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The Andromeda Galaxy, one of our nearer neighbors in space.  
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Summary 

his article reveals a serious mismatch be-

tween the understanding of Deity, formu-

lated in biblical times but still current in the 

major world religions, and today’s scientific 

knowledge of the physical universe. Modern 

esoteric teachings on the hierarchy of Logoi 

are more compatible with scientific cosmology 

and better depict the Creator and Life-Giver of 

a vast, complex universe. Yet religious doc-

trine has deep roots and self-sustaining support 

systems. Efforts to encourage acceptance of 

esoteric theology across a broad spectrum of 

religious traditions must be approached with 

sensitivity, patience and humility. 

The article also examines religious notions of a 

personal God—including the Beloved of the 

mystics—in relation to esoteric teachings on 

the Logoi and the human Monad. There may 

be a gap in esoteric teachings, and further in-

sights may be needed to explain an important 

element of the mystical experience, extending 

over millennia and spanning multiple religious 

traditions. To this end, esotericists could bene-

fit from studying the great mystics and even 

participating in appropriate contemplative dis-

ciplines. 
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Introduction 

hat do we mean by “God”? Who or 

what is God? To what extent is God 

knowable? What are God’s attributes? Is God 

interested in the world, humanity, or us as in-

dividuals? What kind of relationship, if any, 

can we expect to have with God? These are 

questions people have asked ever since human-

ity acquired the rudiments of consciousness. 

Many answers have been offered, but no con-

sensus has developed. Nor could a single arti-

cle, like this one, be expected to provide uni-

versally satisfying answers. Nevertheless, to 

explore such questions may stimulate group 

insight and move us closer to an understanding 

acceptable among multiple constituencies. 

In mainstream western religions, God is be-

lieved to be the creator of the universe. God is 

also believed to be loving, compassionate, and 

accessible by individual people. Christians be-

lieve that he sent his only son to redeem hu-

manity. These concepts of God were formulat-

ed two millennia ago when our knowledge of 

physical reality was very different from what it 

is today. The universe was believed to be small 

and geocentric. Today we know that the uni-

verse is almost unbelievably large and com-

plex. Yet the God who created and rules over it 

is still perceived as anthropomorphic and fo-

cused intimately on our tiny planet and its oc-

cupants: God knows our innermost thoughts;
1
 

and prayers will be heard—and hopefully an-

swered.  

The result is a mismatch between religion and 

science that hampers religious thought, espe-

cially among educated people. The mismatch 

also leads to unnecessary attacks on religion by 

atheist skeptics and on science by religious 

fundamentalists. Hinduism and the Judaic 

Kabbalah conceive of a Godhead less con-

strained by geocentrism and anthropomor-

phism; but they still do not adequately accom-

modate today’s scientific knowledge of the 

universe.  

Clearly new insights are needed to guide theo-

logical and philosophical thought. They could 

not come from scientific discovery alone. In-

sights of a different order are needed, reflect-

ing understanding and perspectives greater 

than our own.  

Institutional religion attaches great importance 

to divine revelation. But revelation typically is 

assumed to have occurred in the distant past, 

and to have stopped with closure of the scrip-

tural canon. Supposedly, the initial deposit of 

truth would suffice for all time. Authoritative 

bodies— including, in Christianity’s case, the 

ecumenical councils of the early church—

expounded upon scripture and formulated in-

creasingly detailed doctrinal statements. But 

no provision was made, or permitted, to allow 

the deposit of fundamental knowledge to ex-

pand with discovery, scholarship, and the evo-

lution of ideas. 

In principle, the Eastern Orthodox churches 

acknowledge the validity of mystical theology 

as a further source of revelation. But in prac-

tice, mystics’ insights have often been chal-

lenged by traditionalists. The Church of Rome 

invariably denounced individuals, like Meister 

Eckhart and Giordano Bruno, who shared their 

own mystical insights. The Anglican and Lu-

theran churches are less rigid, but they have 

never accepted any change in key doctrines 

relating to God, the trinity, or Christ. 

Liberal theology has broken free from tradi-

tional dogma, primarily at the expense of los-

ing sight of the Divine and the sacred. German 

Lutheran theologian Rudolf Bultmann (1884–

1976), a leading biblical scholar of his time, 

conceded that scripture contained revelation in 

the “message of God’s decisive act in Christ.”
2
 

But he sought to strip away layers of “mythol-

ogy” in the New Testament, and he claimed 

that biblical accounts of miracles “mistakenly 

objectified the transcendent into the imma-

nent.”
3
 Other liberal theologians have adopted 

a skeptical attitude toward revelation of any 

kind. The divinity of Christ is questioned or 

ignored, and God is turned into an abstract 

concept like Paul Tillich’s “Ground of Be-

ing.”
4
  

Esoteric philosophy speaks of the Ageless 

Wisdom, gifted to infant humanity by the 

Planetary Hierarchy and supplemented by new 

revelation, as and when the human race could 

benefit from it. Esotericists believe that revela-
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tion continues through the intentional seeding 

of human consciousness via mystical insights 

or the various methods of communication 

characteristic of modern esoteric teachings.
5
 

Importantly, they believe that new revelation 

has been made available concerning Deity. The 

concept of a hierarchy of Logoi is more com-

patible with today’s scientific knowledge than 

is the creator-God of traditional religion, and it 

can be expanded as new astronomical data be-

come available. 

Religion is not just about a creator-God, ruling 

over the universe. People of all western reli-

gions—and many elsewhere—speak of a per-

sonal God: one with whom they can form rela-

tionships; one they can talk to, perhaps listen 

to; one to whom they can turn to in times of 

hardship; one to whom they can express devo-

tion, praise and thanksgiving. In addition to 

explaining who or what the God of the uni-

verse is, we are challenged to explain who or 

what is this personal God. 

Theologians declare that God is both trans-

cendent and immanent. And the immanent God 

is not just an aspect of the environment, like 

the air we breathe, but is present to us in a per-

sonal way. How divine transcendence and im-

manence are related and coexist are deemed to 

be mysteries beyond our comprehension. Part 

of the problem of explaining God’s imma-

nence, at least for western Christianity, lies in 

its insistence that creation does not share in the 

divine essence. The universe and humanity are 

separate from God. We are body and soul, but 

not spirit.  

Esoteric teachings echo traditional beliefs in 

the religions of South Asia in insisting that, at 

the most fundamental level of our being, we 

are fragments of the divine essence. To use 

western terminology, we have, or are, divine 

Monads, individualized but sharing in one Di-

vinity. The Monad is the guarantor of our di-

vine destiny; we came from Spirit, and we 

shall eventually return to Spirit.  

The experience of a personal God is shared, 

not only by the masses of devout people, but 

also by great saints and mystics. The saints and 

mystics of all religions report experiences of 

close, even intimate, contact with the Divine. 

Many mystics speak in anthropomorphic terms 

of “the Beloved,” and their experiences seem 

to grow ever more intense as they progress on 

their spiritual paths.  

Several theories can be proposed to reconcile 

the experience of the Beloved with esoteric 

teachings, including the suggestion that the 

mystics have attained the third initiation and 

are glimpsing the Monad. However, none 

seems satisfactory. Rather, it would appear that 

new esoteric knowledge is needed to explain 

the phenomenon.  

In order to limit the scope of the article, the 

primary focus is on “western” religion—that 

is, on Christianity (including Eastern Orthodox 

Christianity), Judaism, and Islam. Occasional 

references to the religions of Asia are made 

when they shed light on issues pertaining to 

western religion. 

The Manifest Universe 

he scriptures of western religions were 

written in the Middle East, where a con-

sensus understanding of the universe existed 

for centuries or even millennia. The universe 

was thought to consist of three tiers. Human 

beings and all other creatures lived on a flat 

Earth. Below it was the underworld: “the water 

under the earth.”
6
 Above it was the dome of 

the firmament, a relatively short distance up in 

the sky. The Sun, Moon and planets moved in 

the firmament, while the stars were attached to 

it or shone through apertures, like holes in a 

black curtain. God, who created the universe 

and maintained a close interest in humanity, 

resided above the firmament.  

That small universe, perhaps a thousand miles 

across and no more than a hundred miles from 

top to bottom, provided the backdrop against 

which notions of God, still prevalent in main-

stream western religion, were formulated. Be-

fore we evaluate these traditional concepts of 

God, and more satisfactory concepts offered by 

esoteric teachings, it will be useful to review 

what is known of the universe from modern 

astronomical observations: a universe which 

contrasts in almost every conceivable way with 

the one just described. 
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Earth is 12,742 km, or roughly 7,900 miles, in 

diameter. It has a single satellite, the Moon: 

3,475 km in diameter, or roughly one-fourth 

the size of Earth. The Moon moves in an ec-

centric orbit that brings it as close as 

362,600 km and as far as 405,400 km from 

Earth.
7
 Earth is one of eight planets—nine if 

Pluto is counted, ten if Ceres is included—and 

innumerable smaller objects and radiation belts 

that make up the Solar System. They all orbit 

the Sun, a main-sequence star. The innermost 

planet Mercury makes a complete revolution 

around the Sun every eighty-eight days; Nep-

tune takes 165 years, and Pluto 248 years. 

The Sun’s mean diameter is 1,392,680 km, or 

about 100 times greater than Earth’s. We are 

some 150,000,000 km from the Sun. The Sun’s 

light takes about eight minutes to reach Earth; 

or we say that the distance from Earth to the 

Sun is eight light-minutes—roughly 1/66,000 

of a light-year. The edge of the Solar System is 

ill-defined, but a common estimate places it at 

about 0.7 light-days, or 1/500 light-years, from 

the Sun.
8
 

Our Sun is one of 100 billion to 400 bil-

lion  stars that make up the spiral galaxy 

known as the Milky Way. At the time of writ-

ing, approximately 1,000 exoplanets—planets 

orbiting other stars—have been discovered, 

and as many as 4,000 have been identified 

pending confirmation. New exoplanets are 

continually being discovered, some orbiting 

stars resembling our Sun and with characteris-

tics resembling Earth’s. Those discovered so 

far all lie in our immediate neighborhood of 

the galaxy. Extrapolation suggests that the 

Milky Way may contain more than 10 billion 

planets comparable with Earth. 

The Milky Way is 100,000–120,000 light-

years in diameter. The Solar System lies on 

one of its spiral arms, some 27,000 light-years 

from the galactic center. That latter distance is 

roughly 1.8 billion times the distance from 

Earth to the Sun. The Solar System rotates 

about the galactic center—thought to contain a 

massive black hole—making a complete revo-

lution in about 240 million years.
9
 It has made 

roughly one-quarter of a revolution since the 

extinction of the dinosaurs. 

Until the 1920s, the universe was identified 

with the Milky Way. Then, with improvements 

in observational technology, celestial objects 

previously thought to lie within the Milky Way 

began to be identified as separate galaxies. In 

due course, many more galaxies were discov-

ered. 

As many as eighteen small galaxies may be 

satellites of the Milky Way. Our nearest major 

galaxy is Andromeda, roughly 2.5 million 

light-years away. An image of Andromeda is 

shown at the beginning of this article. The 

Milky Way and Andromeda are among the 

fifty-or-so galaxies that make up the so-called 

Local Group. In turn, the Local Group is part 

of the Virgo Cluster whose center lies in the 

direction of the constellation Virgo. In turn 

again, the Virgo Cluster is part of the Virgo 

Supercluster. The Virgo Supercluster is esti-

mated to be some 110 million light-years 

across and to contain at least 100 galaxy 

groups and clusters.  

