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PREFACE

A book which answers one’s deepest questions and stirs one’s aspirations in such a beautiful
and clearly explained way is indeed hard to find. What is herein expressed is an experience of
inestimable value to those who search for a meaning and purpose to life, and for those scholars
who endeavour to deepen their understanding of ancient sacred texts. The aim of The Blazing
Dragon of Wisdom is twofold; first, to trace the esoteric wisdom through the Vedas, primarily
by examination of certain verses in the Rgveda where it fully belongs, but has been denied
through sheer neglect. From the Vedas Jeanine Miller moves on to the Kabbalah where she
finds the same esoteric thread, not only in cosmogony and the idea of Deity, but also in
Archetypal Man, Vedic Purusa, and Kabbalistic Adam Kadmon, two expressions of one
supreme archetype to which the human mind gave birth, to culmmate in the Perfect Man as
conceived by the Sufi philosopher Ibn Arabi. Secondly, Jeanine’s aim is to vindicate, through
detailed examination of Vedic ideas and verses and other ancient lore, H.P. Blavatsky’ s The
Secret Doctrine in its several claims which only now turn out to be true and verifiable.

The author’s enquiry in this very ancient lore is an extraordinary mosaic of wisdom that
explores deep truths not normally undertaken in a scholarly task. For, as a mystic, she
recognizes the hidden activity of psyche in the redaction of sacred texts, so far ignored by
scholars, and she is not afraid to ﬁy it bare. Another two main streams of perspective that differ
from the usual scholarly research emerge: one reveals how deeply the human mind can probe
the abyss of an all absorbing, transcendental and deeply-rooted gnosis, and make sense of it;
the other highlights the sheer exuberance felt at the discovery of those age old esoteric truths
which have come down to us in poetic hymns and from which nothing need be discarded, if
one understands them. The author’s approach is unique: it is both scholarly and mystical,
rational and poetic; its result may be given as a crystal clear truth to the uninitiated. The Vedas
are revealed as containing an ageless vision and message of supreme importance to our
disillusioned humanity. The same holds good for H.P. Blavatsky’s master work.

May this book reach out to those who search for a deeper vision of the world and of
themselves; may it give inspiration to those scholars who would undertake a further search to
uncover the truths of the spiritual rather than the platitudes of the literal.

R.M. Wildego, author of Mirrors of Reflection
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CHAPTER 1
INTRODUCTION

AIMS AND THEMES
The present study aims at investigating certain hidden gnosis extant in the written records of some of the

greatest ancient civilizations, notably those of India above all, but also found in Egypt, Babylonia, Greece,
Persia and elsewhere. The four collections of hymns (samhitas) known as the Vedas, the very basis of Indian
lore, enshrine through myths, allusions and hints a wealth of themes pertaining to an ageless fund of sacred
knowledge whose deeper significance has been more or less ignored. That there are traces of a secret doctrine
known to and taught by the rsis only to those initiated' into their sacred lore and handed down from generation
to generation by word of mouth — from mouth to ear — to be finally set down into writing at the dawn of the
Christian era to form the collection of the Vedas, becomes evident as one progresses in the investigation. The
word veda itself of which gnosis is the Greek equivalent, means "true or sacred knowledge or lore", as against
the mere accumulation of facts, the usual meaning of knowledge. The word upanisad, as is stated in Monier
Williams® Sanskrit dictionary, means

"According to some, the sitting down at the feet of another to listen to his words and hence, secret

knowledge given in this manner; but according to native authorities upanisad means ‘setting at rest

ignorance by revealing the knowledge of the supreme spirit’; the mystery which underlies or rests
underneath the external system of things; esoteric doctrine." (op.cit. p.201. 1971 reprint)
Such is fully confirmed by taking one example from one of the earliest Upanisads, the Brhadaranyaka Upanisad:

"When the voice of a dead man goes into fire, his breath into the wind, his eye into the sun, his mind

into the moon, his hearing into the quarters of heaven, his body into the earth, his soul (atman) into

space (akasa) ... what then becomes of this person (purusa)? ‘My dear, take my hand. We two only

will know of this. This is not for us to speak in public.” The two went away and deliberated. What

they said was karma. What they praised was karma. Verily one becomes good by good action, bad

by bad action." (Brhad.Up. I11.2.13)

Here is a full admission to an esoteric doctrine that was not to be divulged to the "public". Besides this
doctrine of karma kept secret in the early days of Vedic civilization, the passage is replete with strange notions
incomprehensible to the modern mind, referring to the passing beyond the gates of death, to the scattering away
of the various components of the human constitution in accordance with the law of correspondences, an esoteric
law usually also unknown to the modern mind, yet understandable enough to the rsis. Such hidden gnosis
appears in the earlier collection known as the Rgveda as well, and not merely in its myths, but encapsulated in
words which, when Sanskrit scholars first met them, meant practically nothing to them; such words as tapas,
svar, vac, mantra, prana (or its equivalent in the Rgveda vayu or vata), dhih, a word translated as thought but
which, as revealed in the complete study of J. Gonda (The Vision of the Vedic Poets, 1963) signifies far
more than our superficial word "thought", and finally yajia, the sacrificial offering which encloses within itself
a whole philosophy. The Rgveda is replete with highly philosophical themes such as logos or vac,
sound/vibration as the fashioner of forms, such as the solar rays and their hidden influence on humans, such as
man as the primordial sacrificial offering, themes which on investigation reveal a complete lore only hinted at
and so far hardly investigated at its deeper level: a secret doctrine become a wisdom tradition.

This timeless wisdom tradition which one discovers in other ancient civilizations besides India, such as
Egypt, has come down the ages in various guises, through temple lore, myths, initiations, ancient cosmologies,
pantheons, expressed in more or less veiled language in the world scriptures, more and more distorted by
accretions and transformations as the ages passed and the differences in human culture and mentality became
more marked. This will be referred to as the wisdom tradition, or the esoteric wisdom or the secret doctrine,
according as the emphasis is on the wisdom or on the secrecy of the teachings. This wisdom tradition and its
significance will be investigated mainly in the Vedas — but other lore may be turned to for comparison — in the
Vedas as enshrining an ancient gnosis rooted in revelation, that appears somewhat veiled in the four hymnal
collections, but interpreted in the Brahmanas from the ritualistic standpoint with additional myths and legends
giving further insights, and expounded in the Aranyakas and the Upanisads, the latter considered the more or



less esoteric exegesis of the four Vedas. This whole examination will be set in relation to the 19th century
reformulation of aspects of this ancient gnosis in modern language consigned to that monumental work, The
Secret Doctrine, by the very much maligned and misunderstood H.P. Blavatsky, henceforth referred to by her
initials, H.P.B. as she did herself, an author whose undeserved besmirched reputation has stood against any
serious academic study of her whole output. Yet, whether we agree with its premises or not, The Secret
Doctrine is full of deep insights, wide erudition, far expanding horizons and breadth of vision, recognized only
by the few, quite extraordinary for one 19th century woman, at a time when men, let alone women, whether
scholarly or scientific, for all their knowledge, could not expand their minds beyond a very limited horizon.
Certain claims of The Secret Doctrine will be put to the test by examining the wisdom tradition as it transpires
in the Vedas and comparing it with certain tenets of The Secret Doctrine. Occasionally, excursions into the
later tradition, such as the Puranas will have to be made in so far as they may clarify the early texts, and in so
far as The Secret Doctrine discusses some of their standpoints. Occasionally also, comparisons will be drawn,
as the need arises, from other esoteric traditions such as the Egyptian wisdom and the Kabbalah, in as much as
some of their views are very close to those found in The Secret Doctrine and confirm the gnosis of the Vedas.

Since in a limited work one is restricted to specific limits I shall keep to two main trends of enquiry:

1) what do the Vedas reveal of a secret gnosis? Can tenets of The Secret Doctrine be found in the Vedas,
especially the Rgveda as being the oldest of the four collections of hymns? If so, do they throw light in some
measure, on obscurities and enigmas in the Rgveda, the sacred book which H.P.B. introduces as
"... the RgVeda, the oldest of all the known ancient records, may be shown to corroborate the occult
teachings in almost every respect.”" (S.D.I1.p.606)
2) extending the search beyond the Vedas, can their gnosis be recognised as a common basis or core of
doctrine in the ancient lore of, for instance, Egypt, Babylonia, Greece; can it be traced to the main or better
known world religions? In this respect can the claim of The Secret Doctrine that its essential doctrine was "the
universally diffused religion of the ancient and prehistoric world" be validated? Can a similar esoteric meaning
as expounded there be traceable to the root of religions?

