

ecco i timpani d’oro in queste tempie,

ecco le corde-in-fremiti dei reni.

(From the most void azure

there flash through my body, resplendent,

your singing curves

and the silent eyes of the future . . .

And behold your sounding arrow in the center of the breast,

behold the golden drums in these temples,

behold the trembling strings of the loins.)

The azure, as resolution of the “ice” and the “black blacker than blackness,” as well as the impressions recorded by the various organs, are strictly objective elements. As the vision begins:

Di notte, quando l’ intimo slancio dell’albero si emancipa dalla sua scorza di secoli,

e nell’azzurro, finalmente nero, disegna in limpide formule di luce

la direzione esatta al nostro sforzo, verso i suoi paradisi feroci—

ci lampeggiano intorno, in silenzio, i fragori e i cicloni della visione reale,

che non può chiamarsi nemmeno “ domani,” essendo essa sola . . .

(At night, when the tree’s inner surge escapes its age-old bark,

and in the blue, finally black, draws in limpid forms of light

the exact direction of our effort, toward its wild paradises—

there flash around us, in silence, the din and cyclones of the real vision,

which cannot even be called “tomorrow,” being itself alone . . .)

The reference to the “tree” may relate to a theme of meditation used as analogical support for entering another form of consciousness that, as we will explain, is related to the vegetal world. The vision develops:

. . . il notturno sangue, rallentato

nel suo sonno lucente, a un tratto esulta . . .

L’Uomo, che veglia le sue membra stese

n’ode in ampiezza cosmica l’occulta

gloria d’angioli, in lui fatta palese.

(. . . the nocturnal blood, slowed

in its lucid sleep, suddenly surges up . . .

The Man, who watches over his outstretched limbs,

hears in cosmic fullness the hidden

glory of the angels, manifested in him.)

And also:

. . . s’allentano i legami ostinati del cuore

e si profila nel buio delle mie notti un paese di luci e di musiche

un paese ove incontro me stesso come un essere nuovo . . .

Nell’ improvviso barlume del sangue

io respiro le scene autorevoli, come d’un altro,

le gesta mondiali di un nume di ferreo vigore e di tutta certezza.

(. . . the obstinate bonds of the heart are eased

and in the darkness of my nights appears a land of lights and music,

a land wherein I meet myself like a new being . . .

In the sudden glow of the blood

I breathe the imposing scenes, as if they were another’s,

the worldwide gestures of a god of iron strength and utter certitude.)

And yet again:

Esseri d’oro affiorano improvvisi

giú da nubi svuotate d’ogni buio;

ripùllulano in gesta musicali

dentro il mio vegetale respirarli.

Sonagliere di lampi, e coloriti

crudeli, come dèi d’epoche morte,

fanno sbandieramento di battaglia

sul mio riposo diventato sguardo.

(Golden beings suddenly bloom

beneath clouds free of all darkness;

they swarm again with musical gestures

within my vegetal breathing of them.

Jingling flashes and painful colors,

like gods of dead epochs,

unfurl their banners

over my sleep that has become watching.)

It is precisely the “memory of the blood” that is awakened and becomes a vision of primordial states. The “vegetal” attribute given to breathing in this state of consciousness is technically exact and linked to the state of sleep. Sleep and the median seat correspond in effect to the vegetal world, antecedent to the demonism of animal forms of consciousness, and which appears in initiatic reintegration as the Tree or Wood of Life. The physical, animal I is crucified upon it (“passion” and “mortification”), and in Rosicrucian symbolism, there bloom the roses of the “spiritual blood.”

In the “god of iron strength” we glimpse a reference to a deeper state, which “adjoins” the mineral or Saturnian element, the true seat of the “Gold,” naked power, which in man appears and acts as “I.” The next passage, at any rate, must refer to this:

Con la piú cruda scarica di gelo

ho toccato lo schema del possibile . . .

È il punto nullo, ove converge il corpo

fuor d’ogni suo disegno abituale,

nato pianeti e sfere di potenza . . .

È l’attimo turchino, senza scopi,

di lá d’ogni durata . . .

È l’esser nulla, essendo Io solamente.

Folgore d’un crearsi onnimondiale

tu dormivi negli umidi recessi

del mio vegliare addormentatamente:

ma il tuo risveglio è forza di quïete

come una sparsa musica

rappresa in un tacersi.