Until recently, the Virgo Supercluster was be-

lieved to be the largest assemblage of galaxies 

to which we belong. But in 2014, a group of 

astronomers, led by R. Brent Tully of the Uni-

versity of Hawaii and Helene Courtois of the 

University of Lyon, showed that the Virgo Su-

percluster is just part of a larger supercluster, 

now known as Laniakea, a Hawaiian word that 

means “immeasurable heaven.” Laniakea en-

compasses about 100,000 galaxies and extends 

over 520 million light-years.
10

 Even that vast 

distance is less than two percent of the diame-

ter of the observable universe.
11

 Astronomers 

believe that there may be at least 100 billion 

galaxies in the universe. For comparison, 

about 5,000 stars are visible to the naked eye 

on a clear night. 

The observable universe is nearly twenty or-

ders of magnitude—factors of ten—larger than 

the Earth. To put that number in perspective: 

Earth is larger than the hydrogen atom by “on-

ly” seventeen orders of magnitude.
12

 The entire 

physical universe may be larger still; the ob-

servable part is all that we can ever hope to 

see, because more distant parts may be reced-

ing from us faster than the speed of light.
13

 

Scientific cosmology has not ruled out the pos-
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sibility that other universes may exist along-

side our own; indeed, the notion of a multi-

verse seems to be gaining momentum in aca-

demic circles. 

Clearly, this is a very different universe from 

the one that underlies religious notions of God. 

And the impact of that difference on theology 

can scarcely be ignored. A Deity who informs 

and ensouls physical reality in its entirety must 

be almost infinitely remote from us in power 

and consciousness. The challenge for theology 

is, or should be, to explain how such a God 

could possibly bridge the gulf in consciousness 

to interact in any manner, or share any 

knowledge of itself, with us. Theology should 

also be challenged to suggest why such a God 

would choose to pay us—specks of being on 

an infinitesimal speck of matter within a vast 

universe, or many universes—any attention 

whatsoever.  

God in Religion 

ost religions in antiquity were polytheis-

tic. Some gods were assumed to animate 

conspicuous features or forces of nature, while 

others presided over families, tribes, or territo-

rial areas. Occasionally an Amen (Amon or 

Amun), a Marduk, an Indra, a Zeus, or an 

Athena assumed superior importance, but there 

was no sense that any of them reigned alone, 

even in the pantheon of the particular culture; 

rather they expressed particular divine attrib-

utes, while fellow gods expressed others.  

Monotheism had few precedents in the ancient 

world. Aten reigned supreme for a mere two 

decades, in the second millennium BCE, be-

fore Egypt returned to its traditional polythe-

ism. Biblical Judaism was unique in its time 

for making monotheism a central tenet of faith: 

first in the sense that only one God merited 

worship,
14

 and eventually in the sense that 

there really was only one God. In due course, 

belief in a single God passed into the other two 

Abrahamic religions: Christianity and Islam. 

Even then, Christianity modified its monothe-

ism by the doctrine of the trinity: “three in 

one.” 

Polytheism was the norm in classical Greece, 

but Aristotle’s concept of the Unmoved Mover 

could be interpreted as affirming monotheism. 

The concept was developed further by the 

Christian theologian Thomas Aquinas in the 

thirteenth century CE.  

God of Revelation  

The strong belief of western religion is that 

God wants to be known, to reveal himself to 

his creation. Yet widespread disagreement ex-

ists within and among religions on what form 

revelation takes, and when and to whom it has 

been communicated. While scripture is widely 

believed to be the revealed word of God, there 

is disagreement over what should be recog-

nized as scripture—and further disagreement 

on how it should be interpreted and translated 

into other languages.  

A common companion belief, as already noted, 

is that revelation ceased when the writing and 

compilation of scripture—Jewish, Christian or 

Islamic—was completed and received official 

endorsement by the respective religious au-

thorities. Institutional religion is reluctant to 

acknowledge the possibility of ongoing revela-

tion. 

The Hebrew scriptures focus on the Covenant: 

a contract between God and the people of Isra-

el. YHVH, “I am that I am,” demanded exclu-

sive loyalty from his people.
15

 However, his 

insistence that “Thou shalt have no other gods 

before me”
16

 acknowledged the prevailing pol-

ytheism and competition from other tribal 

gods. His chief competitor was Baal, against 

whom YHVH’s prophets waged a continual—

and sometimes losing—battle. Until the sixth-

century BCE, YHVH’s sovereignty was lim-

ited to the Promised Land; the Exile finally 

persuaded the Jews to acknowledge that he 

was still their God in Babylon. Gradually, 

YHVH acquired the characteristics of a uni-

versal God, ruling over Jews and Gentiles 

alike, even though the latter might not recog-

nize him.  

The earlier books of the Hebrew Bible some-

times referred to God as the Elohim; indeed, 

that name appears in the very first verse of 

Genesis. Elohim is an irregular, plural noun, 

suggesting a plurality of deities; but tradition-

ally, it is taken to refer to the single “God.” 
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The Elohim come(s) across as more abstract, 

or at least more impersonal, than does YHVH. 

On the other hand, scripture records no doubts 

that the Elohim and the anthropomorphic, trib-

al deity Yahweh were one and the same.  

As YHVH became more universal, he also be-

came more transcendent and remote. Instead of 

speaking directly to his people, he began to 

rely on the prophets to speak for him. Most 

important of the prophets was Moses, to whom 

God communicated the Ten Commandments. 

The Mosaic Law: the Decalogue and its elabo-

ration in Exodus, Leviticus, Numbers and Deu-

teronomy, documented what was demanded of 

the Chosen People in exchange for divine pro-

tection under the Covenant.    

Judaism gradually softened its monotheism by 

acknowledging the existence of divine mani-

festations. They included Ruach ha-Kadesh, 

literally “the Holy Spirit” but interpreted more 

commonly as the Divine Breath; Chokmah, or 

Wisdom, a divine feminine personage; the Ka-

vod, or transcendent glory of God; and finally 

the Shekinah, the indwelling presence of 

God.
17

 Those manifestations provided added 

reassurance that the transcendent YHVH was 

still present for his people. Along with the 

prophecies, they represented new forms of rev-

elation. 

Christ served as an even more tangible mani-

festation: one who came to redeem the world 

and to express love in greater measure than 

had hitherto been known. Christianity has its 

scriptures: the “Old Testament”—the Hebrew 

Bible reinterpreted as a set of prophecies per-

taining to Christ—and the New Testament. Yet 

Christian theologians insist that Christ’s incar-

nation itself was the supreme act of revelation: 

he was the son of God who took human form. 

Christ spoke of his father, “the Father,” whom 

his followers assumed to be the Judaic YHVH. 

The Fourth Gospel identified Christ as the 

Logos,
18

 a  term that came to be understood as 

“the Word,” but which in Greek philosophy 

conveyed the sense of a mediator or intermedi-

ary.  

In due course the Father, Son, and the Holy 

Spirit—the last the direct equivalent of Ruach 

ha-Kadesh—were molded into a trinity of di-

vine “persons.” The Christian trinity bears 

some similarity to the Egyptian trinity of Osi-

ris, Isis and Horus, but more closely mirrors 

the Hindu trimurti of Shiva, Vishnu and 

Brahma. 

Islam revered Jesus as a prophet, but rejected 

the notion that he was divine. Moreover, Mo-

hammed, who received and transcribed the 

Qur’an, never claimed divine status for him-

self. He was simply God’s messenger, “the 

Prophet.” Islam resembles Buddhism in that 

respect; the Buddha resisted attempts by his 

followers to deify him. The Qur’an is believed 

to be the final work of scripture, but Islam 

teaches that the books of Moses and the Chris-

tian gospels contain revealed truth. The Qur’an 

speaks of Jews and Christians as “People of 

the Book,”
19

 and as such they were accorded 

privileges in Muslim countries during the 

Middle Ages, and in some countries to the pre-

sent day.  

In addition to the Qur’an, most Muslims rec-

ognize the Sunnah, the verbally transmitted 

record of Muhammad’s teachings, deeds and 

sayings—even his silent approvals and disap-

provals. The Sunnah has been used primarily 

as a basis for Islamic ethical teachings and ju-

risprudence. 

Whereas Christianity embraced a modified 

form of monotheism, Islam rejected any notion 

of a trinity and returned to the strict monothe-

ism of Moses and the Hebrew prophets. Allah 

is the only God. In common usage Allah means 

“the God”; but it can also mean “the Exalted 

One,” or “the Being Who comprises all the 

attributes of perfection.” Furthermore, the 

name Allah has a mantric quality embodying 

the idea that there is one sole divinity having 

the potential for infinite possibility.
20

  

In the Qur’an we read: “There is no god but 

He, Merciful to all, Compassionate to each.”
21

 

The affirmation, repeated five times a day, 

continues to be: “There is no God but Allah,” 

or literally “There is no God but the God.” The 

Qur’an emphasizes the power of God: “He is 

God, There is no God but He, Sovereign . . . 

Almighty . . . The Creator, Originator, Giver of 

Forms.”
22
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While the custodians of dogma typically hold 

that revelation is confined to scripture and pos-

sibly divine manifestations, like Christ, many 

others believe that revelation can be found in 

mythology, the arts, and nature. This last has 

been the subject of commentary for thousands 

of years. The psalmist wrote: “The heavens 

declare the glory of God; and the firmament 

sheweth his handywork.”
23

 Christian church 

father John Chrysostom declared: “For not on-

ly, indeed, does the magnitude and beauty of 

the creation, but also the very manner of it, 

display a God who is the great Founder of the 

universe. . . . He hath made the mode of this 

creation to become our best teacher.”
24

 The 

Qur’an affirms: “God . . . made the sun and 

moon to do His bidding, each running for an 

appointed time. He governs the world. He 

makes clear His revelations. Perhaps you will 

be convinced of the encounter with your 

Lord.”
25

  

Although revelation may be all around us, we 

must still search for it, as we search for the 

treasures of this world. A Sufi writer expressed 

it well: 

The light hidden in matter is the one light 

experienced within the mystery of creation, 

the hidden treasure revealed through the 

dance of multiplicity. The creation of the 

manifest world is a revelation of the hidden 

nature of the divine, as expressed in 

the hadith [records of the sayings of Mo-

hammed], “I was a hidden treasure and I 

longed to be known, so I created the 

world.” But we can only experience the 

wonder and know the true nature of this 

revelation through the light hidden within 

it. Just as He has hidden His secret within 

us—“Man is My secret and I am his se-

cret”—so has He hidden Himself within 

His creation. Sometimes, in moments 

amidst the beauty or glory of nature, in the 

vastness of the stars or the perfection of the 

early morning dew on a flower, we glimpse 

this wonder.
26

 

God of the Theologians 

Genesis, based on earlier texts but compiled at 

the time of the Exile, affirmed that “God creat-

ed the heaven and the earth.”
27

 Nine centuries 

later, in late antiquity, Christianity affirmed: 

“We believe in one God, the Father Almighty, 

Maker of heaven and earth, and of all things 

visible and invisible.”
28

 Both statements, refer-

ring to the transcendent creator-God, were 

composed when heaven and earth were under-

stood to consist of the dome of the sky and a 

flat Earth. 

Christianity inherited its priestly tradition and 

the elements of its liturgy from Judaism, but 

much of its theology, including Christological 

and trinitarian doctrine, was Greek in origin. 

