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Editor's Note
ARG,

lntroduction to Magic is a complex book that presented numerous hurdles
for both translator and editor. A primary example of this can be seen in the
[talian title Introduzione alla Magia quale scienza dell’lo (literal translation:
“Introduction to Magic as a Science of the I"). The fundamental theme of
the book concerns the training and development of this “Io,” a term for
which it is difficult to find a suitable English equivalent. The word ego is
not an appropriate choice, in part due to connotations from modern psy-
choanalysis. Use of the English first person “I” as an impersonal noun is
awkward, and therefore the best solution was to utilize the term Self, capi-
talized as a proper noun.

Other obstacles in translation arose from the unusual nature of the book’s
contents. The contributors came from various backgrounds and their in-
dividual writing styles reflect this. It would be inappropriate to reduce
them to one homogeneous prose; the reader will therefore notice inconsis-
tencies among the authors and articles, especially with regard to unique
preferences for capitalization, punctuation, and emphasis. We have gener-
allv left these idiosyncrasies intact, in order to convey accurately what the
original readers of the journal Ur had in front of them.

When dealing with foreign documents (e.g., the Tantric and Buddhist
texts. or the Mithraic Ritual) we have not referred to modern translations
of these works, but instead have returned to sources closer to those texts
that the UR Group used when preparing their own translations.

We have introduced some clarifications to aid the modern reader. Trans-
lations are given for most of the Latin words and phrases, and we have also
provided transliterations of ancient Greek terms when this serves to illu-
minate the author’s message (notably in the essay “Knowledge of the Sym-
bol™ by “Pietro Negri”).

The footnotes throughout the book are either from the author of a given
essav or. when indicated, by the UR Group as a whole (although, as Renato
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Del Ponte points out in his preface, these notes were most likely written by
Evola). We have provided some additional footnotes, which are always
indicated as “Editor’s notes.” The precedent for some of these notes comes
from the German edition of Introduction to Magic, edited and translated by
Dr. H. T. Hansen, to whom we are indebted for allowing us to draw from
his work. A grateful acknowledgment is also given to Joscelyn Godwin,
who made an immense amount of contributions toward revising and re-
fining the English translation of Introduction to Magic. The degree to which
this edition reflects the subtleties of meaning originally invested into the
material by the UR Group is largely due to his input.

A piece of advice offered by Dr. Hansen to German readers of the book
is equally valid for the present edition: Although much effort has been ex-
pended in making this translation as clear as possible, we recommend that it
be read using the “ears of the heart,” for a certain freedom of the translation
was unavoidable.



Preface
Julius Evola and the OR Group

Renato Del Ponte

AXIDEA,

The collaboration that Julius Evola sought out at the end of the 1920s
with the most interesting figures of Italian esotericism to form the famous
UR Group, aside from the example it has provided and continues to pro-
vide to anyone seriously engaged in the esoteric sciences, is also extremely
important in the overall context of Evola’s work. For it was precisely dur-
ing this period that he came to expand his own interests in the real, time-
honored realms of Tradition, and at least two of his principal works, Revolt
Against the Modern World and The Hermetic Tradition, are contained in seed-
form in some of the monographs published by UR. The attendant experi-
ences with the UR Group should therefore not be neglected, for in order to
clarify essential points necessary to a comprehension of the spirit of Evola’s
lifework, indeed it is necessary to investigate the precedents, limits, and
outcomes of their endeavors.

The Preliminaries

The journals Atanor (1924) and Ignis (1925), both edited by Arturo Reghini,
can be considered direct antecedents of Ur! During the two brief years of
their existence (Ignis enjoyed a fleeting revival in January 1929), these two
journals of “initiatic studies” confronted esoteric themes and disciplines

*This essay originally appeared in R. Del Ponte’s Evola e il magico “Gruppo di Ur”:
Studi e documenti per servire alla storia di “Ur—Krur,” published by SeaR Edizioni,
Borzano, 1994. It is here translated by Tami Calliope.

1. Arturo Reghini (1878-1946) was born in Florence, the descendant of a very ancient
feudal family from Pontremoli that branched out and established themselves in
Florence and Rome in the second half of the 1700s. Reghini was one of the most
famous Italian scholars of the Tradition in the first half of the twentieth century, the
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with a scientific rigor and seriousness uncommon to the heterogeneous
spiritualistic environment of the era. The themes, which were always of
exceptional interest, ranged from Pythagoreanism and Tantrism to the
Kabbalah and the secret documents of Cagliostro’s trial. It was here, in
Italy, that the writings of René Guénon were first published, including his
principal versions of Lésotérisme de Dante (The Esotericism of Dante) and
Le roi du monde (The King of the World, translated by Reghini), which
only later came out in France in 1925 and 1927, respectively. Among
Reghini’s contributors we find names that will crop up again in the UR
Group: Aniceto Del Massa, “Luce” (“Light,” pseudonym of Giulio Parise),
and, aside from Reghini himself, Julius Evola.

Apart from some critical reviews, Evola, who was then twenty-six years
old, contributed a long essay to Atanor in installments on La potenza come
valore metafisico (Power as a Metaphysical Value), which was later incor-

major interpreter of Neo-Pythagorean thought, and the exponent of an unmitigated,
intransigent, anti-Christian, pagan directive. He exerted considerable influence on
Evola’s thinking between the years 1924 and 1928, primarily during the period in which
he composed his Imperialismo pagano (Pagan Imperialism, first published in 1928 and
reprinted in 1978). The books title actually originates from a 1914 article of Reghini’s
that was later reproduced in the third issue of Atanor.

Reghini was the creator (with E. Frosini and others) of the “Italian Philosophical
Rite” (1909) within the circle of contemporary Freemasonry; he also welcomed the
English magician Aleister Crowley as an honorary member in 1911, Aside from numer-
ous articles and essays published in the journals Ultra, Rassegna Massonica, Mondo
Occulto, and Il Leonardo, he counted among his many works Le parole sacre e di passo dei
primi tre gradi e il massimo mistero massonico (The Sacred Passwords of the First Three
Degrees and the Greatest Masonic Mystery, 1922, with numerous republications); Per la
restituzione della geometria pitagorica (An Apology for the Restitution of Pythagorean
Geometry, 1935, reprinted in 1978); and I numeri sacri della tradizione pitagorica
massonica (The Sacred Numbers of the Pythagorean Masonic Tradition, 1947, reprinted
in 1978). These last two are now reunited under the title Numeri sacri e geometria
pitagorica (Sacred Numbers and Pythagorean Geometry, published by I Dioscuri, Genoa,
1988). Other notable works were Aritmosofia (1980); Il simbolismo dodecimale e il fascio
etrusco (Twelve-based Symbolism and the Etruscan Fasces, 1934, reprinted in 1981); and
a posthumous collection of articles called Paganesimo, pitagorismo, massoneria (Pagan-
ism, Pythagorism, and Freemasonry, 1986). Of his principal work, entitled Dei numeri
pitagorici (On Pythagorean Numbers), divided into three parts, seven books, and a
prologue, only the prologue has been recently published (by Ignis, Ancona, in 1991),
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porated into uomo come potenza (Man as Power) in 1926.% In Ignis he
published essays on Steiner, on “the feminine,” and a lecture, “Dionysius,”
which was included in 1926 in the small volume Lindividuo ¢ il divenire del
mondo (The Individual and the Becoming of the World).’

Apart from his work in the artistic field of the avant-garde, which does not
concern us here, by this time Evola had to his credit the powerful Saggi
sull'idealismo magico (Essays on Magic Idealism, 1925) and countless con-
tributions to spiritualist and philosophical journals of the era, such as Ul-
tra, a publication of the Independent Theosophical League of Rome, ed-
ited by Decio Calvari; Bilychnis*, and Idealismo Realistico (Realistic Ideal-
ism). In a letter of his dated 1925 and written on stationery bearing the
name of this last journal, he makes it clear that he had already completed
Teoria dell'Individuo Assoluto (Theory of the Absolute Individual) some

with an appendix of letters and testimonials. In 1980 Atanodr Editions of Rome published
a reprint of the complete collections of Atanor and Ignis.

Of late there has been a vast resurgence of interest in Arturo Reghini and his works;
see the historic essay by M. Rossi, “Linterventismo politico-culturale delle riviste
tradizionaliste negli anni Venti: Atanor (1924) e Ignis (1925)” (The Political-cultural
Intervention of Traditionalist Journals in the Twenties), published in Storia
Contemporanea, XVIIL, 3 (June 1987), pp. 457-504; and the even more recent, brief but
significant profile by E. Zolla, “Arturo Reghini, Pitagorista” (Arturo Reghini,
Pythagorean), published in Leggere, 3 (March 1989), pp. 46—47. Many of Reghini’s works
have been translated into French by Arché Editions of Paris and Milan.

2. Buomo come potenza, completely reworked and revised, reappeared in 1949 as Lo Yoga
della potenza (The Yoga of Power, published by Bocca, it was later reprinted by Edizioni
Mediterranee in 1968; English edition Rochester, Vt.: Inner Traditions, 1992). The
original edition, prefaced by an introductory essay by P. Fenili, has been republished by
Edizioni Mediterranee in Rome in 1988.

3. Lindividuo e il divenire del mondo was reprinted in 1976 by Arktos Editions in
Carmagnola.

4. All of Evola’s articles and reviews from Bilychnis are now compiled in J. Evola: I saggi
di Bilychnis (The Essays in Bilychnis), published in 1987 by Ar in Padua. Evola was able
to contribute to that journal thanks to the interest of the historian Giovanni Costa, his
friend and “factotum” in editing.
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time before (probably in 1924), which would later be published in two
volumes at two different times (1927 and 1930) by Bocca as Teoria and as
Fenomenologia dell'individuo assoluto (Theory and Phenomenology of the
Absolute Individual).” Among the contributors to Ultra we find other mem-
bers of the future UR Group: the poet Arturo Onofri and the
Anthroposophist Giovanni Colazza.®

In a famous novel by Sibilla Aleramo (1876-1960), Amo, dunque sono (I
Love, Therefore I Am), published by Mondadori in Milan in 1927, we can
retrace these circles in some detail.” Evola, with whom the author had had
a brief and stormy love affair around 1925, appears in her novel as Bruno
Tellegra and is depicted, in the wake of their relationship, as a sinister,
almost Luciferian figure: “Bruno Tellegra was made more to succumb to
the charms of a devil rather than an angel,” she writes on p. 152. “He is
inhuman, an icy architect of acrobatic theories, vain, vicious, perverse . . .”
is her description of him on p. 148. But the true protagonist of the novel is
unquestionably “Luciano,” that is, Giulio Parise, who would be known as
“Luce” in the future UR Group; he is the hero-lover of the book, which

5. “This piece of work [Essays on Magical Idealism] is only the introduction to another,
must vaster and more systematic one—The Theory of the Absolute Individual—on which 1
have been working for many years.” Quote from a letter from J. Evola to the philosopher
A. Pastore. Although the letter is not dated, it was surely written sometime in 1025; the
original copy is in the archives of the Centro Studi Evoliani (Center for Evolian Studies)
in Pontremoli. In it Evola mentions “a common acquaintance—your Aleramo . . . .”

All of these philosophical works by Evola have been republished in recent times:
Teoria, revised and corrected, by Edizioni Mediterranee in 1973, Fenomenologia
dell'Individuo Assoluto by Edizioni Mediterranee in 1974; and Saggi sull'idealismo magico
by Alkaest in 1981.

6. For Evola’s contributions to Ultra and its circle, cf. R. Del Ponte’s bibliographic notes
to the second edition of Lindividuo e il divenire del mondo, pp. 25-29.

7. In the 1947 edition that came out after the war, the chapter concerning Bruno
Tellegra—i.e., Evola—was omitted. It was later reintegrated into the recent edition of
1982 published by Oscar Mondadori. Cf. also S. Aleramo’s Diario di una donna (Diary of
a Woman), brought out by Feltrinelli in Milan in 1978, pp. 352-353, and Sibilla Aleramo
e il suo tempo (Sibilla Aleramo and Her Times), an illustrated biography edited by B.
Conti and A. Morino and published by Feltrinelli in 1981, pp. 207,208, 212, 214, 342.
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takes place in 1926. He is also possessed by desire, striving and straining
to “become a magus.” On p. 21 we find: “It required all your infinite se-
duction for me not to flee when I found out that you, too, belonged to the
sect of the magi.” And on p. 50: “Luciano, Luciano, and you want to be-
come a magus! You've told me you've already worked fantastic things, things
not only fantastic to speak of, but carried out in truth.”

From this novel, in fact, we find out that “Luciano” spent that summer in
the company of a magus in a “tower in the midst of the sea. A tumbledown
lookout on a deserted rock” (p. 15). The magus was Arturo Reghini, of
whom “Luciano” was a fervent friend and disciple; the tower was the tower
of Scalea, in the northern Tyrrhenian, and belonged to the mysterious Master
who initiated Reghini into Pythagoreanism and who was at the source of
Reghini’s mission in the inner circle of Italian Freemasonry.®

It is evident that the material contained in journals such as Ignis had
more than a purely speculative value, as is shown especially by the writ-
ings of “Luce” on the “Opus magicum: ‘Gli specchi—Le erbe’” (The Magical

8. “We were together more than once in Calabria, the land of Klingsor, in one of those
powerful towers erected long ago te defend the coast. The tower had been raised on a
rocky platform resting on the sea floor, totally isolated until a few years ago, now joined
to the continent by a thin tongue of sand. . . . In that strange environment, isolated from
any contact with the world, without any cares other than providing food and water for
ourselves, the days and nights passed as if lived in a world of fairy tale.” (G. Parise, from
“Nota sulla vita e l'attivita massonica dell’Autore” [Notes on the Life and Masonic
Activities of the Author], preface to Arturo Reghini’s Considerazioni sul rituale
dell’apprendista libero muratore [ Considerations Concerning the Ritual of the Apprentice
Freemason], published by Studii Iniziatici in Naples, probably in 1949, and later
reprinted by Phoenix in Genoa in 1978. See pp. IX-X.)

Concerning the encounter with Armentano (who was an officer in the army) Parise
adds: “A. R., as a student in Pisa, heard his name called out one evening by an unknown
young man; they were together, and with others, for many years, in a communion of
work and spirit. . . . That encounter was the very origin of A. R.’s mission within Italian
Masonry and Universal Masonry, in the field of politics and in the field of esoteric studies
.. . to guide Masonry back to its initiatic function, pruning out its inferior elements, and
to direct society toward an order based on spiritual values” (pp. VI-VID).

In the tower of Scalea, Reghini revised the text of the Italian translation of De Occulta
Philosophia by Cornelius Agrippa (Fidi Editors, Milan, 1926; later published by Edizioni
Mediterranee, Rome, in 1972), which he prefaced with a remarkable essay of almost two



xvi
PREFACE

Work: “The Mirrors”—“The Herbs”) in the issues of August/September
and November/December 1925, but the foundations were not yet laid for a
genuine collective endeavor.

The UR Group and Its Journals

Conditions propitious to such collaborative effort came about when Evola—
probably encouraged by Reghini—formed the UR Group around himself
with the intention of gathering up the preceding tendencies and exigen-
cies with particular emphasis on their practical and experimental aspects.’

Their seat was in Rome, where the group began its activities toward the
beginning of 1927. It was led under the alternating direction (at least until
September 1928) of the most magically gifted members, foremost among
whom were Arturo Reghini and Julius Evola. One result was that depen-
dent offshoots, or “research groups,” formed in other cities, as is attested
by the written piece “Instructions for Magical Chains,”'° dealing with “the
period of training that individual groups will carry out separately and with
the aim of a primary organization and a fluid construction.” It is certain

hundred pages on “E. C. Agrippa e la sua magia” (Henry Cornelius Agrippa and His
Magic).

With regard to “Luciano” or “Luce” from the UR Group—i.e. Giulio Parise (1902~
1970)—aside from his contributions to Ignis and Ur and the preface cited above, we
know of no other writings except for the translation of and commentary on the Rituale
del Libero Muratore d’Inghilterra (Ritual of the Freemason in England), first degree
(extract from LAcacia Massonica, 1948) and second degree (extract from I'Acacia
Massonica, 1949); his text and commentary in the booklet La tegolatura in grado di
Apprendista (Tiling in the Apprentice Degree, 1944); and his presentation of various
Masonic writings by Goblet D’Alviella.

9. UR takes its name from the phonetic value u-, present in both the Chaldaic and the
Runic. In the first case is signifies “fire” and in the second, “bull” (cf. the aurochs or wild
bull) and also “Aries.” [In modern German, the prefix “ur” denotes something primor-
dial, ancient, or ancestral. Evola, a fluent German speaker, was certainly aware of this
connotation for the name, and undoubtedly appreciated it. — Editor’s note]

10. Cf. Uy 11 (1928), pp. 1--2 and 32~-42. The explanation can also be found, with some
slight modifications, in the third edition of 1971.
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that from the end of 1927 to 1929, one of these groups existed in Genoa,
consisting of five people whose names have since been lost.!!

Thus were “magic chains” created and, while on the one hand studies
were carried out and corrected interpretations of ancient texts were ac-
quired for practical use, on the other hand they proceeded toward the
“creation” and retrieval of forces and subtle influences that would serve to
support the collective activity of the group.

From this common travail a new journal was born: Uz, a monthly pub-
lication of monographs written by certain members of the group based on
their own experiences and studies. At the end of each year the mono-
graphs were to be collected and bound into volumes.'? The first isssue of
Ur was printed at the end of January 1927; in the course of that year, ten
issues were published in all, two of which were double issues (July/August
and November/December). In a loose editorial insert to Number 11/12,
the last issue of 1927, entitled “Ur nel 1928. Ai lettori” (Ur in 1928—To Its
Readers), it was stated that the publication had been “followed with sym-
pathetic attention in the most varied circles: from isolated and unknown
rural workers to famous politicians'? and university professors. We are
certain that this attention will be sustained throughout the new cycle. For
our part, we will give all we can give . . .”

In 1927 Ur described itself as a “journal with indications for a science
of the Self, issued under the direction of J. Evola.” But in the first issue of
1928, January/February, it defines itself instead as a “journal of esoteric

11. Cf. “Experienze di catena” (Experiences of the Chain) in Kruz, I, 3 (1929), pp. 143-
147. From this article, dated Genoa, March 1929, we can deduce that in September 1928
“the director of the Group in Rome” (Reghini? Evola?) had wraveled to the capital city of
Liguria to establish “a linking of the chain.” This is presented, with fewer details, in the
second edition published by Bocca in 1956; then, for reasons unknown, Evola omitted it
from the third edition of 1971. Cf. also R. Del Ponte’s “Postilla ad ‘Ur'” (Marginal Notes
to “Ur”) in Arthos, 111, 7 (September/December 1974), pp. 134-136. The director of the
group in Genoa is said to have formed part of the Kremmerzian chain of Myriam.

12. Bear in mind that not all those who prepared or participated in the labors of the
group worked on or wrote monographs. This is one of the reasons most of their names
are unknown to us. According to some people, Moretto Mori di Arezzo and Amerigo
Bianchini participated in the Pythagorean-Masonic group linked to Reghini, but no
documents have been found to support this.

13. This is auite possibly a reference to Duke Giovanni Colonna di Cesaro.
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sciences under the direction of J. Evola, P Negri, G. Parise,” an initial sign
that those members connected to the Pythagorean-Masonic trend—Reghini
(pseudonym “P. Negri”) and Parise—initiated an attempt to grab hold of
the reins of the group and its journal, which was, however, always under
the leadership and responsibility of Julius Evola.

Eight issues emerged during the course of 1928, four of which were
double issues (January/February, March/April, July/August, and Novem-
ber/December). Starting with the June issue, certain “elements of sharp
and serious critique toward all that has a relationship with esotericism in
today’s culture” were included. That is to say, they printed a list of the
publications they received, accompanied by concise comments that were
often very effective in their caustic immediacy, especially when dealing
with Catholic circles.!* For this reason, but also because of a series of po-
lemical articles on the relationship between Fascism and Catholicism that
Evola had published in Bottai’s Critica Fascista and Arpinati’s Vita Nova in
the second half of 1927,' and above all due to the appearance in the spring
of 1928 of his book Imperialismo pagano (Pagan Imperialism),'* Ur was

14. We have reprinted all these pieces in their entirety, accompanied by our own notes
and commentary, in R. Del Ponte, Evola e il magico “Gruppo di Ur,” Borzano, SeaR
Edizioni, 1994. The listing of “Publications Received” that anticipates “Larco e la clava”
(The Bow and the Club) from Evola’s pages of La Torre (1930) and “Diorama Filosofico”
(Philosophical Diorama; 1934-1943) was omitted in the next two editions of
Introduzione alla Magia. Deplorably, it is also missing from the reprints of Ur and Krut,
which came out respectively in 1980 and 1981, published by Tilopa of Rome. Nor did
they reproduce the journals covers, on the back of which, in fact, were printed “harsh
criticisms” and “savage attacks.”

15. Cf. J. Evola’s “Fascismo antifilosofico e tradizione mediterranea” (Anti-philosophical
Fascism and the Mediterranean Tradition), published in the Critica Fascista on June 15,
1927; “Imperialismo pagano” (Pagan Imperialism) in Vita Nova in November of 1927 “I
fascismo quale volonta d'impero e il cristianesimo” (Fascism as the Will to Imperial Rule
and Christianity), published in Critica Fascista on December 15, 1927.

16. Atanor, Rome; later reprinted by Ar, Padua, in 1978. In 1933 a German edition was
published by Armanen-Verlag of Leipzig, completely revised and expanded for Germany:
Heidnischer Imperialismus, now retranslated into Italian under the auspices of the Center
for Traditional Studies in Treviso (1991). For this reason, Evola was considered in the
Germany of that time as one of the principal exponents of a trend (in truth, nonexistent)
of “pagan Ghibellinism” within the core of Fascism. In 1994 a new edition of the text of
1928 was published by Arktos in Carmagnola, with a full historical introduction edited
by myself.
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subjected to heavy clerical attacks during that period. Among these it is
curious and interesting to note the charges of the future Pope Paul VI,
Giovanni Battista Montini, who, in the pages of Studium, accused the “magi”
united around Evola of “abuse of thought and word . . . rhetorical aberra-
tions, fanatical reevocations and superstitious works of magic.”"’

In was amid this climate, in October 1928, that certain members of the inner
circle of the UR Group—i.e., Reghini and Parise—who maintained a close
relationship with Freemasonry (officially dissolved by the Fascist regime in
November of 1925), attempted to evict Evola from the leadership of the group
and the journal.’® This attempt failed, but it signaled the end of the “operative”
period of the Roman magical coterie. On the inside front cover of the October
1928 issue, there appeared a precise statement of contrary stance (especially
with regard to Parise) that reaffirmed “an absolute unity of direction” in the
name of the sole director responsible for the journal, Julius Evola.

A sharp journalistic controversy ensued (accompanied, however, by
reciprocal libel actions for defamation and plagiarism, which eventually
petered out) between Evola on one side'® and Reghini on the other. In fact
Reghini revived his old publication Ignis for the occasion, though only one

17. Cf. G. B. M,, “Filosofia: una nuova rivista,” (Philosophy: A New Review} in Studium,
XXI1V, 6 (June 1928), pp. 323-324. We have reprinted this article in its entirety in our
study of the UR Group (see note 14), On that occasion the entire entourage of Vatican
journalism was ranged against Evola, from LOsservatore Romano to Avvenire d'Italia, as
well as the Fascist publicity supporting their accord with the Vatican: Educazione
Fascista, Bibliografia Fascista, and even Critica Fascista, which had printed some of
Evolas first articles. (The Concordat with the Vatican was signed on February 11, 1929,
and would strip away every residual hope of action within the circle of the Fascist
officials, whether attempted by Evola or by Reghini.)