The main Rgvedic themes that will be treated are:

How the ONE becomes the many; how emanation and evolution are viewed as they unfold into our space-
time dimension; the meaning of space and the various ways of apprehending it; the Universal Mind as basic to
manifestation and its two instruments: the role and activity of Agni, the Flame Divine, and that of his feminine
counterpart, the logos, or vac; the Seven streams of spiritual lives or powers representing the Universal Mind as
expressed in The Secret Doctrine and exemplified in the Rgveda; the hidden role and meaning of the solar
deity, Siirya and his Seven Rays; how celestial Man, purusa, and his sacrifice is revealed as the crux of
evolution; how this idea travelled the world over. All these confirm the main themes outlined in The Secret
Doctrine. To these aspects of the ancient texts The Secret Doctrine gives meaning and provides a key that may
help to unravel some of the more knotty problems one encounters in the Rgveda, and above all to reconstruct
its vision of Cosmic Order, far reaching in its metaphysical and moral consequences, and so far unsurpassed by
any other religious vision.

It should be evident from the start that the present study is not just a scholarly investigation into past
scriptural themes, but an exegesis that also looks at the subject under consideration through the mystic’s eyes
and with the key of the esoteric tradition.

LANGUAGE AND TECHNICAL TERMS IN THE RGVEDA
The mass of myths and invocations to gods and partial allusions to unknown past events, and meaningful

words superficially grasped, or just ignored, put the early Western scholars off the track of any real
understanding as to the underlying meaning. As a result, they gave a biassed assessment of the Vedas. In our
rational, literal mindedness which has overwhelmed the other side of our nature and usually prevents us from
rising beyond the face value of words, we forget or are ignorant of the fact that the rsis use the language of
poetry, of natural images, to depict a world whose ramifications go far beyond the physical senses. This is the
language of the human psyche, of that in us whose roots touch both mind and feeling and reach out to the
spiritual anchor deep within psyche; this language is not that of reason but of that in us which is capable of
responding to intuition, vision, illumination. Psyche permits us to plunge into the inner ocean of life, that



"ocean" which appears again and again in the Rgveda, from which emerge those archetypal images that have
moulded the scriptural views of the world religions and are responsible for fashioning those grand ideas that
underlie the "seeing" or vision of the great "truths" such as the oneness and sacredness of Jife. But such
language, when not understood, deters the rational mind, as all myths have done which have now become
synonymous with "lies", and blinds it to the possibility of any "truth" or "revelation" enshrined therein. Even
as late as 1966 A.C. Bouquet in his study entitled Hinduism voiced a question which could be considered to
sum up Western attitude until the second half of the 20" century:
"Since, however, most of them [the Vedic hymns] consist of lyrical addresses to the greater deities of
the people concerned, it is difficult to see what, in a literal sense, they reveal." (op.cit. 1966.p.28)
One could answer that even in a literal sense the hymns reveal a grandiose Cosmic Order, a solidarity of all
godly beings that set the example for human social order, and a cosmic sentiency that set the rsis quite above
average humanity. A century ago Max Miiller did recognise the worth of the Rgveda but merely as a
"primitive" document — "the only important, the only real Veda, is the RgVeda", he claimed, making the all
sweeping statement that "the other so-called Vedas ... deserve the name of Veda no more than the Talmud
deserves the name of Bible".> The learned scholar was incapable of understanding the sacrificial formulas,
charms and incantations contained in these other collections. But even in the 19th century, one or two scholars
detected something more than a mere primitive document in the Rgveda. Thus A. Barth remarked:
"Neither in the language nor in the thought of the Rg-Veda have I been able to discover that quality of
primitive natural simplicity which so many are fain to see in it. The poetry it contains appears to me,
on the contrary, to be of a singularly refined character and artificially elaborated, full of allusions and
reticences, of pretensions [?] to mysticism and theosophic insight; and the manner of its expression is
such as reminds one more frequently of the phraseology in use among certain small groups of initiated
than the poetic language of a large community."® (Italics H.P.B.’s)
Apart from the word "pretensions” which seems completely out of place, the above assessment does give out a
much fairer view of the Rgveda than others® of the 19th century. In the 20th century L. Renou, as indeed J.
Gonda (surely the greatest of our Western Sanskrit scholars), went far into the recognition of the Rgveda as an
esoteric document, in spite of Renou’s rejection of Sri Aurobindo’s symbolism thesis which for Renou ceased
to make the Rgveda a "document of prehistory". However, L. Renou recognised certain aspects which bear
upon the esoteric doctrine, thus:
"The Rgveda is much more than an adjunct to ritual ... The aim was to compose on a given theme ...
not introducing direct accounts of the lives of the gods so much as veiled allusions, occult
correspondences between the sacred and the profane such as still form the foundation of Indian
speculative thought. A large part of Sanskrit literature is esoteric. These correspondences, and the
magic power they emanate, are called brahman; this is the oldest sense of the term. They are not
intellectual conceptions but experiences which have been lived through at the culmination of a state of
mystic exaltation conceived as revelation. The soma is the catalyst of these latent forces."’
These "veiled allusions", these "occult correspondences”, hints and reticences, reveal the Rgveda as the occult
book par excellence: where all sorts of ideas, sometimes of far reaching import and hints as to secret teachings,
are jumbled together with praises and invocations to apparently meaningless gods; where no explanation is
given but rather the intuition is kept on the alert to find the deeper meaning to statements which superficially
make no sense (such as the seven half embryos, or the rsis bearing light in the mouth). This made A.
Bergaigne refer to the Rgveda as a fatras or hotchpotch. Indeed, an occult book always puts the rational,
orderly mind off. This almost insurmountable obstacle for a long time militated against the deeper
understanding of the Rgveda and to this day remains one of the reasons for the lack of real insight into its
significance, even though great strides have been made during the last 30 years towards a deeper apprehension.
Note that the law of correspondences, like that of analogy, is one of the basic laws of the wisdom tradition and
it still forms "the foundation of Indian speculative thought" simply because that thought has been steeped in
that wisdom for millennia.
However, in the second half of our 20th century a way has been opened towards a better grasp of the
essence of the veda hidden in the Vedas, through the work of J. Gonda whose insight and documented proof
widened the scholarly grasp of the Vedic horizon, that of L. Renou, K.Werner, (among the Indians, Vasudeva



Agrawala, R. Panikkar), H.Aguilar,D.M.Knipe, etc. and those insights into mythologies given by Joseph
Campbell, Mircea Eliade and psychologists like C. Jung and his school. Mythology, at least among the
educated readers, does not seem any longer considered to be "the disease which springs up at a peculiar stage of
human culture", as Renouf described it in his Hibbert Lectures quoted by H.P.B.,® and hymns composed some
4000 years ago are no longer thought to be ipso facto primitive. It remains now to take up The Secret Doctrine
and consider its specific keys to the inner meaning of certain abstruse subjects of the Vedas, ungraspable by our
modern mind.

The Rgvedic language is based upon vision and poetic exaltation even if its expression is sober and lacks
the exuberance of the much later bhakti Hindu movement. Using images from the environment it described
states of consciousness, états d’dme, unknown to the average person, states that transcend the limits of the
words used, as well as our own intellectual concepts; it is the language of metaphors, some hopelessly mixed
but making their point,” images that symbolise something far grander, far deeper than the images themselves; it
is the language of psyche, such as is found in all the scriptures of the world; it is the language of sacred texts, a
fact completely eschewed by a whole generation of Western scholars.

There is perceptible a kind of technical idiom which has hardly been detected or analysed in its depth of
meaning, but which is present in most world scriptures whereby specific everyday words are used as stepping
stones to denote a higher meaning, the figurative or qualitative meaning of the words themselves opening up an
inner dimension of further depth otherwise unthought of. The higher meaning appeals to deeper levels of the
understanding, which levels have to be awakened, for in the average person they lie completely dormant, but it
can only be done by means of words which are understood by all and which in themselves can show a reason
why they may lead to a further step in our understanding. This is the aim and method of certain scriptures. We
find it in the Bible and in the Vedas, notably the Rgveda. In most scriptures the aim is to awaken the intuitive
perception at the call of the stories, legends, or myths or parables, or allegories which themselves are couched in
ordinary language, but with several layers of meaning.