Church father Augustine of Hippo acknowl-

edged Christianity’s debt: “Certain partakers 

with us in the grace of Christ, wonder when 

they hear and read that Plato had conceptions 

concerning God, in which they recognize con-

siderable agreement with the truth of our reli-

gion.”
29

 For over a millennium Platonic ideas 

held sway in the development of Christian doc-

trine. In its understanding of God, however, 

Christian doctrine was slow to incorporate 

what the Greeks already knew about the struc-

ture of the universe. 

Both Plato and Aristotle had surmised that the 

Earth was a sphere, around which the Moon, 

Sun and planets revolved; beyond all of them 

was the firmament of fixed stars. This geocen-

tric model was elaborated upon by the Hellen-

istic astronomer Claudius Ptolemaeus (Ptole-

my) in the second-century CE. The Ptolemaic 

model gradually became the standard under-

standing of the universe in the West. Even 

then, theologians made few adjustments. God 

was assumed to reside beyond the fixed stars, 

much farther away than in the flat-Earth mod-

el; but Earth, at the center of the universe, re-

mained his chief focus.  

Changes of a different kind came in the Middle 

Ages with the revival of Aristotelian philoso-

phy. The revival began among Islamic scholars 

but then made its way into western Europe, 

where it quickly merged with Scholasticism. 

Scholasticism was a method of critical thought 

in which contrasting ideas could be examined, 

debated and resolved. Its greatest influence 

was on western Christianity, though several 

Jewish scholars became involved, notably Mo-

ses Maimonides (1135–1204), who formulated 
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Theologians declare that God is 

both transcendent and imma-

nent….How divine transcend-

ence and immanence are related 

and coexist are deemed to be 

mysteries beyond our compre-

hension. Part of the problem of 

explaining God’s immanence, at 

least for western Christianity, 

lies in its insistence that creation 

does not share in the divine es-

sence. The universe and human-

ity are separate from God. We 

are body and soul, but not spirit. 

 

the Thirteen Articles of Faith, one of the few 

confessional statements in the history of Juda-

ism.
30

 Scholasticism had virtually no influence 

on Eastern Orthodox Christianity until the sev-

enteenth century. 

Scholasticism af-

firmed the principle 

that religious doctrine 

might transcend the 

human mind but 

could not be incom-

patible with reason. 

That principle led to 

the belief that proofs 

could be constructed 

for the existence of 

God. In the eleventh 

century, Anselm of 

Canterbury devised 

an ontological or a 

priori  proof asserting 

that the very defini-

tion of God as an in-

finite being mandates 

God’s existence.
31

 An ontological proof (from 

the Greek: ontos “being” and logia “study”) 

stems solely from rational argument. Thomas 

Aquinas (1225–1274), most renowned of the 

Scholastics, offered five a posteriori proofs 

that incorporated experience or observation of 

the world. Further proofs of both types were 

proposed by later theologians and philoso-

phers.
32

 

Aquinas identified several characteristics of 

God, including simplicity, perfection, good-

ness, infinity, immutability, and eternality.
33

 

His and other attempts to describe the divine 

nature were examples of kataphatic (or cata-

phatic) theology, from the Greek kataphatikos, 

which means “positive.” Kataphatic theology 

contrasts with apophatic theology (from the 

Greek apophatikos: “negative”), which takes 

the view that God is so far removed from hu-

man understanding that we can only say what 

it is not. For example, the Rabbi Baruch 

Medzibozer (d. 1811) declared: “God is called 

the God of Gods in order to demonstrate to us 

that He is God beyond any conception of Him 

of which humanity is capable.”
34

 

Apophatic theology is most appropriate when 

discussing the transcendent Godhead. The ar-

gument is that if the Godhead had attributes it 

would not be the Godhead. In Hinduism, par-

ticularly in Jnana Yo-

ga and Advaita Ve-

danta, the Brahman, 

or Godhead, is af-

firmed to transcend 

anything that we 

might say about it; the 

Sanskrit  expression 

neti neti means “not 

this, not that,” or “nei-

ther this, nor that.” 

The Kabbalists said 

much the same about 

the Ain Soph, which 

corresponds closely to 

the Hindu Brahman.  

Christian theologians 

have been singularly 

silent concerning the 

transcendent God-

head. One of the few early references is found 

in the Athanasian Creed, which speaks of “the 

Godhead of the Father, of the Son, and of the 

Holy Ghost.”
35

 No explanation is provided, but 

the statement could be interpreted as implying 

that the three persons of the trinity emerge 

from a transcendent Godhead. More common-

ly the Godhead is identified with God the Fa-

ther, watering down the principle of transcend-

ence and sacrificing the principle that the God-

head should be without attributes.  

Notions of the simplicity of God—assertions 

that God has no component parts—may not 

have originated with Aquinas; indeed they 

echo throughout the Abrahamic religions, with 

two exceptions to be discussed shortly. But he 

became its champion, and his broad influence 

assured virtually complete support in Christi-

anity and beyond. 

Defending the assertion of divine simplicity, 

Aquinas argued: “”[S]omething has to exist 

prior to any composite, since composing ele-

ments are by their very nature antecedent to a 

composite. Hence the first of all beings cannot 

be composite.”
36

 His mistake was to confuse 
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God, the supreme being, with the formless 

Godhead. The Godhead may be simple, but 

God, conceived of as a being, can be “compo-

site”—though that was a singularly weak term 

to use in relation to the Deity. The assertion of 

simplicity has caused many difficulties, includ-

ing an understanding of the trinity. More seri-

ously, it complicates the issue of reconciling 

the transcendence and immanence of God. 

From Aquinas’ time onward the gulf between 

the two views of God grew ever wider.  

One of the exceptions to the insistence on di-

vine simplicity is almost as old as Christianity 

itself. Several Gnostic writers offered cosmo-

logical models involving multiple planes inter-

posed between the Pleroma—roughly corre-

sponding to heaven—and the physical world. 

Each plane had distinct properties and was in-

habited by divine, or at least superhuman, be-

ings, who might be either beneficent or malev-

olent. In some cases pairs of complementary 

beings, like the beneficent Logos—that is, 

Christ—and Sophia, occupied a single plane.
37

 

The most ambitious cosmological model was 

proposed by the second-century CE Basilides 

who envisioned 365 planes, one for each day 

of the cosmic year.
38

 

The other exception is found in the Judaic the-

oretical Kabbalah, which experienced two ex-

traordinary periods of growth: one in twelfth-

and thirteenth-century Moorish Spain, and the 

other in sixteenth-century Palestine.
39

 Whereas 

Moses Maimonides and most other mainstream 

Jewish scholars insisted on the simplicity of 

God, the Kabbalists envisioned ten sephiroth 

(literally “numbers”) interposed between the 

Godhead, or Ain Soph, and the physical world. 

The sephiroth can be interpreted variously as 

challenges to the seeker, archetypical forces, or 

manifestation of the Divine; several commen-

tators have interpreted them as Logoi, in the 

sense discussed later in this article. Of the ten 

sephiroth, six form pairs of opposites, recalling 

the LogosSophia and other polarities of 

Gnosticism. 

Islam never questioned the simplicity of God, 

but it acknowledges the simultaneous tran-

scendence and immanence of God. It also 

acknowledges the many divine attributes that 

are reflected in the Ninety-Nine Names of 

God, which include “The Victorious,” “The 

Loving One,” and “The Light.”
40

 

Along with their interest in the divine nature 

itself, theologians have speculated on how God 

created the universe. Aside from its importance 

in understanding the workings of God, the out-

come is of great importance to humanity. As 

noted earlier, western Christianity insisted that 

God created the universe ex nihilo, from noth-

ing. Some scholars have argued that Plato sup-

ported such a notion in his dialogue Timaeus, 

but Augustine of Hippo became its strongest 

advocate in western Christianity.  

Ex nihilo creation contrasts with two other 

theories. One is that the universe is an exten-

sion of, or was “birthed by,” the Divine; this is 

the Neoplatonic concept of emanation. The 

other is that the universe was created from the 

primeval chaos. This last theory begs the ques-

tion because one immediately asks: Where did 

the primeval chaos come from? Was it created 

ex nihilo? Was it separate from but coexistent 

with God—in which case God’s place in reali-

ty is diminished? Or was it part of the divine 

essence, in which case we return to a kind of 

emanation.  

Emanation was never shunned as completely 

in Eastern Orthodox Christianity as it was in 

the West. And even in the West it was promot-

ed by John Scottus Eriugena and Meister 

Echkart, both of whom were condemned for 

their pains. The former wrote in the ninth cen-

tury:  

It follows that we ought not to understand 

God and the creature as two things distinct 

from one another, but as one and the same. 

For both the creature, by subsisting, is in 

God; and God, by manifesting himself, in a 

marvelous and ineffable manner creates 

himself in the creature.
41

  

Hindu teachings strongly support the notion of 

emanation. For instance, Lord Krishna is quot-

ed as saying, “having pervaded the whole uni-

verse with a fragment of Myself, I remain.”
42

 

God’s mode of creation has direct implications 

for humanity. If we are created from nothing, 

we are separate from God; we exist simply by 
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divine fiat, with no ultimate status. If, on the 

other hand, we are part of the divine essence, 

we have status and can claim not only divine 

origin but divine destiny. The Eastern Ortho-

dox tolerance for emanation made possible the 

doctrine of theosis, or deification, which as-

serts that humankind has the potential to par-

take of the divine nature.
43

 That doctrine looks 

to 2 Peter 1:2 as its primary scriptural basis, 

but it also draws upon the writings of several 

church fathers. Notably, Athanasius, third-

century patriarch of Alexandria, viewed theo-

sis as the complement of Christ’s incarnation: 

“He was made man that we might be made 

god.”
44

 

The Reformation brought great changes to ec-

clesiastical authority and to styles of Christian 

worship, but it had a minimal impact on west-

ern teachings concerning the creator-God. 

Martin Luther (1483–1546) insisted that doc-

trine be based solely on scripture, and he was 

highly critical of Scholasticism. But he left 

virtually the whole of theistic doctrine in place. 

John Calvin (1509–1564) placed great empha-

sis on divine sovereignty: the notion that di-

vine will could never be frustrated by human 

action: “[T]he will of God is the supreme and 

primary cause of all things, because nothing 

happens without his order or permission.”
45

 

That conclusion led Calvin to his doctrine of 

predestination; if divine sovereignty and mercy 

were irreconcilable, the latter was the one to be 

sacrificed. The Calvinist God was to be feared 

rather than loved, like the Old Testament 

YHVH. Traces of that attitude persist today in 

evangelical fundamentalism. 

The Copernican Revolution threatened tradi-

tional views of God, Earth and humanity. No 

longer was Earth the center of the universe; it 

was just one of several planets orbiting the 

Sun. Galileo Galilei (1564–1642) paid the 

price of ecclesiastical displeasure, but within a 

few decades Christianity adjusted to the new 

view of the universe. 

Judaism, too, was largely unfazed. The Rabbi 

Baal Shem Tov (c.17001760), affectionately 

known as “the Besht,” declared: “You can un-

derstand that there are many heavens above 

you, and that you are standing on this tiny dot 

that is the planet Earth. You can then realize 

that the entire universe, vast though it may be, 

is like nothing compared to the infinite Crea-

tor.”
46

 The Besht—born when Isaac Newton 

was less than sixty years old—never knew how 

big the universe really was. 