18. There may be a reference to this when G. Parise (in his “Nota sulla vita. . .,” p. XI)
wrote: “Two reunions were held, attended by the most trusted members—one in June of
1928, and a second one a month later. For the fulfillment of our projected intent, we
were also aware of the fact that certain organisms were still very capable . . . headed by
the Rite of Memphis and Mizraim [sic}, the Rito Filosofico, the Martinists, and the
Templars.”

19. Cf. also the insert “To the Readers” in Ur numbers 11 and 12; the six loose pages
'™ which was a particularly controver-
sial and antagonistic piece, never reprinted and today unknown by those who have

inserted in Krur number 2, “A Challenge to ‘Ignis,

spoken or speak of the UR Group. Cf. also the back cover of Krur, numbers 9-11, pp.
351-352. In our study (see note 14) we have reprinted all these texts.
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issue came out, in January of 1929.%° For these reasons, in the third and
last year of its existence, the UR Group journal changed its name to Krur?!
“For various reasons the editorial group comprised of J. Evola, P. Negri,
and G. Parise is hereby dissolved. However, J. Evola, together with all the
other contributors, who are directly responsible to him and who answer to
the pseudonyms of Ea, Abraxa, lagla, Leo, Tikaipos, Oso, Krur, will con-
tinue to publish regularly in 1929, joined by new members, but with di-
rectives that will remain absolutely the same. The only change will be that
instead of ‘Ur’ the issues will now bear the legal title of the new journal
‘Krur;’ the exclusive property of our director.”*

From Esotericism to Traditional Action

Advance notice was given of some new changes in projects and action: “Krur
intends to link itself more explicitly to a vaster movement, which is affirmed
on the one hand by the philosophical work of J. Evola (a work that will serve
as a defensive wall around our Sciences in regard to contemporary philo-
sophical and critical thought); and that on the other hand acts in diverse
instances to integrate into the preceding impulse of national renewal the

values of a spiritual, Ghibelline, heroic, anti-European imperialism.”?

20. The last issue of Ignis, composed solely of writings by Reghini, Parise, and Aniceto
Del Massa, is almost entirely a focused attack on Evola and, in particular, on the recently
published book Imperialismo pagano, to whose title Reghini evidently laid claim,

21. Krur derives from the Sumerian root k-r, k-u-r; signifying “residence” or “house,”
“mountain,” and “strength,” aside from the phonetic value of u-, explained in note 9.
This gave rise to the hieroglyph that appeared on the cover of Krur, composed of the
Nordic-Atlantic symbol for “resurrection,” “tree,” and “man”—ur—who stands over the
“waters” (the “house”)—kr. Evola was inspired to use this symbol by his readings of
Herman Wirth, Der Aufgang der Menschheit, Jena, 1928, p. 202. Cf. “Ea” (J. Evola), “Sul
simbolismo dell’anno” (On the Symbolism of the Year), included in the third volume of
Introduzione alla Magia. The cover of Ur bore instead the image of Mithras killing the
bull. The hieroglyph “Krur” was adopted again in the 1970s by various Centers for
Evolian Studies that developed first in Italy, then spread throughout Europe.

22. Editorial insert “To the Readers” in Ur, 11, 11-12 (1928), which we have reproduced
in our study (see note 14).

23. Ibid. For the true significance of Evola’s term “anti-European” during this period (in
context of his Revolt Against the Modern World), cf. J. Evola’s Imperialismo pagano, passim,
and Il cammino del cinabro (The Path of Cinnabar), published by Scheiwiller, Milan, in
1972, 2nd ed., passim.
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Fight issues of Krur were published, of which two were double issues
(March/April and June/July) and one a triple issue (September—-Novem-
ber). In the last issue of the journal (December 1929), the cessation of the
group’ activities was announced in the editorial insert “Our Activity in
1930—To the Readers”: “Krur is transforming. Having fulfilled the tasks
relative to the technical mastery of esotericism we proposed for ourselves
three years ago, we have accepted the invitation to transfer our action to a
vaster, more visible, more immediate field: the very plane of Western ‘cul-
ture’ and the problems that, in this moment of crisis, afflict both indi-
vidual and mass consciousness. In 1930 Krur will therefore reemerge in
another form: no longer as a monthly journal, but as a bimonthly review
of combat, criticism, affirmation and negation. The heroic-magical point
of view that we have always held will not be abandoned; in reality it alone
will constitute the point of reference and justification for the task of cri-
tique and examination of what of an essential nature is published both
inside and outside Italy. It is our intention to erect an unbreachable bul-
wark against the general decline of every value in life; our claim to know
and point out vaster horizons, beyond the usual ones of humanity’s small
constructions; our proposal to stand firm on the ramparts, ready for both
defense and offense, isolated and closed to any escape. For all these reasons
the title Krur will be changed to the title La Torre [The Tower], ‘a work of
diverse expressions and one Tradition.’”**

In this way, what had been acquired on the esoteric plane of operative
magic came to be integrated—almost by necessity, according to Evola’s
particular vision—into an existential-political picture, heralding many in-
teresting developments in the sphere of Evola’s upcoming activities.

24. Ur and Krur had a circulation of about two thousand copies; the bimonthly La Torre
printed five thousand copies. However, only ten issues of La Torre came out (from
February 1 through June 15, 1930), its abrupt cessation due to the open hostility, at
times even manifested by attempts at physical violence, on the part of certain extreme
circles of the Fascist regime. Some erstwhile members of the UR Group contributed to La
Torre, such as Guido De Giorgio (under the pseudonym of “Zero”), Girolamo Comi, and
Domenico Rudatis; the future psychoanalyst Emilio Servadio; Duke Carlo Rossi of
Lauriano; and the philosopher Roberto Pavese. These men were destined from that
moment forward to enjoy a long period of collaboration with Evola and his publishing
activities. An integral republication of La Torre, edited by M. Tarchi, was put out by
Falcon, Milan, 1977.
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Meanwhile, the journal’s issues that had been completed over a period
of three years were gradually integrated under general and more specific
indices, collectively titled Introduzione alla Magia quale scienza dell’lo (In-
troduction to Magic as the Science of the Self), and were compiled into
volumes by the subscribers, thus constituting the first edition of the work.?
After the war, in the months of August and September 1955, the Roman
publishing house Bocca reprinted the first two volumes and finally, in May
of 1956, the third volume, each of which was revised, corrected, and ex-
panded by Evola himself. These were soon bought up, thus becoming rari-
ties that those interested in the esoteric sciences had to seek out from
antiquarian book dealers.*®

More recently, in 1971, Edizioni Mediterranee of Rome reissued the work—
again with detailed revisions by Evola—in a boxed set, at the same time
publishing a deluxe edition of 210 copies bound in half-leather and gold-
stamped, under the simplified title Introduzione alla Magia (Introduction
to Magic). In 1985 a German translation of the first volume was based on
that edition: Magie als Wissenschaft vom Ich. Praktische Grundlegung der
Initiation, published by Ansata-Verlag, Interlaken, Switzerland; and in 1997
the second volume appeared as Schritte zur Initiation, both translated by
Dr. H. T. Hansen.

In the first edition of 1927-1929, serializations appeared of some of Evola’s
writings that would constitute the initial nucleus of later, very important
works. The essay “La tradizione ermetica” (The Hermetic Tradition), which

25. The administration of the journal—i.e., Julius Evola—put together fifty sets bound
in parchment and numbered (without the covers and original inserts) for special sale.
According to bibliographic norms, one cannot consider these fifty sets (and only these,
as someone has asserted) as the “first edition” of Introduction to Magic; this designation
belongs rather to the collection of all the issues published loose and unbound (which the
readers could organize into volumes on their own, using the title pages and general
tables of contents of the years included in the last issues of Ur in 1927 and 1928 and of
Krur), consisting of a printing of two thousand copies, as we have mentioned.

26. From the correspondence of René Guénon to Julius Evola during 1947 and 1948,
which is in our possession, it is evident that in reality Evola has begun his work of
revision on Ur and Krur many years before the publication of the volumes by Bocca.
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Evola had been working on since the year prior,”” was serialized in issues
5-12 of Krur, and later appeared as a book published by Laterza in Bari in
1931 and again in 1948. It was later republished by Edizioni Mediterranee
in 1971. In issues 3 and 4 of Krur, the essay “I’Aurora del'Occidente” (The
Dawn of the West; inspired in part by the ideas of H. Wirth, see note 21)
appeared, which became the nucleus of an essential section of Rivolta con-
tra il mondo moderno (Revolt Against the Modern World,; first edition 1934,
English edition Rochester, Vt.: Inner Traditions, 1995). Other critical es-
says concerning modern spiritualism were in all likelihood reworked by
Evola for the subsequent publication of Maschera e volto dello spiritualismo
contemporaneo (Mask and Face of Contemporary Spiritualism), published
in 1932 and reissued in new editions in 1949 and 1971. All of these sec-
tions—along with others that Evola judged insignificant or no longer rel-
evant—were deleted in the edition of 1955-1956, their place taken by new
contributions such as Evolas “Lesoterismo, I'inconscio e la psicanalisi”
(Esotericism, the Unconscious, and Psychoanalysis) and “Sulle prospettiva
magiche secondo Aleister Crowley”—(On Magical Perspectives Accord-
ing to Aleister Crowley—the latter an author completely unknown during
the time of Ur, as can be seen from their document “Publications Received”
of 1928); another, surely written by Evola but signed “Arvo,” entitled
“Vivificazione dei ‘segni’ e delle ‘prese’”
dedicated to a singular work by Rudolf von Sebottendorff?; as well as an
essay by René Guénon, writing under the pseudonym “Agnostus,” “Su

(Revival of “Signs” and “Stances™)

27. When he presented this work to the editors at Laterza, Evola wrote in his letter of
August 23, 1928: “The title could be On the Hermetic Art or something else we could
think up that might be more attractive to the public. I believe that you remember my
name. At one time, Senator Benedetto Croce recommended my work Individuo Assoluto
to you; it ended up being published by Bocca.” And in a letter dated June 13, 1930, he
wrote: “Senator Croce has told me that you, at least, are not rejecting the possibility of
publishing one of my works on the Hermetic Tradition in your series of esoteric works.”
[Laterza Archives, Bari, in D. Coli, “Religione e occultismo nella ‘casa editrice di Croce’”
(Religion and Occultism in “Croce’s Publishing House™), in Passato e Presente, 1, 1
(January—June 1982}, p. 167, n. 23.]

28. That is, La pratica operativa dell'antica massoneria turca (Operative Practice of Ancient
Turkish Masonry), translated into Italian in Turin in 1980. Some experts have expressed
various reservations concerning the seriousness of this work by the German adventurer.
Cf. D. Bronder, Prima che Hitler venisse. Storia della “Societa Thule” (Before Hitler Arrived:
The History of the “Thule Society,” published by Delta-Arktos, Turin, in 1987).
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due simboli iperborei” (On Two Hyperborean Symbols)®; and finally, the
article by “Massimo” (Massimo Scaligero) titled “Sul distacco” (On De-
tachment),* and the important article “Esperienze fra gli Arabi” (Experi-
ences Among the Arabs) by “Gallus.™! Most of these contributions can be
found in the third volume. In its last edition in 1971, there is only one new
article of interest, attributable to Evola: “Sulle droghe” (On Drugs) about
their particular use in magic.*

The Personalities and “Schools”
of the UR Group

In conformity with the traditional custom of every esoteric organization,

whether Eastern or Western, from the Pythagoreans to the medieval guilds
and to the Rosicrucians, the authors of the monographs in Ur remained

29. This piece by Guénon was later inserted in the thematic anthology dedicated to the
Symbols of Sacred Science. In the mutual correspondence between Guénon and Evola
lasting to the end of the 1940s, we find pressing invitations by Evola for the French
thinker to contribute pieces, whether original to him or not, for the new edition of
Introduction to Magic—invitations to which Guénon offered a certain resistance of a
practical character (legal and editorial questions) rather than an idealistic one. Their
correspondence is translated in our study (see note 14).

30. It would be well to emphasize that the Anthroposophist Massimo Scaligero (1906—
1980), whose writing appears only in the second edition of Introduction to Magic, was
never a member of the UR Group, despite what has been so lightly affirmed, without
documentation, by others. In fact, Scaligero himself states that he first knew Evola in
1930 (cf. M. Scaligero, “Dionisio,” in AA.VV, Testimonianze su Evola (Testimonials on
Evola), published in Rome in 1973; second edition 1985; see p. 181).

31. “Gallus” was a diplomat, Count Enrico Galli Angelini, born in Rome in 1885, who
enjoyed a close relationship with Evola since the 1920s, as is confirmed by a dedication
inscribed by Evola in a copy of his Luomo come Potenza that we have examined.

32. Apart from the German translation already mentioned, most of the writings in Ur
and Krur have been translated into French by Arche of Paris and Milan (although some,
perhaps the least significant of them, were omitted) in several separate volumes: those by
Evola in Ur & Krur—Introduction a la Magie,” volume 1 (Ur 1927) in 1983; volume I1 (Ur
1928) in 1984; volume I1I (Krur 1929) in 1985; and those attributed to Evola (signed
“Arvo,” “Agarda,” and “Iagla”} in the fourth volume of 1986. Reghini’s articles and essays
were published in another, separate volume in 1986, while those by De Giorgio
(“Havismat”) appear in the miscellaneous volume entitled Linstant et I'Eternité (The Instant
and Eternity), published in 1987, which we will have further occasion to cite.
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anonymous, since, as they declared, “their individual selves count for noth-
ing, because everything valid they can offer now is not of their own creation
or devising, but instead reflects a collective and objective teaching.”*® For
this reason all the contributing writers used symbolic names, such as “Luce,”
“Abraxas,” “Havismat,” “Oso,” “Arvo,” “Taurulus,” and so on. Today, after
the passage of so many years and the death of almost all of the protagonists
of that era, it is both permissible and possible—through research that was
by no means easy—to shed a little light on the circles and schools that
gave life to the group and on the actual names of most of its members.

It seems that Evola, to whom all the unsigned passages are attributed
(and therefore the numerous notes and annotations, prefaces, introduc-
tions, and definitive, “formal” revisions of works not his own), as well as
the pieces signed “Ea,” which he acknowledged explicitly as his,>* wrote
the articles signed “Agarda” and probably also the numerous interesting
contributions of “Iagla.” It is probable that at least some of the pieces signed
“Arvo” are his as well, and we will have more to say on this later.

Among those who became the closest of Evola’s friends and collabora-
tors, from that period to the postwar years and beyond, was “Havismat,”
the Islamicized Catholic Guido De Giorgio (1890-1957). De Giorgio was
regarded highly by Guénon as well, as can be seen in a recent publication
of their correspondence.’® Evola himself acknowledged that he was greatly
influenced by “Havismat,” due to his exceptionally energetic and dramatic
conceptions of Tradition.*

33. Introduction to Introduction to Magic, volume I, p. 11, of the cited Italian edition of
1971.

34. In an interview in Arthos, 1, 1 (September—December 1972), p. 10, Evola acknowl-
edges his authorship of the polemic directed toward certain of Guénon’s theories,
entitled “Sui limiti della regolarita iniziatica” (On the Limitations of Esoteric Regularity),
signed by “Ea” in the third volume.

35. Cf. R. Guénon’s “23 letires a Guido De Giorgio (20 novembre 1925-10 février 1930)”
(Twenty-three Letters to Guido De Giorgio [20 November through 10 February, 1930] in
G. De Giorgio's Linstant et UEternité et autres textes sur la Tradition (The Instant and
Eternity and Other Texts Concerning the Tradition), published by Arché in Milan, 1987,
pp. 247-308.

36. For Guido De Giorgio, cf. Julius Evolas Il cammino del cinabro, p. 92. De Giorgio’s
contributions, as well as those of other writers for Ur, were reworked and shaped by
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Aside from De Giorgio, there was also the Catholic writer and philoso-
pher Nicola Moscardelli, author of a contribution in volume I signed “Sirius”
and one in volume II signed “Sirio.”

As we have already said, as far as the Pythagorean sphere and Masonic
inspiration are concerned, there was Arturo Reghini (“Pietro Negri”) and
Gtiulio Parise (“Luce”). Along with them we should include Aniceto Del
Massa (1898-1976), an art critic and prolific writer as well as a true scholar
of traditional sciences, who contributed to Krur under the name “Sagittario,”
contemporaneously writing for Reghini’s Ignis in its sole issue of 1929.%7
But the “school” that contributed the most collaborators and influences
to the course taken by the UR Group was without a doubt the school of
thought of Rudolf Steiner, generally known as Anthroposophy. Surely this
direction was encouraged by the encounters and discussions that took place
in the salon of Baroness Emmelina De Renzis, the custodian of Steiner’s
original Hungarian writings. In fact, she was the first person to introduce
Steiner to Italy, by writing the first Italian translation of his work for her
friends and those who frequented her salon in Rome.?® Among these asso-

Evola. De Giorgios works also include La Tradizione romana (The Roman Tradition),
published by Flamen in Milan, 1973; the second edition was brought out by Edizioni
Mediterranee in Rome in 1989, a fragmentary work published many years after the
author’s death; also another posthumous work, Dio e il poeta (God and the Poet), which
has recently reappeared after years of oblivion, published by La Queste, Milan, in 1985.
A study of De Giorgio should not omit the works of Professor Piero Di Vona, beginning
with Evola, Guénon, De Giorgio, published by SeaR in Borzano in 1993. Translated into
French, all but three of Guido De Giorgio’s writings that appeared in Uz, La Torre, and the
“Diorama Filosofico” edited by Evola, as well as the essay “La fonction de I'école” (The
Function of the School) and one unpublished piece on the death of Guénon, are
contained in the volume cited, Linstant et 'Eternité, 1987,

37. 1t is presumed that Aniceto Del Massa was a Freemason, but this would seem to be
contradicted by the fact that during the harshest years of the Italian Social Republic he
published a decidedly anti-Semitic pamphlet: Razzismo—Ebraismo (Racism—Judaism)
through Mondadori (Quademi de “Lora,” 2, Milan, November 1944).

38. See, for example, his translation of R. Steiner’s Theosophy, published by Aliprandi in
Milan in 1922. Baroness De Renzis’ home (Via Po, No. 9, Rome 34) served as a center for
the sale of all Steiner’s works, as did the home of Giovanni Colazza (see note 41) on
Corso Italia, No. 6, also in Rome.
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ciates were two poets, the more famous one being Arturo Onofri,*® who
gave his signature as “Oso” in his monographs for Ur. The other, Girolamo
Comi,” who later became progressively more Catholic in stance, signed
himself as “Gic.” The most important among the Anthroposophic collabo-
rators of Ur was, however, Giovanni Colazza (“Leo”), who undoubtedly
played an essential role in Italian occultism in the first half of the twenti-
eth century.* Another Anthroposophist was a famous political exponent,
leftist but not Marxist, who it appears wrote articles for Ur under the name
of “Arvo” (although others identify this pseudonym instead with Evola):
Duke Giovanni Antonio Colonna di Cesard (1878-1940), in whose journal,
Lo Stato Democratico (The Democratic State), the first of Evola’s political

39. Arturo Onofri (Rome 1885-1928) was one of the most important pre-Hermetic
Italian poets of the first thirty years of the twentieth century: contributor to La Voce,
founder of the journal Lirica (whose contributing poets included Cardarelli, Borgese, and
Baldini), author of the collections Terrestrita del Sole (The Terrestriality of the Sun,
1927), Vincere il drago (Triumph Over the Dragon, 1928), Zolla ritorna cosmo (Clod
Returns to Cosmos; posthumous, 1930), Suoni del Gral (Sounds of the Grail; posthu-
mous, 1932), and of the important critical essay Nuovo Rinascimento come arte dell’lo
(The New Renaissance as the Art of the Self, 1925). He also wrote the preface to the first
Italian edition (1924) of Steiner’s Occult Science. Evola and other members of the UR
Group (Moscardelli, Colonna di Cesard, G. Comi) all contributed pieces to a volume
edited by Vallecchi in Florence in 1930 honoring Onofri. For more on this poet, see also
S. Salucci’s Arturo Onofri, published by New Italy, Florence, in 1972, and A. Vecchio’s
“Arturo Onofri nella critica recente” (Arturo Onofri in Recent Critical Studies) in Cultura
e Scuola, XX1V, 95 (July-September 1985), pp. 49-60.

40. Girolamo Comi (1890-1968), who would later collaborate with Evola on La Torre
and the “Diorama Filosofico,” after a first poetic stage permeated by a pan-sensual
naturalism and the influence of Onofri, took up a decidely Catholic position after the
war. Among his works are: Cantico del tempo e del seme (Canticle of Time and the Seed,
1930), Necessita dello stato poetico (Necessities of the Poetic Condition, 1934),
Aristocrazia del catolecismo (The Aristocracy of Catholicism, 1937), Sonetti e poesie
(Sonnets and Poems, 1960). For more on Comi, see D. Vallis G. Comi, published by
Lecce in 1978. In 1987 the J. Evola Foundation in Rome published a collection of letters
from Evola to Comi, edited by G. De Turris, Lettere di Julius Evola a Girolamo Comi
(1934-1962).

41. Giovanni Colazza (1877-1933) directed Massimo Scaligero, by way of “Evolian”
positions, toward Anthroposophy. The Roman journal Graal, inspired by their ideas, has
recently published many of Colazza% writings, among which is a commentary lecture of
his on Steiner’s Initiation (cf. no. 1, pp. 15-22; no. 2, pp. 72-79).
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monographs appeared in 1925%; Baroness Emmelina De Renzis, whose
salon was mentioned earlier, was Duke Giovanni Antonio’s cultured and
extremely active mother.” Also related to the statesman Sidney Sonnino,
Giovanni Antonio Colonna di Cesard was a fairly famous political figure
on the Italian scene, sprung up from the ranks of the radical anti-Giolittian
democrats and founder of the political party Social Democracy, which in
February of 1922 boasted forty-one members of Parliament; he was Postal
Minister under Mussolini’s first government and later the brilliant driving
force behind one of the last anti-Fascist movements in Italy, above all speak-
ing out from the pages of the bimonthly journal Lo Stato Democratico.**
Moreover, many years later, in 1938, only two years before his death,
an interesting and very important work by Duke Colonna di Cesard was
published by La Prora in Milan: Il “Mistero” delle origini di Roma: Miti e
Tradizioni (The “Mystery” of the Origins of Rome: Myths and Traditions).
Apart from the obvious influence of Steiner, this work bears significant
traces and favorable acknowledgment of the thoughts of Julius Evola, as
well as remembrances of the works accomplished by the UR Group. For
his part, Evola honored the publication of this book in a long and signifi-

42. Cf. J. Evola’s Il cammino del cinabro, p. 76. (Evola erroneously cites the journal as
“Lldea Democratica.”) M. Rossi recently wrote an important essay called “ ‘Lo stato
democratico’ (1925) e 'antifascismo antidemocratico di Julius Evola” (“The Democratic
State” (1925) and the Antidemocratic Antifascism of Julius Evola) in Storia
Contemporanea, XX, 1 (February 1989).