We could take for instance the word stone which in this case does not merely mean the bit of rock or
pebble strewn on the ground or lining the mountain, but figuratively also points to durability, fixity, rigidity;
hence going further, to the fixity of the law, not to be tampered with, like the 10 Commandments which are
expressly said to be carved on stone. In the very commandments themselves we hold the key to a stable society
— thou shalt not kill, thou shalt not steal, etc. are orders that should be strictly obeyed, but these
commandments also hide a deeper side; thus we can "kill" or ruin or cause great pain to a person by our words,
by our hatred, by our thoughts even, for thoughts may concretise into deeds. According to some Sufi ethics, to
eat more food than you need is to steal food from someone who desperately needs it.

A sequence as to a gradation in meaning is perceptible in the Bible. Thus the Commandments are
engraved on stone, but rigid law does not quench the inner thirst of the true seeker after truth. Moses struck the
rock and water gushed out to quench the thirst of the people. Perhaps there is another meaning to this episode
than the mere stay in the desert by barbaric tribes and the quenching of their physical thirst. From barren literal
truth to psychological or further truth is already a step forward in the expression of deeper knowledge. Behind
or within the rigidity of stone or literal truth lie the waters that give life, significance, inspiration, that take us
to a deeper aspect of ourselves. Did not Christ himself use the word "water" with an altogether different sense
when he spoke to the woman of Samaria?

"... Whosoever drinketh of this water shall thirst again.

But whosoever drinketh of the water that I shall give him,

shall never thirst; but the water that I shall give him

shall be in him a well of water springing up into everlasting life." (N.T. John.IV.13-14)

If the writers of sacred texts used words that could not be understood, what would be the point, and how could
a further opening to the understanding be effected? The third step to such an opening is given in the New
Testament: at the marriage of Canae, Christ orders stone vessels to be brought in and to be filled with water
which he then and there changes to wine. Are these specific words used at random — like the random
collocation of atoms by which, so we are told, the universe and man are made? No, this is not the method of
scripture. Literal, psychological and spiritual meaning; law, life and ecstasy, these cover the range of human
compass and the last is the most difficult, for most people remain at the first or literal level and so miss the
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whole inner dimension of their own psyche, of life, let alone of spirit.

But this kind of method does not belong only to the Bible. One recognises it in the Rgveda where
ordinary words are used with a "technical" meaning. Thus such words as cow, rock, cave, mountain, well,
water, river, sea, ocean, thunderbolt, honey, ghee, sun, etc. open up a horizon quite beyond their literal
meaning. Only now are some scholars beginning to suspect this. The Cow, for instance, is Aditi, the Infinite,
the higher realm of cosmic dimension; elsewhere the source of inspiration which for the poet becomes vision
and eloquence; the cows themselves are rays of light, we are told by the ancient Indian exegesists; but if so, are
they not in many instances, glimpses into the mysteries of nature, of cosmos, of life, of the human psyche,
hidden in and to be dug out of the "rock" of the "unconscious"? The prized cows with the nourishing milk are
also the inspired intuitions that "feed" the poets. Again and again the words, cows, rock or stone, sun, well,
water, etc. appear as though to tax our higher understanding, to take us a step beyond their literal meaning, to
open up a deeper strand of thought, but who takes it? Too many scholars have been at loggerheads to find a
sensible physical meaning to verses which, taken literally, make no sense, thereby landing themselves in absurd
interpretations; whilst on another level, the verses are quite revealing.

Thus the "waters" contain a secret, "that secret hidden in mysterious place amidst the waters" (guha hitam
guhyam giilham apsu etc. 111.39.6&7), Indra placed in his right hand, Indra who finds honey in the cow, who
discerns the light from the darkness. Addressing Indra, the poet reminds him "when thou didst break the rock
for the waters" (IV.16.8).® What kind of "water" is this that Indra has to break through the rock or mountain
(adri) to reach it; the result being that Sarama, the hound of Indra, becomes "manifest before thee", Indra! It is
she who finds the mountain fissure where the cows are hidden away. Childish myths, or allegories using
images replete with spiritual meaning? From our own tradition do we know the significance of The Hound of
Heaven? There Francis Thompson relates the relentless pursuit of his prey, the ever fleeing pigmy self, by the
"hound of heaven" - the divine spirit hidden in the depth of psyche.

Technical terms such as cavity, cave, or well, spring, or hole, or aperture bear upon the hidden fountain
spring of our being, of our inner resources, or the "well" of inspiration and aspiration, full of luminous riches
(VL.36.4ab); or the "well full of honey" placed in heaven, in the highest footstep of Visnu (I.154.5). Modern
realisations of the powers of the "unconscious" appear in the ancient texts as legends, or myths expressing a
vast knowledge of psyche and its activity, through many technical terms as the above. So Indra pierces wells,
discharges channels or rivers (cf.V.32.1), and from the inner void or darkness, from the well, issue the inspired
visions which are poured out for Indra’s sake.

"To him, vast, profound, from birth awe-inspiring, all absorbing,

the well of inspired-thoughts (pours out)". (I11.46.4)

These are just a few, out of innumerable examples bearing upon this all important aspect of Vedic and
especially Rgvedic terminology and its interpretation, terms to be grasped in their deeper sense before any
progress can be made in the understanding of the myths and allusions. That several layers of meaning, such as
a spiritual, a ritual and a psychological sense may be found in one verse, given the ambiguity of many of the
statements, is borne out in so many hymns as may crush the patience of reason, and so be reason enough to
dismiss the hymns or verses as nonsensical, but such is not the case. Take for instance hymn IV.16 of which
verse 4 runs as follows:

"When by their hymns svar became apparent, so they (the patriarchs)

caused the mighty light of dawn to shine. He, hero-like, in his graciousness

dispelled the blinding darkness for men to see."

The ritual as well as the literal sense implies that the sun, the usual translation of svar, appeared as a result of
the chanting of the verses during the rite at break of dawn. But knowing the rsis’ gnosis concerning sound,
light and mantras, this could also mean that the inner sun of light, what they have called satyam siryam, the
true sun, illumination, that which grants them the inspired and inspiring dhih or vision, arose in the
consciousness of the exalted seers (viprah) (literally those who tremble or vibrate) like dawn in the morning
sky, all as a consequence of their chanting, of their "fiery hymns", of their stirring themselves to exaltation; and
this also applies to the ritual significance whereby the rites and chanting worked on the seer-poets to the point
of exaltation and the inducing of visions and eloquence.

The revelation of the Vedas is also hidden within such words as tapas, the creative flame of contemplative
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exertion, a word which originally was completely misunderstood; yajia, the sacrificial worship, the doctrine of
the eternal give and take or offering and taking and returning the gift which forms the web of life and makes it
sacred, hence the sacred work, apas, hence sacrifice, the very basis of life; (vi)srsti, the projection of the inner
into the outer; rta, the Cosmic Order, a very small word yet enshrining a mighty vision; arka, the shining
hymn, the ultimate oneness of sound and light, their power and use in the evocation of spiritual entities and the
forming of mantras, this word itself containing a whole science concerning sound and its influence on beings;
dhih, the visionary insight or thought-provoking vision, the flashing forth of some truth or insight; svar, the
solar splendour, illumination. Insight and vision into realms beyond our space-time world, reveal certain truths
of which the rsis are the "keepers". The rsis
"harness their minds, harness their visionary-insights" (V.81.1) and
"behold with their heart, with their consciousness, the bird anointed
with the magic of the celestial-spirit." (X.177.1)
The first verse shows the steps taken in their tapas, the second the mystical vision resulting from this.
That this ancient lore was "handed down" may be inferred and confirmed from the following:
"Not breaking the links, let us seeking help, follow
after the powers of our forefathers."” (1.109.3)

SEERSHIP BASIC TO THE RGVEDA, AND THE WORK OF J.GONDA

One aspect of great importance in endeavouring to probe the Rgveda’s esoteric basis is the seership of its
poets. Early revelation which subsequently took shape as scriptures in the religions of humanity relied on
spiritual insight, on vision and communion for its enunciations. Moses communed with his Lord, so did
Vasistha and the great rsis, so did Zoroaster, and many others. The Rgveda is full of the reminiscences of its
rsis and their visionary insights. Descriptive epithets such as gambhiravepasah_"profoundly stirred", applying
to Angiras and his sons "born of Agni" (X.62.5), who bequeathed on their descendants a gnosis, or kavi
gambhiracetasa, given to the Asvins (VIIIL.8.2), those heavenly physicians, healers and saviours of men, amply
testify to this quality of fervour and exaltation resulting from epiphanies. Through such visionary insights the
seers were led 1) to institute the ritual as an opening link between the celestial and the earthly; 2) to intuit that
Cosmic Order and solidarity of the devas in their concerted activity (VI1.9.5) as a blueprint for humanity; hence
3) to establish this order on earth, as in a mirror, in their socio-religious life. These fundamentals are expressed
in various ways in verses scattered in the Vedic hymns. (Cf. Rgv. VIII.35.16-18; X.191; Athv.I11.30.1;
Yjv.V.S..6.31; 18.48; 26.1, 2; 20.25) This alone would make the Rgveda a sacred book and a book of
revelation, i.e. a book that reveals other spheres than our mere physical domain and the loftiness of the rsis’
thought and vision.