As astronomy reached out farther into the 

depths of space, the problem of reconciling 

divine transcendence and immanence became 

ever more serious. Heaven, assumed to lie be-

yond the boundaries of the physical universe, 

was pushed ever farther from Earth, and the 

creator-God became ever more remote from 

humanity. When astronomical observations 

placed the Solar System in a galaxy—one of 

many—theologians stopped even trying to ad-

dress the implications for the depiction of God. 

The Enlightenment, typically dated from the 

1620s to the 1780s, sought to exploit institu-

tional religion’s discomfort. It offered three 

possible philosophical positions. One was out-

right atheism, embraced by an increasing num-

ber of academic scientists; another was Deism, 

popular at the time of the American Revolu-

tion, which acknowledged a creator-God but 

asserted that he no longer paid any attention to 

his creation. The third was the “God of the 

gaps,” which left God in charge of phenomena 

which science had not yet explained. Inevita-

bly, as discovery followed discovery, the gaps 

grew ever narrower, and God was squeezed 

out. Finally, in 1882, Friedrich Nietzsche’s 

madman cried out in the marketplace: “God is 

dead.”
47

  

God in Prayer and Worship 

Contrasting with, yet somehow coexisting 

with, the transcendent creator-God is the im-

manent, personal God to whom people can 

pray and express devotion. Not all ancient reli-

gions accommodated a personal God, and even 

where it was found, patterns of devotion de-

veloped more slowly than did belief in the 

Creator.  

Few Greeks sought relationships with their 

gods, or vice versa. Like other tribal deities, 

YHVH established a relationship with the Jew-

ish race, through his covenants with Noah, 

Abraham and Moses. For the most part, he was 
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a stern and sometimes vengeful God. Sacrific-

es were offered—as they were in other ancient 

religions—to assuage divine anger and curry 

divine favor. Yet devotion was not unknown, 

and Deuteronomy offered  the famous prayer 

known as the Shema: “[T]hou shalt love the 

Lord thy God with all thine heart, and with all 

thy soul, and with all thy might.”
48

 Over the 

course of centuries, the Shema became one of 

the central prayers of Judaism. 

Devotion received greater attention in the 

teachings of Christ. In addition to reiterating 

the Shema, he encouraged the people to call 

upon a loving God: “Our Father, who art in 

heaven . . . .” Islam, likewise, emphasized the 

importance of individual and collective prayer. 

One of the pillars of Islam is Salat, or ritual 

prayer five times a day. God remains in close 

contact with the world and is deeply concerned 

with humanity’s problems.  

The God of devotion is an immanent, anthro-

pomorphized, and very personal deity. God 

knows our weaknesses, our needs, even our 

most secret thoughts. A passage from Jeremi-

ah: “Can any hide himself in secret places that 

I shall not see him? saith the Lord.”
49

 Christ 

assured his followers of the Father’s intimate 

knowledge and concern for humankind—

indeed for all creation: “Are not five sparrows 

sold for two farthings, and not one of them is 

forgotten before God?  But even the very hairs 

of your head are all numbered. Fear not there-

fore: ye are of more value than many spar-

rows.”
50

 The Qur’an reminds us that Allah is 

“Compassionate to each” but also “All-

Knowing.”
51

 

People turn to God in times of difficulty, peti-

tioning for their own relief or interceding for 

others’. Not all such prayers are expected to be 

answered, but belief in the possibility of divine 

favor is strong enough to provide a basis for 

hope and comfort. Psalm 46 reminds us that 

“God is our hope and strength, a very present 

help in trouble.” Italian bishop and saint Al-

phonsus Maria de’ Liguori (16961787) wrote  

Acquire the habit of speaking to God as if 

you were alone with Him, familiarly and 

with confidence and love, as to the dearest 

and most loving of friends. Speak to Him 

often of your business, your plans, your 

troubles, your fears— of everything that 

concerns you. Converse with Him confi-

dently and frankly.
52

 

Petition and intercession are only two of many 

types of prayer; others are adoration, praise, 

thanksgiving, penitence, oblation and contem-

plation. The eighteenth-century Hasidic Jewish 

writer Nachman Bratzlaver assured us that 

God welcomes human praise: “The Lord en-

joys the praise and sanctification ascending to 

Him from men more than the adoration he re-

ceives from Angels.”
53

 

People converse with God to express many 

impulses. Ecclesiastical authorities encourage 

private prayer as well as collective, liturgical, 

prayer. It is no accident that prayer has flour-

ished in a theological environment that empha-

sizes separation between Creator and creature; 

prayer helps to ease the pain of perceived sepa-

ration and to satisfy the longing for union. That 

said, even people who have a strong sense of 

an inner God may experience great joy and 

psychological benefits from prayer. 

From time immemorial people have engaged 

in religious ritual. Animal sacrifice and presen-

tation of the shewbread ceased in Judaism 

when the temple in Jerusalem was destroyed. 

However, Jewish worship continued and con-

tinues today. Morning and evening prayer ser-

vices include the Shema: “Hear, O Israel: the 

Lord is our God, the Lord is One.” Christian 

churches celebrate the Mass, or Communion 

Service, in which bread and wine—according 

to the beliefs and practices of the particular 

denomination—commemorate, are associated 

with, or are transformed into the body and 

blood of Christ. Other forms of Christian wor-

ship focus on prayer, reading from scripture, 

hymn singing, and/or preaching. In addition to 

the Salat, Islam has many rituals, including 

Friday congregational prayers; fasting during 

Ramadan; and the Haj, the pilgrimage to Mec-

ca. 

Collective worship can evoke a strong experi-

ence of the divine presence, as well as com-

munion with fellow worshippers. It strengthens 

the sense of divine immanence, but when large 

numbers of people are involved, it can also 
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enhance the sense of divine transcendence. The 

great temples, cathedrals and mosques were 

designed to instill a sense of the majesty of 

God—and perhaps the power of religious au-

thority.  

In ancient times places of worship were con-

sidered to be sacred spaces where a god resid-

ed. This belief continues to a degree in many 

religions, most notably in the religions of Asia. 

People come to temples, individually or in 

groups, to make ritual offerings, to express 

adoration, praise or thanksgiving, or to seek 

divine favors for themselves or others. The 

belief, overt or otherwise, is that the Divine is 

more accessible—or more truly present—in 

the temple than elsewhere. Typical offerings 

are water, fruit, flowers and incense. Even 

some prayers are identified with a deity. For 

example, the Gayatri is the name both of a 

mantra and of the god to whom it is addressed; 

an English translation from the original San-

skrit is as follows: 

Oh God, the Protector, the basis of all life, 

Who is self-existent, Who is free from all 

pains and Whose contact frees the soul 

from all troubles, Who pervades the Uni-

verse and sustains all, the Creator and En-

ergizer of the whole Universe, the Giver of 

happiness, Who is worthy of acceptance, 

the most excellent, Who is Pure and the Pu-

rifier of all, let us embrace that very God, 

so that He may direct our mental faculties 

in the right direction.
54

 

Many people, ancient and modern, have 

shunned sacred buildings to find God in na-

ture. They see the transcendence and majesty 

of God in the forest, the mountaintop, the 

ocean, or the vastness of the sky. Hermits seek 

God in remote places, in the silence and still-

ness of the wilderness. The desert fathers and 

mothers of early Christianity were the forerun-

ners of the monastic orders that offered isola-

tion—albeit collective isolation—from the 

busyness of towns and cities. 

Not all religions admit a personal God or en-

courage a relationship with one. Deism asserts 

that God is uninterested in its creation, and 

liberal Christianity attaches little importance to 

prayer. Yet the saying: “There are no atheists 

in foxholes,” affirms that people who do not 

ordinarily feel moved to pray may do so at 

times of extreme danger or fear. 

God of the Mystics 

Prayer and contemplation are central to the 

discipline of the mystical path. Christian con-

templatives distinguish between kataphatic 

and apophatic prayer.
55

 These terms corre-

spond closely in meaning with kataphatic and 

apophatic theology, mentioned earlier.  

Kataphatic prayer employs words, concepts 

and images in the belief that they assist our 

understanding of the divine nature and orient 

us toward God. Often referred to as the “way 

of affirmation,” it includes the liturgy and vir-

tually all types of popular devotional prayer. 

Kataphatic prayer is also employed by many 

contemplatives; one of its most complete ex-

pressions is in the Spiritual Exercises of St Ig-

natius. Words can also take on a mantric quali-

ty, as in the Rosary or the Jesus Prayer.
56

 

More often, contemplative prayer is apophatic. 

Apophatic prayer seeks to transcend discursive 

thought, in the belief that words and images 

are unhelpful and distractive. It has its critics, 

who argue that it bypasses doctrinal formula-

tions about God; one critic referred to it as 

“praying to the void.” Some commonality ex-

ists between apophatic prayer and the medita-

tive disciplines of Zen Buddhism. 

Contemplative prayer can be a source of great 

joy. To quote Lebanese-American poet and 

mystic Kahlil Gibran: “Before my soul became 

my counsel, I was dull, and weak of hearing, 

reflecting only upon the tumult and the cry. 

But, now, I can listen to silence with serenity 

and can hear in the silence the hymns of ages 

chanting exaltation to the sky and revealing the 

secrets of eternity.”
57

 The contemplative life is 

not one, continuous experience of joy, howev-

er. The sixteenth-century Spanish mystic John 

of the Cross famously wrote of the “dark night 

of the soul,” when God seemed to have desert-

ed him and his spiritual life became “arid.”
58

 

At times, contemplative prayer can become so 

intense as to induce states of ecstasy. In an ec-

static state the mystic may hear voices, see 

visions, become aware of love on a new level, 
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or understand reality in an entirely new light. 

He or she may lose a sense of time, location, 

and even separate existence. Theresa of Ávila 

(1515–1582), friend and mentor of John of the 

Cross, commented: “the soul . . . loses its pow-

er of breathing, with the result that . . . it can-

not possibly speak. At other times it loses all 

its powers at once, and the hands and the body 

grow so cold that the body seems no longer to 

have a soul.”
59

 She pointed out that 

“[c]omplete ecstasy . . . does not last long,” but 

it can produce profound and long-lasting after-

effects. Some mystics have experienced con-

vulsions or have become comatose. 

Mystics are fond of quoting the Latin dictum: 

Mysterium tremendum et fascinans, freely 

translated as “the terrifying mystery that is also 

irresistible.” It recalls the psalmist’s words: 

“For the Lord most high is terrible; he is a 

great King over all the earth.”
60

 The mystic 

yearns to see God, but even a brief glimpse is 

overwhelming.  

The most accomplished mystics regard these 

glimpses as only stages on the journey; the real 

goal is union with God. John of the Cross ex-

plained that union was possible after “all that 

is unlike God and unconformed to Him is cast 

out,” whereupon “the soul may receive the 

likeness of God . . . and it will thus be trans-

formed.”
61

 “The soul,” he continued, “is at 

once illumined and transformed in God.”
62

 The 

unitive experience is often compared to the 

Beatific Vision, which theologians promise the 

righteous in heaven. A passage in Isaiah may 

refer to the unitive, mystical experience: “men 

have not heard, nor perceived by the ear, nei-

ther hath the eye seen, O God, beside thee, 

what he hath prepared for him that waiteth for 

him.”
63

 

In some cases, mystics seek, and apparently 

find, union with a transcendent God. But many 

famous mystics, in multiple religions, have 

encountered a very immanent God, whom they 

called the Beloved. The Beloved is mentioned 

thirty-four times in the Song of Solomon, thir-

teen times in chapter 5 alone. A notable verse 

is: “As the apple tree among the trees of the 

wood, so [is] my beloved among the sons. I sat 

down under his shadow with great delight, and  

his fruit [was] sweet to my taste.”
64

 The six-

teenth-century Bakta yogini Mirabai wrote: “I 

watered the plant of love I planted with my 

tears, even as I reaped the fruit of bliss. . . . 