(With the cruelest discharge of ice

I have reached the outline of the possible . . .

It is the null point, where the body converges

beyond any of its usual designs,

born planets and spheres of power . . .

It is the turquoise instant, purposeless,

beyond all duration . . .

It is being nothing, being I alone.

Lightning-stroke of a universal self-creation

you sleep there in the damp recesses

of my drowsy vigil:

but your awakening is the force of quietude

like a scattered music

congealed in a silence.)

“Quietude,” in the sense of calm stability subsisting without conflict: pax (peace) in the initiatic and what may be called the regal sense of the term. And the “silence” is like that Silence, which is the “Gold,” wherein is concentrated the “word” or rhythm, which is “silver.” From this point there proceed realizations that actualize certain occult relationships with the natures of the mineral world. Here are the “Creators”:

Esseri tutta potenza sopraggiungono sopra di noi:

sono Esseri-cielo che pensano ferro e diamante dentro i macigni sepolti,

e saviamente spezzano ghirlande di fiacchi abbracci . . .

A stento s’accorda il loro frenetico giungere col ritmo del nostro petto

ché fiamme al galoppo sono il loro corpo dall’ampie criniere di vento . . .

Sfolgoranti potenze, da voi sgorga la forma perfetta del cristallo . . .

Alla vostra veglia frenetica spetta il nome che ognuno di noi già dice a sé stesso in anticipo.

Ed ivi ogni belva riceve quell’ inaudito coro di pianeti ch’ è il suo elastico slancio tessuto di sogni, in profilo di corpo.

(All-powerful beings exist above us:

they are heavenly beings who think iron and diamond inside the buried boulders,

and discreetly break wreaths of sluggish embraces . . .

Their frenetic arrival scarcely accords with the rhythm of our breast

for galloping flames are their body, with its thick mane of wind . . .

Fulgurating powers, you disgorge the perfect form of the crystal . . .

To your frenetic awakening belongs the name that each of us has already spoken to himself.

And there every beast receives that unheard chorus of planets, which is its elastic impulse woven from dreams, in bodily profile.)

The last phrase is a remarkable intuitive synthesis of the occult essence of the animal world. It will not be “hermetic” for anyone who can relate it to something that he himself has experienced. For the others, it would be of little use to explain it. Another allusion, to “sacred forms, wandering animals” says much less.

che a fior del suolo adombrano, dai cieli,

movimenti e stature siderali

(which on the surface of the ground shadow the

motions and sidereal formations of the heavens)

The “name, which each of us has already spoken to himself,” referring to a “drowsy vigil,” is the “I”: its truth, as already stated, is its absolute power “in iron strength and utter certitude” which awakes at the mineral or earthly level. Once again we recall the Hermetic maxim: “Its power is perfect if it is converted into earth.” Moreover, we have referred elsewhere to the bony system, which is the seat of minerality in man and the limit of that syncope of the absolute force, from which the mortal body has originated. It is in fact felt as a halt and a cessation:

. . . il fuoco spento

di antichi dèi nel corpo minerale,

ove l’uomo è feticcio

irreale e terriccio.

(. . . the spent fire

of ancient gods in the mineral body

where man is unreal

fetish and compost.)

Suggestions of their resurrection are often given, especially in two passages, the second of which belongs to a poem entitled Il macigno ritorna luce (The Rock Returns Light).

Sussulti d’armonie cosmiche, in croce

d’ossa stanno inchiodati a vecchi istinti

d’ inerzia, quali antichi esseri estinti

che sono organi e sangue, ma che in voce

rivivranno, e in corale

d’un uomo universale.

(Tremors of cosmic harmonies are nailed

on a cross of bones of old instincts

of inertia, like ancient extinct beings

which are organs and blood, but which

will revive in voice, and in chorus

of a universal man.)

Il dolore incristallito della terra pesa dentro di noi, quale scheletro vivo.

È l’antichissimo fuoco gelato di tutti i nostri sentieri quaggiú.

Figlio del sole, che dormi dentro la ressa delle tue ossa,

ti desterà la potenza di fuoco d’un volere mondiale rinato in te uomo,

Quello che vai presentendo, come un sogno, nel macigno pulsante del sangue.

(The crystallized pain of the earth weighs within us, like a living skeleton.

It is the primordial frozen fire of all our paths here below.