I dare say that seership, intuitive perception, insight meant nothing to our early Sanskritists, or even to
many of our contemporary translators - ultra rationalism, which M. Eliade qualified as corrosive, barring the
way to any recognition of the psyche, its faculty of seeing in its own depth and its activity of relating the inner
to the outer, the unseen to the seen, the spiritual to the material. Even most of those scholars who flourished
right to the 1960’s refused to look at and admit this extra dimension of the Vedas, hidden as it is from any
superficial reading, and continued to view the Rgveda as a primitive record to suit their bias.

The great exception in so far as Western exegesis is concerned, has been J.Gonda whose pioneering study,
The Vision of the Vedic Poets , 1963, investigated the significance of dhih, its derivative and allied concepts,
and came to the conclusion that to ‘see’ meant "a ‘mystical’, supra-normal ‘beholding’ or ‘visionary
experiencing’" (p.28), as in Rgv.[.164.3 where the poet sees the "untiring herdsman (Agni) continuously
journeying through the world, clothed in diverging and converging (forces)". Gonda’s thorough investigation
opened the way to a profounder insight into the Veda, the ancient gnosis heirloom of the rsis and partially
enshrined in their hymns. L.Renou in his own studies and translations took this new perspective into account
to a certain extent but more in its poetic significance and emphasized the latter at the expense of spiritual
insight and seership, not deviating from his bias that the Rgveda was a "prehistoric document", whatever this
may have meant to him - most likely just primitive. In 1977 appeared a magnificent tribute to the spirit of the
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Vedas in R.Panikkar’s The Vedic Experience; mantramafjari. An anthology of the Vedas for modern man and
contemporary celebration.

There still seems to be a fundamental misapprehension as to what was the higher prehistoric man, the seer,
prophet, sage - logic and rationalism seemingly being taken as the pinnacle of mental life! The rsis’ mental life
circled round an altogether different compass than our own very prosaic one. Their’s was profounder and vaster.
Their power of expression, of eloquence, was linked to their seership, and this fully applies to the poet, the
inspired one, the kavi whom Kuiper rightly declared meant far more than our word poet, but an inspired wise
man, an "initiate" made so by his god, as the rsi Vasistha reveals to us in one of his hymns (VIL.88). This is
evident among all the ancient prophets, and indeed the word prophet, prior to its modern distortion of sense,
meant "seer".

In his book above mentioned, Gonda examined minutely a vast number of examples where occur the word
dhih and its derivatives, dhitih, dhira-, the verb dhi- which for him means "to see, look (at) often in connection
with extraordinary supranormal vision" (p.202), the root dhya which yielded dhyana, contemplation; and as
well, related concepts such as vena, vipra, manas, matis, medha, manisa, (which "like dhih ... is also the
thought converted into a hymn or eulogy addressed or offered to a god" p.52). For Gonda, "the contextual sense
of ‘vision’ or ‘intuition’ ... seems to be the central sense of the word, the semantic nucleus" (p.68), although he
admits that the ancient Indian sense of dhih may not fit completely the definitions of the English "vision" or
"intuition", but like the English term, the Sanskrit dhih is

" ... closely associated with a verb expressing the idea of ‘seeing’. By ‘vision’ is ... to be understood the

exceptional and supranormal faculty, proper to ‘seers’, of ‘seeing’, in the mind, things, causes, connections

as they really are, the faculty of acquiring a sudden knowledge of the truth, of the functions and influence of
the divine powers, of man’s relations to them, etc... It is this vision which they attempt to give shape ... to

‘translate’ into stanzas and hymns of liturgical value." (p.68-9)

It may be that the word dhih varied in its shades of meaning, such as flash of insight, intuitive perception,
inspiration, vision, visionary insight, etc. Two elements would always be present: inspiration and seeing.
Words in ancient texts are generally not confined to a single meaning. Geldner, the German translator of the
Rgveda, as reported by Gonda (p.80) translated dhih as "Erkenntnis", or "Dichtung" or "Dichtkunst" (p.77)
thereby evidencing the difficulty of pinpointing the exact meaning; Sayana grouped dhih with buddhi thereby
implying the high quality ascribed to the significance of dhih; buddhi’s meaning is certainly quite beyond
"thought", being that which awakens us to the spiritual dimension of life, hence spiritual understanding and
insight. Gonda emphasizes:

"It is visionary sight, higher knowledge, that is given by the god to those men who are worthy of it, or

who are receptive to it and which they may use in order to seek help, refuge or welfare ..." (p.80)
Our word "thought", often-times used to translate dhih, falls flat on the texts, is rather insignificant in view of
the emphasis found in most verses connected with dhih and examined by Gonda. Thus Soma is known for
granting vision to the seers, and so he is the "Thousand-eyed" "Lord of visionary-insight" (patir dhiyah
1X.75.2), bestower of "the solar eye" who leads the poet in his eloquent expression of his insight, so that the
"vision", as it impacts the seer, the resulting "thought" as it probes the vision, and the "concretizing" of it all
into words, into rhythmic chant or mantra, are the three aspects encapsulated into the one word dhih. It is
"inspired sages" (viprah) who invoke those two "thousand-eyed lords of ‘visions’", Indra and Vayu (p.82),
which incidentally implies that the vital connection between seers and gods was one of vision, of seeing and
thereby communing. Ordinary verbs of seeing such as pasand drs apply to "man’s experiencing, or becoming
aware of, a phenomenon in the divine sphere which in itself is imperceptible by the physical eye: devasya
pasya kavyam mahitva_"see the god’s (Indra’s) high ‘power-of-wisdom,” in its majesty." (p.29)

The word kavi and its derivative kavya relate to the inspired insights of the sage whose poetic utterances
are based on his innate wisdom. Gonda explains kavya as it occurs in V.66.4 thus:

"Mitra and Varuna who are concerned with kavya, i.e. with the manifestations of that wisdom

which is characteristic of a kavih, observe or understand these through ... the ‘intelligence-signal’

(Renou), the internal light of insight (ketu-) which belongs to men. The tenor of the statement seems

to be that it is the ketu- of men as well as the skill of the gods themselves which enable the god to

perceive or observe the products or manifestations of kaviship." (p.57)



13

Poets or kavayah are primarily sages "who see through deep mysteries (paresu ... guhyesu vratesu)"
(Gonda’s trans.), for instance in X.114.2 they perceive "the cause or motive (nidanam) of three ‘goddesses’ of
destruction" (p.57). So "Varuna, the omniscient, is a seer (kavil) (8.41.5) in whom all seer functions are
concentrated (st.6), who makes revelations (7.87.4) and belongs to those gods who enable man to receive
visions (cf.1.105.15)..." (p.208)

The idea of "wisdom" (kavya - the insight of inspired sage-poets) recurs often enough in Gonda’s study
and it would be appropriate to quote his own definition of it:

"Wisdom transcendentally conceived as partaking of the One Mind is a homogeneous whole, incapable

of differentiation and transcending the concrete and utilitarianism. Being complete and independent, it is

the unique root of all understanding, enabling the sages to apply knowledge ... which is essentially

mundane and utilitarian - wisely." (p.58)

If one should ask what exactly is that "higher knowledge", that "wisdom" imparted to the seers through their
dhih, one could reply: their vision of cosmic order and the oneness that underlies it, mirrored in the divine
solidarity. Did they put it in a few succinct words? Yes: Cosmic Order, rta, is closely allied to truth, satya, so:

"Truth is the foundation that bears the earth; by law the sons of the Infinite stand secure." (Rgv.X.85.1)

"One whole governs the moving and the stable, that which walks and flies, this variegated creation."