43. Letters in the Laterza Archives (cf. D. Coli, “Religione e occultismo,” p. 169, note 31)
show that the Baroness De Renzis obtained permission from Laterza to publish many of
Steiner’s works between 1919 and 1936, on the advice and recommendation of Giovanni
Preziosi, the aggressive editor of La Vita Italiana. In fact, various contributors to La Vita
Italiana were convinced Anthroposophists (e.g., Massimo Scaligero, who would continue
to contribute pieces until the era of the R.S.1.). Even in June of 1943, an emphatic
apologia on the personality of Rudolf Steiner was printed: cf. E. Martinoli, “Un
preannunziatore della nuova Europa: Rudolf Steiner” (A Herald of the New Europe:
Rudolf Steiner), in La Vita Italiana, XXX, 262, pp. 555~566.

44. M. Rossi: “Lavanguardia che si fa tradizione: litinerario culturale di Julius Evola dal
primo dopoguerra alla meta degli anni trenta” (The Avant-Garde Which Becomes
Tradition: The Cultural Itinerary of Julius Evola from the First Years After the War to the
Mid-Thirties), in Storia Contemporanea, XXI1, 6 (December 1991), p. 1068.
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cant essay that appeared in the February 1939 issue of La Vita Italiana
(Italian Life),* in which the book did not go unappreciated, especially for
its methodological principles, but also for the fact that it distanced itself
with regard to the basic theories that belonged to the [Rudolf] Steiner
school.*

Everything would lead us to believe that other followers of Steiner also
contributed to Ur, such as the writer who signed himself “Alba” (Dawn);
but in his case, no definite identification has been possible.

A quantitatively inconsistent but highly qualified component of the jour-
nals was the “Kremmerzian” element, inspired by the Myriam school of
esoteric initiation founded by Giuliano Kremmerz (1861-1930); an active
sect existed in Rome since 1926 called the Accademia Virgiliana (Virgilian
Academy). Kremmerzian influence in Ur was expressed mainly through
the contributions of Ercole Quadrelli,*” who furnished material to Evola

45. Evola’s article “Sulla storia ‘soterranea’ di Roma” (On the “Subterranean” History of
Rome) can be read (with no indication of source!) in J. Evola, La tradizione di Roma (The
Tradition of Rome), published by Ar in Padua in 1977, pp. 187-205.

46. Evola’s position regarding Steiner and his disciples on the one hand, and his own
thought on the other, seems 1o present quite a contradiction. While pronouncing himself
distinctly against Anthroposophy (e.g., in Maschera e volto dello spiritualismo
contemporaneo)—but not emphatically enough to satisfy R. Guénon, cf. Le Voile d'Isis,
1932, p. 658—he sometimes demonstrated a certain sympathy for the author of
Initiation, so much so that two photographs of Steiner appear in Sintesi di dottrina della
razza (A Synthesis of a Doctrine of Race, 1941), interspersed with photos of the two
dukes d’Aosta, to illustrate people gifted with the “solar element” in an “ascetic direc-
tion” so as to “presage forms of illumination and powers of spiritual penetration.” Apart
from this, in the later editions of Introduction to Magic in 1955-1956 and 1971, Evola
retained almost all of the pieces written by Steinerian contributors.

47. Very little is known about Quadrelli, who may not have been among the most
famous members of the “Virgilian Academy” of Rome, although he was certainly among
the most knowledgeable, judging from his contributions to Ur. He wrote an interesting
essay on “1 ‘Fedeli d'amore’” (The “Disciples of Love”) in Progresso Religioso, 1929,
number 2; and the first, precious Italian translation, with annotations, of the Chymica
Vannus (Chemical Winnowing-Fan) of Parafraste Ocella, which Quadrelli drafted during
1925-1926, but which was not published until 1982, by Arché in Milan.
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that the latter then reworked, and which appeared in Ur and Krur signed
by “Abraxas.”* Direct and wholly unrevised pieces by Quadrelli also ap-
peared; these writings (notable among which is his comment on the Versi
Aurei [Golden Verses] by Pythagoras) were signed “Tikaipos.”*

Regarding the field of Hermetics, it should be remembered that Evola
was in direct, personal contact with the Hindu alchemist C. S. Narayana-
swami Aiyar Shiyali, author of a monograph now included in the third
volume: “Trasmutazione dell'uomo e dei metalli” (The Transmutation of
Man and Metals).*

None of the people who participated in the UR Group’ practical activities
during its first two years is still living; nor, it seems, are any of the writers
who limited themselves to contributing their work to the journal Ur.

Domenico Rudatis (1898-1994), who signed himself “Rud,” wrote of
an Alpine experience, “Prima ascesa” (First Ascent), very much in the
spirit of Evola’s sensibilities,» whom he had already mentioned in the Rivista
del C.A.L (Journal of the Italian Alpine Club). Writing about mountains
with a spiritual orientation very close to Theosophy, Rudatis collaborated

48. Concerning the meaning of the term Abraxas, Arturo Reghini wrote: “Abraxas or
Abrasax, name indicating the entirety of the manifestations emanating from the supreme
God, so frequent on Gnostic and Basilidian monuments, and whose numerical value 365
indicates evidence of its symbolic sense.”

49. An editorial note states that a mysterious “Henlocos Aristos” collaborated on the
translation of the Versi Aurei: this was, in fact, Arturo Reghini.

50. For more on Narayanaswami, see N. Kadaswamy Pillai’s History of Siddha Medicine,
published by Tamil Nadu, India, in 1979, pp. 609-625. See also J. Da Coreglia’s “Julius
Evola al chimista” (Julius Evola as Alchemist) in Arthos, VI-VII, 16 (November 1977—
March 1978), pp. 48-51. This passage also sheds light on the relationship between Evola
and the Kremmerzians and certain sources of The Hermetic Tradition.

51. See the collection of Evola’s writings entitled Meditazioni delle vette (Meditations on
the Peaks, third edition, 1986; English edition Rochester, Vt.: Inner Traditions, 1998),
which comprises experiences and doctrinal writings spanning a period between the
1920s and the 1940s.

52. He contributed to La Torre and to “Diorama Filosofico.” He conceded an interview
and profile to Arthos, X1V, 29, pp. 158-162, which was published in 1985. A more recent
interview appeared in Heliodromos, n.s., 4, in the winter of 1988; see pp. 5-14.
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in later publishing activities promoted by Evola®* and more recently gave
ample testimony to the friendly relationship he maintained with him.>

Corallo Reginelli, born in 1905 or 1906 and deceased sometime after 1996,
lived in Merano for about twenty years; he signed himself “Taurulus” in
the Experiences recounted in the third volume.’* He wrote very little, but
engaged in an intense exchange of letters right up to his death.

Emilio Servadio (1904-1995) has little need of introduction, as he is
certainly the person most well known to the Italian public, being the founder
of the Italian Psychoanalytical Society (1932), a writer, poet, and the fore-
runner of parapsychological research. His participation in the UR Group is
a subject of controversy, since at first he denied any involvement with it,
while very recently he quite emphatically affirmed it.”®

53. Recommended works by Rudatis are the splendid volume Liberazione. Avventuri e
misteri nelle montagne incantate (Liberation: Adventures and Mysteries in the Enchanted
Mountains), published by Belluno in 1985 (in which we find the summation of his
experiences and esoteric intuitions) and his articles in the revived Annuari del C.A.A.L
from 1981 until his death. Rudatis’s writings are also reproduced in the anthology Il Regno
Perduto. Appunti sul simbolismo tradizionale della Montagna (The Lost Kingdom: Notes on
the Traditional Symbolism of the Mountain), published in Padua in 1989, pp. 19-45.

54. It appears to have been Corallo Reginelli (see our sourcebook [note 14}, the dedication
inscribed to him from Evola) who consigned the manuscript of Guido De Giorgjo’s La
tradizione romana (see note 36) to Evola for publication. Reginelli, who studied Anthroposo-
phy for a while at the suggestion of Giovanni Colazza, signed only one article with his name:
“Variazione sull'albero quale simbolo” (Variations on the Tree as Symbol), published in the
“Diorama Filosofico” of Il Regime Fascista of May 2, 1934. Passages from his unsigned letters
were published under the title “Comunicazioni” (Communications) in Cittadella, 1, 1 (June—
August 1984), on pp. X—XIII of the Inserto. Two of his articles appeared in Vie della Tradizione
under the pseudonym “Zero”™: “Pensieri” (Thoughts, XIX, 74, April-June 1989, pp. 54-64)
and “Conversazione con . . . pochi” (Conversation with . . . a Few, XIX, 76, October—
December 1989, pp. 190-194), as well as other selected passages from a 1991 letter: “Lettera
al Direttore” (Letter to the Editor, XXI, 88, October-December 1992, pp. 177-181).

55. In an interview with G. de Turris in Abstracta, 11, June 1987, he writes: “1 knew him
[Evola] personally, and even without being—I say this very frankly—an active part of the
UR Group, | saw him every once in a while.”

56. “In 1927 1 collaborated with him [Evola] on the monthly issues of Uz, the esoteric
journal in which I published, among other things, a poem under a pseudonym: but I do
not wish to say anything beyond this since I have no intention of revealing a secret. After
that came the monthly issues of Krur.”—from an interview with P. Battista in La Stampa
newspaper, in its book review section of February 5, 1994.
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Contents and Topics

The first task the UR Group set for itself was to invest the word magic with
a particular, active, and functional connotation (as opposed to the conno-
tation of knowledge or wisdom attributed to it in antiquity) that was close
to the concept delineated by Roger Bacon: practical metaphysics. Far re-
moved from the abhorred “spiritualistic” practices that were so fashion-
able at the time, from vulgar spiritism, pseudo-humanitarian Theosophy,
and any of the confused and inferior forms of occultism, the UR Group,
apart from particular teachings that one or the other of the collaborators
may have been most familiar with, intended to reconnect with the very
sources of Traditional esoteric teaching, according to that principle of
Kremmerz, for whom magic “in all its complexity is simply a series of
demonstrable theorems and experiences with concrete effects; the magical
truths, as abstract as they may be, owe their evident demonstration in
concrete ‘fulfillment,” just as abstract mathematical truths have mechani-
cal applications.”” According to Kremmerz, magic, “or Arcane Knowledge,
is divided into two parts, the Natural and the Divine. The former studies
all the phenomena due to the occult qualities of the human organism and
the way to access and reproduce them within the limits of the organism
engaged as a means. The latter is dedicated to preparing the spiritual as-
cension of the initiate, in such a way as to render possible a relationship
between man and the superior natures invisible to the vulgar eye.”® One
must bear in mind, furthermore, that “the point at which the former ends
and the latter begins is very difficult to determine . . . and it therefore very
often happens that both magical directions [the Natural and the Divine]
move forward in tandem.”*

Let us examine more closely the processes engaged in by the UR Group,
who, explicitly via both natural and divine magic, or “High Magic,” hoped
that they would be the Introduction leading to its seductive and arduous
threshold.

57 G. Kremmerz, “Elementi di Magia Naturale e Divina” (Elements of Natural and
Divine Magic), in La Scienza dei Magi (The Science of the Magi), Opera Omnia, vol. 1,
Edizioni Mediterranee, Rome, 1974, p. 132.

58. Ibidem, p. 13.

59. Ibid.
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The point of departure for modern man was the necessity to dissipate
the fog of everyday reality, so as to open a way for himself to a new existen-
tial dimension. The new man must aspire toward a direct vision of reality,
“as in a complete reawakening.”®

From this aspiration, by means of an internal magical process, one must
arrive at a “change of state,” whose final point of arrival coincides with the
alchemical opus transformationis: “self-transformation is the necessary pre-
liminary to higher consciousness, which does not know ‘problems’ but

only ‘tasks’ and ‘accomplishments.’ ¢!

The contents of the three volumes of Introduction to Magic can be subdi-
vided into four well-defined categories: 1) “Esoteric doctrine and culture,”
consisting of the exposition of methods, disciplines, and techniques of
actualization, with a particular deepening of symbology; 2) “Practice”—
i.e, accounts of experiences actually lived through in person; 3) “Publica-
tion or translation of classic or rare esoteric texts” with appropriate com-
ments and explanations; and 4) “Recognized doctrines placed in appropri-
ate context,” often incorporating critical or polemical footnotes.
Especially important in the first volume [the one translated here], re-
garding “Practice,” are the contributions by “Luce” on the “Opus Magicum”
(The Magical Work: Concentration, Silence, Fire, Perfumes) and by “Alba”
on the magical sense of nature (De Naturae Sensu); regarding “Doctrine,”
the monograph written by “Abraxas” on “Knowledge of the Waters,” a
brilliant and evocative interpretation of a very famous esoteric symbol,
and one by “Ea,” “On the Magical Vision of Life,” useful in that it synthe-
sizes the significance of magical action for those who propose to become
“alchemical heroes”: “A great freedom, with action as the sole law.”

Among the “Documents” published in this volume, notable for their im-
portance are the translation from the Greek of the “Mithraic Ritual of the
Great Magical Papyrus of Paris”—the only ritual of the Ancient Mysteries
to have survived intact—with an excellent introduction and extremely ac-

60. Introduction to Introduzione alla Magia, vol. 1, p. 8, from the 1971 edition.

61. Ibid., p. 9.
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curate commentary®; an original treatise from alchemical Hermeticism,
De Pharmaco Catholico, in a synthesis by the same anonymous author,
translated and annotated by “Tikaipos”; and extracts from De Mysteriis,
attributed to the Neoplatonic lamblichus, the Buddhist Majjhima-nikajo,
and the Tibetan Bde-MiChog-Tantra.

In the second volume, regarding “Doctrine” we must note above all the
two important studies by “Pietro Negri,” on “The Western Tradition” (un-
fortunately never completed)®® and on the “Secret Language of the ‘Fedeli

’»

d’amore,’” reported on and discussed by the same Luigi Valli; and the
notable contributions by Evola on “Esotericism and Ethics,” “Initiatic Con-
sciousness Beyond the Grave,” “On the Metaphysics of Pain and Illness”;
as well as the monograph by “Arvo” on “The Hyperborean Tradition,” sub-
ject to many interesting developments.®> Among the anonymous writings
regarding “Practice,” the most compelling are “Teachings of the Chain,”
“The ‘Double’ and Solar Consciousness,” and “Dissociation of the Mix-
tures.”

Among the “Documents and Texts” in the second volume, we find the
annotated translation of the Turba Philosophorum (The Crowd of the Phi-
losopher), one of the most ancient and widely quoted Hermetic-alchemical
texts; an important and annotated version from Kremmerzian contributor

62. A new version of the Ritual, having as its base the work and commentary from Ur,
was edited by A. Cepollaro and published by Atanor in Rome, 1975.

63. This was to be continued in the second issue of the new series of Ignis (1929) but
never came out. A section of the piece was integrated into the chapter dedicated to
Saturn in my Dei e miti italici (Italian Gods and Myths), second edition, published by
ECIG, Genoa, in 1988. Other useful reading is P. Farsettis “La sacralita dell'agricoltura
nella ‘Saturnia Tellus’' ” (The Sacred Nature of Agriculture in the “Saturn’s Earth”) in
Arthos, IX-X, 22-24 (July 1980-December 1981), pp. 173-180.

64. Cf. L. Vallis I linguaggio segreto di Dante e dei “fedeli damore” (The Secret Language
of Dante and the “Fedeli d’amore”), in the Discussions and Adjunct Notes to vol. Ii,
Rome, 1930, p. 104.

65. Cf. The special double issue of Arthos devoted to the same subject: La tradizione

artica (The Arctic Tradition), XII-XIII, 27-28 (1983-1984) in which, among others,
Evola’s article of 1939 entitled “Lipotesi iperborea” (The Hyperborean Hypothesis) is
reproduced (pp. 4-11).
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“Tikaipos” of the Golden Verses, attributed to Pythagoras®; as well as three
songs by the Tibetan ascetic Milarepa.®’

In the third volume, which appears richer in source material than in
practical doctrines, most notable are Evola’s own writings on “Aristocracy
and the Initiatic 1deal”® and “On the Symbolism of the Year,” as well as
those by “Arvo” on “‘Oracular’ Arithmetic and the Background of Con-
sciousness.” Regarding “Practice,” we find the “Experiences” of “Taurulus,”
the “Magic of Victory” by “Abraxas,” and the important account of the
Hindu alchemist Narayanaswami, of whom we have already spoken.®

Notable among “Documents and Texts” are passages from the Clavis
Philosophicae Chemisticae (The Key to Chemical Philosophy) by Gherard
Dorn and from the Enneads of Plotinus, astutely annotated by Evola, as
well as selected passages from the works of Kremmerz and Crowley.

Interestingly, it was in Ur and Krur that a constructive critique was
initiated of the specific works by René Guénon most open to analysis and
discussion. One of these was La crise du monde moderne (The Crisis of the
Modern World),” which Evola would later publish in an Italian edition in

66. After the war, Evola would work on a new presentation, with an introductory essay
on Pythagorean thought, of the Versi d’Oro pitagorei (Golden Verses of Pythagoras), first
published by Atanor, Rome, in 1959, later reprinted in 1973 and 1981.

67. For more on Milarepa, see J. Evola’s “A Mystic of the Tibetan Mountains” in Medita-
tions on the Peaks, Rochester, Vt.: Inner Traditions, 1998, pp. 25-30.

68. Under its original title of 1929, “Significato dell'aristocrazia” (The Significance of the
Aristocracy), it is now included in the Evolian collection Monarchia, Aristocrazia,
Tradizione (Monarchy, Aristocracy, Tradition), published by R. Del Ponte, San Remo, in
1986, pp. 139-143.

69. Under the title Alchimia indiana. La trasmutazione dell’'uomo e dei metalli (Indian
Alchemy: The Transmutation of Man and Metals), published by A. P Del Monte, with
additional commentary and glossary, it was reissued as a separate, small volume by SeaR,
Scandiano, in 1991.

70. Concerning Guénon, see “Ea,” “Sul ‘sapeinziale’ e I'eroico, e sulla tradizione
occidentale (3. La crisi del mondo moderno secondo René Guénon)” (On “Divine
Wisdom” and the Heroic, and on Western Tradition (3. The Crisis of the Modern World
According to René Guénon) in Ur, 11, 11-12 (1928), pp. 331-337. This article, omitted
from successive editions of Introduction to Magic, was reprinted as a booklet by itself in
1979 by Ursa Minor in Genoa. Our sourcebook (see note 14) includes Guénon’s letter of
December 18, 1928, to De Giorgio, in which he refers to this article.
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1937 (second edition, 1953; third edition published by Edizioni
Mediterranee in Rome, 1972); another was Autorité spirituelle et pouvoir
temporel (Spiritual Authority and Temporal Power).”! In the later editions
of Introduction to Magic, Guénon’s Apercus sur linitiation (Considerations
on the Initiatic Way) was included.”

Despite their differences of position, Guénon definitely appreciated
Evola’s honesty and intellectual rigor; the two men engaged in an intense
mutual correspondence beginning in 1927 and ending only with their
deaths. Together they collaborated on the material for “Diorama Filosofico”
(Philosophical Diorama), a special page carried by the daily Il Regime
Fascista (The Fascist Regime, edited by Farinacci), contributing at least
twenty-six collaborative articles between 1934 and 1940.7

More in-depth research would be well advised in order to shed a brighter
light on the attempts by the inner circle of the UR Group to revitalize the
esoteric roots and initiatic processes of the Roman Tradition.” Aside from
the contributions by Reghini, by some of Steiner’s followers, and by Evola

71. Cf. “Ea,” “Autorita spirituale e potere temporale” (Spiritual Authority and Temporal
Power), in Krur, 1, 9-11 (1929), pp. 333--343; then pp. 354-363 of the 1971 edition,
third volume. Among the other documents is a letter from Guénon to De Giorgio, dated
December 25, 1929, in which he expresses deep reservations of a doctrinal nature about
Evola’s position.

72. Cf. “Ea,” “Sui limiti della ‘regolarit?’ iniziatica” (On the Limirations of Initiatic
“Regularity”) in Introduzione alla Magia, vol. 111, pp. 160-175 of the 1971 edition.

“Considerazioni sulla via iniziatica” (Considerations on the Initiatic Way), which
deals primarily with the theme of initiatic legitimacy in Freemasonry, which Evola
contested, was first published in French in 1946, then in lalian in 1949 (by Bocca in
Milan); there have been several recent reissues. For more on this theme, cf. also J. Evola’s
Scritti sulla massoneria (Writings on Masonry), edited by R. Del Ponte and published by
Settimo Sigillo, Rome, in 1984. The introductory segment is of special interest.

73. Guénon’s articles in the “Diorama” have now been collected in a small volume called
Precisazioni necessarie (Necessary Precisions), published by Il Cavalio Alato, Padua, in
1988. We hope to present in translation as soon as possible an edition by SeaR of most of
Guénonss letters to Evola: a total of eleven letters between 1930-1949.

74. For instance, G. A. Colonna di Cesard, on whom see R. Del Ponte’s “Un occultista
‘romano’ della prima meta del Novecento: il duca Giovanni A. Colonna di Cesard” (A
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himself (most notably his piece “Sul ‘sacro’ nella tradizione romana” [On
the “Sacred” in the Roman Tradition], published in the third volume),
there is an interesting and enigmatic account in the last chapter of the
third volume entitled “La ‘Grande Orma’: la scena e le quinte” (The “Great
Trail”: The Stage and the Wings), signed by a mysterious “Ekatlos.”” In it
the author strives to point out the traces of a long-perpetuated, ancient
initiatic chain in the very bosom of the land around Rome, and its attempt,
however futile, to exert a rectifying influence within the sphere of the Fas-
cist movement during the first years in which it took power.”

In regard to this, Evola himself wrote that the aim of the “chain” of the
UR Group, aside from “awakening a higher force that might serve to help
the singular work of every individual,” was also to act “on the type of
psychic body that begged for creation, and by evocation to connect it with
a genuine influence from above,” so that “one may perhaps have the possi-
bility of working behind the scenes in order to ultimately exert an effect
on the prevailing forces in the general environment.””’

Although this attempt did not meet with its hoped-for success, the
monographs in the Introduction to Magic provide invaluable material for
those individuals who, even today, might combine intention and capabil-
ity in order to repeat the experiences of UR and, if possible, surpass its

“Roman” Occultist of the First Half of the 1900s: Duke Giovanni A. Colonna di
Cesard), in Cittadella, 1X, 38 (October-December, 1993), pp. 3-9. Steiner expressed
his view of the Roman wotld like this: “. . . passing from the the Greek to the Roman
culture, we see the great Roman types as if they were divine Greek figures descended
from their pedestals and walking around in their togas!” (The Gospel of John, lecture X)

75. “Ekatlos,” according to widespread rumor, was the representative of a very ancient
patrician Roman family, the custodian of certain secrets and, perhaps, of certain sacred
objects linked to the Roman Tradition. According to some, he may also have had a
relationship—even one of superiority—with G. Kremmerz, collaborating with him on
the journal Commentarium (1910) under the pseudonym of “Ottaviano.” Cf. R. Del
Ponte’s Il movimento tradizionalista romano nel Novecento (The Traditionalist Roman
Movement in the 1900s), published by SeaR, Scandiano, in 1987, pp. 32-34 and
appendix I (pp. 55-56 and 65).