Son of the sun, who sleeps within the throng of your bones,

the fiery power of a global will, reborn in you, man, will awaken you,

That which you are anticipating, like a dream, in the pulsing rock of the blood.)

This power of the Fire—the Ur of the Mediterranean magical tradition anciently associated with the Bull, then later with the Ram (in relation to the zodiacal sign which, due to the precession of the equinoxes, rules the point of the annual return of the solar force)—is also called slancio agita-numi (god-stirring impulse).

Riècco i millenari impedimenti

accerchianti il mio sangue agita-numi

che misurò in sillabe stellari

ombre di deità piú che reali.

(Here again are the millennial obstacles

encircling my god-stirring blood

which measured in stellar syllables

shades of more than real deities.)

It is also conceived as the motive principle in the pure state, the motion that sleeps in motions, and, in us, principally in that of the blood:

La volontà che scuote il nimbo rosso

del sangue, in un alterno e sonnolento

polso, onde muove il moto in cui son mosso,

è la stessa che vuole alberi al vento.

(The will that shakes the red nimbus

of the blood, in an alternating and sleepy

pulse, whence moves the movement in which I am moved,

is the same that wills trees in the wind.)

Among the mineral correspondences, the following is especially forceful:

Nell’utero dei mondi hanno, le brame

nostre, virtú d’ indurimenti atroci:

ossa-diamante e crudi ferro e rame

che sognano di sciogliersi . . .

(In the womb of the worlds, our desires

have qualities of terrible hardness:

diamond bones, and raw iron and copper

that dream of melting . . .)

The outbreak, when

l’oceanica angoscia d’esser mondi

suona nel polso del mio sangue . . .

(the oceanic pain of being worlds

resounds in the pulse of my blood . . .)

and when the

impeto insensuale a dismisura

verso eccelsi splendori onniveggenti

fa di noi l’entità che disoscura

le tenebre del corpo in firmamenti

(senseless and excessive impetus

toward exalted all-seeing heights

makes of us the entity that dispels

the darknesses of the body in firmaments)

is that of the Creative Word, the primordial deed whereupon

allora soltanto sei tu, libera e solo te stessa,

quando fulminea crei le tue distruttrici presenze.

(only then you are, free and yourself alone,

when lightning-fast you create your destructive presences.)

They are both destructions and illuminations, laying bare the being-forces hidden behind the simple reflexes resulting from the human perception of things. Here is one of these experiences:

Ecco il ritmo frenetico del sangue

quando gli azzurri tuonano a distesa

e qualsiasi colore si fa fiamma

nell’urlo delle tempie.

Ecco il cuor mio nella selvaggia ebbrezza

di svincolare in esseri le forme

disincantate a vortice di danza . . .

E fra l’altre manie del mezzogiorno,

ecco me, congelato in stella fissa,

ch’esaspero l’antica aria di piaghe

metalliche, sull’erba di corallo.

(Here is the frenetic rhythm of the blood

when the azure thunders ceaselessly

and every color becomes flame

in the roar of the temples.

Here is my heart in the savage intoxication

of disentangling the forms in beings

disenchanted in the swirl of the dance . . .

And among the other noontide madnesses,

here am I, frozen in a fixed star,

which exasperates the ancient air of

metallic grief, on the coral grass.)

Giving grass the attribute of coral, along with some other associations that may seem like futurist extravagances, actually corresponds objectively to a special psychic perception. The same can be said of the reference to the temples of the head. The “frenetic rhythm of the blood” in the visionary state can sometimes have a physical correlation: in some traditions, even of Christian saints, there is talk of heat and a fever-like state. In our own environment, incidentally, we have observed special forms of consciousness accompanied by temperatures of over 40 degrees celsius [= 104°F], and by interesting phenomena.

“Frozen in a fixed star,” juxtaposed to the Dionysiac element of the vision, is not a mere figure of speech: its symbolic-magical value is known in the initiatic traditions.

A transformation correspondingly takes place in the human forms of the faculties. From speech there arise “ immagini sonanti di una potenza libera che vola” (“sounding images of a freely flying power”), by means of

moti, che in noi lampeggiano dai suoni

dell’aria, che l’orecchio al sangue imprime,

rattenuti in motivi d’ascoltarsi.

(motions, which flash in us from the sounds

of the air, which the ear imprints on the blood,

held back in motives for listening.)