(Rgv.111.54.8cd.)

"Vast truth, mighty order, consecration, contemplative exertion, (tapas), invocation (brahma),

sacrificial-offering, these uphold the earth." (Athv.XII.1.1)

"Where spiritual and ruling powers move together in unity, that world shall I know as holy,

where move the shining-ones (devas) and Agni, [the Flame-divine] ." (Yjv.vs. 20:25)

"The seer beholds that Being hidden in mystery in whom all find a single home; in That all this unites;

from That all issues forth. He omniscient is warp and woof mid created things." (Yjv.vs.32.8. Bose trans.)
These are beautifully recorded insights into their spiritual vision, not quoted as such in Gonda’s book, but they
give the essence of their high-minded dhiyah, a vision that shows them as far from simple-minded primitives.

Gonda goes into specific details in his examination, but one of these is of special interest for the present
investigation into the gnosis in the Rgveda. Thus he draws attention to the fact that Agni is in VI.1.1

"...explicitly called the first to devise, invent, or ‘find’ by willful and directed thinking dhiyah [visions]...;

moreover, he is addressed as a dasma, i.e. ‘an accomplisher of wonderful deeds, i.e. of deeds that are

beyond human understanding’." (p.84)

Can the fire in the hearth, or on the Vedic altar, be literally credited with all this, or has Agni a much deeper
spiritual significance? This is the kind of question that constantly comes to mind. Here a simple statement from
the Old Testament shows that fire to the seer is an outer manifestation, the "garment" of a spiritual power: "For
our Lord is a consuming fire" (O.T.Deut.4.24). Behind the above explanation by Gonda, but seemingly
unknown to the author, looms the activity of the inner, i.e. unseen secret fire, the spiritual essence and
counterpart in the human being of the Flame-divine, known to the rsis because of their fapas. The gods of the
Vedas grant epiphanies - manifestations of some divine reality - to their devotees, to those capable of receiving
them because of their practice of tapas, the activating of the inner fire. This meaning of epiphany must fully
pertain to the Rgvedic dhih. Agni knows "all, like Varuna, by his dhih” (X.11.1) in this case his spiritual
insight. It is in conducting Agni, the "bestower of inspiration" (vipodha- X.46.1) to his altar, or sacrificial
ground, that the priests "give concrete shape to the ‘visions’ which they have received, reciting the texts into
which they are converting them." (p.88)

Gonda comments on the luminosity of the visions: "the poet of 3.34.5 speaks of their sukram varpnam,
‘bright or pure shape or form’"; so that "Sukro varnah belonged to the dhih because of its very character as
vision". (p.167) The poet wishes that Agni "will carry upwards our dhih of bright complexion" (1.143.7) -
Agni who is, in Gonda’s words, the "inventor of the bright-and-pure-word" (Sukrasya vacaso manota) (11.9.4) -
rather the disposer, or the manipulator of the bright word. Such examples are very numerous, but in spite of the
"luminosity" of the word, we are still left vague about the content of the vision, the intrinsic form and
meaning. This has to be detected. Thus one verse declares:

"The flying bird bears the word in his mind ere the gandharva pronounces it in the womb.
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That radiant, celestial (svaryam) intuition, inspired-poets safeguard in the abode of Order." (X.177.2)
The second pada above (2cd) is translated by Gonda - a little too discursively - thus:

"The inspired seers (kavayo) guard this inspired thought (manisam) which is bright-like-lightning,

and is of the nature of the light of heaven (svaryam) at the abode or seat of rta." (ibid)

Note that Gonda feels obliged to use the word "inspired" twice, once to qualify kavayah, once for manisa, any
of our words not being adequate enough. We are faced here with one of those highly esoteric verses scattered
throughout the Rk samhita. It first implies that the "word" that rings out the essential nature of the "bird" or
"soul", kept in its consciousness, becomes incarnated, i.e. descends into the womb, when a celestial entity
(gandharva) has struck the keynote in the womb. This was evidently part of the gnosis or vidya of the rsis
which they could only arrive at through their tapas or contemplative exertion, and their seership. They protect
their "manisa" in the abode of sacrificial ritual, i. e. the altar, mirror of the Cosmic Order, where their visions
take place which they offer to the devas. Their visionary insight wells up from the hidden spot of the heart, in
that "cherished state, abode of heaven, kept secret by the priests" (IX.10.9). In stanza 1 of hymn X.177, a
partial clue is also given of the content of their vision:

"The wise-seers perceive with their heart, with their mind, the flying-bird

anointed with the magic of the celestial- spirit (asura); deep within the ocean,

the inspired-poets observe him; the worshippers seek out the source of his rays." (X.177.1)

Is this not indicative of a contemplation where vision is paramount occurring in the inner ocean of the heart? -
the heart and the ocean as perceived by Gonda (p.281) being identical. But it is not the physical heart that is
meant but that which substands it. And what are the rays of this flying bird and what is their source? "The
bird", for Gonda, "is the inner light of the visionary illumination and perception” (p.277) which the rsis call
svar;, though Gonda does not go so far as admitting that svaris a state of supreme illumination. The bird is not
just the sun in the sky as it has seemed to some, but the soul wherein resides that satyam siaryam, the quest of
the rsis, that solar splendour which they find beyond the darkness (I1.50.10) or hidden in the "waters", i. e. in
the depths of the "unconscious "; the sun "atman of what moves and what moves not". (I.115.1)

The further aspect "... of the notional complex covered by the term dhih is ‘prayer’. The gods’
‘furtherance’ of the dhih consists in satisfying the speaker’s desires and aspirations, in answering his
prayers." (p.129)

Numerous examples of the plea to "further" or "favour" our dhiyah may be found in the samhita. This has led
to the very superficial but completely unjustified charge by some scholars that most prayers are for material
benefits. This was answered in one section of my The Vedas; harmony, peace, meditation. Here again one finds
Western prejudice at work, e.g. the extraordinary translation of vaja as booty, as remarked by A.C.Bose in his
illuminating book Hymns from the Vedas, where he noted several such anomalies (e.g. in IV.23.10, VI.56.5)
where the translator Griffith used the word "booty" for vaja. Gonda saw invaja a reference to the "(re)generative
power by which new food and new life is obtained" (p.129), in short invigoration, usually towards more
visionary insight and eloquence, such as the goddess SarasvatT is known to grant, and celestial fulfilment. None
of the detractors had noted the meaning of dhih and its whole conception and background. Moreover, one
should recognise that it is human nature to ask - prayer in common Christian language has degenerated
nowadays to mean simply asking for material good, but that is not its real meaning.

The Rgveda has been made out to be a "worldly book" in accordance with the worldly mindedness of some
of its translators, without any insight into its real meaning. Gonda restored the balance and in his study
pointed out how this visionary perception led the rsis to deeper insights than had been realised by our
exegesists. Two verses in particular stand out as setting the seal on the sacredness of the rsis’ receiving of
visions, or epiphanies, their use, meaning and consequences. The first to be examined concerns Father Manu
and that ancient seer taken to be Indra. The following translation is made in accordance with Gonda’s directives:

"That ancient seer was anointed with the creative-powers of the mighty ones,

by which means Father Manu anointed the dhiyas as an open-access to the gods". (VIIL.63.1)

I shall here only consider my own conclusion. The whole verse implies a parampara, a passing on of
something sacred, a visionary insight, a gnosis, from an inspiring deva - Indra presumably - to humanity’s
ancestor Manu, to the rsis or inspired descendants, the seer/poets. (Cf.I. 91.1cd; 109.3; 87.5a; VIII.6.10; etc.)
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The second verse also implies that ancestral lineage that brings a veracity and high significance to the rsis’
dhih as their instrument of contact and communion with the divine powers essential to their framing it into
hymns, into mantras that caught the subtle vibrations of the inner dimensions thus contacted.