76. All this is described in much greater detail in the work cited above.

77.]. Evola, Il cammino del cinabro, p. 88.
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results on a practical and actualized level.”® However, there is always the
great hidden danger in groups or cliques of this kind that uncontrolled or
uncontrollable forces may gain the upper hand, when the corresponding
ability is weak or is lacking to contain and transform the inherent subtle
forces in all of us into positive power. If this was not the case in the UR
Group—which, however, was able only to partially achieve what it had
hoped to accomplish—it is all the less likely in contemporary times, when
we have witnessed the eager tendency to improvise and re-create groups
or communities whose intention, at least, was to further the mission of
UR, and yet which gave rise to negative outcomes and uncontrolled nega-
tive forces, as has happened at least twice in Italy in the past thirty years.”
In conclusion, we would emphasize that the treatises found in Intro-
duction to Magic are definitely not designed for the general public, but for
a few qualified people who already grasp a precise sense of the notions put
forth by the UR Group. Certainly these few, to conclude with the words of
Kremmerz, “will find new and fertile nourishment for the spirit wearied
by empty philosophies and even emptier conventionalities . . . just as they
will find that serene and loyal clarity, the unquestionable sign of all true
knowledge, which will give them a firm and stable orientation.”

78. See the interesting essay by P. Cardinale, “Il Training autogeno di J. Schultz e le
tecniche psico-fisiologiche del Gruppo di Ur. Un raffronto e alcune considerazioni”
(The Autogenic Training of J. Schultz and the Psycho-physiological Techniques of the
UR Group: A Comparison and Some Considerations), in Vie della Tradizione, X111
(1983), pp. 114-136 and 168-187.

79. 1 am referring in particular to the so-called “Corpo di Pari” (Body of Peers), extant
in Genoa in the 1960s, and to the “Gruppo di Dioscuri” (Group of the Dioscuri) in
Rome. Judgments on these groups will of necessity vary (especially as there were
distinctly diverse branches of both of them in different cities) but all in all, it cannot
help but be negative. 1 was already writing about this many years ago, in Europae
Imperium, 11, 2, (September—QOctober, 1972), pp. 3-5, in response to a letter sent in by a
sympathizer of the “Group of the Dioscuri.” More recently, L. Moretti, in his “La
dinamica del respiro. Resoconto di un’esperienza” (The Dynamics of the Breath:
Firsthand Account of an Experience), published in Convivium, 1V, 14 (July-September,
1993), pp. 4-15, has testified to some of the practices engaged in by the “Group of the
Dioscuri.” The same author, whose experience within the group lasted for four years,
explicitly advises modern readers not to engage in such practices, whether “individually
or collectively.”
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A,

There are times in certain people’s lives when they feel that all their
certainties are wavering, all their lights dimming, all the voices of their
passions and affection falling silent, including everything that enlivens
and moves their being. Thus, being led back to his own center, the indi-
vidual confronts the problem of all problems: What am I?

Then, in almost every case, he begins to see that everything he does,
not only in his ordinary life but also in the domain of higher values, only
acts as a distraction, creating the illusion of a “purpose” and a “reason,” or
something that allows him not to think deeply and to go on living. Daily
routines, moral codes, faiths and philosophies, intoxication of the senses,
and even disciplines appear to have been created or pursued by people in
order to hide from their inner darkness, to escape the anguish of the vast
fundamental solititude and to elude the problem of the Self.

In some cases, such a crisis can have a fatal outcome. In other cases,
one reacts and shakes it off. The impulse of an animal energy that does not
want to die reasserts itself, inhibits that which has been briefly intuited
through such experiences, and makes one believe that it was just a night-
mare, a momentary weakness of the mind, or a nervous imbalance. Then,
new adjustments are made in order to return to “reality.”

Then there are the evaders. Being unable to grasp it as a whole, they
turn the existential problem into a mere “philosophical problem.” And the
game resumes. A new “truth” and a new “system” arise; they claim to see
the light shining in the darkness, thus refueling the will to go on. Another
equivalent solution is the passive reliance on traditional structures and on
dogmatic and stereotypical forms of authority:.

However, there are those who can hold their ground. Something new
and irrevocable has occurred in their lives. They are determined to break
out of the circle that has trapped them. They abandon all faiths and re-
nounce all hopes. They intend to dissipate the fog and to blaze a trail.
What they seek is self-knowledge, and the knowledge of Being within them-
selves. For them, there is no turning back.
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This is one of the ways in which, especially in the modern age, some
people may approach the disciplines usually referred to as initiatic. Others
are brought to the same point by a kind of recollection and natural dignity,
causing the clear sensation that this world is not the true world, that there
is something higher than this perception of the senses and that which is
merely human in origin. Such people yearn for the direct vision of reality
as if in a complete awakening.

In both cases, a person realizes that he is not alone. He will feel close to
others who have arrived at this point by another path, or who maybe have
always been there. Then, they will learn their truth:

Beyond the reasoning intellect, beyond beliefs and what passes today
for science and culture, there is a higher knowledge. There the anguish of
the individual ceases, the darkness and the contingency of the human con-
dition dissolve, and the problem of Being is resolved. This knowledge is
transcendent also in the sense that it presupposes a change of state. It can
be achieved only by transforming one’s way of being into a new one, chang-
ing one’s consciousness. Just as it is absurd for a person holding a burning
coal to expect that the pain will cease before he drops the coal, likewise it
is absurd to think that one can open a path beyond the fundamental dark-
ness of existence while the individual remains what he is. To transform
oneself—this is the necessary premise of higher knowledge. Such knowl-
edge does not know “problems” but only tasks and realizations.

Such realizations must be understood as something entirely positive.
The necessary presupposition here is the ability to consider only the con-
crete, real, naked relationship with one’s self and with the world. Espe-
cially in the case of modern man, this consists of the conditioned, extrin-
sic, and contingent relationship characteristic of the physical state of ex-
istence. As for the varieties of what has been called the “spirit,” they are a
mere counterpart of physical existence, such that all of their values (good
and evil, true and false, superior and inferior) do not constitute a gap in
relation to what the Self is, as a human being, in the hierarchy of beings.
This is why a crisis or a radical upheaval is necessary. This is why it is
necessary to have the courage to set everything aside, and to become de-
tached from everything. The mutation of one’s deepest structure is the
only thing that matters for the purposes of higher knowledge. This knowl-
edge, which is at the same time wisdom and power, is essentially nonhuman;
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it can be achieved by following a way that presupposes the active and
effective overcoming of the human condition.

Having long been trapped in a sort of magic circle, modern man knows
almost nothing of such horizons. Moreover, as Joseph de Maistre correctly
pointed out, those who are called “scientists” today have hatched a real con-
spiracy; they have made science their monopoly, and absolutely do not want
anyone to know more than they do or in a different manner than they do.

However, this does not mean that this different and higher knowledge
does not really exist. The teaching we are concerned with has a much bet-
ter claim than the predominant religion in the West to say: quod ubique,
quod ab omnibus et quod semper (that which is everywhere, from all things,
and forever). This teaching corresponds to a unitary tradition that can be
found variously expressed in the traditions of every people, sometimes
expressed as the wisdom of ancient royal or priestly elites, sometimes as
knowledge concealed in sacred symbols, myths, and rituals, whose origins
are lost in primordial times; or as allegorical writings, mysteries, and ini-
tiations, or as theurgy, Yoga, or high magic; or, in more recent times, as the
secret knowledge of underground currents that surface here and there in
the course of Western history, up to the Hermeticists and the Rosicrucians.

This path also corresponds to a precise, rigorous, methodical science,
transmitted from flame to flame, from initiate to initiate, in unbroken chains
that are rarely evident to the profane. This science has nothing to do with
external things and phenomena, but it focuses on the deepest energies of
human interiority, and proceeds experimentally, with the same criteria of
objectivity and impersonality as in the exact sciences. This science, just
like modern scientific disciplines, basically predicts the same effects in the
presence of the same conditions and the same operations, independent of
feelings, morality, and abstract speculation.

This “divine” technique, traditional in the higher sense of the word, af-
fords real possibilities to those who, after the previously mentioned crisis,
find in themselves the strength and calmness to overcome it in a positive
manner and to experience it as a catharsis and purification from every-
thing that is merely human. Moreover, this science offers real possibilities
to another category of beings, namely those few individuals in whom, in mys-
terious ways, an ancient legacy reemerges and grows again, almost like the
instinct of another race that has disappeared in the course of the millennia.
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The human brain has already given all it had to offer. Now what matters is
to make the whole body into an instrument of consciousness, which, by
overcoming the limitation of the individual, must penetrate those vital lay-
ers where the dark and deep energies of a higher Self are at work, until the
entrance of the path leading to the “closed palace of the King” is found again.

This collection of essays aims at presenting clues, suggestions, and tech-
niques of this secret science, which, in its essence, is not transmitted in a
body of beliefs and concepts, but rather becomes a light of inner awaken-
ing, shining from spirit to spirit. We have tried, as a general criterion, to
avoid as much as possible any discussion about things, and to capture in-
stead their essence, omitting nothing in order to be fully understood.
Wherever obscurities remain, this is not by our wish but due to the nature
of the subject matter itself. Higher knowledge is first and foremost experi-
ence. But everything that is experience is intelligible only through an analo-
gous experience. Any written or printed communication will always meet
a limit that can be removed only by one who can take up the position
corresponding to the particular teaching.

We will limit our subject matter to:

1. Exposition of methods, disciplines, and techniques.
2. Reports of real, historical initiatic experiences.

3. Republication or translation of rare or little-known texts, or
excerpts from both Eastern and Western traditions. When neces-
sary, these will be clarified, annotated, and presented so as to
awaken inner energies and to disclose new perspectives.

4. Recognized doctrines placed in appropriate context, intended to
challenge the rigidified view of man, the world, and history that
has prevailed since the advent of modern civilization.

The various essays in this book complement one another. Overall, they
are arranged in such a way that all the elements necessary for an adequate
comprehension of each one have already been given. To a large degree, the
contributors have played the role of organic parts joined in one common
task, by taking up, integrating, and developing in a new light what the
others have said.
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By following a practice found in ancient India and in Western medieval
schools, among the Pythagoreans and the Hermetists, in the medieval
initiatic guilds, among the Rosicrucians, in some monastic authors, and
partly even in the Jesuits, we have adopted the principle of anonymity. We
have chosen to do so because it is not the personality of the contributor
that matters, since anything meaningful and valid he has to make is not
his creation or discovery, but rather reflects a superindividual and objec-
tive teaching. The editors have tried as far as possible to prevent these
essays from echoing the particular currents with which their various au-
thors were more familiar, so that the expositions may focus on the “con-
stants” that are found in every authentic initiatic discipline.

The largest concession we have made is the use of the word magic in
the title. Rather than referring to what that word meant in antiquity, in this
context “magic” assumes a metaphorical sense, characterizing only a par-
ticularly active assumption of traditional and initiatic disciplines that is
more or less shared by the whole group of contributors.

The contributors also share in their opposition to the varieties of what
today goes by the name “spiritualism,” ranging from vulgar séances to Anglo-
Indian Theosophy, “occultism,” Anthroposophy, and other similar trends.
We regard them all as deviations, having nothing to do with authentic tradi-
tional initiatic teaching; they are indeed a hybrid mixture of fragments of
ancient truths, modern mental distortions, visionary currents, and second-
rate philosophy dressed up with a moralistic and evolutionary-humanitarian
sauce. The editors of this book have taken great care to convey to the reader
a sense of detachment from these confused and counterfeit forms that mir-
ror only the decadence and lack of principles in our times.

The reader of this work will not easily find elsewhere such a wealth of
specialized teachings, presented with precision and clarity. He will have to
decide how far to limit himself to a simple reading for information’s sake,
and how far, discovering a higher vocation previously only dimly sensed,
he wants to dare, to work, and to be silent. According to an initiatic teach-
ing, those who strive with an inner and fervent seriousness will rarely be
left alone. It is possible that for some, this contact with UR will be only the
first, to be followed by others at the proper time, in virtue of an inescap-
able law—those who, having left one shore behind and still struggling in
the “waters,” are already striving to reach the other shore.






Pietro Negri
Sub Specie Inferiorilalis

(From the Inner Point of View)

AR,

Coelum . . . nihil aliud est quam spiritualis interioritas.
(Heaven . . . is nothing other than spiritual inwardness.)
— Guibertus, De Pignoribus Sanctorum, 1V, 8

Aquila volans per aerem et Bufo gradiens
per terram est Magisterium.
(The eagle flying in the air and the toad crawling
on the ground is the Magistery.)
— M. Maier, Symbola Aureae Mensae duodecim Nationum,
Frankfurt, 1617, p. 192

Many years have gone by since I first had an experience of immaterial-
ity. But despite the passing of time, the impression I derived from it was so
vivid and powerful that it still lingers in my memory, as far as it is pos-
sible to transfuse and retain certain transcendent experiences there. I will
attempt now to convey this impression humanis verbis (in human terms),
evoking it again from the innermost recesses of my consciousness.

The sensation of immaterial reality suddenly flashed in my conscious-
ness, without prior warning, apparent cause, or determining reason. One
day about fourteen years ago 1 was standing on a sidewalk of the Strozzi
Palace in Florence, talking with a friend. I do not remember what we were
talking about, though it was probably about some esoteric topic: in any
event, the topic of the conversation had no bearing on the experience 1
had. It was a day like many others, and I was in perfect physical and spiri-
tual health. I was not tired, excited, or intoxicated, but free from worries
and nagging thoughts. All of a sudden, as I was either talking or listening,
I felt the world, all things, and life itself in a different way. I suddenly
became aware of my incorporeity and of the radical, evident immateriality
of the universe. I realized that my body was in me, and that all things were
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inwardly within me; that everything led to me, namely to the deep, abys-
mal, and obscure center of my being. It was a sudden transfiguration; the
sense of immaterial reality stirring in my field of awareness, and connect-
ing with the usual sense of everyday, “dense” reality, allowed me to see ev-
erything in a new and different light. It was as when a sudden opening in a
thick ceiling of clouds lets a ray of sun filter through, and the ground or the
sea below is suddenly transfigured in a light and ephemeral brightness.

I perceived myself as a dimensionless and ineffably abstract point; 1
felt that inside this point the whole was contained, in an entirely nonspatial
manner. It was a total reversal of the ordinary human sensation. Not only
did the Self no longer have the impression of being contained, or localized
in the body; not only did it acquire the perception of the incorporeity of its
own body, but it felt the body within itself, feeling everything sub specie
interioritatis (from the inner point of view). It is necessary to understand
the terms I am using here: “within,” “inner,” “interior” are meant in a non-
geometrical sense, simply as the best terms to convey the sense of the
reversal of the position or relationship existing between body and con-
sciousness. But then again, to speak of consciousness contained in the
body is just as absurd and improper as to speak of the body contained in
consciousness, considering the heterogeneity of the two terms.

It was a powerful, sweeping, overwhelming, positive, and original im-
pression. It emerged spontaneously, without transition or warning, like a
thief in the night, sneaking in and grafting itself on the usual commonplace
way of perceiving reality. It surfaced very quickly, asserting itself and then
remaining in a clear fashion, thus allowing me to live it intensely and to be
sure of it; then it vanished, leaving me dumbfounded. “What I heard was a
note of the eternal poem,” wrote Dante; and in evoking it again, I still feel
its sacred solemnity, its calm and silent power, and its stellar purity float-

2

This was my first experience of immateriality.

ing in my inmost awareness.

I have tried to describe my impression as accurately as possible, even at
the cost of being criticized for not having obeyed the norms of a precise
philosophical terminology. I will readily admit that my philosophical
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competence was not, and still is not, equal to these spiritual experiences,
and also that, from the point of view of philosophical studies, it would
probably be better if only those who have great philosophical merits could
be told of such experiences. Nevertheless, it must be acknowledged that
the point of view of philosophical studies is not the only admissible one,
and that “the spirit bloweth where it listeth” (John 3:7) without regard for
anyone’s philosophical competence.

In the specific case of my personal experience, the shift occurred inde-
pendently from any scientific or philosophical speculation and from any
cerebral activity. I am rather inclined to think that this independence was
not fortuitous and exceptional. In truth, it seems that rational speculation
may lead no further than a mere conceptual abstraction of a fairly negative
character, and is thus incapable of suggesting or provoking the direct expe-
rience or the perception of immateriality.

The usual way of living is based on the sense of material reality, or, if
one prefers, on the material sense of reality. What exists is what resists, the
compact, massive, and impenetrable; things are insofar as they exist and
occupy space, outside and even inside our bodies; it is as though the more
impenetrable and impregnable they are, the more real they are. The em-
pirical and ordinary concept of matter, as a res (thing) in itself occupying
space, tangible and offering resistance, is a function of bodily life. The
necessities of a life lived in a solid, dense, heavy body, accustomed to rest
on solid and stable ground, generate the habit of identifying the sense of
reality with this particular human way of perceiving reality, and generate
the conviction a priori that this is indeed the only possible way and that
there neither are nor can be others.

However, these typical traits of material reality become increasingly
tenuous and eventually disappear when a shift occurs from solid matter to
liquid, fluid, and gaseous matter. Thus scientific analysis leads, through
the successive stages of molecular and atomic disintegration, to a view of
matter that is very far from the primitive, empirical concept that first ap-
peared to be a most certain and immediate datum of experience. Moving
from science to philosophy, the universal dematerialization of physical
bodies necessarily corresponds to the idealistic conceptual abstraction and
to the resolution of the whole in the Self. However, the conceptual ac-
knowledgment of universal spirituality does not lead to the conquest or to
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the effective acquisition of the perception of spiritual reality. It is possible
to follow an idealistic philosophy while remaining as spiritually blind as
the grossest materialist. It is possible to claim to be an idealist philosopher
and to believe oneself to have reached the peak of idealism merely through
a laborious conceptual conquest, all the while excluding or not thinking at
all about the possibility of a perception ex imo (from below). Again, it is
possible to mistake every spiritual epiphany with a mere act of thought—
and even to believe it necessary to do so.

Naturally, with such notions in one’s head, one could be clambering up
the trees of absolute idealism without any other consequence than break-
ing a few branches on the heads of one’s fellow climbers. We really should
not look so disdainfully at the positivist philosophers of the past, since
they were the poor but honest victims of a simplistic acceptance of the
empirical criterion of material reality! To deprive this materialistic and
empirical sense of reality of its character of uniqueness, positivity, and
irreplaceability does not rob it of all value, but rather defines its value. It
continues to have a right of citizenship in the universe, beside and to-
gether with other ways of experiencing reality.

Having attained idealistic conceptual abstraction is no cause for sing-
ing hymns of victory too soon. Nor does the existence and the discovery of
immaterial reality require us to turn the tables, bestowing on the new sense
of reality the privileges of the old one, exalting the former at the latter’s
expense. The truth of one of them does not imply the falsity of the other:
the existence of one does not exclude coexistence with the other. It is illu-
sory and arbitrary to believe that there is and must be only one way to expe-
rience reality; if in the last analysis the empirical criterion of material reality
is fatally reduced to a mere illusion, this modality of consciousness based on
an illusion nevertheless really exists; so much so, that this sense is the foun-
dation of the lives of countless beings, even when this criterion is conceptu-
ally or spiritually overcome, engulfed by the new sense of immateriality.

My experience, no matter how fleeting, gave me the practical demon-
stration of the possible, effective, and simultaneous coexistence of the two
perceptions of reality, namely the pure spiritual perception and the ordi-
nary and bodily perception, as contradictory as they may be to the eyes of
reason. It is an elementary experience that is certainly no occasion for pride;
however, it is a fundamental experience similar to the one Arjuna had in
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the Bhagavad Gita and to the one Tat had in Pymander; it is a first, effec-
tive, and direct perception of what the Kabbalists called the holy palace
within; of what Philalethes called “the hidden palace of the King”; and of
what St. Theresa of Avila called “the interior castle.” As elementary as it
may be, it is an experience that initiates a person to a new and double life;
the hermetic dragon puts on wings and becomes airborne, able to live on
the earth or to fly away from it.

Why is it, though, that we are usually deaf to this perception and that I
myself was not aware of it before? Why did it fade away? What purpose
does it serve? Is it not better not even to suspect the existence of such
disturbing mysteries? And why is one not taught how to obtain this sensa-
tion? Is it right that only a few should partake of it, and others not?

It is not easy to give exhaustive answers to these and other relevant
questions. As for spiritual deafness, it seems to me that it comes from or
depends on the fact that usually our conscious attention is so much fo-
cused on the sense of material reality that every other sensation goes un-
noticed. Thus it is a matter of listening: the melodic theme played by the
violins usually commands all one’s attention, while that of the cellos and
basses goes unnoticed. Maybe it is also the monotony of this deep and low
note that hides it from ordinary perception. I clearly remember the aston-
ishing feeling I experienced one day in the mountains, when, standing in
the middle of a vast field of flowers, all of a sudden the dull and monoto-
nous buzzing sound produced by countless insects struck my ear. Only by
chance, or rather all at once and without apparent reason, I became aware
of the buzzing that certainly existed prior to my sudden perception.

The answer, as one can see, can be found only in a comparison with
similar phenomena, and it will probably not satisfy the reader. Thus I am
afraid that I will not be able to give more satisfactory answers to other
questions. Therefore I shall end this essay, in obedience to the limits of
time if not to discretion.
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Barriers
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The first initiative of a man seeking the Way must be to reject the ha-
bitual image that he has of himself. He will be able to begin to say “I” only
when the magical word corresponds to the inner imagination of self-aware-
ness unconstrained by limitations of space, time, or power.

Human beings must retrieve the sense of the reality of themselves. At
present, they only limit and diminish themselves, feeling different and
smaller than they really are; every thought they conceive and every deed
they perform adds one more bar to their prison cell, one more veil to their
vision, one more denial of their power. They lock themselves inside the
limits of their bodies and attach themselves to the earth that carries them:
it is as if an eagle fancied to be a snake and crawled on the ground, ignor-
ing its wings.

Itis not only that man ignores, deforms, and denies himself, but that he
also reenacts the myth of Medusa, turning everything around him into
stone. He observes and sizes nature with weights and measures. He limits
the life surrounding him to petty laws, and overcomes the mysteries with
petty hypotheses. He freezes the universe into a static unity, and puts him-
self at the periphery of the world, shyly, humbly, as if he were an accidental
secretion, without power or hope.

3

Man is the center of the universe. All of the cold or incandescent material

v

masses of the myriad worlds out there do not weigh on the scale of values
as much as the simplest change in his consciousness. The limits of his body
are just an illusion; man does not merely rest on the earth, but he continues
through the earth and into cosmic space. Whether he moves his thought
or his arms, an entire world moves with him; thousands of mysterious
forces hasten toward him in a creative gesture, and all of his daily actions
are just the caricature of what really flows divinely toward him.
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Thus he should look around himself and free everything that surrounds
him from its petrification. Before knowing it, he must imagine that there
are conscious energies in the earth, in the waters, in the air, and in fire, and
that the so-called natural forces are just modalities of our own substance
projected outward. It is not the earth that makes the plant live, but the
forces in the plant that draw from the earth the elements necessary for its
own life. Something else needs to be grafted onto the sense of the beauty of
things, namely the sense of the mystery of things as an obscure and yet
intuited reality. Not only must what we can see and know act in us, but the
unknown must also be bravely affirmed and felt in all its power.

3

We must emphasize the need for a special attitude to this point of view, as
to any other esoteric one. What matters is to inaugurate something that
will often help along the way of spiritual development, namely a way of
possessing a concept that amounts to more than merely understanding or
remembering it. It is necessary to establish a rhythm: in other words, to
present a concept periodically and rhythmically' to one’s consciousness,
which then grasps it willingly, and not only as a thought but also as a
feeling. The contemplation of one’s being and of the world in the manner
that I have described generates a sense of greatness and power. We must
retain this sense within us, in order to be intensely penetrated by it.

In this way we will be able to establish a relationship of realization with
this new vision, which at first will flow into the subconscious, then after
some time will be incorporated increasingly into the feeling, in the man-
ner I have described. A new condition will then arise: what was first a
mere concept will eventually become the presence of a force, and a state of
liberation will be reached, on which the new life may be built.