And for thinking connected to the brain:

. . . i pensieri, che un rigore acuto

ammutisce entro schemi àlgidi e cupi,

fremono già nel lampo rattenuto

che ne farà miracolosi sciupi

    di colori e di suoni

    sbocciano in visioni.

(. . . the thoughts, which a sharp rigor

silences among dark and frozen shapes,

already quivering in the slowed flash

which makes of them miraculous masses

    of colors and sounds,

    bloom in visions.)

“Bloom” is actually the technical term (sphota) used in Indo-Tibetan esotericism. We have already mentioned the corresponding esotericism of the “flower” in the West. Extraordinary sensations appear from external things:

Il profilo corporeo di un pensiero

che scese fuoco d’angelo inveduto

apre le braccia in albero . . .

L’aroma che si leva su dai suoli

simile ad incenso in nuvola propizia,

è il tatto d’uno spirito, che inizia

nuove energie di lave e di petroli.

(The bodily profile of a thought

which descends like unseen angelic fire

opens its arms like a tree . . .

The aroma which arises from the soils

like incense in a benign cloud,

is the touch of a spirit, which launches

new energies from lavas and petrolea.)

The will of spirits which raise thoughts like birds:

Sono pensieri di dèi, che a strati a strati

s’ infusero allo scheletro terrestre

e risorgono in voli su dai prati

scattando come frecce da balestre.

(They are the thoughts of gods, which layer by layer

infused themselves in the earthly skeleton

and resurge in flights over the fields

shooting like bolts from a crossbow.)

These are perceptions no longer felt in the physical body, but in other locations, toward which the blood, turned to light, opens the way for them to be lived as meanings.

Osanna al corpo portentoso, aperto

agli influssi plurali: infimi, eccelsi!

Purgato d’ invadenze, alacre in ogni

scia di veleni, è diafana purezza

di nutrimenti e filtri: è il lampeggiante

riconoscersi in queste atroci forme

di vizi e di paralisi d’oggetti.

(Hosanna to the marvelous body, open

to multiple influxes: low, high!

Purged from infections, alert to any

trace of poison, it is diaphanous purity

of nourishments and philters: it instantly

sees itself in these terrible forms

of vices and paralyses of objects.)

This surely refers to what was said in the commentary on Milarepa (Introduction to Magic, vol. II, 216–28) about the value of food for the yogi. Here too the idea of “paralysis” gives an effective sense of the knowledge of things from the point of view of physical reality. Some macrocosmic correspondences:

Nella testa e negli omeri è la forza

che in angeli potenti pensa terra,

come nel petto è sangue e ritmo il Sole . . .

E l’alta volontà, che stelle serra,

al ventre e nelle gambe arde e si smorza.

(In the head and the shoulders is the strength

Which in potent angels thinks earth,

Just as in the breast there is blood and rhythm of the Sun . . .

and the high will, which follows the stars

flares up and dies down in the belly and legs.)

On the return from realizations during the nocturnal state, we have the following passage:

. . . qualcuno stanotte m’ ha scosso.

Ad occhi socchiusi, nel buio, come pian piano tornando alla terra da altezze celesti,

mi sentivo discendere e svegliare.

Ed esseri-luce uscivano intanto da me, dileguando

Finché ho ritrovato me stesso, occhi aperti, nel letto.

(. . . someone disturbed me last night.

With eyes half-closed, in the dark, as I was gradually returning to earth from celestial heights,

I felt myself descend and waken.

And meanwhile light-beings came out of me, vanishing

until I found myself, open-eyed, in bed.)

When one comes to detach the I from its human condition, one stabilizes this absolutely active relationship, through which the former sense of self as a given individual resembles a single word, as compared to the free faculty of speech which can also pronounce a whole series of other words. Then follows what our sciences call individuum individuans, and the East calls kārana-sharīra = causal body—of which we have already spoken (Introduction to Magic, vol. I, 196–202). Onofri’s final poems contain various references to it, which also help one to understand the plural nature of this I, or state of the I: “L’arco, il cui dardo è ciascuno degli uomini sparsi nel mondo” (“The bow, whose arrow is every man shot into the world”)—“L’uomodio, che sarà l’ intera umanità” (“The man-god, who will be the whole of humanity”)—and also:

. . . noi, sparsi al mondo a torme a torme,

vivremo la parola una e infinita

che in corpi innumerevoli aurea dorme.