"Born of the first dawning, watchful, recited at the sacred-function, robed in

auspicious raiments of light, this is our ancestral vision, born of old." (I11.39.2)

This verse admits an ancient epiphany converted into a chant that is renewed each morn, hence an archetypal
vision - their link with the celestial realm - that recurs with the morning’s offering and on which the chanting
depends. This link with the sacred past at the level of what was most precious to the seers, gave them a secure
basis for their spiritual endeavours and the foundation of their society.

One question preoccupied Gonda: it concerned the

"...‘mechanism’ of visionary inspiration or of the transmission of visions ... what it meant to them when

they considered a definite activity of the god Agni a determinant factor in their receiving visionary

thoughts. In 7.10.1 it reads ... ‘the yellow, radiant bull shines brightly, he has stimulated the eager

visionary thoughts and has roused them’... the meaning obviously is that Agni while inflaming exerts a

stimulating influence on the mind of the rsi, awaking thoughts which are converted into verses, stanzas

and hymns..." (p.83-4)

There is far more to it than just an external stimulus. What the scholar could not consider - and this is crucial
to the understanding of the whole process of the ritual and the visioning - is that in kindling the outer fire on
the altar, the poet has to concentrate on kindling his own inner fire, the secret creative flame of meditative
absorbtion (tapas) without which no inspired thought or insight, no vision could come to him. It is always a
two way process and a final fusion. The Satapatha Brahmana refers to this in terms of the sacrificer taking Agni
up into himself "for by his own mind he purposes to sacrifice and from his own mind he impels it when he
performs it" (Sat. Br.III.1.4.12.) Here is hidden one of the secrets of the spiritual life. (See ch.4)

The answer to the question of the "mechanism of visionary inspiration" for which Gonda thought no
"complete description” or "theoretical discussion" can be "expected” in the Rgveda, lies here in the two way
process, in which concentration and the activating of the inner flame, are of utmost importance. Many hints
may be found in the Rgveda and in the Brahmanas, which touch on that very esoteric and well guarded
knowledge, which was not detected until the late 20" century. This involves the practice of tapas, difficult to
understand at the mere rational level, just as the experience of colours and their various shades is
incomprehensible for a blind person, but also hinted at in X.154.2,4,5, and scattered in various verses. Not
only are the seven ancient rsis described as practising tapas (X.109.4b), but the Angirasas create through tapas
(X.169.2c¢), etc. This will be examined in ch. 4. But let it be clearly understood that tapas, at the human level,
implies an intensive spiritual inner focussing in deep meditation which kindles the inner being or psyche’s
flame to incandescence; this results in arousing the inner or secret fire, in bringing exaltation, inspiration,
transcendental visions, such as recorded in the world scriptures and mystical writings. Physiological heat is
only a body reaction, taken by too many as the only meaning. Far more ground needs be broken and fathomed
before we may come to a just appreciation of the ancient Vedic vision and the ground of all relevation.

Gonda’s analysis goes further:

"A close examination of all the Rgvedic texts exhibiting the term under discussion [dhih] will however

show that the mere ‘revelation’ of a ‘vision’ did not suffice. The supranormal sight, the privilege of a

temporary initiation into the divine secrets was necessary; it was however only the initial stage of a

process. It was left to the seer to foster, develop, cultivate the dhih which he had acquired ... He had to

‘translate’ it into audible and intelligible words, ... liturgically useful..." (p.106)

Rgv.X.71, the so-called jiAana siikta, serves as an introduction to the subject:

"...according to the Brhaddevata (7.109) Brhaspati praised that knowledge ‘which is immortal light and by

union with which one attains to brahma’ ... In this sikta the problem of sacral speech, its origin, secret

and production is of course in an archaic and unsystematic way, discussed. One of its themes is the

‘invention’ of sacral speech by ancient seers, another its discovery by the wise." (p.107)

In the first stanza, "...the first and foremost part of Speech which was the most excellent ... pure, being
concealed became manifest through their sympathetic disposition” (Gonda’s trans.) - almost an admission on
Gonda’s part of "sympathetic resonance". The Sanskrit word for this is very simple: preman, love. This stanza
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shows that Vac was not "invented" but was discovered through sympathetic resonance. Furthermore, the seers,
by means of worship - the sacrificial ritual, an essential part of tapas- "went the way of Speech; they discovered
her that had entered the rsis (viz. the dhirah ‘wise seers’ of st.2); they fetched her and distributed her over many
places (persons)." (st.3) (Gonda’s trans. p.108). Accordingly, Vac is tracked by means of worship and is found
within the rsis. They "distribute” her; that is, they express her through their mantras into which they initiate
others. Part of the clue is given here, Vac in her purest form, i.e. her ultimate frequency or nitya vac (cf.
VIIL.75.6) is found "within" the seers who resonate to her.

Admittedly, to translate Vac as speech with its connotation of logical discourse is to reduce her to our
discursive, prosaic language and falls flat on one’s ears. The Vac in question is the "eternal aksara (or nitya
vac) first born of the Cosmic Order" (prathamaja rtasya, Taittirtya Brahmana I1.8.8.5), is prior to speech, is
equivalent to: "In the beginning was the Word, and the Word was with God, and the Word was God". Vac,
Logos, Verbum, Word, all bear the same mystical significance hoary with age, - the original sound vibration at
the very root of manifestation. Thus is the transcendental quality of Rgvedic thought reduced to nought by our
ill-adapted and merely profane words and our disregard of the essence of sacred texts.

Something vital in Gonda’s examination of the rsis’ transference of their vision into proper mantras
or "sacral speech" remains unexplained. It concerns the meeting-point of vision and sounding, seeing and
hearing, the link between fire and word, flame and frequency, succinctly expressed in Agni the manipulator
of the "bright-and-pure word". 1t is Agni who discovers for the meditator that vibration which, when
externalised as sound, becomes the word. This knowledge, however irrational it may appear to us, underlies
the veda, and is the lost but still standing secret of part of the Rgveda’s sacredness. The innermost secret
flame that dwells within the human being, later to be called the purusa of the heart, emits its own
frequency allied to the cosmic frequency; hence Vac who dwells within the human being is found through
the secret fire: Agni is the manota of the eulogy whose basis is Vac (II. 9.4). This could only be discovered
through tapas - an unknown quantity for a whole generation or more of scholars. (See ch.5 on Logos)

"In order to deepen our insight into the technique of receiving visions" (p.276) Gonda investigated
the question of the heart which he admits is for the rsi "the place where inspiration is received and from
which sacred speech originates." (p.281)

"The heart is the organ with which one is able to see what is denied to the physical eye. Thus

10.123.6 Soma is addressed as follows: ‘when they, looking eagerly with their heart ... saw thee

flying up as a bird to the firmament... > Compare 10.129.4 where the sages by reflecting in their

heart found the close connection between ‘being’ and ‘non-being’ ... " (p.276)

The word heartin Vedic texts does not refer to the physical organ, as is usually mistakenly understood,
but to its counterpart at a much subtler level, a centre of force behind the heart which is the seat of psyche
in the human body; it is concerned with the higher spheres and radiates the cosmic principle of cohesion
and harmony, hence love - in average humanity, feelings, emotions and devotion. Our word heart is very
ambiguous in its meaning and seldom goes beyond feeling and emotion, sometimes love. In the Vedas,
the heart as seat of psyche wields that transformative power that is alone able to achieve extraordinary
changes in the human being, and to read into the cosmos, hence to vouchsafe vision, insight, intuition,
love; all of these characterise the rsis. Therefore we should observe that their use of the word heart goes far
beyond the physical organ, to the non-physical seat of psyche’s spiritual consciousness, of which the rsis
were fully aware, but of which we are not. Hence the puzzle.

On the whole, The Vision of the Vedic Poets is a remarkable advance on most previous Western
exegesis. It opens wide the door to a fuller appreciation and understanding of the visionary insights of the
Rgvedic poets, their significance and their message. It shows that there is more to our mere logic and
philology than we dream of, and that this more is in the Rgveda, waiting to be fathomed and understood.