All the exercises of inner development will be paralyzed unless one breaks
the shell of limitation that daily life forms around one, and that still remains
in the human subconscious even after a change of perspectives.

1.This fundamental point, namely to introduce knowledge into one’s body by means of a
certain rhythm until it is totally transfused, may explain why there are so many conceptu-
ally useless repetitions in Buddha’s sermons, as also in magical prayers and invocations,
and in the rational employment of breathing techniques in Hatha Yoga. (Note by UR)



Abraxas

Knowledge of the Walers

AR,

'l‘he life of all beings, without exception, is ruled by a primordial Force
deep inside them. The nature of this force is craving: an appetite that is
never satisfied, an endless restlessness, an irresistible need, and a blind,
wild yearning.

The essence of this primordial cosmic nature is: becoming; chaotic and
disorderly transformation; an incoercible flux; generation-destruction;
attraction-repulsion; terror-desire; formation-dissolution. All of these ele-
ments are combined in a fiery mixture that knows no rest.

The Wise spoke of it as a wonder and as a terror. They called it: Univer-
sal and Living Fire, DAn (matter), Green Dragon, Quintessence, First Sub-
stance, Great Magical Agent. The principle of the universal work is also
the principle of their “Grear WoRk,” since the Magistery of Creation and
the Magistery with which man realizes himself according to the royal Art
are one and the same.

This Matter of ours is neither an abstraction of profane philosophy nor
a myth or a fairy tale, but a living and powerful reality, the spirit and the
vitality of the Earth and of Life.

The human race does not know it. A providential natural law keeps it
hidden from their consciousness through the illusory spectacle of material
phenomena, of solid reality, without which there would be no rest or peace
in their lives. According to the same providential law, this veil of ignorance
is removed and the eye of Knowledge is opened only at a certain point of
growth and in the presence of a strength able to endure the vision.

Know, therefore, that the Life of your life is in It.

Look out for It.

It reveals itself, for example, at all times of sudden danger.

It may be a speeding car rushing toward you, when you walk absent-
mindedly; or the opening of a yawning crevice in the earth under your
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feet; a flameless burning coal, or an electrified object that you have touched
inadvertently. Then in reaction, something violent and extremely fast hap-
pens. Is it your “will,” your “consciousness,” your “Self”? No. Your will,
consciousness, and Self usually come into play only later on. At the time
they were absent and left behind. Something deeper, faster, more absolute
than everything that you are has suddenly manifested, taken charge, and
asserted itself.

When you experience hunger, terror, sensual thirst, panic, and spasm—
there you will encounter this thing again, as something violent, dark, and
untamed. And if such intimations allow you to feel it, you will gradually be
able to experience it as the invisible background of your whole waking life.

The deep roots of inclinations, faiths, atavisms, invincible and irratio-
nal convictions; habits, character, everything that lives in you as animal
instinct or as biological legacy; all the body’s will; the blind thirst for life,
yearning to generate, to preserve, and to continue itself—all this recon-
nects and merges into the same principle. In relation to it, you usually
have the same freedom of a chained dog: you may not feel the chain, and
think you are free until you try to go beyond a certain limit. But when you
do that, the chain tautens and stops you. Otherwise, it deceives you: you
move in a circle, without realizing it.

Do not deceive yourself: even the “highest things” obey this “god.”
Watch out: the more they appear independent and freed, the more inti-
mately and strictly they obey it, obedient to its intoxicating magic. As long
as its deepest yearning is affirmed, this force does not care for this form or
that, or for the various “reasons” with which you believe you can justify
yourself. Being disguised, it reasserts its bond over you. Look out for this
force too, and come to know it through the wild power of imagination and
suggestion. Again, it is a speed that freezes and chains you; when it asserts
itself, you can do nothing. The more you “want” to oppose it, the more
you will feed it at your expense.

It is like fear: the more you try to drive it out, the stronger it grows. It is
like the sleep that evades you the harder you “try” to fall asleep. It is like a
plank over the abyss: it is the suggestion of falling, and you will certainly
fall if you force yourself to cross, “willing” to overcome it.

It is like the flame of passion that rises sharper, the more your “con-
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science” tries to stifle it; it disappears only by entering inside and utterly
poisoning you.

Here again, it is this force that erupts. Be aware that this Being that
merges with the emotional and irrational powers travels deeper within
you, until it identifies itself with the same force in charge of the deep func-
tions of the physical life. What can “will,” “thought,” “Self” do against
these functions? They are external to it: like parasites, they live off it, draw-
ing essential fluids from it, though they are unable to descend all the way
to its deep trunk.

Dig, without fear, with a sharp tool. Ask yourself: “What elements of
my body can 1 justify with my will? Do I will my own breathing, or the
inner combustion through which food is digested? Do I want my own
form, my own flesh, this particular man, who lives in this fashion, happy
or unhappy, noble or vulgar?” But since I ask these questions, should I not
press further on? Do I really will “my” will, “my” conscience, “my” Self, or
are they just there? That which I claim is caused by my will, I should also be
able not to will it, and thus I should be able to live without it. As far as “my”
empirical Self is concerned, do I own it or does it own me?

Reader, since you have approached the “Science of the Magi,” you must
be strong enough for this truth: you are not the life in you. You do not exist.
There is nothing you can call “mine.” You do not own Life: it is Life that
owns you. You endure it. It is a pure illusion to believe that this phantasm
of a “Self” is able to live forever, following the decay of the body. Can't you
see that the relation with this body is essential to your “Self,” and that any
illness, trauma, or accident has a precise influence on all of its faculties, no
matter how “spiritual” and “superior” they may be?

And now, detach yourself from your own self and cross the threshold,
as you feel the rhythmic sensation of analogy, deeper and deeper into the
dark recesses of the force that sustains your body.

Here it loses name and individuation. The sensation of this force will
expand to encompass the notions of “me” and “not-me,” pervading all of
nature, substantiating time, carrying myriads of beings along as if they
were drunk or hypnotized, reaffirming itself in a thousand forms, irresist-
ible, wild, limitless, burning with an eternal insufficiency and privation.

Think to yourself: “This is.” If this knowledge leads you back to your-
self, and, as you experience a sense of deadly cold, you feel an abyss yawning
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beneath you: “I exist in this”—then you have achieved the kNOWLEDGE OF
THE “WATERS.”?

In our Tradition, these “waters,” or Humidum Radicale (“radical Humid-
ity”), have been symbolized as V (downward direction, precipitation). They
have also been referred to as the “earthly Venus,” as female and cosmic ma-
trix (V¥ in Hinduism is the symbol of Shakti and of the yoni), or as “Original
Snake” (because of the serpentine path %, which is the astrological equiva-
lent of ¥). It is the elementary demiurgic power, God’s “Magic,” the primor-
dial substance that was precipitated when God said “Let there be Light!”

Later on you will learn to recognize it as Light: an elementary light that
carries the “Signatures” of all things like whirlwind-natures. It is undiffer-
entiated, being idea, substance, and motion, both physical and psychic; it
is indifferent toward good and evil and to every form, in its plastic capacity
to be transformed into all things. It is a blind yearning; in it, idea and
reality are instantaneously and “magically” one and the same, just as in
that reflection of it, that “path” leading to it, which is the power of imagi-
nation in man.

Since everything is at the mercy of this force and exists through this
force, know that he who learns to master it completely will be able to
dominate through all of nature: fire, earth, air, and water, life and death,
the powers of heaven and hell, because this force encompasses them all.

And now, since you wished to learn about it, realize that the “Science of
the Magi” wills this and disdains anything that is not this.

To create something stable, impassive, immortal, something rescued
from the “Waters” that is now living and breathing outside of them, finally
free; and then, like a strong man who grasps a raging bull by the horns,
slowly but relentlessly subjugating it, to dominate this cosmic nature in
oneself—this is the secret of our Art, the Art of the Sun and of Power, of

2. In Buddhism, this “knowledge of the Waters” corresponds to the realization of so-
called “samsaric consciousness” and of the truth of anatta (no-soul). Beyond the
awareness of the unique life of a given individual, there is the awareness of the trunk, of
which this life is only a branch: the primordial force of this trunk is experienced.
Moreover, what is also experienced is the unreality of the “Self” and of everything that
resembles the “Self” (this is the doctrine of anatta). To feel samsara and to feel oneself in
samsdra is the presupposition, also in Buddhism, for the realization of that which is truly
spiritual and transcendent. (Note by UR)
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the “Mighty Strength of all Strengths.” The high sciences of the Kabbalah
and Magic promise an immortal nature and a regal power to man: thus,
they must be regarded as vain and deceitful if they do not deliver (E. Levi).

Stop your petty mind: if you think that this is folly or the proud dream
originating from a shallow pride, be assured that it is fear thinking in you.
You do not need to believe: on the contrary, you must not believe. Try. Dare.

The “Matter of the Great Work” is here, inside your craving, in your
deepest will, closer to you than you are to yourself. Arouse it, excite it.
Resist it. Then, you will experience in yourself its wild power, in propor-
tion to how far you can go beyond your daring. And if you can conceive an
even greater strength, what can you still conceive that can resist it or would
not be bent or broken by it?

You have now known the possibility of the Work, whether or not you
are equal to to it.

Look.

This shore is the one plagued by misery, darkness, and pollution. Be-
fore you is the mighty current. There lies the other shore.

On this side are ignorant people, lacking Knowledge, pale, passive, in-
toxicated, whose lives are still outside and on this side of the Waters. On
the other shore you will find virile men, heroic souls, awakened to disgust,
to revolt, to the Great Awakening; having left one shore behind, they dare
face the current and the undertow, being led by their ever more firm, un-
shakable will. Once there, they are known as “Survivors of the Waters,”
“Walkers on the Waters,” the “Holy Race of the Free,” “The Conquerors,”
“The Lords of Life and Salvation,” “The Radiant Ones.” They are the
“Dragon Slayers,” the “Dominators of the Bull,” “Consecrated to the Sun,”
those who have been transformed through Ammon’s power and Wisdom.

These people can bind and freeze the Waters. Having been conquered
by them, the Waters are now a magical force that obeys them. The Sun
rises over the Waters and controls them with its reflection. Desire, the
unleashed centerless lunar force (O = Moon, the symbol of Materia prima
or of Humidum Radicale, the radical Humidity) finds here a center (® =
symbol of the Sun).

The positive ascendance (A, symbol of UR, the initiatic Fire) that has
asserted itself over the humid womb of the descendent ¥ balances it. This
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conjunction is known as the symbol of Conquerors—Solomon’s seal, which
consists of two combined triangles XX.

If you want to approach our Art, be aware that this is a painful struggle
and somewhat like walking on a razor’s edge. You may win or lose, and
two things lead to certain disaster: to be afraid and to interrupt the opera-
tion. Once you have begun, you must go all the way, since an interruption
leads to a dreadful reaction, with the opposite result. You can easily under-
stand why: at every step you take, an increasingly higher quantity of
swirling energy is arrested and pushed upstream; having been excited and
provoked, it is filled with tension. As soon as you give up, it will come
crashing down upon you and sweep you away.

Prepare yourself.

Fix your eyes on the goal and never lose sight of it.

Close your eyes. Create an image and look at it. In the dark, learn to
discern a light that cannot be seen with physical eyes. This ethereal light
carries the first secret of the Work.

Become insensitive to good and evil, upright, absolute, naked.

Learn to will without yearning, without fear or regrets.

Create a power to act without tiring. Let this power be cold, hard, and at
the same time labile and flexible. The Secret of the Force consists in will-
ing well, willing long, willing without ceasing—and in never yearning.

Cut yourself free from the bonds of sensuality, intoxication, and pas-
sion: reduce yourself to a simplicity that wills.

Violate every need. Use everything and abstain from everything as you
please. Become the absolute ruler of your soul.

Create a resistance. What is mobile obeys what is immobile, and the
powers of nature become subjected to him who can resist them. Having
reached a point when you desire nothing and fear nothing, there will be
few things over which you will not rule. However, enjoy nothing until you
have first vanquished it within yourself.

The Force does not give itself up. Take it. Dare.

Being free, well balanced, strong, calm, and pure, and having slain de-
sire, say: “I WANT.”

This is the first teaching. The door has been opened to you. THE Forck
IS IN YOU.



Luce

Opus Magicum

Conceniration and Silence
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The possibility of achieving a complete theurgical and magical realiza-
tion is based on the operator’s direct and empirical knowledge of the spiri-
tual powers that constitute the intimate essence of reality; this knowledge
is attained by performing a ritual that helps to awaken one’s faculties,
whether unknown or neglected.

He who, after choosing a path to follow, steels himself and is certain
that his will shall endure when facing the many obstacles on the way, and
when no moment of weakness shall deter him from his appointed path, he
is fit to begin the ritual.

In order to further clarify what is said about sacred operations, I will sup-
ply some brief references from magical and hermetic texts that may reveal
many meanings, thus explaining the exact way in which the ritual opera-
tions should be performed.

We should first say something about the essence of human nature, which
must be correctly understood in the multiple variety of its external and
apparent symbols and its verbal explanations.

Agrippa wrote: “There are four elements that constitute the grounds of
all material things, Fire, Earth, Water, Air, of which all earthly things are
compounded; not by fusion but by transmutation and reunion, and in which
all things are resolved when they decay.”® These elements foreshadow in
the physical and apparent reality the particular experiences of the operat-
ing spirit, whether it is conscious or not; “for none of them is found in the
pure state, but they are more or less mixed, and apt to be changed one into
the other.”* This work of transformation is performed by Fire (i.e., by the

3. Henry Cornelius Agrippa, De Occulta Philosophia, 1, 3.

4. Ibid.
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spirit) that acts on the Earth (i.e., matter) in order to actualize the perfect
Magistery, or the attainment of the Stone of the Wise.

Let us remember: “Aurum igitur aurificandi verum, unum, solum
principium esto.” (Gold is the one, true, and only principle of gold-making.)
The principle of perfectibility, dignification, and sublimation of the spirit
is in the spirit itself and it creates (or determines, if you prefer) within
itself the conditions of the ascent. Do not think that this is an easy opera-
tion, especially in its initial, double phase. This phase teaches how to first
isolate the spirit, making it unassailable from any external influence, until,
having perfected this state, it eventually acquires a new self-consciousness
with completely new ways of perceiving.

The need for an assiduous and tenacious perseverance has been sym-
bolized by the alchemists with the expression “Iron of the Wise.” This
resolve is necessary in the operation before the composition of Mercury,
which will later be made to act upon the metals that symbolize the earthly
affections. These affections, being gradually sublimated to the ultimate
perfection of cosmic powers (heavens and planets), from the state of ini-
tial impurity proper to them (when they are mixed in the earth with sub-
stances foreign to them), can eventually join the essence of the sovereign
artifex, and even be identified with it in the perfection of the Work.

3

CONCENTRATION is the essential and the next most important faculty after
the willful determination appropriate to the purpose. For those who are
used to studying, it will be easy to concentrate, as they reconstruct the
psychological process of attention that, in our case, is at first free from any
object. In this as well as in every other phase, they observe the general
principle of applying themselves for longer periods of time and with in-
creasing intensity.

We should note here that concentration can be practiced in two ways:
the first, which we may call “external,” has a purely cerebral and mental
character; the second is essentially an act of the spirit.

One begins by finding a quiet and silent place, trying to eliminate any
external obstacle to concentration, and assumes the most comfortable and

5. Eirenaeus Philalethes, Introitus apertus ad occlusum regis palatium, ch. 1.
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fitting position, so that the body will experience the least discomfort and
not exercise any muscular effort. Then, totally abandoning yourself, relax
in a position of absolute rest. We recommend the use of an armchair with
a high back and armrests capable of sustaining the full length of the fore-
arms. One can even lie down, with the head at the same level as the body,
facing eastward. In the case of several people practicing together, special
guidelines must be observed.

The initial theme of concentration is to become free from the habitual
way of thinking and to feel one’s thought as something real, fixed, mate-
rial, massive, located in the mind, in the brain, as something condensed
and gathered in its proper seat. Thought should be imagined to acquire
such a density and consistency as to be grasped, completely dominated,
and maintained outside the body. In this act, what occurs is a gradual sepa-
ration between the conscious spirit, which is purely aware of what it is
doing, and the act itself, which is something performed by the spirit, out-
side of the spirit, on another plane of “density,” endowed with another,
different nature. The spirit, by concentrating, in the tension of determin-
ing and feeling thought in such a concrete way, gradually detaches itself
from it as a conscious act.

For this purpose many devices can be employed, such as mirrors.® It is
generally helpful to place one’s thought at a certain distance away. The
concentration of thought in the area between the eyes is the object of spe-
cial practices aimed at specific purposes.

Another method of concentration, more perfect but also more difficult,
consists in not paying attention to one’ thought, abandoning it to itself, until,
being deprived of the vitality that it derives from attention, it remains inert,
no longer capable of disturbing the pure act of spiritual consciousness.

In this state is found Silence.

The double function, active and passive, of the spirit in this phase was
aptly described by Philalethes: “Est autem aurum nostrum duplex, quod ad
opus nostrum expetimus, maturum putd, fixum, Latonem flavum cuius cor sive

6. The use of mirrors was discussed in issues 8-9 of Ignis (1925) in the context of a
particular method of realization. We should, however, note that, in expounding ritual
phases or real experiences, only what is most important was discussed; thus, countless
details were purposely neglected.
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centrum est ignis purus. Quare corpus suum in igne defendit, in quo depur-
ationem recipit, ut nihil eius tyrannidi cedat, aut ab eo patitur. Hoc in opere
nostro vices maris gerit, quare auro nostro albo crudiori, spermati foemineo,
conjungitur; etc.”” (Our gold that we use for our work is double, namely a
ripe, fixed, yellow Latona whose heart or center is pure fire. Hence it de-
fends its body in the fire, in which it receives its purification, such that it
surrenders nothing to its tyranny, nor does it suffer from it. This acts the
part of the male in our work, by which it is joined to our white, cruder
gold, as to the female seed, etc.)

The nature of the fire, as animating spirit (and not as a particular element
to be experienced) was thus described by Agrippa: “Fire appears in all things,
and through all things, and at the same time is nothing, for it illuminates all,
yet remains hidden and invisible when it is by itself and unaccompanied by
matter in which to manifest its proper action and thereby reveal itself. It is
boundless, and invisible, sufficient in itself for every action that is proper to it
. .. it comprehends the other elements while remaining incomprehensible,
having no need for any of them, able to grow through its own virtue and to
communicate its greatness to the things that receive it, etc.”

3

In Silence, the spirit, free from every bond, precipitated within itself, sees
and knows itself. This happens through a succession of conscious percep-
tions that can be differentiated into three successive phases.

At first, one has a clear feeling of isolation and solitude, in which the
spirit floats, just as an inconsistent and airy mass floats inside a light, lu-
minous medium. Gradually, one has the feeling of being submerged, sink-
ing, and descending into something that, instead of being more substan-
tial, becomes increasingly tenuous; at the same time one experiences a
sense of dilating, as if one’s surroundings slowly dilate, expanding to the
infinite recesses of space. This is the first perception of the infinite.

Deeper down, deeper still, the slightly luminous impression becomes
feeble and eventually disappears. A thick darkness sets in and also, at the

7. Philalethes, 1.

8. Agrippa I, 5. (Editor’s note: Here, as elsewhere, the version given in the Italian text is
followed, whether or not it accurately translates the original.)
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same time, a vague and more defined awareness of the greater density of
the dark region into which one is sinking. Then it seems that being, hav-
ing become solid black, expands beyond its limits into the universe. This
is the second perception of the infinite.

The consistency becomes denser, more massive, and darkness almost
becomes total blackness, up to a total opacity: the spirit sinks even more.
At a certain point it stops, and the solidity is absolute. All of a sudden, it
seems as if the enormous stony mass disintegrates (an instantaneous im-
pression), and after that, a new abyss opens up underneath, the mass dis-
solves and the spirit sinks. This is an absolute vertigo in the spirit, which
is vanquished only by the awareness of the self as an intangible, indestruc-
tible, tenacious, and victorious reality. Beyond this, the impression of dark-
ness is one of a loose darkness: air-darkness. The spirit still endures, fo-
cused, resolved to overcome the abysmal depths; it remains immobile. From
the bottom, a new light shines forth, which, at first tenuous, becomes in-
creasingly intense, until it is perceived in a watery consistency that melts
and transforms the infinity of things into a milky ocean.

Having reached this point, the sense of the spirit’s infinity and uncon-
ditional freedom is absolute, and there is no better state to be enjoyed.
Requiem adeptus es. (You have attained rest.) But do not think that one
must remain in this way in a state of absolute immobility, because, al-
though the first prerequisite and the most difficult operation has been per-
formed, what still lies ahead is the constructive phase of the ritual, which
is just as important and which leads to the knowledge and to the experience
of purely spiritual ways of communication. The ritual teaches one to per-
ceive the essence of things in their immediate reality, beyond formal appear-
ance, by inwardly realizing the Names of power and the Signatures of things.
Thus, the spirit will be perfect not only in potency, but in action as well.

For a brief comparison with the alchemical tradition, we should note
that in the texts, the above-mentioned phases of darkness are correlated to
other symbols referring to the color black. Philalethes has beautifully de-
scribed the above-mentioned phase in the seventh chapter of his Introitus,
after exhaustively outlining all the properties of the active spirit and its
determinations, its whence and wherefore. The reader who is particularly
interested in this subject should refer to that text and try to understand the
symbols in the spirit.
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The Nature
of Initiatic Knowledge
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Those who approach our disciplines must first of all realize this basic
point: that the problem and even meaning of knowledge appear in a way
very different from the various domains of modern culture.

From an initiatic point of view, to know does not mean “to think,” but
to be the known object. Something is not really known until it is realized,
or, in other words, until one’s consciousness is transformed into it.

In these terms, knowledge is one and the same with experience; thus,
the initiatic method is a purely experimental method. As far as certainty is
concerned, what counts here is what one has learned through direct and
individual experience. In ordinary life, every sensation, yearning, emo-
tion, or direct perception (a pain, a desire, an intuition) has this character.
To speak here of “true” and “false” is meaningless; what matters is the
knowledge of the thing itself according to an absolute “Is,” or to an expe-
rienced “Is” that does not wait for intellectual recognition. In this type of
knowledge, there are no degrees or approximations or probabilities; one
either has it or hasn't it.

However, for the ordinary man such knowledge is restricted to the sen-
sible order, which has a finite, contingent, and accidental character. That
which he ordinarily regards as knowledge is something different; it is a
system of concepts, relations, and hypotheses that no longer has a prag-
matic but rather an abstract character. The immediate data of experience,
namely that which is directly evident to one’s consciousness, are usually
regarded as mere “phenomena”; one tends to posit or assume the exist-
ence behind them of something to which one attributes the character of
true and objective reality. For science, this “something” is matter, or the
varied interplay of etheric vibrations; for the philosophers, it is the
“noumenon” or the “thing in itself” or some other vague idea of theirs; for
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religion, it is some sort of divine hypostasis. Generally speaking, this is the
situation: a body of knowledge is organized—profane knowledge—that
does not go beyond purely sensible experience and which has a certain
degree of objectivity only through transcending everything that has the
value of individual and living evidence, vision, and meaning realized by
consciousness. What emerges is an antithesis: what is pure experience,
due to its finite and phenomenal character, is not “knowledge,” just as that
which is regarded as “knowledge” is not experience.