Ritrova, nel tuo divenire-

te-stesso, quell’Io glorioso

che ha il proprio crearsi

ma in uomini sparsi.

(. . . we, scattered in the world in our hordes,

will live the one and infinite word

which sleeps golden in innumerable bodies.

Find, in your self-becoming,

this glorious I

which has its own self-creation

but is scattered among men.)

Being absolutely oneself leads to being one who is beyond any “selfhood”—to the absolute individual. Onofri, not yet free from the influence of certain Christian views, put more emphasis on “us,” the “human” or “communal” aspect in such realizations, rather than on the higher aspect relating to an active and transcendent unity—one might even say the “god-stirring” and “men-stirring” aspect—that is more consonant with the initiatic-magical tradition. But that touches on a different subject from the one treated here. It does not lessen the value of whatever in this poetry reveals an authentic experience, and which, beside its intrinsic interest, may offer useful suggestions about more than one esoteric theme already treated in these pages.
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Aristocracy and the Initiatic Ideal

Among the typical confusions of today’s various “spiritualist” groups is their disclaiming of the eminently aristocratic character of everything pertaining to initiatic science.

Seen from the outside it is a blatant absurdity that shows the mental level of today’s spiritualist currents, especially the Theosophical ones. While they pretend to be proclaiming and revaluing the teachings of the ancient Wisdom, they indulge in democratic and humanitarian views, professing the gospel of more or less universal equality, if not a sort of “social service,” and applying this to a progressivism and evolutionism even in cosmic terms. Anthroposophy, too, beside its initiatic pretensions and the excesses of what it claims to be clairvoyance, has given as the watchword for the immediate tasks of “evolution” the Christianizing motive of “love.” But contradiction and absurdity are at their most blatant in modern Freemasonry. This organization, to which some still attribute the initiatic character that it has long lacked, and which is structured internally by a complex hierarchical system of degrees and honors (though often only artificial ones), is the selfsame organization that from the start has embraced the “immortal principles” of the French Revolution and of liberalism, presenting itself with rare exceptions as a sort of laic and militant religion of world democracy.

Against all this, we must state outright that the only principles that an initiatic knowledge, rightly understood, can establish and justify are those of difference, higher authority, hierarchy, and aristocracy. Whereas today’s counterfeits of esoteric wisdom draw their membership from the fringes of culture, political life, and official science, one should not forget that in every normal and traditional civilization that wisdom held an eminently central position. It was the heritage and privilege of royal and priestly castes, the legitimate holders of supreme power, who exercised a formative and orienting influence on every facet of life in the subordinate social strata. Esotericism and adeptship are by definition as antidemocratic as one could possibly imagine.

We move on to a second point, the main one to which we want to draw attention. Keeping in mind that esoteric science is simultaneously a regal and a priestly art, Éliphas Lévi asks with good reason of anyone wanting to approach it: Do you feel a kingly nature within yourself? A priestly one? Such a question is not meant to demoralize, but indicates that one must at least have clear ideas about a basic human qualification. This is especially true in our time, when the type of the adept is lumped together with the often suspect type of the “occultist,” and of creatures like mediums, spiritualists, sensitives, and diviners who do not even attain the level of a sane and normal man. A certain natural aristocratic qualification, as the mark of a human type that is not just normal but superior, is the general premise for any participation in an initiatic order, which for that reason was restricted to an elite, and always will be.

At the same time, among those who have attained a certain level there is the “Hermetic,” Rosicrucian, or Taoist type of initiate, whose true nature is imperceptible and who from the outside may be mistaken for an ordinary man. Yet there is also the superior form of expression that materialized in what was once the aristòcrate, and it formed the foundation of the spiritual significance that originally belonged to every true nobility.

The idea that the aristocracies emerged and established themselves through a sort of Darwinian “natural selection” and through domination of the strongest, even if of the Nietzschean “superman” type, stems from misunderstanding or ignorance. The origins of almost all ancient aristocracies and of royalty itself were sacral, having some definite reference to the initiatic order itself. Especially within the framework of a heroic-warrior tradition (see Introduzione alla Magia, vol. II, cap. XI1), it was essentially the aristocracy that exercised that mediating function and demonstrated higher human possibilities: a function that in the religious-sapiential traditions was represented by the figure of the priest and the ascetic. Moreover, in Western chivalry and partly also in feudalism, the nobility often displayed that inner and spiritual dimension, given the existence of a chivalric initiation and of hidden veins that nourished its most typical organizations. A special study of the heraldry and emblematics of ancient noble lineages might uncover references to an effective esoteric symbolism, even if these elements often only survive as mute witnesses, yet no less significant for that. Giambattista Vico himself suspected as much.