A study of this book can serve as a guide to an esoteric approach to the sacred texts, their revelation and
gnosis. The book implies a complete dismissal of the too long prevalent attitude that the ancient
prehistoric poets could have neither depth of thought (cf. A.B. Keith) nor the relevant vocabulary to express
thought. Without such a basic introduction to, and proof of, the rsis’ seership and their vision of a
spiritual world that man was invited to establish on earth, the present study which aims at demonstrating
the esoteric dimension of the Rgveda as the pioneering sacred text, could hardly have been undertaken.
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The Rgveda is one of the few prehistoric records still extant that contains revelations which inscribe
it in the tradition of the esoteric wisdom. This is traceable in the discussion of Gonda’s views on the
poets and their visionary activity, let alone in the various puzzling verses to be discussed, and in the data
he surveyed. This wisdom has been disregarded, if not just denied by more than one generation of Western
scholars. But H.P.B. recognised it, pointed it out, commented upon it with examples.

One of the greatest gifts of the Rgveda to the world of thought is its vision of harmony, wholeness,
divine solidarity, of Cosmic Order which subsequently became the fountain-head of the peculiarly Hindu
doctrines of dharma and karma, and of the law of vast cycles, hinted at in some verses, but again denied by
some scholars. Two other revelations are, 1) that of the sacred spiritual flame within the human being as
within the cosmos (so completely misunderstood by Western exegesists until recently), the precursor of the
purusa of the heart and the atman of the Upanisads; and 2) the mystery of vibration or frequency which opens
vast horizons to those who can understand it. All this is not spelled out in logical, discursive language, but in
poetic imagery and metaphors; one has to fathom it step by step. As the Rgveda falls within the esoteric
tradition which concerns the mystical insight of humanity, the present investigation will be taken from the third
level of interpretation which Indian exegesis labels adhyatmika. The understanding of mysticism requires an
intuitive insight not developed in every one. For those who fail in this the ancient insights will be meaningless
and this book had better be left alone. However rational the explanations may be, the present book does touch
on, and tries to probe, certain depths of experience unique to the human psyche, not vouchsafed to many, and
which reason by itself can never fathom.

PART 1T

THE WISDOM TRADITION AND THE STANZAS OF DZYAN
Nowadays with the better understanding of Oriental philosophies and with the deeper studies on yoga,

certain ideas have become far more acceptable than in the last century, at least to the intelligentsia. Such, for
example, is the conception of Deity met with in the Rgveda and the Stanzas of Dzyan, as an impersonal
Absolute Principle emanating the cosmos, referred to in the Rgveda as merely That (taf) rather than an extra-
Cosmic anthropomorphic masculine God and arbiter of human destiny; or that other conception of one universal
Law of action and reaction on all planes, physical, moral, mental and spiritual, denied by scholars to the
Rgveda, even though the notion of Cosmic Order (rta) referred to in many verses fully implies it. Even "eternal
recurrence” as peculiar to the cosmos, the ebb and flow of all things, the seasons, the years, day and night,
activity and rest, to which are bound all creatures, as well as the "numberless universes incessantly manifesting
and disappearing" upon the boundless plane of THAT which is, does not appear as unthinkable or forbidding as
it used to. We can more readily accept the immense duration of the cycles of evolution (and involution)
succinctly expressed as the Days of Brahma, which in their inherent meaning find their counterpart in the Seven
Days of Genesis, which are not human days, but like every vast conception have been so dwarfed in their
interpretation. Because of this slight familiarity with notions that were previously considered fabulous and
opposite to what was decreed common knowledge, but which in fact denoted mere conditioning of mind, we
can better appreciate the ideas expounded in The Secret Doctrine and recognise how the latter can be used as a
tool to understand the ancient scriptures and those best preservers of the wisdom tradition: the Vedas.

But to be able to appreciate the depth of insight within the Vedas as within The Secret Doctrine one has to
throw away all "orthodoxies" and not rely solely on Western rationalism. One should come to the Stanzas of
Dzyan with an open mind, a fair attitude, giving the benefit of the hope that one day their source will be
discovered. For The Secret Doctrine bases its exposition on the Stanzas of Dzyan, Stanzas of contemplation or
"mystic knowledge" which H.P.B. translates, explains and comments upon, bringing into her comments
elements from all the known religions, scriptures, philosophies and mythologies to substantiate the themes
expounded. Obviously a great deal is left out, for there was a great deal to cover. The accumulation of her
comparisons goes far to build up a proof that all of these ancient scriptural or mythological writings have some
fundamental core in common that goes back to one primeval wisdom revelation.

However, the greatest bone of contention is not, or perhaps no longer, the claim to this original revelation,
or even to a secret doctrine or gnosis, "the universally diffused religion of the ancient and prehistoric world"
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(S.D.Lp.xxxiv) — this was simply unacceptable to 19th century mentality for which primitive humanity could
know nothing of wisdom, and may still be unacceptable in some quarters to 20th and 21* century minds — but
it centred and still centres around the fact that the original source of the Stanzas of Dzyan has so far never been
found, though definite clues are given by H.P.B herself. So scholars have dismissed the Stanzas as
inauthentic, without giving them a fair trial. The grandeur of the themes covered, the great poetry emerging
from time to time, and the vast erudition evident in their handling, if attributed merely to one 19th century
woman would be unbelievable, more so even than the validity of the Stanzas as authentic works. Their poetry
and their vision of immense compass speak for themselves. From internal evidence they blend archaic,
symbolic, Buddhist and Hindu strains of thought, and the commentaries of H.P.B. reveal profound knowledge
and understanding of aspects of Northern Mahayana Buddhism with its Schools of Yogacara and Madhyamaka,
not to speak of the vast fields of Hindu sacred writings; the commentaries themselves blend a psychological
insight into mythology and its timeless message as the "repository of man’s cosmic sentiency", its lore
enshrining the wisdom of the human psyche throughout the past ages; and finally they evidence a wide-ranging
cultural knowledge and erudition. Could H.P.B. have written the Stanzas, one may well ask, or were they
written by several hands in the course of many centuries? The latter seems far more probable, but the great
objection to this remains: who were they? To understand aspects of hoary knowledge and its way of
expression, and marshall these aspects into a wholeness, and bring out their significance, is one thing; to
invent archaic stanzas and their way of writing and make them compatible with the wisdom tradition as
reflected in the Vedas, the Ancient Egyptian and Sumerian lore, etc. even the Kabbalah, and reflected in the age-
old myths of all the nations; to invent a history of humanity that in substance fits with the world’s myths and
legends, is far more difficult and far too colossal a task for a single human being to perform. H.P.B. was
obviously helped. But through her understanding of the Vedas, of esoteric Mahayana Buddhism, of the
fundamental meaning of myths - a rare achievement in her day when all these were dismissed as inferior to our
Western rational thought - and finally her gift for poetic style, she made an extraordinary synthesis of all these,
at a time when synthesis was simply not grasped. Would-be critics may jump to the conclusion that she wrote
the Stanzas, perhaps inspired from the Vedas and that therefore they are fakes. This is the easiest way out of a
difficulty when one finds no proof and no solution. In either case, how did she get her knowledge of the
Rgveda and specific details in it, such as the meaning of the Waters of space, the Seven Rivers and the Seven
Races mentioned there, the Seven Solar Rays and their mystery, the real meaning of Indra forgotten by
orthodox Hinduism, etc., at a time when it was hardly known to the wider public; how did she know what
Aditi signified when scholars themselves had hardly enquired into that subject, when learned Brahmins would
not have taught a mere foreigner, let alone a mere woman? How did she get her insight into Mahayana
Buddhism at a time when hardly any of the texts had been translated, let alone commented upon? Who taught
her, where? These are serious questions that should be pondered upon before dismissing an author for being a
charlatan. Why should she hide the fact, if fact it was, that she wrote the Stanzas? She admits only to having
here "made a nosegay of culled flowers and have brought nothing of my own but the string that ties them"
(S.D.Lp.xlvi), an understatement, as a great deal of thinking and erudition can be seen to have entered into their
presentation. H.P.B. did not write the Stanzas, but she gave her own stamp to whatever she, or others, had
translated, and her own understanding to many difficult subjects.

THE ESOTERIC WISDOM
In her The Secret Doctrine H.P.B. makes certain claims and expounds that wisdom which, she maintains,

is the one "original revelation" given to humanity at the dawn of human evolution by those who had already
reached a certain degree of perfection, hence belonged to a previous humanity. This particular claim was a priori
unacceptable to 19th century scholars who, like Max Miiller, refuted the very notion of one universal wisdom
tradition underlying all religious philosophies as well as the possibility of loftiness of thought, let alone
abstract thinking, among the ancient people who were branded primitive in spite of their grand achievements,
such as architecture (Egypt) or scriptures, however misunderstood by us. Nowadays the "perception” of the
ancient thinking has changed somewhat.