The initiatic path goes beyond this antithesis, pointing to an essentially
different direction in which the criterion of direct experience is never aban-
doned. While for ordinary people this experience is one and the same with
sensible experience, the initiatic teaching claims the possibility of many forms
of experience, of which the former is just one. Each of these forms corre-
sponds to a given way of perceiving reality; they are susceptible to being
transformed into one another and to arrange themselves in a hierarchical
fashion, in levels of perception that have an increasingly higher degree of
absoluteness. According to such perspectives, there is no “world of phenom-
ena” and an “absolute” behind them; what is “phenomenal” is merely that
which characterizes a certain degree of experience and a certain state of the
Self, while what is “absolute” is that which is correlative to another degree of
experience and to another state of the Self, which the former may generate
through an appropriate transformation. As far as the measure of absolute-
ness is concerned, one may say approximately that it is determined by the
degree of active identification, namely by the degree according to which the
Self is implicated and unified in its experience, and according to which its
object is transparent to it in terms of a meaning. In correspondence to these
degrees, the hierarchy proceeds from “sign” to “sign,” from “name” to “name,”
until it reaches a state of perfect, superrational, intellectual vision, of full
actualization or realization of the object in the Self and the Self in the object.
This is a state both of power and of absolute evidence in regard to what is
known; once this state is reached, every rationalization and speculation ap-
pears superfluous and every discussion meaningless. There is an ancient say-
ing according to which one did not join the ancient Mysteries in order “to
learn,” but rather in order to achieve a sacred state through a deep experience.’

9. Synesius, Dion., 48.



28
THE NATURE OF INITIATIC KNOWLEDGE

As a consequence of this, the initiatic teaching considers more negatively
than positively the tendency of the mind to wander in the interpretation
and solution of this or that philosophical problem, to erect theories and to
be interested in some or another view of profane science. All this is useless
and leads nowhere. The real problem has only a practical and operative
character. What are the means to obtain the transformation and integra-
tion of my experience? This is what one should be concerned about. This
is why initiation in the West has been associated less with the concept of a
cognitive process than with that of an Art (Ars Regia) or of a Work (opus
magnum or opus magicum), or of a symbolic construction (the construc-
tion of the “Temple”), while in China the notions of the Absolute and of a
way converge in one term, “Tao.”

It is therefore evident that the more or less Theosophical spiritualism
that today fills the heads of its devotees with all kinds of speculations and
fantasies about cosmology and supersensible worlds and beings can only
foster an attitude that is flawed from the start. Only the experiential and
practical attitude of a restrained mind and a silent and secret action per-
formed under the aegis of the golden Hermetic saying “post laborem scientia”
(knowledge after work) is healthy and valid from an initiatic point of view.
I daresay that this applies to everything else for which modern “educated”
men claim superiority and the right to hold opinions on. Culture in the
modern, profane sense does not constitute a necessary presupposition, nor
a privileged condition for spiritual realization. Quite the contrary: a per-
son who has remained outside the crossroads of culture, “psychology,”
and the various aesthetic and literary contaminations, but who displays an
open mind, balance, and courage, is more qualified to receive a superior
knowledge than any academic professor, writer, or “critical thinker” of our
day and age. Therefore, those who really amount to something in the initiatic
order can be recognized by their extreme reluctance to theorize and argue.
If these people discern a sincere aspiration in you, they will tell you only
this: “This is the problem, and these are the means: go ahead.”

Another consequence of the initiatic concept of knowledge is the prin-
ciple of differentiation, which is also in distinct contrast with the ideas that
inform modern profane knowledge. In fact, the entire modern “culture”
(with science at the forefront) is dominated by a democratic, leveling, and
uniform tendency. This culture regards as an “acquisition” what is within
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everyone’s reach: thus, according to modern culture, a truth is such only
when everyone can recognize it, provided they have reached a certain level
of education or, at most, pursued some studies, which nevertheless leave
them the same as they always were. This may be true in the case of some-
thing conceptual and abstract, to be put in someone’s head like something
into a sack. But when it comes to experience, and more specifically to an
experience conditioned by an essential transformation of the substance of
consciousness, precise limits must arise. The knowledge acquired in this
way cannot possibly be within everyone’s reach, nor can it be transmitted
to everyone without thereby degrading and desecrating it. There are differ-
ent sorts of knowledge, and their differentiation corresponds to that which
initiation, in its various degrees, brings about in human nature. This knowl-
edge cannot be truly understood or “realized” by any but those who are at
the same level, or who have an equal degree in a hierarchy that is endowed
with a rigorously objective and ontological character. Thus, even aside
from those occult or Theosophical expositions that are mere divagations
or fantasies, in regard to initiatic and effective esoteric knowledge, the
uselessness of merely theoretical communication and propagation is again
confirmed. To reduce initiatic knowledge to a “theory” is the worst thing
one can do. Here more than ever it is allusion and symbol that serve to
produce illuminations. But if, as a result, there is no beginning of an inner
movement, even this has no value. The very character of initiatic knowl-
edge demands differentiation. It is natural that those who regard ordinary
existence and sensible experience as the beginning and end of everything
lack any common ground with that which, in its essence, is realization. All
this should be seen with perfect clarity, and also its natural consequence:
either to give up or to recognize different criteria of truth and knowledge
from those predominant in modern culture and thought. The way of ini-
tiation is one that establishes substantial differences among human beings
and reaffirms the principle of suum cuique (to each his own) against the
egalitarian and uniform view of knowledge: according to this principle,
one’s knowledge, truth, and freedom are proportional to what one is.
One objection worth addressing may come from someone used to oper-
ating among tangible things and “concrete” ideas, who may say that tran-
scendent states of being and the experiences mentioned (even if they can
be achieved, since they are enclosed in the “subjective” sphere) merely
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amount to mysticism; that the criterion of knowledge as experience and
identification is more or less one of mere feeling, and therefore it does not
produce any insight when explaining, understanding, or giving an account
of external things and of what takes place in us. These objections will be
analyzed in greater depth further on. At this point, it is enough to clarify
two points.

First, when we talk initiatically about “identification,” what we mean is
always an active identification, not a confusing and merging with or sinking
into something; it is not an infra-intellectual and emotive state, but a state of
essential and superrational clarity. Here lies the difference between the mys-
tical and the initiatic spheres; it is an essential difference, even though not
immediately evident to those who, apart from things and abstract concepts,
can see only a dark night in which, for them, all cats are black.

The second point concerns the very notion of “explaining,” although if
we pursued this issue, it would lead us too far. We should begin by turning
the tables against the objection and asserting that none of the profane dis-
ciplines has ever, nor ever will, provide any real explanation whatsoever.
Those who, in order to “explain,” attempt to show that the contrary is
inconceivable, must indicate how they can really “explain” something
outside the abstract domain of mathematics and formal logic (in which
“rational necessity” or the inconceivability of the contrary is reduced to
mere coherence in regard to propositions previously agreed upon). We
intend to refer to concrete reality. However, here, from a rational point of
view, there is absolutely nothing that exists simply because its opposite is
inconceivable a priori. There is nothing in regard to which, beside various
pseudo-explanations, one could not ask: “Why thus and not otherwise?”

Ancient and traditional science, to which initiatic knowledge is related,
has followed an essentially different path, namely the path of knowledge
of the effects in their real causes, of the “facts” in the powers of which they
are the manifestations, which is the equivalent of the identification with the
causes in the terms of a “magical” state. Only such a state can lead to the
absolute rationale of a phenomenon; only this state can “explain” it in an
eminent sense, because in it that phenomenon is grasped, or even seen, in
its real genesis.

The important consequence of this is that on the initiatic path the ac-
quisition of knowledge parallels the acquisition of power, since the active
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identification with a cause virtually confers a power over that same cause.'
Modern men believe that this is the same in the case of their science, since
through various techniques science brings about well-known material re-
alizations; and yet they are grossly mistaken, since the power afforded by
technology is no more a true power than the explanations of profane sci-
ences are true explanations. The cause, in both cases, is the same; it is the
fact of a man who remains a man, and who does not change his nature to
any significant degree. This is why the possibilities afforded by technology
have a “democratic” and even immoral character, like its corresponding
knowledge: differences between individuals mean nothing to them. It is a
power consisting of automatism, which belongs to everyone and to no
one; a power that is not value, nor justice, which can make a person pow-
erful without making him superior at the same time.

However, this is possible only because, in the world of technology, one
does not and cannot speak of a true act, namely an action that begins
directly from the Self and affirms itself in the order of real causes. Being
absolutely mechanical and inorganic, hence lacking relations with the es-
sence of the Self, the world of technology represents the antithesis of any-
thing that may have the character of real power, created out of superiority,
or stamped with superiority, incommunicable, inalienable, spiritual. We
must acknowledge that man today, for all his knowledge of phenomena
and though surrounded by his countless diabolical machines, is as miser-
able and lost as ever; spiritually, he is a worse barbarian than those whom
he presumed to call by this name; he is increasingly conditioned rather
than conditioning, and thus he is exposed to reactions in an interplay of
irrational forces that ephemeralize the mirage of his exclusively material
power and things. He is farther away from the path of self-realization than
man was in any other civilization, because a surrogate of knowledge and
power that one may well call diabolical replaces authentic knowledge and
power in him.

10. Once it is understood that knowledge, from an initiatic point of view, means
identification and realization, it will no longer be a surprise that in some traditional
texts, after explaining modes or names of deities, it is added that those who “know”
them acquire various powers: it will also not come as a surprise to often hear mention of
a “secret,” which, having been “known” or “transmitted,” yields the key of power. Only
simpleminded people would believe that this is a matter of a mere formula that can be
transmitted verbally or in writing, if not by telegram.
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In the initiatic domain, we repeat, authentic knowledge is justice, sanc-
tion of a dignity, natural and inalienable emanation of an integrated life,
according to the well-defined degrees of such an integration. Just as in this
order of things knowledge achieved beyond the uncertainty and ambigu-
ity of sensible phenomena does not refer to formulae or to abstract expli-
cative principles, but rather to real beings grasped through immediate
spiritual perception—likewise, the ideal of power here is that of an action
occurring not subject to natural laws, but above them; not among phe-
nomena, but among the causes of phenomena, with the irresistibility and
the right proper to him who is superior. And this superiority comes from
having effectively disengaged himself from the human condition, and from
having achieved the initiatic awakening.






The Path of Awakening
According fo Gustav Meyrink"

AN,

—Ew beginning is what man lacks.

It is not that it is difficult for him to find it. It is precisely the precon-
ceived idea of having to find it that becomes a stumbling block.

Life is generous; at every instant it gives us a new beginning. Every
second we are confronted by the question: “Who am I?” We do not ask it,
and this is why we do not find the beginning.

But if for once we were to take it seriously, a new day would arise,
whose dusk would spell death for those thoughts that have infiltrated the
royal palace and now sponge at the table of our souls.

The coral reef that these thoughts have diligently created in the course
of millennia and which we call “our body” is their work and the place
where they dwell and breed. If we really want to reach the open sea, we
must first open a breach in this reef of glue and lime, and then redissolve it
into the spirit that it originally was.

3

Those who do not learn to see on this earth will certainly not learn in the
“great beyond.”

The key to the power over the lower nature has been rusted since the
Flood. It is called, “to be awake.”

To be awake is everything.

There is nothing that man can be more certain of than being awake.
The truth is that he is caught in a net of sleep and dream that he himself
has woven. The thicker the net, the mightier is his sleep. Those who are
caught in it are the sleepers who go through life as cattle to the slaughter,
dumb, indifferent, and thoughtless.

11. The following excerpts are found in G. Meyrink’s Das griine Gesicht (The Green Face;
Leipzig: K. Wolff, 1917), 281-287, 291, 294-301, 360-361; and in his Der Golem (The
Golem,; Leipzig: K. Wolff, 1916), 448-450. The translation from the German is by
Joscelyn Godwin.
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To be awake is everything.

The first step in this direction is so easy that any child can take it; only
the misled has forgotten how to walk, with both feet paralyzed, because he
will not throw away the crutches he has inherited from his ancestors.

Be awake in all that you do! Do not think you are already awake. No:
you are asleep and dreaming.

Be firm, collect yourself, and briefly behold the sensation that runs
through your body: “NOW I AM AWAKE!”

If you can feel this, you will also suddenly realize that, in comparison,
the state in which you were a few moments ago is like stupor and sleepi-
ness. This is the first feeble step in a very long journey from slavery to
omnipotence. Walk in this fashion from one awakening to the next. There
is no pestering thought that you cannot thereby dispel; it is left behind and
can no longer reach you. You overshadow it, just as the canopy of a tree
outgrows its dried-up limbs.

Once you have reached the point where this awakening also permeates
your body, sorrows will fall off you like dead leaves.

The ice-cold ritual baths of the Jews and Brahmins; the vigils of Buddha’s
disciples and of the Christian ascetics; the torments of Indian fakirs to
keep from falling asleep—these are all nothing but external, crystallized
rituals, which like broken columns bear witness to the seeker: “Here, very
long ago, stood a mysterious temple dedicated to awakening.”

Read the sacred scriptures of every people on earth: through all of them
runs the scarlet thread of the secret doctrine of awakening. It is the ladder
of Jacob, who wrestled with the Angel of the Lord all “night,” until the
“day” broke and he was victorious.

If you want to overcome death itself, whose armor is sleep, dream, and
dullness, you must climb from one step of awakening to the next. Imag-
ine: the lowest step of this heavenly ladder is called “genius.” What name
shall we then give to the highest ones? They remain unknown to the mul-
titudes and are considered to be legend.

On your way to awakening, the first enemy that will bar your path is
your own body. It will fight against you till cockcrow. However, if you
behold the day of eternal awakening that will pluck you from the sleep-
walkers who think themselves men and do not know that they are sleeping
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gods—then even the body’s sleep will vanish and the entire universe be
subject to you.

Then you will be able to perform miracles at will, without having to
wait humbly like a whimpering slave for a cruel God to bestow his grace
upon you, or strike your head off.

It is true: you will no longer know the happiness of a faithful and tail-
wagging dog that comes from acknowledging a master above itself, whom
it must serve. But ask yourself this question: now that you are a man,
would you like to trade places with your own dog?

3

All those who experience the earth as a prison, and every believer who
cries for redemption—such people unconsciously evoke the world of ghosts.

Do it too, but be fully aware!

Will those who do it unconsciously find an invisible hand to magically
transform into solid ground the marshes into which they stray? 1 do not
want to argue, but I don't believe so.

When on the way of awakening you go through the world of ghosts,
you will gradually recognize that they too are nothing but thoughts that
you can suddenly see with your eyes. This is the reason that they look
alien to you and like beings; for the language of forms is different from the
language of the brain.”

Then the time has come for the strangest transformation that can ever
happen to you: out of the people surrounding you, ghosts emerge. All

12. The “world of ghosts” or “astral world” is nothing other than the world of deep-
seated forces, partly individual, partly collective and super-individual, that are at work in
man as a whole. These forces, as soon as the consciousness is freed from its connection
with the brain, are projected into and visualized as symbolic images. Man then sees
outside of himself that which, being inside of him, he could not really and previously
know. In the world of ghosts (or “Similar Natures,” as Kremmerz called them) he can
know himself and must only know himself. At that time the apparitions look like larvae or
ghosts, and a fearful sense of solitude sets in. This experience is eventually followed by
another, to which Meyrink alluded when talking about the “deeper meaning” of each
apparition; through the various energies, of which the astral images are a symbol, it is
possible to go back to real and cosmic beings, under whose influence man has fallen and
who have been essential for his life. If a fire of knowledge and purification burns up the
world of ghosts, what emerges from it is the first experience of the kingdom of “Those
Who Are.” More on this later. (Note by UR)
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those who have been dear to you suddenly become larvae, including your
own body.

It is the most terrifying solitude that one can imagine. It is like a pil-
grimage through the desert: those who do not find the spring of life in it
die of thirst.

This is the sign, or the stigma, of all those who have been bitten by the
“Snake of the spiritual world.” It almost seems as if two lives must be
grafted onto us like a slip onto a common tree, before the miracle of awak-
ening can occur.” The separation that otherwise occurs in death occurs
here through the extinction of memories, or sometimes due to a sudden
inner upheaval.

Everybody could attain this if he had the key. The key consists simply
in becoming aware of one’s “form of the Self” or of one’ skin, even though
one may be asleep, in discovering the narrow crack through which con-
sciousness slips between waking and deep sleep.

The struggle for immortality is a battle for the control over the sounds
and ghosts that dwell in us; the waiting for our “Self” to become King is the
waiting for the Messiah.

Everything I have said here is also found in the scriptures of every people,
namely the advent of a new Kingdom, the awakening, the victory over the
body and solitude. And yet a bridgeless abyss separates us from these people:
they believe that a day is coming when good people will enter Paradise and
evil people will be swallowed into the pit of Hell. We, on the contrary,
know that a time will come when many will reawaken and be separated
from those who sleep, as lords from slaves, because the sleepers cannot
understand the awakened. We know that there is no good and evil, but
only “truth” and “falsehood.” They believe that “being awake” consists in
keeping the senses and the eyes open and the body erect during the night
to recite prayers. We know that “being awake” corresponds to the awaken-
ing of the immortal Self, and that sleeplessness of the body is just its natu-
ral consequence. They believe that the body must be neglected and de-
spised due to its sinfulness. We know that sin does not exist, that the body
is where we have to start and that we have come down to earth in order to
transform it into spirit. They believe that it is necessary to go with one’s

13. In this regard, see the mention of the preliminary discipline of “feeling two” found in
the essay by Abraxas in this chapter. (Note by UR)
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own body into solitude in order to purify the spirit. We know that our
spirit must first go into solitude in order to transfigure the body.

It is up to you and to you alone to choose your path: ours or theirs.
Your free will has to make the choice.

3

I have said that the beginning of the way is our own body. Those who
know this can begin the journey at any time.

Now I will teach you the first steps.

You must become detached from your body, but not as if you wished to
abandon it. You must free yourself from it as if trying to separate light from heat.

Here lurks the first enemy.

Those who separate themselves from their bodies in order to fly through
space go the way of the witches, who have turned their gross earthly body
into a ghostly one and ride it like a broom to Walpurgis Night.

Witches believe they are at the Devil’s Sabbat, while their bodies lie
senseless and rigid in their rooms. They merely exchange their earthly
perception for a spiritual one; they lose their best part to gain a worse one;
theirs is an impoverishment rather than an enrichment.

You can already see that this is not the way to awakening. In order to
grasp that you are not your body (as most people believe), you must rec-
ognize the weapons that your body uses to maintain its power over you.
You are so much at its mercy that your life would end if your heart ceased
to beat; also, you plunge into the night as soon as you close your eyes. You
believe you can move your body around, but this is an illusion; on the
contrary, it is your body that moves itself, merely borrowing your will. You
think you can create thoughts. You are mistaken: it is your body that sends
them to you so that you think they came from you, and do its bidding.

Sit up straight and resolve neither to move a limb nor to blink, and to
remain as still as a statue; then you will see how your body, filled with
hatred, rebels against you, attempting to subjugate you again. It will assail
you with a thousand weapons and give you no rest until you allow it to
move again. By its fierce anger and its excessive struggle, as if flinging dart
after dart at you, if you are sly you will realize how much it fears to lose its
control and how great your power must be if it is so afraid of you.
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However, to dominate your body should not be the ultimate goal you
pursue. When you forbid it to move, you must do it only in order to come
to know the forces on which its dominion extends: they are legion, almost
infinite in number. Your body will send them to fight against you, one after
the other, as long as you continue to resist its urges by merely sitting still.
The first weapon will be the brute force of muscles that quiver and throb;
seething blood that makes the face sweat, hammering of the heart; cold
shivers on the skin; swaying of the body, as if your center of gravity had
shifted. You will be able to face and defeat all of these forces, thanks to
your will. But it will not be the will alone: there is a higher awakening
behind it, invisible like Siegfried’s magical helm.

This victory too is not meaningless. Even if you were to master your
breathing and your heartbeat, you would just be a fakir, which means a
“pauper.”

The next champions that your body sends against you are elusive swarms
of thoughts.

Against them, the sword of the will is powerless. The wilder you strike
at them, the more rabidly they buzz around you; even if you succeeded in
momentarily getting rid of them, you would become lethargic and thus be
defeated in a different way.

To order them to stay still is a waste of energy. There is only one way to
escape from them: take refuge in a higher degree of awakening.

How to achieve it is something you must learn on your own.

It is a constant and cautious proceeding with feelings, and at the same
time an iron resolution.

This is all I can say about it to you. Any advice that anyone gives to you
in this painful struggle is poison. There is a cliff here over which none can
help you but yourself.

After reaching this state, you are then confronted by the domain of
ghosts, which I have spoken of earlier.

Frightening or splendid apparitions will confront you, making you be-
lieve they are beings from another world. In truth, they are only thoughts
in visible form over which you do not yet have full control!

Remember: the more solemn they look, the more dangerous they are!

However, when you find the “deeper meaning” hidden in each of these
larval beings, you will see with the eye of the spirit not only their living
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nucleus, but yours as well. Then, everything that has been taken from you
will be returned to you a thousandfold, as it happened to Job: then you
will be back where you started, as fools claim sarcastically. They do not
know that there is a difference between coming home after a long time in
a foreign land and always staying home.

Nobody knows if you will be allowed to share in the prodigious forces
once possessed by ancient prophets, or if you are destined to enter eternal
peace.

Our path leads to the threshold of maturity. Once you arrive at it, you
are also worthy of receiving that gift.

In either case, you will have become a phoenix: it is up to you to get

there by force.

One of those who still have the key of magic has remained behind, on
earth, to seek and to rally those who have been called.

Just as he cannot die, the legend about him cannot die either.

Some say he is the Wandering Jew; others call him Elijah; the Gnostics
claim he is John the Evangelist. Naturally, everybody has his own ideas
about this figure. A being like him, who has transformed his body into
spirit, cannot be tied to any rigid form.

The only true immortal being is the awakened man. Stars and gods dis-
appear; he alone endures and can achieve anything he wants. There is no
God above him.

It is not without reason that our way has been called a pagan way. That
which a religious man believes about God is nothing but a state that he
himself could achieve, if he could only believe in himself. But he obtusely
sets up obstacles over which he does not dare to jump. He creates an image
to worship, instead of transforming himself into it.

If you want to pray, pray to your invisible Self: it is the only God who
can answer your prayers. The other gods hand you stones instead of bread.

When your invisible Self appears in you as an entity, you will recognize
it by the fact that it will cast a shadow. I myself did not know earlier on who
I was, until I saw my own body as a shadow.



Luce

Opus Magicum

Fire

ARIDA,

F ire is regarded as the most important element in the magical ritual, though
not the only one.

Several different meanings have been attributed to it, according to the
particular functions for which it is employed. Foremost among them is that
of vivifying principle and of purifying element, which we will now discuss.