With love, the Beloved takes me to the other 

shore.”
65

 

In their attempts to communicate the intensity 

of their love for the Beloved, many mystics 

have turned to erotic metaphor. The twelfth-

century Bernard of Clairvaux wrote no fewer 

than eighty-six sermons on the Song of Solo-

mon, many of them containing erotic images. 

Bernard nevertheless felt compelled to ask: 

“[W]hat human affections have you ever expe-

rienced . . . that are sweeter than is now expe-

rienced from the heart of the Most High?”
66

 

John of the Cross wrote: 

Oh, night that joined Beloved with lover, 

Lover transformed in the Beloved! 

Upon my flowery breast, Kept wholly for 

himself alone, There he stayed sleeping, 

and I caressed him, And the fanning of the 

cedars made a breeze. 

The breeze blew from the turret As I parted 

his locks; With his gentle hand he wounded 

my neck And caused all my senses to be 

suspended.  

I remained, lost in oblivion; My face I re-

clined on the Beloved. All ceased and I 

abandoned myself, Leaving my cares for-

gotten among the lilies.
67

 

The twentieth-century Indian mystic Meher 

Baba wrote: 

Each and every Lover is the Beloved. 

Every Beloved is the Lover. The Absolute 

Unity, 

which is the Absolute Beauty and Absolute 

Love, 

loves its Beloved so intensely it leaves not a 

trace of it. 

For in reality there is only the Beloved.
68

 

Typically, the mystic pours out his or her love 

for the Beloved, but occasionally it is the Be-

loved who speaks. For example, to quote the 

Sufi Abu-Said Abil-Khayr (9671049): “The 

Beloved said: ‘My face is a basket of roses, my 

hair is the perfume of musk incense burn-

ing.’”
69
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The mystics who confront the Beloved engage 

and converse with a being that is immanent 

and personal. The Beloved is tangible, even to 

the point of lying in their arms like a human 

lover. The argument could be made that Chris-

tian mystics are imagining an encounter with 

Christ. But the universality of the experience 

across a broad spectrum of religions suggests 

that the Beloved is some other manifestation of 

God. What that manifestation might be is an 

important issue for the present study. 

Hierarchy of Logoi 

n parallel with the development of theologi-

cal doctrine by major religious bodies, com-

plementary depictions of God developed, over 

the centuries, in the teachings of esoteric 

movements. For example, we have seen that 

Gnosticism produced very sophisticated mod-

els of Deity, including some in which pairs of 

divine beings expressed polarities at successive 

levels of reality. The Judaic Kabbalah provided 

a very concise description of Deity as a de-

scending cascade of manifestations, which in-

cluded pairs of opposites. Hermeticism and 

Rosicrucianism were important western esoter-

ic movements, but they did not make signifi-

cant contributions to our understanding of Dei-

ty.  

Most important, from the standpoint of our 

present study, were the trans-Himalayan teach-

ings, believed to have been communicated by 

members of the Planetary Hierarchy, notably 

the Masters Morya and Djwhal Khul, to 

scribes in human embodiment. The first of the 

scribes was Helena Blavatsky, who published 

the landmark The Secret Doctrine in 1888. Im-

portant teachings were also communicated to 

members of the Theosophical Society, which 

Blavatsky co-founded, and to individuals like 

Helena Roerich (1879–1955) and Alice Bailey 

(1880–1949). The largest body of teachings, 

relevant to this study, was communicated to 

Bailey by the Master Djwhal Khul.  

The trans-Himalayan teachings qualify as new 

revelation, but those who transcribed the teach-

ings insist that students should focus on the 

informational quality of the material rather 

than on the sources from which the teachings 

were received. It should be emphasized that 

the trans-Himalayan teachings drew upon the 

religious and philosophical traditions of South 

Asia but were addressed to a western audience. 

The trans-Himalayan teachings envision Deity 

as a hierarchy of Logoi, or great “Lives.” It is 

unclear from Blavatsky’s writings whether she 

regarded Logoi as beings or forces. But the 

Indian scholar Tallapragada Subba Row 

(18561890), a respected teacher in the early 

years of the Theosophical Society, affirmed 

that a Logos “has an objective existence” and 

“a consciousness of its own.”
70

 In the Adyar 

branch of the Theosophical Society, and in 

Bailey’s teachings, Logoi became firmly iden-

tified as great beings, who ensoul celestial ob-

jects like planets, stars and constellations. The 

celestial objects are their “physical bodies.”
71

 

Thus Logos has taken on a somewhat different 

meaning in esoteric teachings than it had in 

traditional Christology, as exemplified by the 

prologue to the Gospel of John. 

Of most direct concern to us is our Planetary 

Logos, the Logos of our Earth. Other Planetary 

Logoi ensoul Mercury, Mars, Jupiter, Uranus, 

and so forth. The several planetary Logoi par-

ticipate in the life of the Solar Logos, the Log-

os of our Solar System. In turn our Solar Log-

os participates in the life of a Logos at a higher 

level.  

The Logoi forming the divine hierarchy should 

not be viewed as separate beings, like manag-

ers in a bureaucracy, each supervising subordi-

nates and reporting to a superior. Separateness 

does not exist at those levels of consciousness. 

Rather, they comprise a seamless whole. Yet 

the essence and energy of the Godhead is suc-

cessively stepped down, and each Logos “col-

ors” what is received from above and adds its 

“personality,” which gives the celestial body 

and its lives their unique qualities. 

The Planetary Logos 

Earth and its myriad lives comprise the physi-

cal body of our Planetary Logos; or, from an-

other perspective, the planet and its lives are 

expressions of that great Life in whom “we 

live, and move, and have our being.”
72

  

We are told that our Planetary Logos is one of 

seven “Heavenly Men,” a term first used in 

I 
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The Secret Doctrine, but which also appears 

frequently in Alice Bailey’s writings. Theoso-

phist Charles Leadbeater (1854–1934), who 

was closely associated with Subba Row, may 

have been the first to speak of the relationship 

between the Planetary Logoi and the Solar 

Logos: “The seven Planetary Logoi, although 

they are great individual entities, are at the 

same time aspects of the Solar Logos, force-

centers as it were in His body.”
73

 Bailey reiter-

ated that the seven Logoi “are the seven cen-

ters [chakras] in the body of the [Solar] Log-

os.”
74

  

According to Bailey, there are seven sacred 

planets: Vulcan, Mercury, Venus, Jupiter, Sat-

urn, Neptune and Uranus, and five non-sacred 

planets: Mars, Earth, Pluto, the Moon (“veiling 

a hidden planet”), and the Sun (“veiling a hid-

den planet”).
75

 Some of the Heavenly Men ev-

idently ensoul one or more nonsacred planets 

in addition to the sacred planet that is their 

primary focus of expression. Our Planetary 

Logos must be one of them. We do not know 

which sacred planet our Logos ensouls. A like-

ly candidate would be Venus, described as 

“Earth’s alter ego”
76

 and the point of origin 

from which our Planetary Hierarchy came.
77

 

Another viable candidate would be Saturn. 

Each sacred and nonsacred planet lies on one 

of the seven rays. Earth and Saturn are both 

third-ray planets, while Venus is a fifth-ray 

planet.
78

 

A Planetary Logos guides his or her planet 

through a very long period of development, 

referred to as a scheme.
79

 A planetary scheme 

includes seven major “incarnations,” or chains. 

In turn, each chain encompasses seven globes. 

The globes are believed to come into existence 

one at a time, and to pass out of existence one 

at a time. But during most of a chain’s dura-

tion, all seven globes may exist simultaneous-

ly, interpenetrating one another like the “bod-

ies” (dense physical, etheric, astral, and so 

forth) of the human constitution.
80

 

Earth’s previous incarnation was the Moon 

Chain, and the corpse of its densest globe is 

the Moon we see up in the sky. Our planet is 

currently in its fourth chain. The rocks under 

our feet belong to the fourth globe of the fourth 

chain, which represents the midpoint, and the 

very deepest descent into materialization, of 

the entire Earth scheme. We can look forward, 

over the remainder of this chain and the three 

forthcoming chains, to a gradual rarification of 

our planetary home and relief from the woes 

associated with life in dense physical forms. 

The Solar Logos 

Whereas Planetary Logoi were referred to as 

“Heavenly Men,” the solar Logos is termed 

“the Grand Man of the Heavens” in Bailey’s 

works. Later in this article we shall equate the 

God of traditional religion to a combination of 

the Planetary and Solar Logoi. But Leadbeater 

boldly singled out the latter for that role: 

We have in the Logos of our Solar System 

as near an approach to a personal (or rather, 

perhaps, individual) God as any reasonable 

man can desire, for of Him is true every-

thing good that has ever been predicated of 

a personal deity. . . . [S]o far as His system 

is concerned He possesses omniscience, 

omnipresence, omnipotence ; the love, the 

power, the wisdom, the glory, all are there 

in fullest measure. Yet He is a mighty Indi-

vidual—a trinity in unity, and God in very 

truth.”
81

 

The Solar Logos is usually depicted in the eso-

teric literature as embracing the seven Plane-

tary Logoi and ensouling the major planets. 

Yet we must assume that the Logos’ physical 

body also includes the dwarf planets, smaller 

bodies, and radiation belts that also comprise 

the Solar System. As Leadbeater pointed out: 

“The whole of our solar system is a manifesta-

tion of its Logos.”
82

 

According to Bailey, the body of the Solar 

Logos is “spheroidal in shape.”
83

 She reiterated 

its inclusiveness is space and time: 

His ring-pass-not comprises the entire cir-

cumference of the Solar System, and all 

that   is   included   within   the   sphere   of  

influence of the Sun. The Sun holds a posi-

tion analogous to the nucleus of life at the 

centre of the atom. This sphere comprises 

within its periphery the seven planetary 

chains with the synthesizing three, making 

the ten of logoic manifestation. The Sun is 
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the physical body of the solar Logos, His 

body of manifestation, and His life sweeps 

cycling through the seven schemes in the 

same sense as the life of a planetary Logos 

sweeps seven times around His scheme of 

seven chains.
84

 

The Solar Logos is triune, expressing the di-

vine aspects of Will and Power, Love –

Wisdom, and Active Intelligence. The triune 

nature can, in that sense, be compared with the 

Christian trinity of Father, Son, and Holy Spir-

it. In another sense, the triune nature expresses 

itself through three “incarnations” of the Solar 

System. The first Solar System expressed the 

third aspect of Active Intelligence. Our present 

Solar System expresses the second aspect of 

Love-Wisdom. And a future Solar System will 

express the first aspect of Will and Power. 