The aristocratic way of being is typified by a superiority that is virile, free, and personalized. It corresponds to the demand—which had typical expressions in the classical world—that what is lived internally as spirituality should manifest outwardly in an equilibrium of body, soul, and will; in a tradition of honor, high bearing, and severity in attitude, even in the details of dress; in a general style of thinking, feeling, and reacting. Even though from the outside it may seem like mere formality and stereotypical rules (into which nobility may often have fallen), that style can be traced to its original value as the instrument of an inner discipline: to what we might call a ritual value.

On the inward side, the traditional aristocratic type possesses a special “ascesis,” a sense of superiority to the mere appetite for life; a predominance of ethos over pathos; an inner simplicity and disdain for the crude immediacy of urges, emotions, and sensations. Therein lies the secret of a serenity that is not indifference but regal superiority, the capacity of an alert and keen mind no less than of firm and decisive action, typical of the noble type. The absence of the impulses that drive men to the banquet of life as though they were starving; the self-possession that is not a preoccupation but a simplification, as of an ever-present second nature; the composure and conscious equilibrium that is both “style” and “rule”—all this, while forming part of the ideal aristocrat or gentleman, is also found in the description of figures like the Greek sage, the Buddhist ascetic, or the Perfect Man of the Far East. Inner superiority, rather than simple force, gives rise naturally to the dignity, capacity, and rights of the true leaders, who can arouse in others a spontaneous recognition and a pride in following and serving them.

What distinguishes the aristocratic quality from that of an ascetic in the common Christian sense is the fact that its effective superiority, as described, does not imply renunciation nor despise appearances, but takes concrete form in a worldly expression, making it the principle of a regular process of refinement and selection. Nobility includes aspects of good taste, tact, generosity, and regality, which were traditionally due to its superiority to immediate interests and the crude demands of naturalistic life, rather than to possessing greater material wealth. And if from the moralistic point of view it was sometimes accused of corruption, it should be understood thus: one should not confuse the privilege of someone who can permit himself certain things only because he also has the power to abstain from them, with the licentiousness of one who is a slave to vice and excess; for if there were ever two contraries, it is these.

Another point needs emphasizing. If the aristocrat becomes master of himself; if he is prepared to count life and happiness as something less than honor, faith, and tradition; if he is capable of forbearance and active sacrifice—this comes from a direct intuition of the blood, which makes him realize that all this is 
good, that to will all this is good and makes one superior and noble. To 
feel these specific values spontaneously is the very sign of nobility. Not to feel them but to need supports and external justifications defines the common man. Thus, the aristocratic code is sufficient unto itself, based on an innate style and on a different nature from that of the majority of humans.

Naturally, we must recognize the role that heredity also plays here. Just as there is a physical and biological heredity, there is also a psychic and spiritual one, which in traditional societies justified the principle of exclusion and caste that seems so intolerable to the demagogy and individualism of our day. Just as an animal does not become domesticated at a stroke, thus aristocratic tradition only won its effective and objective value through the slow and steady acquisition, conservation, and preservation of subtle dispositions on the basis of an influence from above, passed down from one generation to another. Hence bearing an illustrious name and its heraldic arms also meant possessing, as a psychophysical and subtle preformation, the virtual heredity of special forms of interest, sensibility, and instinct. Given this, the individual found himself in a privileged position for aspiring to a level and an achievement that would have cost others, dependent only on their own resources, a life of toil, striving, and even violence to their own nature. And because of this essential refinement, which is even imprinted on the facial and bodily features and attitudes, it is largely true that “Lords” are born and not made. The principle is equally true that the mixture of castes, when these really answer to their function in traditional civilizations, is a crime, because it thoughtlessly breaks an occult and precious continuity, which is of the blood and also beyond the blood.

Certainly, that which has already been destroyed, due to multiple factors, cannot by its very nature be rebuilt from scratch. Today one can only count on fragments and on the timely emergence in one person or another of heredities, actualized in different ways from what was normal in other civilizations, where they were largely based on blood alone.