We should mention, among the many symbols referring to fire, that of
ignis centrum terrae,'* the central fire, which is common to every tradition.
In man, the heart is at the center of his being, red with warm blood depart-
ing from there to permeate the entire organism with the waves of life. The
heart is portrayed as luminous and blazing, radiating loving flames and
light. But in order to better understand this, let us remember that in an-
cient Egypt the heart was indicated as the organ of intelligence, which is
an exclusively spiritual faculty. The heart is the most perfect and immedi-
ate manifestation of the spirit, and it is inviolable in its peculiar character
of absolute harmonious spontaneity. In hieroglyphics, the heart is por-
trayed as a vase (h'tj), with two handles or ears. This precision of meaning,
gradually subverted over the course of the past twenty centuries until the
organic function of ordinary thinking and also of intelligere came to be
attributed to the brain, has accurately been conveyed in Dante’s intellect of
love. Notice again how in modern language there are terms that refer to a
particular function of intelligence, such as the verb “to remember” and the
expression “to learn by heart.”'> Notice also the difference between recordari

14. Symbolically speaking, the “earth,” as also the “stone,” represents the human body,
with special relation to its being Matter for the Great Work: “Upon this stone I will build
my church” (Matthew 16:18). (Note by UR)

15. Dante has clearly indicated this in several passages, particularly in his Vita nova, § 2,
where he speaks of “the spirit of life, which dwells in the most secret chamber of the
heart . . .” Among the Romans, Plautus said: “Mihi sunt tria corda” (I have three hearts)
to indicate that he knew three languages—Oscan, Latin, and Greek.
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and meminisse, between remembering and recalling. The science of language
could make a remarkable contribution to modern psychology, shedding
light on some hitherto mysterious points and suggesting to the careful
observer the lost meaning of many symbols.

Thus it is necessary that during the ritual, all the functions of the spirit,
in its relations with the material body, be reduced to the state of primitive
and perfect harmony and consciousness. Not only is it necessary to be-
come persuaded about this or that truth, but one must act in such a way as
to put the spirit in full control of what it does.

3

The ritual mentioned here is connected with the practice of breathing,
which is executed according to the formula 2n (inspiration), n (reten-
tion), 2n (expiration), n (retention) in an early phase; and 2n, 4n, 2n, nin
a later phase. The ritual can be performed in the first phase, too. This will
be discussed later on. For now it is enough to know the meaning of the
spirit, assumed in concentration and in silence, which, as an animating
and sustaining essence of man, is symbolized by breath. Breath is neces-
sary to bodily life, just as fire is indispensable to any form of physical life,
hence “the breath of fire” in various symbolisms. This is mentioned here as
a guide in experiences that sometimes have various simultaneous aspects.

Lying down, after achieving the perfect thythm of breathing in the above-
mentioned phases, so that this organic function may continue with abso-
lute spontaneity and without requiring any particular attention, one de-
scends to the roots of being through “concentration” and “silence.” When
one reaches the supreme phase and frees the spirit, this is realized as a
small flame burning in one’s heart. The body must be experienced as per-
vaded by a wave of subtle warmth, flowing through the veins and the nerves.
The flame burns, stating: “I am!” The heart will feel as if it is burning and
will be dissolved in the element of the magical Fire.

In this process, the greatest difficulty (if “difficulty” is the most ad-
equate term in relation to such an act of the spirit) consists in the
consciousness's, the spirit’s, or the Self’s descent into the heart. In fact, we
are very accustomed to feel and to experience ourselves in the brain. Some-
one may even feel himself in a sense organ, when the perception is of such



43
OPUS MAGICUM: FIRE

an intensity and violence that it attracts every attention toward a given
point of the body. Thus, one momentarily feels like sinking, wherever the
sensation of pain or pleasure has arisen. The process of descent into the
heart is analogous to this, although none of those sensations is felt.'s Let
us recall the spirit’s “sense of infinity and unconditional freedom,” which
is the last state of ritual silence. There should be no difficulty there in
operating perfectly, causing the spirit to concentrate and to coagulate any-
where it wills. However, the habit of the consciousness tied to an organ
like the brain is such that the spirit is almost automatically attracted wher-
ever it finds its habitual dwelling place. It is therefore necessary, in this
case, to realize and to feel oneself as a mass of light consistency that de-
scends from the brain, through the centers of the larynx and pharynx,
down to the heart, slowly, following an ideal rather than a physical line,
gently and effortlessly. The spontaneity itself is actualized in the magical
action and in its most perfect and complete form.

As warm and vaguely bright silence (the body, as the spirit determines
itself, acquires a bituminous consistency, the limits of which cannot be
determined in space), the spirit becomes denser, bright, warmer. Despite
the absence of the perception of bodily space, the spirit is aware of finding
its place in it (a wave of warm, fluctuating light). The body becomes denser
as the spirit turns toward the heart (a conscious act: “I am in the heart, I
feelit, I'live it”). One becomes aware of it as a new wonderful immensity, of
which few people are aware: it is no longer restricted to the usual physical
limitation, extending its igneous mass to the utmost darkness.

And now a clarification that needs to be deeply understood: man’s life
is ordinarily such that his action does not assign to itself its own objects,

16. In this regard, we find useful the following instructions found in an ancient codex of
a monastery of Mt. Athos, attributed to the abbot Xerocarca: “Sit by yourself in a corner.
Pay attention to what I say. Close the door and raise your spirit above every vain and
temporal thing. Then lower your chin on your chest and with all the strength of your
soul open the perceiving eye which is in the middle of your heart. Restrict your exhala-
tions, so as not to breath too easily. Try hard to find the precise site of the heart, in which
all the energies of the soul are destined to dwell. At first you will find darkness and
experience resistance of impenetrable masses; but if you persevere day and night, you
will eventually experience an inexpressible joy. As soon as you find the heart’s location,
the spirit sees what at first it was never able to see. It sees the air, between itself and the
heart, shining clear and being permeated by a miraculous light.” (Note by UR)
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but rather receives them through the physical senses, as being imposed on
it by them. So, in reality, man comes to depend on everything that is exter-
nal and extraneous to him, on everything that is not himself. Not even the
complex functioning of nervous reflexes is sufficient to affirm his own
true freedom.

From this state of affairs derives the fundamental notion of impurity,
which, according to the classical rituals of various initiatory systems, must
be resolved into the original purity of the burning of the secret flame,
before the neophyte can acquire the knowledge and use of magical power.
The fire of the spirit is thus initially directed to the catharsis of those dark
elements that until now have ruled uncontested; to burn in the supreme
act of a perfect “knowledge” everything that is “ignorance”; to penetrate
into the bowels of the “Earth” and to purify “metals” from various drosses;
“Gold,” which through the help of “Sulfur” raises the inferior elements up
to its dignity; Sperm, which mingled with the menstruum of the Whore,
generates the Divine Child."”

Ritually speaking, once the spirit has been established in the heart (which
appears as an igneous mass), waves and bright flashes surface in the con-
sciousness, beyond the boundaries of darkness, as symbols and mediums
of the formless passive life. In the heart the spirit creates a small flame,
turning its essence into the latter’s essence. Let the flame burn, by itself,
without any other support than its own wonderful power—a light shining
in the red cavity of the heart.

This is a timeless moment.

Then, let the flame-spirit-consciousness grow by itself, slowly and gradu-
ally growing bigger and more intense, more tenacious, alive, and vivid,
harder than a diamond . . .

More and more.

Let it burn and consume beyond the limits of the heart, expanding
until it pervades the entire bodily nature, dissolving it into itself.

17. The “Whore” in several alchemical and Gnostic texts symbolizes the humid prin-
ciple, above all in its expression of yearning, passivity, and openness to receive indiffer-
ently any form. Once this is assumed and acted upon by the initiatic fiery principle, it
becomes transformed and fixed, giving rise to the nature of the regenerated ones. Then it
corresponds to the symbol of the “Virgin,” who has under her feet the lunar and serpen-
tine symbol (representing her original nature), and who holds in her arms the Divine
Child. (Note by UR)
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The purification of the elements is thus fulfilled, and the spirit gradu-
ally acquires the immediate control, the conscious perception of each or-
gan, of each smallest part of the physical body.

Having reached and fixed the last state, one needs to proceed backward
and return to normal consciousness, following the spontaneous succes-
sion of phases, analogous to the previous ones, until one gets to the form
of a small flame in the heart. Then suddenly end the ritual, remaining in
this state.

After some time it will be easy to move rapidly to the heart and to
arouse a flame in it. This flame will eventually remain burning as an inner
act throughout the day; it will also be easy, starting from the heart, to pen-
etrate any part of the body and to live in its complex functions. Thus,
consciousness, once definitely reinstated in its natural seat, will be able to
experience states that are very different from the past habitual ones, and to
operate in consequence, realizing what has been expressed in the symbols
of the inextinguishable flame.

The ritual should be performed in the middle of the day, when the sun
is at its zenith.



Abraxas

Three Ways

ARG,

By now you should understand what the main task of our Art is: detach
yourself from the humid substance that you are made of, and be regener-
ated in the solar strength. Be transformed by it into a “being who is,” or
into a breathing center, freed from the bonds of sublunar natures. You must
wear out the thirst, the fever, and the endless and dark yearning for exist-
ence. This is the condition for going beyond the law of men.

But this operation (the Hermeticists called it mortificatio and putrefactio)
can be performed in different ways. Familiarize yourself with them, but
also be aware that they are not equally valid for the ultimate goal. Learn
what each one has to offer, so that by combination you may achieve the
sense of perfect mastery.

1) There is a first path, which I will call “empirical.” Here, spiritual
development has a discontinuous character: it consists of transformations
of consciousness from one state to the next, without an intrinsic connec-
tion between them. The Self is simply carried from one to the other: it is an
immediate, instant self-identifying or awakening in one or another states
of consciousness, without any direct individual initiative, and without ac-
tive preparation. Just as in a chemical experiment in which the elements
and conditions required to produce a certain compound are known, but
the result appears as something entirely new, as an entirely different sub-
stance, yet you are unable to grasp the intimate relationship of the process
of the experiment, in the same way there are methods as precise as these
that can analogously produce new states of consciousness.

This category includes the technique based on the action of particular
substances in conjunction with certain attitudes of the soul, as well as
some techniques of Hatha Yoga, which are efficacious provided certain
physiological-psychical dispositions are in place. In this category you can
also include some experiences brought about directly with specific goals
by those who have the necessary power, and finally as a series of appar-
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ently spontaneous phenomena, such as the sudden illumination of extra-
normal modes of sensation or of self-perception in one’s consciousness
(Pietro Negri has described one such case in the previous chapter). Even
in these latter two possibilities, there is a discontinuity and an overwhelm-
ing instantaneity of the states of consciousness. “First this, then that.”

The negative aspect of this path lies in the fact that the realizations
which you may attain are, for the most part, of an exceptional character.
Rather than apprehension and a sudden intuition, an effective and perma-
nent possession demands such a powerful technique as to completely mor-
tify or transform the natural being. Otherwise, once the influx has ended,
you will find yourself back in the same place you began, because your sense
of self has retained its habit of identifying with its natural sense of being.
When, on the contrary, everything is taken away, and if you clearly con-
tinue to exist, the new state will be your regenerated consciousness. I said
“if you continue to exist”; however, be prudent, because it is very likely
that if you try to achieve a total fulfillment only in this way, your leap may
turn out to be too short: unless you have gone totally “beyond,” you will have
to fight bitter struggles, with only an inadequate tool at your disposal.'®

The positive side of this path consists of the fact that the discontinuity
between the normal way on the one hand and the initiatic modes of con-
sciousness on the other can never be entirely removed. These are awaken-
ings, enlightenments, and evidences of something so new that it is impos-
sible to give an adequate prefiguration. There can be an approximation, a
reaching out toward them; however, the real transformation itself, the pres-
ence, will always consist in a leap. On the other hand, only this “presence”
can infuse in you a transcendent power to comprehend and to act, without
which any effort on your part would be in vain. Your eye would be forced
to look within itself, as it is surrounded by darkness; your will would re-
main tied down, struggling, obtuse, unaware of the liberated clarity and
powerful lightness of superior beings.

Thus, in our way you will also find elements of the “empirical” method.

18. See Synesius, De insomniis, 4-5, where he talks about those who tried to regain
their freedom through the use of force, carrying their spirit “where the grasp of nature
cannot reach.” But “if the leap falls short of the limits, bitter struggles become
necessary. . . . Even if they abandon their ascent, they still undergo a punishment for
having attempted.”
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These elements must be integrated by a personal transforming initiative,
so that the transcendent states may be fully assimilated and your entire
being carried into them. You will not be lost, acted upon, and “swept away”
in these states, but will remain truly active, affirmative, present.

2) The second direction represents that which the mystical experience
can supply or propitiate, in a context of opportune initiatic integration. It
is a method that essentially acts through the soul and feelings.

In order to understand how it must be realized, be aware that the secret
of its inception consists in creating in yourself a dual being. You must gen-
erate—first by imagining and then by realizing it—a superior principle
confronting everything you usually are (e.g., an instinctive life, thoughts,
feelings). This principle must be able to control, contemplate, and mea-
sure what you are, in a clear knowledge, moment by moment. There will
be two of you: yourself standing before “the other.” Then you will know
the meaning of “inner dialogues,” the inward commanding and obeying,
the inward asking for and obtaining of advice, as in the case of many Chris-
tian and Muslim mystics, and similarly reflected in many Hindu texts that
were compiled in dialogue form; the characters depicted in them are not
real persons, but are seen by a skilled disciple as two parts of his own soul.

Allin all, the work consists of a “reversal”: you have to turn the “other”
into “me” and the “me” into the “other.” Depending upon which of the
two principles the person focuses on, you will have the Dry Way or the
Humid Way, the magical method or the mystical method.

In the mystical method, the mind creates an “other” that still remains
“other” (the Master, “Christ” to be imitated, and even the image of the
Deity itself). The Self is not transformed; it remains in the feminine part,
which consists of desire and need. As soul, the feminine “other” reaches
out to Him in an élan of renunciation, love, adoration, and complete devo-
tion. Sui iuris non esse (not to be one’s own law), letting one’s will die
completely, to give oneself to God with inner poverty and humility, conse-
crating to Him every act with pure faith, wishing nothing for oneself, ex-
periencing an untold suffering and love; this is what the mortificatio re-
quires from those who follow the Humid Way, since they do not possess
the strength of an active detachment, but rather yearn for the Eternal,
their center being located in the “Waters,” in the “soul,” or, in other words,
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precisely in what needs to be depotentized."

However, this way has many imperfections. First among them is the
difficulty of transcending the dualism proper to love (in the union proper
to love, the loved one and the lover communicate with each other but also
remain distinct) and of achieving the identity that is the law of every initiatic
realization. Thus even at the peaks of Christian mystical theology (which
follows exactly this path) we still find a dualism that rarely generates the
true substantial transformation into the “other,” in which duality, together
with the corresponding divine personifications, marks the appearance of a
given phase of the process.

A relationship saturated by desire and love is, moreover, negative and
dependent; it has the character of need. To turn it into the purely affirma-
tive, central, and self-sufficient solar nature requires a qualitative leap and
a daring that is very difficult for a mystic to achieve, considering the con-
trary nature of the previous mortification.

In addition, through the disposition from which one begins (which is
not an active attraction and determination, but a waiting and a desiring), it
so happens that the transcendent states appear as a revelation: you are not
integrated in them, but remain passive and rootless under their strikingly
miraculous power. Ruysbroeck said: “Amidst a feeling of astonishment,
something is born: it is an act of grace. Lord, I am not worthy of it!” More-
over, in a text called Light On the Path, it is written: “You will enter the
Light, but you will never touch the Flame.”

Thus, if you follow the mystical path, make sure to realize the “unitive
state.” It will transport you and absorb you; flowing into the universal
Light, you will suddenly become this very same Light. With the extinction
and fulfillment of your yearning for God, your center will “drown,” and
this drowning will appear to you as the Ultimate Good and as the highest
goal. Our way sees “ecstasy” only as a test to be passed and as a “solvent,”
but never as the ultimate goal.’®* We do not seek “to go outside” ourselves
(ecstasy-displacement), but rather to return and to take possession of the
“seat of the Center.” The mystical Light represents for us the “Higher Wa-
ters,” in which your individuality must not diminish, but rather reawaken.

19. Tt is well to note that this is only one of the possible interpretations of the “Humid
Way.” (Note by UR)

19a. In alchemy, this could refer to the “whitening,” which is followed by the “reddening.”
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The positive side of this path consists in the room left to individual initia-
tive. Be aware, though, that the mystic, both by believing in the objective,
personal, and distinct reality of the ideal of his superior principle (Jesus
Christ, as an example to be imitated, or God himself) and by referring to
himself the regenerating action (“the action of grace”), unconsciously actu-
alizes some general laws of transcendent praxis. According to these laws, an
image “acts” precisely when it is not thought, but presented figuratively and
contemplatively fixed in the imagination, and loved as if it were a true reality,
distinct from the contemplator. According to these laws, the yearning for
growth needs to be killed and your inner being needs to rise in silence due
to an impersonal, calm, and occult force and not under the desire to grow.
This desire, in fact, would paralyze growth itself and harden you, due to an
unavoidable strengthening of the bond of the Self. These are purely techni-
cal details that have nothing moral, religious, or sentimental about them,
even though the mystic experiences them under this illusory and mytho-
logical guise. For instance, in the “imitation of Christ,” we find a series of
images that act by arousing subtle forces that would first produce a “death”
and then a “resurrection,” even if Christ had never existed.

Keep in mind that for modern man, the Royal Path usually starts from
the humid principle, even though immediately after, this water must be
made dry and arid. A spiritual hunger or the despotic need to entirely own
yourself often leads to the Way. It is the “hoarse and inarticulate cry of the
humid nature” from which a “logos of light” (according to Pymander) draws
a “pure, subtle, penetrating, rising fire.”

Thus, you can regard the special methods based on an exhaustion lead-
ing to a self-excess of energies of the inferior nature as intermediate forms
between the Dry Way and the Humid Way: the sacrificial way, the violent,
orgiastic, Dionysian ecstasy, and also the path followed by the Tantrikas.
More will be said on this later.

3) In the magical, dry, or solar way, you will create a duality in your being
not in an unconscious and passive manner (as the mystic does), but con-
sciously and willingly; you will shift directly on the higher part and identify
yourself with that superior and subsistent principle, whereas the mystic tends
to identify with his lower part, in a relationship of need and of abandon-
ment. Slowly but gradually, you will strengthen this “other” (which is your-
self) and create for it a supremacy, until it knows how to dominate all the
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powers of the natural part and master them totally. What is required of you
is a discipline of firmness and sobriety until an equilibrium is created, namely
the quality of a life that owns itself and is free with regard to itself, cleansed
from instincts and from the obscure appetite of the natural being, in both
flesh and mind. Only then will you be able to employ, usefully and in an
auxiliary fashion, some “corrosive water” (an alchemical expression denot-
ing violent methods such as toxic substances, the use of wine and sex, sus-
pension of breath, and so forth). By attacking the natural connections, these
give the fixed and preestablished nucleus the possibility of expanding and
bursting forth more energetically. However, if this nucleus were not already
established, the “corrosive waters,” by dissolution, would lead you not above
but below the condition from which you first started.

The affirmative discipline is enhanced by transformations provoked by
some direct method, upon which the entire being, ready and compliant,
reaffirms itself, digests and lets itself be digested, leaving nothing behind.
These leaps are faster rhythms in which you must be able to transform the
slow tempo of your incarnated being, in the same way that a surfer rides a
wave; wherever the wave goes, so does the surfer, thus rejoining himself,
remaining affirmative, firm, and centered.

Then the solar and golden nature in you will be able to break the equilib-
rium and be the stronger one: the other nature (your Self, your senses, and
your mind) will be under your control. At that point you can even suspend
them, make them inert, neutralized, fixed. This is Silence, the “extinction of
mania,” the dissolving of the fog. Then, in your clarified eye, the cyclical,
integral vision will shine forth; you will see your transcendent essence, the
destiny of beings and of all things, and the kingdom of “Those Who Are.”
You will grasp the mode of action in a pure state, and you will grasp the
mode of immaterial motion that operates outside every space or body in a
timeless, creative rapidity. The center in you will amalgamate with universal,
non-becoming nature, and will derive from it a divine strength that expresses
itself through miraculous powers. You will be able to focus on the knowl-
edge of the Names and on the wedding with the Letters. You will be initiated.

The “knowledge of the Waters” and the sense of awakening need to be
integrated with the awareness of these various methodical possibilities, in
order to obtain a power of awareness and discrimination, before the ele-
ments of magical practice are revealed to you.



Leo

Atltitudes

AIGEA,

ln the previous essay, entitled “Barriers,” I have outlined some changes of
perspective that must become organic in us. It certainly takes a long period
of time to eliminate some deep-rooted conditions that paralyze every pos-
sibility of inner realization. We feel free in our thought and seem to our-
selves to have achieved a great result when we reject some traditional preju-
dice. Nonetheless, we are still at the beginning. There are ideas that have
become an organic part of ourselves; at the moment of translating the task
into reality, the obstacle that was overcome with the mind still exists in us
and inhibits the experience. We wonder why we do not achieve results,
because we do not know what in ourselves has opposed them. If we know
all this, then it will be possible to become aware of this dualism between
mere thought and inner constitution, between thoughts connected to the
brain and thoughts that live in essence within us, rooted in other organs. 1
have mentioned the rhythm. When the brain loses interest in a known and
repeated concept and lets it go free, then begins the possibility for the
concept itself to descend in us: it will become in us a real force.

What I have said about the changes in vision and about the new, infi-
nite concept of the self and of the world, which, after they acquire a rhythm,
become a new sense of ourselves and of the world itself, also applies to
some attitudes that need to be evoked and cultivated. These attitudes are
the necessary condition for development; they must not remain on the
surface of our consciousness. It is not enough to think of them or even to
practice them: they must sink into the root of our entire being.

3

One of these attitudes may be called the sense of air. With the help of the
imagination, we can experience the element “air” that permeates and vivi-
fies everything; we can also experience its changing character, its silent
presence, and all the gradations of motion, from subtle, imperceptible brush-



53
ATTITUDES

ing to power, impetus, and violence. We perceive air as extremely free,
rootless, without origins, without cause, prone to the most extreme varia-
tions at a blink of an eye. After our imagination, having acquired this sense,
has felt it and lived it—then it becomes necessary to transfuse it into us, to
make it into a state of our own consciousness, to be maintained in the face of
our experiences of the external world.

This, as well as the other forms of imagination that are used in an initiatic
manner, must be transferred from the center of the head to the “heart”: it is
here that the image can be transformed into an inner state and become a
similar quality, or an analogous power. That which we have called the “sense
of air” becomes a deep sense of freedom from what in us is hereditary and
automatically acquired. It is a liberation from the chains of instinctive re-
actions, of disproportionate or deformed reactions. It is a tension and flex-
ibility that allows, besides profound rest and concentration, the maximum
unfurling of active force. It is an open-minded feeling, ready to receive
knowledge and experiences in their own true light, without instinctive
and emotive deformations. It is to possess all the forces of the past, and yet
to be able to be born again at any time with a sense of newness.

3

Another imaginative attitude is that which may be called the sense of fire,
or the sense of heat. It consists in imagining the beneficial effects of heat,
in feeling penetrated and vivified by it (as a fertile life both inside and
outside of us), present and perennial as the sunlight. To feel in us this heat
as our own, as if the radiant sun were in us.

This image will spontaneously shift to the “heart”; it will directly find
the way to the subtle centers of the heart, because it is not possible to feel
it intensely and at the same time to retain it in the brain. This heat center
that awakes in us will always have to be present in our inner experience, as
an active emotion opposed to the reflective and passive emotions provoked
by exterior causes. It is not possible to have an icy and purely cerebral
awakening. All the rules and possibilities of an initiatic education will not
yield fruits without this sense of fire, reawakened in the heart. This is why
people in the past have followed the path of devotion; however, such a
path was too often polluted by prejudices and passive emotions and could
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not bestow knowledge. By descending into the heart, people lost the sense
of the Self and got stuck in the sensitive-sentimental domain.