“These three aspects of God, the solar Logos, 

and the Central Energy or Force (for the terms 

are occultly synonymous) demonstrate through 

seven centers of force,—three major centers 

and four minor.”
85

 

The One About Whom Naught May 

Be Said 

Alice Bailey referred to the One About Whom 

Naught May Be Said, “the Logos of the cosmic 

scheme of which our [solar] system is but a 

part,”
86

 and “the Logos of our Solar Logos.”
87

 

The difference in scale can be gleaned from 

the comment: “[O]n cosmic levels of a high 

order the solar Logos is an Intelligence as rela-

tively low in the order of cosmic consciousness 

as man is in relation to solar consciousness. He 

is but a cell in the body of the ONE ABOUT 

WHOM NAUGHT MAY BE SAID.”
88

   

The apophatic title: “One About Whom 

Naught May Be Said,” stems from the fact that 

“all formulation of ideas about His life and 

purpose are impossible until one has complet-

ed the term of evolution in our solar system.”
89

 

Nevertheless, we understand that this great 

entity ensouls seven solar systems
90

—ours and 

six others—and “they are linked up astrologi-

cally with the constellations, the Great Bear, 

the Pleiades, and Sirius.”
91

 Indeed, three of its 

major chakras (or “centers”) are the star Sirius, 

a star in the Great Bear (Ursa Major) constella-

tion, and the star cluster Pleiades. Our solar 

system may be its heart chakra.
92

  

Evidently it is meaningful to make compari-

sons between groups of these chakras and 

chakras in the human constitution: 

Our solar system, with the Pleiades and one 

of the stars of the Great Bear, form a cos-

mic triangle, or an aggregation of three cen-

ters in the Body of HIM OF WHOM 

NAUGHT MAY BE SAID. The seven stars 

in the constellation of the Great Bear are 

the correspondences to the seven head cen-

ters in the body of that Being, greater than 

our Logos. Again, two other systems, when 

allied with the solar system and the Pleia-

des, make a lower quaternary which are 

eventually synthesized into the seven head 

centers in much the same way as in the hu-

man being after the fourth initiation.
93

 

Energies of various kinds flow from the One 

About Whom Naught May Be Said to our 

planet, to humanity, and even to us as individ-

uals: 

First and foremost is the energy or force 

emanating from the sun Sirius.  If it might 

be so expressed, the energy of thought, or 

mind force, in its totality, reaches the Solar 

System from a distant cosmic centre via 

Sirius.  Sirius acts as the transmitter, or the 

focalizing centre, whence emanate those in-

fluences which produce self-consciousness 

in man. . . .  

Another type of energy reaches man from 

the Pleiades, passing through the Venusian 

scheme to us, just as the Sirian energy 

passes through the Saturnian.  It has a defi-

nite effect upon the causal body, and serves 

to stimulate the heart center. 

A third type of energy is applied to the ini-

tiate, and affects his head center. It ema-

nates from that one of the seven stars of the 

Great Bear whose ensouling life holds the 

same relationship to our Planetary Logos as 

the Ego does to a human being. This ener-

gy, therefore, is seven-fold, and differs ac-

cording to a man's ray or type.
94
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We also learn that the seven rays emanate from 

the Great Bear: 

The seven stars of the Great Bear are the 

originating sources of the seven rays of our 

Solar System. The seven Rishis (as They 

are called) of the Great Bear express Them-

selves through the medium of the seven 

planetary Logoi Who are Their Representa-

tives and to Whom They stand in the rela-

tion of cosmic Prototype. The seven plane-

tary Gods manifest through the medium of 

the seven sacred planets. Each of these sev-

en rays is transmitted into our Solar System 

through the medium of three constellations 

and their ruling planets.
95

 

Sirius, the Great Bear (Ursa Major), and the 

Pleiades all lie within the Milky Way Galaxy 

and are relative neighbors of our solar system. 

Sirius, a binary star and the brightest star in the 

night sky, is 8.6 light-years from Earth. The 

nearest star in the constellation Ursa Major is 

about eight light-years away, while the bright-

est (Alioth) is about eighty-three light-years 

away. The brightest star in the Pleiades cluster 

(Alcyone) is about 400 light-years away. We 

recall that the solar system is 27,000 light-

years from the galactic center. The physical 

body of the One About Whom Naught May be 

Said appears to occupy a relatively small re-

gion of the Milky Way.  

Constellations are groups of stars that appear 

to be in the same region of the sky, as viewed 

from Earth. What we see is a two-dimensional 

projection on the “dome of the firmament.” 

The stars identified with a constellation do not 

necessarily form a cluster in three-dimensional 

space. Ursa Major is not a cluster; some of its 

component stars are much farther than others 

from Earth.
96

 Yet the constellation evidently 

functions as a unit within the “body” of the 

One About Whom Naught May be Said. 

Beyond the Beyond 

The number of levels in the hierarchy of Logoi 

has not been revealed. Multiple levels may 

exist within the Milky Way, and the whole 

galaxy is presumably ensouled by a Logos 

immensely more powerful than the One About 

Whom Naught May be Said. As we move from 

the Milky Way to the Local Group, the Virgo 

Cluster, and Supercluster Laniakea, each of 

their respective Logoi must be substantially 

more powerful than the one before it, and its 

level of consciousness must increase accord-

ingly. The hierarchy of Logoi contains many 

levels; in organizational terms, we say that it is 

a tall hierarchy.
97

 

Logoi had already attained exalted status by 

the time their planetary schemes, star systems, 

or galactic systems came into being. Their 

eons-long evolution may have taken them 

through phases resembling human existence. 

Indeed, we are told that one of the options 

available to initiates who have completed their 

terms on Earth will take them on that path.
98

  

Meanwhile, Logoi continue to evolve in con-

sciousness, and we have to assume that the 

physical vehicles through which their lives are 

expressed will eventually become inadequate 

to support further growth. Planetary systems 

go through a long process of evolution—their 

schemes—and then pass out of existence, al-

lowing their Logoi to move elsewhere. Stars, 

too, go through a process of evolution, leading, 

according to current astrological opinion, ei-

ther to collapse into a dwarf star or to explo-

sion as a supernova. Such physical events no 

doubt have esoteric significance. For example, 

the explosion of a supernova may signal a ma-

jor initiation of its ensouling Logos.
99

    

At the scale of the observable Universe, or be-

yond it, we come to the Godhead, equivalent to 

the Brahman, or Para-Brahman,
100

 of Hindu-

ism, and the Ain Soph of the Kabbalah. The 

Godhead is our extrapolation from the first few 

levels in the hierarchy of Logoi. We can point 

in the direction of the Godhead, but it is utterly 

transcendent, remote, unknown and unknowa-

ble.   

The Human Monad 

n old Hindu legend relates that the gods 

came together to decide where to hide 

man’s divinity, where it could be found only 

by the most dedicated seeker. They considered 

burying it deep in the earth, in the deepest 

ocean, or at the top of the highest mountain. 

But none of those places was judged to be safe 

A 
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Esotericists must avoid a smug cer-

tainty that we are right and others 

are wrong. God—transcendent and 

immanent—is larger than any 

body of teachings, even modern es-

oteric teachings. Synthesis will 

emerge over time, but it will never 

be complete. The highest entities of 

whom we are aware would insist 

that their understanding of Deity is 

limited. At the human level, we 

must accept the limitations on our 

own knowledge and respect some 

diversity of understanding. 

 

enough. Brahma finally decided to hide that 

divinity in the center of man’s own being, for 

we would never think to look for it there.  

Hinduism teaches that the eternal and “real” 

part of the human 

constitution is the 

Atman, identical in 

essence with the 

universal Atman. 

We read in the Bha-

gavad Gita: “Know 

this Atman / Un-

born, undying, Nev-

er ceasing, / Never 

beginning, / Un-

changing for ever. / 

How can It die / The 

death of the 

body?”
101

 Man is a 

divine being. That 

divinity may be la-

tent in the majority 

of people, but it re-

mains an inde-

structible affirma-

tion of our divine destiny. 

The Greeks considered the nous (“rational 

mind”) and the pneuma (“spirit”) to be 

higher, more enduring, aspects of the hu-

man constitution than the transient physical 

body—and higher than the psyche, or 

“soul,” that animates the physical body. 

The Stoics of the third century BCE placed 

the pneuma on a more exalted level than the 

nous, believing it to be a fragment of the 

spirit of Zeus, the cosmic Pneuma. It was 

the divine spark that affirmed man’s divine 

origins and destiny.
102

 The influential 

Gnostic teacher Valentinus (c.100–c.160 

CE) also regarded the pneuma as the divine 

spark in man.
103

 The Neoplatonists regarded 

the pneuma as the human counterpart of the 

divine Monas, the highest aspect of their 

trinity. 

Early Christianity embraced the Greek notion 

of the pneuma, regarding it as higher than the 

soul and body. The Apostle Paul prayed that 

“your whole spirit [pneuma] and soul [psyche] 

and body be preserved blameless unto the 

coming of our Lord Jesus Christ.”
104

 In the 

Magnificat, Mary, likewise, referred to the 

pneuma: “My soul [psyche] doth magnify the 

Lord, And my spirit [pneuma] hath rejoiced in 

God my Savior.”
105

 Western Christianity later 

allowed the pneu-

ma to be absorbed 

into the psyche. 

The Fourth Council 

of Constantinople 

(869) decreed that 

man “has one ra-

tional and intellec-

tual soul” whose 

primary role was to 

“animate the 

flesh.”
106

 By deny-

ing humankind a 

divine spark, west-

ern Christianity 

was denying us our 

divine origin and 

destiny. 

Belief in a divine 

spark remained 

relatively strong in the Eastern Orthodox 

Churches. And despite ecclesiastical disap-

proval, similar belief continued among certain 

western mystics, mystical theologians, and 

poets. Meister Eckhart (12601328) spoke of 

the Seelenfünklein, literally “spark of the soul” 

but often rendered in English translations as 

“citadel of the soul” or “light of the soul.”
107

 In 

his words: “There is something in the soul 

which is only God . . . . For herein the soul 

takes its whole life and being and from this 

source it draws its life and being.”
108

 His views 

on the divine spark were condemned by Rome, 

but others agreed with him. Sixteenth-century 

mystic Theresa of Ávila discussed “the spirit in 

the soul,”
109

 and eighteenth-century Anglican 

clergyman William Law wrote of the hidden 

“pearl of eternity” in the center of the soul.
110

 

Alfred Lord Tennyson (1809–1892) wrote: 

“Follow you the Star that lights a desert path-

way, yours or mine. / Forward, till you see the 

highest Human Nature is divine.”
111

 

Several western philosophers considered the 

Monad in the sense of the Neoplatonic Monas, 

or all-encompassing reality. Gottfried von 
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Leibniz (16461716) was not only a brilliant 

mathematician—he invented the calculus in-

dependently of Isaac Newton—he also pro-

posed the theory of individual Monads. Mon-

ads, he determined, were the ultimate elements 

of the universe: “Monads are the real atoms of 

nature,” the elements of created 

things.
112

 Those created things include our-

selves. 

God creates and holds Monads in existence: 

“God alone is the primary unity or original 

simple substance, of which all created or de-

rivative Monads are products and have their 

birth.”
113

 Importantly, the functionality of the 

Monad in its own domain, and its relationship 

with the universal Monad, are governed by 

divine order:  

[E]very Monad is, in its own way, a mirror 

of the universe, and as the universe is ruled 

according to a perfect order, there must also 

be order in that which represents it, i.e. in 

the perceptions of the soul, and consequent-

ly there must be order in the body, through 

which the universe is represented in the 

soul.
114

  

Leibniz’ theory of Monads anticipated, in re-

markable detail, the trans-Himalayan teachings 

of the late nineteenth and early twentieth cen-

turies.  