In any case, given the unfavorable conditions of our times we should be under no illusions, because this esoteric teaching is as true as ever: that spirituality has nothing to do either with simple “culture” or with beliefs and “theories,” or with vague aspirations—in short with nothing peripheral to the existential core of each person. Spirituality means an effective superiority woven into the very rhythm of the blood. An equally well-known teaching is that the only things of initiatic 
value are those efforts and realizations which succeed in molding and transforming a deep stratum that should be considered, not metaphorically but objectively, as bound up with the blood: thus with inborn tendencies, atavistic forces, obscure organic energies, and with the subconscious of the I. We know that in a teaching such as Hinduism, it is often said that the final goal of yoga can only be attained as the end of an effort that in previous existences has prepared a suitable body and a complex of subtle dispositions. Even if this is only taken as a popular way of expression, the basic idea is still valid and connects with what we have been saying about the tradition of aristocracy. Hence one may understand why in some civilizations access to the Mysteries and initiation was reserved for the higher castes. Remember that the qualities recognized in the aristocratic type are the same as those of the outward type of the initiate, especially as the “regal” tradition conceived of it. The purity of aristocratic blood, understood in a strict and 
real sense, with the dispositions linked to it, is the best “support” for an initiatic realization, already containing that “quintessence” that, when higher influence intervenes, yields the best fruit.

These principles always presuppose a complete and traditional type of civilization.2 Yet even in the present state of affairs, despite the democratic and humanitarian ideas of modern “spiritualism” that we have criticized, this close relation between the aristocratic quality and everything initiatic must still exist. This holds good both in the upward direction, because initiation can never be a concern of the masses or of a majority, and implies a distinctive quality even on the organic level, and in the downward direction, because as though coming full circle, the figure of the aristocrat is the one that best suits the expression and exteriorization of the quality awoken, or reawoken, by the “Royal Art.”

A final point that perhaps merits attention is that the aristocratic ideal, described above as chiefly linked to a tradition of the warrior type, is essentially incompatible with the views of the religion that has come to predominate in the West.

Whereas this ideal rests on the necessity and the spiritual value of difference and inequality among men, the presupposition of Christianity is a religious consecration of the contrary principle of equality and brotherhood. The aristocrat, on the basis of his experience of superiority 
toward himself and a heroic disdain for existence, knows neither the rights nor 
the respect for “man” that Christianity has introduced in the West and which has 
grown into a veritable superstition. The law of the nobleman is honor, justice, 
the healthy pride of one who holds high his own tradition and is armed with the 
calm awareness of his own virtue. All that has a notoriously “luciferic” odor 
for Christianity, whose values are more of feeling oneself as a “sinner,” 
humility, repentance, charity, forgiveness, and prayer. The Gospel principle of 
returning good for evil is not for aristocrats: they may pardon and be generous, 
but only to a vanquished enemy, not to one still standing in all the force of 
his injustice. Nor is love an aristocratic principle, in the sense of a need to 
embrace, commune with, and take care of those who may not even want or deserve 
it. Relations between aristocratic equals have nothing communistic or fraternal about them: they are facts of loyalty, recognition, mutual respect, with each keeping his own dignity distinct. For this reason there is nothing in the hierarchy of the warrior caste resembling a “mystic” bond, an incorporeal and impersonal dependency. Bonds are formed in the open, by free relations between free forces—taking the term “force” in the broadest sense, of which the physical represents only a particular and inferior case.

From all this it is evident that if a true aristocratic tradition could be reconstituted, it would also open a way for the West to rediscover itself, discarding the influences of a spirituality and a morality that are, after all, alien to it, and then to seek out those influences that truly suit it: those that are not only compatible with initiatic values, but which for that reason can represent its most natural expression.

One hardly need mention the state of degeneration in which the remnant of European nobility finds itself today, compared to its original tradition.3 Things seem to have reached a point where reconstructive action can no longer find a basis in it. Besides, the whole trend of modern civilization is against a return to normality, which would begin precisely with the restoration and recognition of aristocratic values. In practice, what we have been saying mainly concerns the form of an ideal achievement that is in a sense individual, when contingent circumstances or a special inner attitude do not lead to the inscrutable “Hermetic” type of esotericist. But the recovery of contact with a higher order of influences might also lead to the resurgence of a physical and spiritual race that has virtually disappeared.
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