3

It is easy to underestimate the practices that employ visualizations, since
the latter appear to be of no account when compared to the great promises
of the esoteric sciences. But my experience, as I attempted and followed
different paths, wasting time and energy, compels me to help other practi-
tioners to avoid mistakes that leave their imprint for a long time, deform-
ing the harmony of our being. The brief comment regarding the above-
mentioned practices will help us live intensely in the inner movements,
detached from sensible impressions and yet with all the liveliness and real-
ity proper to the latter. Thus we will have a spontaneous development of
those subtle powers that act in the higher vision.

It will also be necessary to prepare ourselves for that which we must
see and know, anticipating knowledge with a clear mental view of what is
awaiting us. Imagine an impossibility: a man who has lived all of his life in
a dark cell, without human contact, without light and sound, all of a sud-
den is thrown out into the world. What would happen to him is terrible
indeed. And yet this is the condition of him who, having lived in the nar-
row prison of the senses, suddenly has his spiritual vision opened.

Even if it were possible to overcome the sense of bewilderment and
terror, he would be aware that he was seeing and yet would not be able to
describe it, much less know how he sees. What men seek is not so much
some powerful ecstatic condition but rather the awareness and knowledge
of the spiritual world, inside and outside themselves.



Commentaries
on the Opus Magicumn

AR,

1‘he discourses by Luce and Leo included in this chapter outline the intro-
duction to one of the first and fundamental operations in the initiatic art:
the transferring of the sense of the Self into the region of the heart. In this context
the heart should not be understood as a physical reality, but sub specie interior-
itatis (from the inner point of view) and as the center of the human being.

We add that, contrary to common opinion, according to the traditional
teaching everything that is mental, reflective, and cerebral must be referred
to the lunar, feminine, passive element; conversely, to the heart must be
attributed the quality of the solar, masculine, and central element.

In this regard, however, one should not think of what is commonly
ascribed to the heart (sentimentality, passions, and so forth). The occult
realization of the heart (or of one’s Self in the heart) has instead the mean-
ing of an initial relation with the subtle or elementary aspect of reality.

There are images that, being realized in a contemplative manner, natu-
rally favor this translation of the sense of Self (indirect method). One can
also try to carry out this translation directly, which will then be followed
by the experience of a particular state (direct method). Leo and Luce have
discussed both of these ways.

To these matters, I want to add a practice with which it is possible to go
further in this direction, and thanks to which many other disciplines will
be greatly enhanced and vivified. This practice breaks down into two phases,
namely the moment that precedes falling asleep and the moment that fol-
lows waking up in the morning.

First of all, one needs to dwell intensely on the following thought: that
the so-called waking life of ordinary human beings is nothing but a state of
torpor, of drunkenness and dullness, a state of fog and unreality. When the
violent voices of the external world, the impressions and the stirring of the
senses, the power of feelings, thoughts, and actions finally cease, and when
the invisible, occult hand of sleep suspends all this with a shroud of inner
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silence—then the way for inner growth is open, through the awakening
and the powerful rising of the Sun of Knowledge and of Reality. Unfortu-
nately, in that precise moment we pass out and lose consciousness.

Remembering all this during the evening, before falling asleep, in a
calm state, not being tired, having cleansed the mind of all worries, imag-
ine through meditation to be at the foot of a mountain in the early hours of
the morning, ready to begin the ascent. Slowly, let the ascent begin, while
darkness fades away and the first light, then the sun, appears. You must
continue to ascend, imagining the simultaneous rising of the sun in the
sky, its growing, triumphant, expanding light shining over all things. Right
at the moment you feel you have reached the peak of the mountain, be-
come aware that the sun has reached its zenith in the clear, bright sky.
Contemplation needs to be stopped at this point, as you recognize all this
as the sense of that which will effectively happen within, beyond the threshold
of sleep, until the middle of the night. Naturally, your ascent of the mountain
and the rise of the sun from dawn to noon must be felt in strict correlation.
Everything must be experienced from an inner perspective as a progres-
sion of awakening. This process, once the top of the mountain is reached,
must give rise to a sense of identification with the noon light—radiant,
silent, pure in the boundless ether.

In the morning, upon waking up, clear the mind from any residue of sleepi-
ness and return through contemplation to the peak of the mountain, which is
where you had remained; slowly head back to the valley below. In the mean-
time, the sun descends, sets, and every light will disappear by the time you
reach the plain. This must be imagined and remembered as the meaning of
the period between the middle of the night and the morning. In the darkness
of the day, in which you find yourself when you awake, let the echo of the
Light from above or the echo of the Midnight Sun linger in the sensation that I
am the bearer of this Light that is now in your center, namely in the heart.

Then you will notice the new, animated sense, according to which the
light of the physical sun will appear when these disciplines are realized
and lived. Also, you should notice and pay much attention to any other
new meaning that flashes in the midst of common perceptions. Besides
mere imagining, try to really recall some of the impressions of that time in
which, aside from dreams, consciousness is interrupted by sleep.

Keep in mind though, that wanting to remember pushes memories away.
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What needs to be done is to attract memory, invoking it without desire,
loving it. For the same purpose, it is necessary to awaken from sleep spon-
taneously, not due to noises, and much less due to the presence of some-
body else in your room. The memory is also facilitated by a slight scent of

3

One of the instruments of operative magic is the ability to fix a feeling, to
realize it as an objective something, not connected by the reference to my physical
body; as a state that I can posit outside of myself, in space, so to speak, without
it ceasing to be a conscious event. Nothing can be done in operative magic

musk, rose, or Florentine iris.

without the capability to evoke, nourish, and then free oneself (by inducing
or projecting) from a feeling or a thought. This skill is somewhat connected
to the descent to the center of the earth, and thus to the seat of the heart.
Another technical detail is in order. In order for any image to act in the
way I am talking about, it must be loved. It must be assumed in a great, inner
calm and then warmed up, almost nourished, with sweetness, without bring-
ing the will or any effort into play, and much less without expectations. The
Hermeticists called this agent “sweet fire,” “fire that does not burn,” and
even “fire of the lamp” since it really has an enlightening effect on the images.

3

In addition to what Abraxas has written, I wish to emphasize two points.

The first point is that along the path of high magic there is no need, in
following a discipline, to initially acknowledge the notions of “good” and
“evil” in a moral sense. This may be necessary for a passive spirit, in whom
the function of command is totally lacking: it is only because he does not
find this function in himself that he seeks it elsewhere, wishing to be com-
manded. A being who is complete and integrated on the basis of being two
(as Abraxas mentioned before) can create in himself the power to com-
mand and the power to obey, which are both absolute. When what is lack-
ing is not only the power to command (heavier to most men than any
other burden) but also the power to obey; when this inability to obey of the
inferior part takes over, usurping the rights of the superior power—only
then one finds unruliness, laxity, and that “false freedom” which many
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mystics rightly recognize as one of the worst dangers on the path they
follow. But this deviation should not be confused with the freedom of su-
perior beings who know how to impose a law on themselves. Any disci-
pline aimed at inducing the death of a certain part of one’s will, and at
awakening that in us which knows how to obey unconditionally, is an
essential component of the magical path.

The second point is that, especially for the operative aspects of magic, one
needs to nourish a faculty definable in these terms: to be oneself beyond one-
self, in the terms of an élan, an active self-overcoming, and an affirmation that
situates itself beyond one’ individuality. In everyday life, heroism, heroic and
even orgiastic intoxication, the pleasure of risking one’ life, and even certain
times of readiness for sacrifice are already signs pointing in this direction. The
power of a life free from itself, capable of going beyond itself in this active
form, is as important to magical and theurgical practice as the principles of
absolute command and absolute obedience copresent in oneself. Those who
are subject to the inner fetter of the Self either will not be able to go beyond
the limit or will overcome it only at the cost of their own perdition.

3

Abraxas has pointed out that in order for the mystical way to yield good
results from an initiatic point of view, it is necessary, at a certain point, to
effect a role reversal. This reversal applies to the state in which, once the
duality is created, the divine image embodying the higher Self stands be-
fore the mystic as another being. Interestingly, in Islamic esotericism there
is a technical term indicating this change: shath. Shath literally means “ex-
change of roles” and expresses the point in which the mystic absorbs the
divine image so fully that he feels it as his own Self, and feels his earlier
Self as something foreign. The divine image then speaks from him. In Is-
lam there are “sure signs” to recognize cases in which the shath has objec-
tively occurred, as opposed to just being a matter of individual self-sug-
gestion (e.g., the case of Ibn Arabi). However, we should warn that the
esoteric truths that are experienced in this new condition must be kept
secret, since they are dangerous for simple believers. Apparently the death
suffered by El Hallaj, who is nevertheless regarded as one of the main teach-
ers of esoteric Islam (Sufism), was due to the violation of this precept.






Leo

First Steps Toward the
Experience of the “Subtle Body "

AR,

'ust as we express our thoughts and feelings through sounds, words, and
gestures, which thereby enter into the world of the senses, likewise our
body is nothing but an expression created in the material world by an
individuated and conscious essence existing behind the human appear-
ance as its true center and strength. Yet it would be useless to seek a paral-
lel between the organs and functions of the physical body on the one hand
and the inner essence of man on the other hand, since the former are de-
termined by conditions proper to the animal life and by their relationships
with the external world. Thus they represent a deviation, albeit one neces-
sary to certain purposes of existence. Therefore we cannot directly con-
clude from the function of an organ, as known to ordinary consciousness,
its value as a symbol and expression of the Inner Man.

To say that the center of consciousness is in the “heart” echoes a Truth
expressed in intuitive wisdom. When it was “proven” that this center was in
the brain, true knowledge became silent and was replaced by sensible illusion.

The study of the organs will not teach us about the inner essence of
man any more than the mere observation of the letters in a sentence can
convey its meaning to one who does not know how to read. The only
possibility of knowledge lies in sinking into one’s own interiority, in order
to follow from there the mysterious ways leading toward the material body.

3

The first step consists in creating an “inner environment” in which the
organs of our subtle body (a provisional and very inadequate, though use-
ful expression) may be awakened to consciousness, in the same way that
our physical organs are reawakened by the impressions coming from the
external world. Various ways lead to this goal; I will mention only one of
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those that I consider to be among the best and most certain.

I would like to say beforehand that since the “external” world is, as we
are, an expression of occult spiritual powers, we can engage in a relation-
ship with external things that transcends the ordinary relationship of the
senses, and one in which our inner being is forced to reveal itself.

We must try to perceive, parallel to every sensible impression, an impres-
sion that always accompanies each one yet is of a totally different kind (i.e., an
echo in us of the intimate, supersensible nature of things) and which seeps
silently into us.

Every living or lifeless thing offers us a specific occult message. If we try
to grasp in our inner being what happens when we focus our attention on
two different perceptions (for instance, that of a plant and that of an animal),
by gradually abstracting from the sensible image and from all the elements
that accompany it—then we realize two distinct and “subtle” impressions.
These impressions seem to arise from within, and unlike what happens with
the sensible aspect of perception, they cannot be projected outside as quali-
ties inherent to the object, but rather have a life of their own.

This detachment from the sensory impressions in the sensory impres-
sions (the separation of the “subtle” from the “dense,” to use Hermetic
terms, or of the “real” from the “unreal,” to use Hindu terms) is attained by
experiencing our head to be removed from and above us, almost as if it were
external to us.”® The ordinary sensation will fall through our center of con-
sciousness and the other, corresponding one will take its place.

This discipline must be repeated methodically: through an intense con-
centration of progressive intensity and length, what will be slowly realized
is an order of precise and directly recognizable differences. These differ-
ences correspond to those of the impressions and images derived from the
senses, but are of a completely different nature, though they still have an
objective character.

It is difficult to say more about it: only those who have had such an
experience know how this renewed, reawakened mode of knowledge is
accompanied by a sense of certainty and direct understanding, which is

20. This should be simultaneously connected to the “perception through the ears of the
heart” mentioned by Luce in the previous chapter. This perception is solar and pure, as
opposed to the reflective, lunar, and impure perception connected to the physical senses
and to the brain. (Note by UR)
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stronger and more complete than that which may be gained through any
sensory impression.?!

We can do the same with our thoughts, always through the exercise of
distancing ourselves from our heads; then we will become increasingly
capable of seizing our thought and using it, even before it begins to be
articulated in its cerebral formulation. Here, too, we will come to perceive
a new order of differences that replaces the habitual one. It is as if every
thought corresponded to a special musical note of an infinite gamut of
tonality, each one perfectly and directly recognizable. As a further confir-
mation, after the realization of a certain succession of note-thoughts, it is
possible to return to our heads and to formulate in a discursive manner
the corresponding order of thoughts, which earlier on had not been experi-
enced as thought. However, sometimes one reaches such depths that ver-
balization is almost impossible, insofar as the field of experiences widens
and its content no longer bears a relation to our normal life and to the
problems that arise from it.

An analogous practice may take as object either the emotional contents
of our consciousness or the various impulses. I do not want to dwell on
this. The meaning is the same: it is a rapid and subtle attentiveness at the
threshold of the Self, which catches and stops perceptions in midair, thus
realizing a knowledge of the elements that replaces ordinary, provisory,
gross, and sensual consciousness. I am not expounding here a methodical
treatise on esotericism: rather, I am trying to rouse in some the memory of
certain forms of inner activity that often manifest themselves in a sporadic
and spontaneous way, and to shift attention to them so that they may be
recognized and developed.

I would rather talk about the sense of self, which, on the basis of these
forms of activity, replaces the bodily one.

The body itself seems distant, external to us, while the impressions that

21. We should note that what is presupposed here is that purification of the heart,
expressed by the sign ¥, which was mentioned by Abraxas in this chapter. Without this,
the sense of superior evidence and certainty may also be projected into a mere world of
ghosts. Then one would go from the world of reality to a world of illusion to which one
is enslaved and in which one becomes locked up, mistaking it for supreme Truth. The
greater part of so-called contemporary clairvoyant literature, even when no mystifica-
tions are involved, should be judged in these terms. See also what Meyrink said in the
previous chapter concerning the world of ghosts. (Note by UR)



63
FIRST STEPS TOWARD THE EXPERIENCE OF THE “SUBTLE BODY”

are born from external objects in the way described seem to arise and live
in us, as a part of us.

This is an annulment of the sense of space; what remains is an activity of
succession, a different, inner, and rhythmical sense of time.

Once the relationship with our body is reestablished, we will feel free
and mobile within it. This is the birth of the so-called sense of the subtle
body.

Here lies a danger that causes most people to fall: it is necessary to
avoid becoming ensnared in a sense of happiness and greatness (what Will-
iam James called the “cosmic feeling” in The Varieties of Religious Experi-
ence) that darkens consciousness in the torpor of ecstasy. It is necessary to
retain the sense of the Self and the active life of consciousness, which re-
mains superior and distinct in the experience of the various modalities of
subtle perception that I have described.

Thus any sense of satisfaction and pride throws us back into the body;
the realization is then altered, and the vision dimmed.

The subtle body gives us possession, but the voluptuousness of posses-
sion is an attribute of the physical body and of the senses, with which they
imprison us again in their domain.



Knowledge as Liberation

AR,

nis item was introduced with the note “First translation for Ur from the
Sanskrit by Arthur Avalon.” In the course of his contact with Julius Evola,*
Avalon (pseudonym of Sir John Woodroffe) made available to the editors of
Ur an English translation of the Kularnava-Tantra that has remained un-
published to this day. In the Sanskrit edition of the work (Calcutta, 1916)
for his series of “Tantrik Texts,” Woodroffe notes that “there is in hand an
English translation” that he intends to publish. However, later editions con-
tain only an English summary by M. P Pandit. The present text is, therefore,
unavoidably, a translation from Sanskrit to English, to Italian, and back to
English. All that can be claimed for it is that it closely reflects what the
readers of Ur had before them (Editor’s note).

1. As the supreme Lord, the God of all gods, who is the highest bliss
and the Master of the World, was sitting on the peak of Mount Kailasa,
Parvati asked him:*

2. O Holy One, you are the Lord of all gods, the ruler of the five sacrificial
rituals. You are omniscient and directly realized through Yoga. Be generous
to those who seek refuge in you, O Lord of the Order [Kula, referring to the
Tantric initiatic Order], supreme law, and Ocean of the nectar of grace.

4. 5. O Master, countless beings living in this contingent and frightful
process of transformation experience all kinds of suffering as they are
trapped in different bodies. They are born and die without ever attaining
liberation. Alone in their suffering, none of them is happy. Tell me, O Lord,
through what means they may be saved?

6. The Lord replied: Listen, O Goddess, to what I am going to expound

22. For more details on the contact between Evola and Avalon, see H. T. Hansen’s
introduction to J. Evola, Men Among the Ruins, Rochester, Vt.: Inner Traditions, 2001.

23. Tantras are mostly written in the form of dialogues between the personifications of
the masculine principle (Shiva, the “Lord of the Mountain,” or the Olympian principle)
and the feminine principle (Shakti, Parvati) of the deity.
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in reply to your question: understanding it frees a person from the process
of becoming [samsara].?*

7. Shiva is omniscient and simple; he is the supreme Brahman and the
creator of everything. Maya does not affect him, as he is the Lord of all
things. Alone and incomparable, he is Light itself. In him there is no change,
no beginning, no end. He is without attributes, and higher than the highest
being. He is Being, Consciousness, and Bliss: all beings are parts of him.

9.~11. All beings, plagued as they are by an ignorance that has no be-
ginning, resemble sparks from a fire. Their action determines them, ac-
cording to their qualities, in various names [i.e., in various ways of indi-
viduation]: whether good or evil, their actions bind them and are the source
of all misery. Going from birth to birth, they attain that body, enjoying
different ages, happiness or suffering, which is proper to their state and to
the outcome of their works. O beloved, the causal body and the subtle
body do not perish until liberation is attained.”

24. The Lord does not answer the problem of liberation with a theory, but by indicating
Shiva’s state, which must be known, namely realized or actualized by one’s consciousness
through a congruous transformation. According to this Hindu teaching, man is Shiva
himself: the problem is that he does not know it. His being a man or any other finite
being is supported and actualized in a body only by this ignorance (avidya) or by
believing to be other than Him (dvaitabhdva). This is why the center of everything is
knowledge (vidya), in the sense of an inner awakening.

According to Hindu teachings, ignorance is connected to karma (understood here as
sakamakarma and bahirmukhi, namely as that action which is yearning, “looking out” or
“looking at something else,” or identifying with other things (ahamkara). Knowledge is
the state of “being in oneself”; karma is this restless moving around, running about in a
state of intoxication in function of this or that object, of this or that goal, which becomes
the support and the justification of one’s life. Since reality is one, the world of those who
turn to “other” is a world of illusion (mdya). Karma and avidya operate in a circle: from
metaphysical ignorance proceeds the action in the above-mentioned sense. This action,
in turn, confirms ignorance and the state of intoxication and blindness of all living
beings. What ensues is a tighter net of bonds and dependencies, which pulls one into the
current of becoming. Then one becomes stuck with this or that form of existence of the
so-called “causal body,” which consists of yearnings and preconscious and transcenden-
tal tendencies that the spirit identifies with out of ignorance. This being develops a
certain bodily form through the “subtle body.” The causal “body,” as “karmic body,” is
therefore an obstacle to liberation: it is the “guardian of the threshold,” a frightening
phantasm who flees only with the rising of the Sun of Knowledge.

25. According to this tradition, both a “good” and an “evil” action create a bond. While
the latter chains one to a lower form of existence, the former leads to a higher form, but
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12. 13. The goal of all things, of both the motionless world as well as of
all beings endowed with movement (creeping worms, swimming fishes,
birds, beasts, people, virtuous and evil creatures, and even gods), is libera-
tion. Having gone through myriad births in any of the four classes, as a
consequence of some great merit, one is born as a man; only then can one
become free through realization of Knowledge.?

15. 16. O Parvati, it is only through merit and great difficulties that one
obtains the human condition after thousands of rebirths in this universe.
Who is more guilty than one who, having reached this state so difficult to
achieve, and which is the stepping-stone toward liberation, does not at-
tempt to cross [the current of becoming]?

17. In truth, he is a murderer of his own self who, having reached such
a privileged birth and being endowed with perfect senses, does not even
cast his eyes over that which is good for him.

18. Without a body, the purposes of human existence cannot be achieved.
Therefore, when you attain a precious body, operate in conformity with its
purpose.

19. The body must be preserved with any means, since all things are
included in it. Try to preserve it until it has realized the Truth.

22. That which the body requires due to its own nature needs to be
given to it in view of the attainment of Knowledge. Knowledge will awaken
the power of the yoga of contemplation (dhydnayogashakti) with which
liberation can be easily obtained.?”’

23. If you do not preserve your own Self from what is evil, where will
you find one who, loving it more than yourself, will help it across [the
current of becoming]?

neither to transcendence nor to freedom from any particular form. This freedom can be
attained only by the state of Knowledge.

26. We should not understand the various “rebirths” in the way of the naive
“reincarnationists.” These are passages through various states of existence, of which the
human is only one in particular. In the verses of the text, mention of “myriad rebirths”
has mainly a symbolic value.

27. Tantrism is characterized by a valorization of the body rather than by its belittlement
and mortification. The meaning of Tantric yoga lies in knowing and in dominating all
the elements and powers found in the human body. According to initiatic teaching in
general, a state of perfect harmony of body and soul, rather than one of contrast,
struggle, and suffering, is likely to propitiate inner development.
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24. 25. 27. Those who while in this life do not preserve themselves
from what is proper to Hell—what are they going to do there where no
help is to be found? Until this body lasts, do whatever helps you realize
the Truth. Aim at what is best before evil overtakes you and before the
dangers may surround you and the senses lose their keenness.?®

35. Being dominated by Your maya, O Parvati, [man] does not see de-
spite having eyes, does not hear despite having ears, and does not under-
stand despite knowing how to read.

36. This world sinks in the deep ocean of time, which is infested with
the “sharks” of corruption, illness, and death. Unfortunately, very little
Knowledge is acquired while beings are in it.*

41. O Beloved, death strikes man as he thinks: “This was not done,” or
“This was done,” or “This still needs to be done.”

42. Undertake tomorrow’s work today and tonight’s work this very morn-
ing. Death has no respect for any deed, whether it is accomplished or not.

46. Even the gods Brahma, Vishnu, and Mahesha, as well as other mani-
fested beings, one day will cease to exist. Thus, work hard to attain your
liberation.*

28. Here we find a mention of the idea that those who aspire to “knowledge” must
achieve it in this earthly life. Meyrink in the previous chapter wrote: “Those who do not
learn to see on earth will certainly not learn in the “great beyond.” The human “Self”
draws its sense of self from the unity of the body. However, when the body collapses, the
noninitiate experiences a sense of swooning until he passes on to another form of
conditioned life. Consciousness may be preserved and endure after death only in
proportion to what it has appropriated along the path of knowledge while in this life.

29. When the veil of May4 is first removed, man has a terrifying experience. It is as if,
being a sleepwalker, all of a sudden he was to wake up and realize he is on the edge of a
bottomless pit. Then he perceives the whole world as a vertiginous falling, lacking any
fixed point. This is mahdkala, the devouring power of time, the ocean of samsara in
which the world sinks with increasing speed. They are the “shuddering waters” (¢pixtov
vdwp) treated in the Mithraic ritual that will be discussed in the next chapter and were
already mentioned by Abraxas in chapter 1. The corresponding generic designation is
“samsaric consciousness.”

30. From an initiatic point of view, the “gods” are powers that live in the conditioned
world. Their existence may last cosmic aeons, but it is not eternal. The only immortal
one is he who has achieved liberation. He subsists even in the great dissolution
(mahdpralaya), namely in the period in which the entire manifestation, due to the
cyclical laws, is reabsorbed.