Tallapragada Subba Row identified the Monad 

as an emanation of the Logos, which remains 

in existence “for perhaps millions of years, till 

Pralaya comes—this time can be almost called 

infinity.”
115

 At the end of its life, the Monad is 

“transferred into the Logos . . . and becomes 

part of the life of the Logos.”
116

 

Theosophist Geoffrey Hodson defined the 

Monad as “a fragment of Divinity, a concen-

tration of Universal Spirit, with which in 

origin, nature, substance, and potentiality it is 

identical.”
117

 The Monad is the fragment of the 

Logoic essence: the source of life, sustaining 

our very existence throughout the very long 

journey of our descent into form and our slow 

ascent back to Spirit.  

The trans-Himalayan teachings assert that the 

human constitution is threefold, consisting of 

personality, soul and Monad. The teachings 

distinguish soul from spirit in much the same 

way as did the Stoics, Neoplatonists, and early 

Christians. The Monad is the Will aspect of the 

human constitution, whereas the soul is the 

Consciousness aspect; the personality is the 

Activity aspect. The three aspects of the hu-

man constitution correspond, at the level of the 

microcosm, to the three aspects of Deity that 

Christians refer to as the Father, Son, and Holy 

Spirit. 

For long eons the lower self has no conscious 

contact with the Monad. Alice Bailey ex-

plained, however, that upon attainment of the 

third initiation “conscious recognition of the 

Monad becomes possible.”
118

 The experience 

of gaining the first glimpse of our Divine 

Spark, often compared with the transfiguration 

of Christ, may be overwhelming: “the entire 

personality is flooded with light from 

above.”
119

 Moreover, after the third initiation 

“the Monad is definitely guiding the Ego [the 

soul].”
120

 We progress into a new relationship 

with Deity, one in which the inner God may 

speak as loudly as the external God. 

Toward Synthesis 

What is Divine? 

An important challenge in working toward a 

synthesis of religious and esoteric concepts of 

God is the meaning of “divine.” This section 

deals specifically with Christianity, but some 

of the same issues arise in Judaism and Islam. 

Western Christianity typically divides reality 

into two distinct categories. “God”—including 

the persons of the trinity—is deemed to be di-

vine. The physical universe, the kingdoms of 

nature, the saints and angels, even Mary the 

“Mother of God,” are not divine. Christianity’s 

rejection of emanation in favor of ex nihilo 

creation made that separation inevitable. 

Whatever is created by God is, by definition, 

not God.  

Christianity’s separation between the divine 

and the non-divine is unbridgeable, with two 

exceptions. One exception is the incarnation of 

the Second Person of the Trinity as Jesus 

Christ. The other is the Eastern Orthodox doc-

trine of theosis that allows for certain individu-
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als to “partake of the divine nature.”
121

 Theosis 

is the inverse or complement of Christ’s incar-

nation: the Word became flesh, allowing flesh 

to become the Word. 

Esoteric teachings embrace the Neoplatonic 

notion of emanation, in which reality at all lev-

els flows from, or is birthed by, the Logos in a  

continuous cascade of divine essence. The 

sharp dichotomy between the divine and the 

non-divine is replaced by a continuous spec-

trum, extending from the dense physical world 

to the Godhead. Beings from the various king-

doms find their place on that spectrum. Human 

beings are more divine than rocks, Christ is 

more divine than we are, and the Logoi are still 

more divine.  

Traditional Christians would object that the 

esoteric definition of divine diminishes the 

difference between us and Christ; Christ is 

God incarnate, but so are we, and so are the 

rocks we stand on. For the theologians, the 

esoteric Christ is not divine enough. Exacerbat-

ing the matter, the trans-Himalayan teachings 

declare that Christ is a member of the human 

family who attained his present status via the 

initiatory path.
122

  

To facilitate discussions with traditional Chris-

tians, esotericists might agree to a division be-

tween non-divine and divine, based on levels 

of consciousness. If another being’s level of 

consciousness were so much higher than our 

own as to suggest a completely different order 

of reality, that being could be described as “di-

vine.” While there might be debate over where 

the cut-off lies, one suggestion is that it lies at 

or beyond the stage of “relative perfection” 

represented by the fifth initiation. 

Christ is in process of attaining the seventh 

initiation, which involves merging his will 

with that of the Planetary Logos.
123

 Further-

more, Christ is establishing links with Logoi 

greater than our Planetary Logos—even great-

er than our Solar Logos. For example, we read 

that “the seventh initiation makes the Adept a 

Master Mason of the Brotherhood on Siri-

us.”
124

 Elsewhere we read: 

At the seventh Initiation his [the initiate’s] 

vision penetrates beyond the solar ring-

pass-not, and he sees that which he has long 

realized as a basic theoretical fact, that our 

solar Logos is involved in the plans and 

purposes of a still greater Existence, and 

that the Solar System is but one of many 

centers of force through which a cosmic 

Entity vastly greater than our own solar 

Logos is expressing Himself.
125

   

Christ’s links with Logoi higher than the Solar 

and higher Logoi give him a status potentially 

greater than traditional Christian doctrine does.  

Traditional Christians would also charge eso-

tericists with the heresy of Arianism: that their 

Christ was not always divine; that he is a crea-

ture, not one with the Creator, “begotten of the 

Father before all worlds.”
126

 Yet the charge of 

Arianism is a “straw man,” a product of west-

ern religion’s embrace of ex-nihilo creation 

over the doctrine of emanation. Esotericists 

argue that all Monads—ours, Christ’s, and 

those of every life in the Solar System—are 

fragments of the Logoic essence. The esoteric 

Christ was indeed with God from the Begin-

ning, “God from God, Light from Light.”
127

 

Traditional Christians would still complain that 

the esoteric Christ is not “the only-

begotten Son of God.”
128

 Esoteric teachings 

confirm that other individuals have attained the 

seventh initiation—though not ones who indi-

vidualized on Earth’s present chain. In order to 

address this issue we must examine where the 

religious “God” fits into the hierarchy of Lo-

goi. 

Who or What is “God”? 

What Jews, Christians and Muslims call “God” 

can most readily be equated to a combination 

of the Planetary and Solar Logoi. We, our 

Monads, are fragments of the Planetary Logoic 

essence, but the “transcendent” God of western 

religion may be represented more closely by 

the Solar Logos. The Sun God of early civili-

zations provides an important pointer in this 

regard. 

The higher Logoi provide the link between the 

God who maintains a close interest in us and 

our world and the immeasurably more power-

ful Deity who created and rules over the uni-

verse. No information has been revealed about 
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the higher Logoi, but what we have been told 

about the Planetary and Solar Logoi, and the 

“One About Whom Naught May Be Said” can 

be extrapolated to as many levels as might be 

needed to encompass the observable uni-

verse—and any other universes that may exist. 

The Godhead may reign above the whole hier-

archy.  

Western religion has tried to make “God”—

particularly the “simple” Thomist God—play 

too many roles: roles that are inherently in-

compatible, like transcendent and immanent; 

abstract and personal; creator of the universe, 

judge of humanity, and compassionate friend. 

When challenged, theologians might remind us 

that an omnipotent God can play an infinity of 

roles. But the charge of incompatibility does 

not question divine omnipotence; rather, it 

questions the ability of a “simple” being to 

communicate across vast differences in con-

sciousness. Something “internal” to God is 

necessary to step down the power and level of 

consciousness to make it accessible to each 

level of reality. We would need some compa-

rable mechanism to enable us to communicate 

with an amoeba. 

Alternatively, theologians might retreat to the 

position that what we view as incompatibilities 

are divine mysteries, which we cannot and 

should not penetrate. Yet we are thinking be-

ings; “man” and “humanity” come from the 

Sanskrit manas, which means “mind.” Esoteric 

teachings demonstrate that these mysteries can 

be penetrated to a significant extent. We do not 

have all the answers, but—like the Scholas-

tics—we are making an effort to understand 

higher reality. Those coming after us will have 

new insights, will receive new revelation, and 

will carry the process forward.  

Western religion has never been unanimous in 

its assertion of Thomist divine simplicity. Yet 

the great body of the faithful, and even many 

theologians, are unaware of Gnostic and Kab-

balistic depictions of Deity as a hierarchy of 

divine beings. Most are equally unaware of—

and in the first instance would likely be hostile 

to—esoteric teachings on the hierarchy of Lo-

goi. Nevertheless, insistence on the simplicity 

of God has not only caused problems in under-

standing the trinity and God’s simultaneous 

transcendence and immanence, it is a major 

stumbling block to reconciling theology with 

modern scientific discovery.  

The existence of multiple Logoi does not im-

ply some kind of polytheism. As already noted, 

the Logoi are distinct, but they are not “sepa-

rate” from one another. When we turn our eyes 

to the Deity, we are not looking at multiple 

lights; rather, we are looking at a distant and 

overpoweringly bright Light, the Godhead, 

through a long series of lenses. Each Logoic 

lens filters the Light, so that it does not blind 

us. It also creates the “personality” of the plan-

et, planetary system, galaxy, or cluster that the 

particular Logos ensouls. We look at the Light 

through one set of lenses. An intelligent being 

on an exoplanet in, say, the galaxy Androme-

da, would see the same Light through a differ-

ent set of lenses, at least at the lower levels. 

The higher lenses would be common to whole 

galactic clusters. Perhaps at some level there is 

a single lens. 

Particularly unpalatable to the religious mind 

is the suggestion that “Almighty God” might 

lie at the bottom of a tall hierarchy. But the 

scriptural God, even the “all-powerful” God of 

the Middle Ages was, in fact, quite limited in 

power and responsibility—concerned just with 

our planet and humanity, though still powerful 

enough to inspire fear, awe and devotion in the 

faithful. Careful reflection shows that the eso-

teric depiction of Deity is an expansion, not a 

diminution, of God. Understanding the Deity 

as a hierarchy of Logoi allows for divine re-

sponsibilities to be handled at every level of 

reality. The Planetary and Solar Logoi handle 

the responsibilities on the “local” level. The 

higher Logoi have correspondingly greater 

responsibilities, and are immeasurably more 

powerful than the God of western religion. 

Esotericists can rightly take issue with the tra-

ditional Christian depiction of Christ as the 

only son of God. This depiction suggests that 

other “humanities” are left unredeemed, or that 

they have to share in our redemption, though 

their circumstances might be radically differ-

ent. More reasonably, and with all due rever-

ence to an individuality of enormous signifi-
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cance, Christ can be considered the “only son” 

of our planetary Logos. Other Planetary—and 

Exoplanetary—Logoi are accorded the right to 

redeem their humanities through their own 

sons or daughters.  

The notion of a God associated with our plan-

et—or with the Solar System—is not new. In 

Greek mythology, the Earth was personified by 

the goddess Gaia, who bore the gods of the 

classical pantheon through her union with 

Uranus (the Sky), and the sea gods through her 

union with Pontus. The God of scripture cer-

tainly was a planetary God. The Sun, Moon, 

and stars visible to the naked eye were all 

viewed as supplementary to, supportive of, and 

most importantly close to Earth.  

Discussion of a planetary God has resurfaced 

very recently. Nancy Ellen Abrams, who de-

scribed herself as an atheist in search of a 

higher power, conceived of a planetary God 

that is an emergent property of human aspira-

tion—based on the view that the latter is a 

“system” with sufficient complexity to produce 

self-organizing phenomena. Abrams asserted: 

“The emerging God is not universal. It’s 

planetary—a phenomenon of Earth. It is hu-

manity’s God.”
129

 She added: “God transcends 

us, but the universe transcends God.”
130

 

Abrams suggested that intelligences elsewhere 

in the universe might have comparable emer-

gent gods. Moreover, “[s]omewhere in the 

very, very distant future, some new emergent 

phenomenon might even arise from all those 

gods interacting.”
131

 The result presumably 

would be a meta-God reigning over the several 

planetary gods.   

That speculation takes Abrams toward an un-

derstanding of the hierarchy of Logoi de-

scribed by esoteric teachings—except in one 

crucial respect. She is proposing a bottom-up 

model of Deity, stemming from the belief that 

form creates consciousness; by contrast, eso-

teric teachings insist that consciousness creates 

form. The higher Logoi will not emerge from 

human, or human-like, aspiration “in the very, 

very distant future.” They were there from the 

very beginning, the creators of worlds and the 

lives that inhabit them. 

Practical Steps 

The mismatch between western theology and 

modern science can easily create mental com-

partmentalism—a state in which one area of 

belief coexists uneasily and uncomfortably 

with one or more others. Stresses arise along 

their interfaces, like the shear stresses between 

tectonic plates. Those mental stresses may be 

repressed into the unconscious mind, eventual-

ly causing neuroses. Or they may remain con-

scious, become unbearable, and are resolved 

either by the “loss of faith” or by retreat into 

anti-science fundamentalism. For religion as a 

whole, the stark options may be fundamental-

ism or a decline into irrelevance.  

Western religion needs to consider a new con-

cept of Deity. Students of the trans-Himalayan 

teachings might wish for the wholesale ac-

ceptance of the concept of a hierarchy of Lo-

goi. However, a useful first step would be for 

theologians to embrace a simplified model in 

which a planetary/solar God is distinguished 

from, say, a God of the universe or the trans-

cendent Godhead. Technical terminology and 

more information on the higher Logoi—to the 

extent that it has been revealed—can be filled 

in later. 

Even an intermediate step of this nature, con-

cerning such a fundamental principle of doc-

trine, would be difficult for theologians and 

those who look to them for guidance. Reli-

gious dogma has built-in systems to ensure 

survival in the face of new knowledge. Those 

systems include the ongoing magisterium or-

dinarium of authoritative teachings as well as 

the pervasive conservatism of all religious be-

lief.
132

 Any suggestion that fundamental beliefs 

might need revision raises intense anxiety in 

the religious mind. Defensiveness on the part 

of the masses, as well as on the part of reli-

gious authorities, poses a formidable challenge 

to the acceptance of new teachings. 

Esotericists may have good reason to believe 

in the superiority of their concept of Deity, but 

caution, patience—and humility—are needed 

in efforts to persuade their brothers and sisters 

in  traditional religions  to  modify their under- 
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standing of God. A clumsy intellectual assault 

on traditional theology would not only be 

pointless, it would be divisive and make future 

conversations more difficult. Esotericists need 

to engage members of traditional religions sen-

sitively, make them aware of pertinent esoteric 

teachings, and allow the power of the teach-

ings to speak for itself. In return, esoteric 

teachings can be enriched, and esotericists may 

find new avenues for discipleship work. 

Some esotericists have gone on record, claim-

ing that religion is in its death throes, where-

upon conversations on theological and other 

issues are pointless. But the trans-Himalayan 

teachings point to the emergence of a New 

World Religion, in which outworn forms will 

be discarded, but what is good will be pre-

served and built upon.
133

 Even if western reli-

gion has an outmoded understanding of God, it 

has motivated great works of service and has 

nourished the spiritual growth of millions of 

people.  

The Beloved 

An essentially different problem arises in con-

nection with religious experience of a personal 

God. And in this case, esoteric teachings may 

not offer an adequate solution. We have exam-

ined two examples of such experience: by the 

masses of devout people and by individuals of 

obvious spiritual stature. Even if the experi-

ences of the former were to be dismissed as 

unworthy of scholarly study, that of the mys-

tics demands consideration. The key question 

is: Who or what is the mystics’ Beloved? We 

have already noted that the experience extends 

far beyond Christianity, ruling out the possibil-

ity that the Beloved is a vision of Christ. 

The case could be made that the mystics are 

simply encountering a phantasm of their own 

imagination: astral matter ensouled by a 

thoughtform of their own pious creation. Yet 

many mystics who reported encounters with 

the Beloved seem to have risen above the level 

of astral consciousness.  

Mysticism is often belittled by esotericists, and 

certain passages in the trans-Himalayan litera-

ture have been interpreted as equating it to 

simple devotion: appropriate to the path of as-

piration but of no value to discipleship work. 

Yet Alice Bailey associates a predisposition to 

mysticism or occultism to ray type. She urges 

the mystic to “work at the forms upon the Rays 

of Aspect, and so develop knowledge of the 

concrete side of Nature—that side which 

works under law”; she also urges the occultist 

to pursue “forms on the abstract or attributive 

rays” to develop the mystical nature. Eventual-

ly, “the time comes when the paths merge and 

all forms are alike to the Initiate.”
134

 Clearly, 

mysticism and occultism are of comparable 

value, and elements of both are needed for bal-

anced growth in consciousness. 

Alternatively, the case could be made that the 

Beloved is a vision of the Monad. Certain mys-

tics have probably attained the third initiation 

which would give them their first glimpse of 

the Divine Spark within them. Perhaps the in-

flux of light could explain the mysterium tre-

mendum. But the Monad is unlikely to mani-

fest itself as a personage; nowhere in esoteric 

teachings do we find it depicted in such a 

manner. A great deal of filtering would be 

needed to transform the light of the Monad 

into a personage who visits the mystics, con-

verses with them, even lies in their arms. 

A third possibility is that mystics are encoun-

tering their Solar Angels. The intimate rela-

tionship that develops could be associated with 

the mystic marriage said to take place between 

the soul-infused personality and the Solar An-

gel, prior to the latter’s departure at the fourth 

initiation.
135

 A problem with this explanation is 

that male mystics invariably describe a male 

Beloved, whereupon their poetic imagery is 

often mistaken for evidence of homosexuality. 

By contrast, the Solar Angel is commonly be-

lieved to reveal itself with a gender opposite to 

that of the personality, creating an attractive 

polarity leading to the mystical marriage. That 

sexual polarity complements the polarity be-

tween spirit (masculine) and matter (feminine) 

that exists, regardless of the gender of the per-

sonality.
136

 

None of these explanations seems adequate to 

explain the phenomenon of the Beloved, leav-

ing us in need of new insights to bridge the gap 

between religious experience and esoteric 
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teachings. Here, esotericists could benefit from 

studying the mystical experience with respect 

and understanding, and from a willingness to 

learn from the writings of the great mystics of 

the past and lectures by contemporary mystics. 

Participation in contemplative practices would 

be even more valuable, possibly leading to the 

insights needed to extend esoteric teachings. 

Concluding Remarks 
hroughout history, humankind’s under-

standing of God has been guided by expe-

riences of the inner and outer worlds. People’s 

experiences included personal insights as well 

as observations and interpretations of the 

world around them. As people gained more 

knowledge of the universe, their concept of 

God expanded. The concept of God also ex-

panded as people became more introspective; 

explored the inner life of prayer, devotion and 

mysticism; and in due course expressed their 

experiences through group relationships and 

service.  

Our understanding of God has also been guid-

ed by revelation in various forms, historical 

and ongoing. Esoteric teachings on the Ageless 

Wisdom affirm that new knowledge has been 

revealed whenever humankind reached a stage 

of evolution when that knowledge was needed 

and could be assimilated. One of the products 

of revelation has been the emergence of insti-

tutional religions. Religious bodies tend to 

place great emphasis on the revelation that 

brought them into being, but soon they en-

shrine it in dogma and ignore or reject new 

revelation. Similarly, religious bodies may in-

corporate an understanding of the physical 

world current in their infancy but then ignore 

or resist the theological implications of new 

scientific discovery. 

Few religious leaders today would question the 

reality that Earth is a planet which orbits the 

Sun, the Sun is part of a galaxy, and other gal-

axies exist besides our own. But the biblical 

mindset is so ingrained in the religious con-

sciousness that one could easily gain the im-

pression from sermons, collective prayer, and 

the religious literature that we still live on a 

flat Earth, and God lives just above the clouds.   

In a stereotypical example of the crystalliza-

tion of forms, religious doctrine clings to a 

depiction of God justifiable two millennia ago, 

but which is difficult or impossible to reconcile 

with what we now know of the universe. 

Western religion missed the opportunity to 

benefit either from science or from ongoing 

revelation. In the process, it has harmed its 

own credibility, threatened the faith of its 

members—including some of its greatest intel-

lectuals and mystics—and diminished the re-

spect of the scientific community. 

Esoteric teachings on the hierarchy of Logoi 

offer a description of Deity that can be recon-

ciled with scientific cosmology, and help ex-

plain how Deity can simultaneously focus on, 

and communicate across, multiple levels of 

reality and consciousness. A Logoic hierarchy 

can ensoul the whole range of celestial bodies, 

from the universe down to the planet we live 

on—and exoplanets on which other sentient, 

thinking beings may live. Planetary Logoi can 

maintain a close interest in their worlds and 

their inhabitants. Yet they share in the life of 

the whole hierarchy and the Godhead that may 

transcend it. 

Western religion is emerging from the closed-

mindedness and defensiveness of the past. Cor-

respondingly, esotericists—and many scien-

tists—are shedding the anti-religious attitudes 

common a century ago. Unique opportunities 

now exist for mutual engagement and discus-

sion of theological issues, which could result 

in the enrichment of religious theology, esoter-

ic teachings, and the philosophy of science.  

Few works of service would be more far-

reaching in their effects than the formulation of 

a common understanding of Deity, accessible 

to, and acceptable by, the masses, theologians 

and religious authorities, the scientific com-

munity, and the worldwide esoteric communi-

ty. 

The notion of emanation explains how Deity 

penetrates to the very depths of our being. Eso-

teric teachings on the Planetary Logos and on 

the individualized human Monad go a long 

way to explaining what theologians call the 

immanence of God. The one weakness in eso-

teric teachings seems to be an adequate de-

T 
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scription of the personage whom mystics call 

“the Beloved.” Unless we dismiss the mystics’ 

experience as “astralism”—a rash characteriza-

tion in view of their spiritual status—we must 

look to new insights to provide a satisfactory 

explanation. 

In this instance, esotericists have much to learn 

from the great mystics. Opportunities exist, 

particularly for disciples on certain rays to par-

ticipate in contemplative practices to glimpse 

some of the experiences that mystics discuss. 

As Alice Bailey pointed out, the occult and 

mystical faculties need to be brought into bal-

ance.  

Esotericists must avoid a smug certainty that 

we are right and others are wrong. God—

transcendent and immanent—is larger than any 

body of teachings, even modern esoteric teach-

ings. Synthesis will emerge over time, but it 

will never be complete. The highest entities of 

whom we are aware would insist that their un-

derstanding of Deity is limited. At the human 

level, we must accept the limitations on our 

own knowledge and respect some diversity of 

understanding. Contrasting visions of God can 

exist side-by-side like panes in a beautiful 

stained-glass window. “We are more cultured, 

richer and wiser when we let alternative vi-

sions coexist ecologically and harmonious-

ly.”
137
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