What is exactly meant by the esoteric wisdom, or the wisdom tradition? Wisdom implies the assimilation
of profound ideas, intuitive insights emerging from the depths of the psyche, maturing and wrought out in the
very fabric of daily living. It is thus based upon the results of experience duly assimilated and the knowledge
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accumulated through that experience, but it is dependent upon mature reflection and understanding for its

expression. The esoteric wisdom which forms the nucleus of all the grand spiritual ideas of humanity, wrought

in the burning-ground of life, could be summarised in the following points:

D

2)

3)

4)

5)

6)

7

the inherent divinity at the core of life; this makes all the multiform expressions of life fundamentally one
and sacred, for the same divine Life operates through them. This therefore refers to a divine Cause or
Origin manifesting through many aspects, hence the ONE through the many; hence the profound meaning
of "love thy neighbour as thyself" of Christ’s injunction, and the "That thou art" of the Upanisads. Each
complements the other;
what is now called evolution is viewed as the unfolding to full expression of multiple aspects inherent to
that ONE LIFE SOURCE. According to The Secret Doctrine
"The first lesson taught in esoteric philosophy is, that the incognizable Cause does not put forth
evolution, whether consciously or unconsciously, but only exhibits periodically different aspects
of itself to the perception of finite Minds." (S.D.IL.p.487)
This is expressed by the human mind as the genesis of the worlds from an ever unknown Supernal Source,
transcendent yet immanent, "whose shadow is death, whose shadow is immortality" (Rgv.X.121.2); a
spark of which animates all beings, becomes the quickening core of human beings, pervades all and holds
all in a network of interconnecting forces (whether called gods, devas, or energies) that are constantly at
work weaving the "pattern in the heavens" and bringing back all erring efforts and straying creatures to a
harmonious wholeness, thereby restoring whatever disequilibrium may have occurred to that balance which
mirrors the cosmic wholeness;
hence the great law of action and reaction, cause and effect, called karma by the Hindus, irrevocably
working towards the greater harmony of the whole, responsible for the balance of Nature, the harmony of
the spheres, the Cosmic Order and, at the human level, human efforts at establishing socio-ethical values as
the norms of civilized societies and the reflection of the Cosmic Order;
hence the law of cycles of activity and repose or obscuration, of birth and death, of fruition and sterility, of
eternal recurrence to which all manifestation is subject;
hence that other law: as above, so below; each level or plane of manifestation from the lowest to the
highest being a reflection of a more subtle level: each higher level stepped down into a more limiting
expression of a reality of which we, at our physical level, can know only a distorting "measure" (maya).
The essence of being is unitary, what is projected from it becomes a reflection and, in its outermost
mirroring, a very limited and thereby at times opposite reflection of that original unlimited source at the
innermost level; real only in so far as it borrows its reality from its source, hence in a sense illusory.
Opposition is an inherent law of the universe, there being no manifestation without opposition, dualising,
separating, hence friction, at the human level pain; hence evil. Therein is found the origin of evil;
hence man, the "seven-leafed plant" (saptaparna), with his spiritual capacity of transcendental vision and
his feet firmly set on the earthly plane, in the limitation of matter, becomes "the measure of all things", the
microcosm of the macrocosm, hinted at in the Delphic injunction: "Man know thyself and thou shalt
know the universe"; or in theological language: man is made in the image of God; to which the sceptic
retorts that man rather creates God in his own image, a truth at its own level, but which does not recognise
the inner constitution of man and his "equipment” which reflects the layout of the cosmos;
hence the fundamental meaning of man’s pilgrimage on earth at the mid-point of evolution, the bridge
between heaven and earth, the spiritual and the material, the animal and the divine.
Certain aspects of the above tenets found expression in the ancient Vedas thus:
"Firmly fixed are the foundations of Cosmic Order,
shining in beauty, manifold are its beauteous forms." (Rgv.IV.23.9ab)
"Sweet blows the breeze for one who lives by truth,
rivers pour for him sweets." (Rgv.1.90.6)

and those verses quoted on p.10 (Rgv.X.85.1; I11.54.8cd; Athv.XII.1.1; Yjv.vs.20.25; 32.8.)

THE CLAIMS OF THE SECRET DOCTRINE
Basing itself upon this wisdom tradition, traces of which are found reflected in the Vedas, the Egyptian
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scriptures, the Chinese, Sumerian, Hebrew, Greek, etc. The Secret Doctrine makes certain claims which go far

beyond the tracing of the wisdom tradition to the Vedas:

1. "The Secret Doctrine was the universally diffused religion of the ancient and prehistoric world."
(S.D.Lp.xxxiv)

2. "... there exists a science called Gupta Vidya ... like the once mysterious sources of the Nile, the source
of all religions and philosophies now known to the world has been for many ages forgotten and lost to
men, but it is at last found." (S.D.I.p.xxxviii)

3. "The ‘Wisdom-Religion’ is the inheritance of all the nations, the world over ..." (S.D.L.p.xviii)

4. "Esoteric philosophy reconciles all religions, strips every one of its outward human garments, and shows
the root of each to be identical with that of every other great religion." (S.D.I.p.xx)

5. "... The Secret Doctrine has neither been invented nor exaggerated, but, on the contrary, simply outlined;
and finally ... its teachings antedate the Vedas.” (S.D.1.p.xxxvii)

These are claims that may seem at first sight somewhat preposterous. But by examining the main religions
of this world from their essential or esoteric meaning as against the outer form of their presentation (see ch.9)
which The Secret Doctrine helps us do; by recognising the esoteric wisdom, for instance, of the Vedas,
enshrined in myths, images, technical words and invocations to many gods, that needs a key, one may discover
this needed key to the unravelling of it all in The Secret Doctrine. In many cases, the latter does explain
particular aspects of Vedic enigmas, as indeed of various religious tenets, then some of these claims will no
longer seem so forbidding. But it is not yet possible for the scholars to fully trace this wisdom tradition to
beyond the first known scriptures of the world, the Vedic, the Egyptian, Sumerian, Chinese, South American,
etc. H.P.B.’s source, she claims, is other than these; these are simply used to corroborate the main thesis of
her book. As she herself wrote:

"One of the greatest, and, withal the most serious objection to the correctness and reliability of the
whole work will be the preliminary STANZAS: ‘How can the statements contained in them be

verified? * True, if a great portion of the Sanskrit, Chinese, and Mongolian works quoted in the present

volumes are known to some Orientalists, the chief work — that one from which the Stanzas are given —

is not in the possession of European Libraries. The Book of Dzyan (or ‘Dzan’) is utterly unknown to

our Philologists, or at any rate was never heard of by them under its present name ... The main body

of the Doctrines given, is found scattered throughout hundreds and thousands of Sanskrit MSS., some

already translated — disfigured in their interpretations, as usual — others still awaiting their turn. Every

scholar, therefore, has an opportunity of verifying the statements herein made, and of checking most

of the quotations. A few new facts, (new to the profane Orientalist, only) and passages quoted from

the Commentaries will be found difficult to trace. Several of the teachings also have hitherto been

transmitted orally; yet even those are in every instance hinted at in the almost countless volumes of

Brahmanical, Chinese and Tibetan temple-literature." (S.D.I. p.xxii-xxiii)

THE SOURCE OF THE BOOK OF DZYAN AND H.P.B.’S CONNECTION WITH TIBETAN BUDDHISM

According to H.P.B. "The Book of Dzyan — from the Sanskrit word dhyana (mystic meditation) is the
first volume of the Commentaries upon the seven secret folios of Kiute, and a glossary of the public
works of the same name ... The Books of Kiu-te are comparatively modern, having been edited within
the last millennium, whereas, the earliest volumes of the Commentaries are of untold antiquity, some
fragments of the original cylinders having been preserved." (Esoteric Writings p.324-325 = C.W. 14,
p.422)

The Books of Kiu-te have only recently been identified’ as forming part of the Tibetan sacred Buddhist
Canon and being the Buddhist Tantras. But they are mentioned in a book of "Narratives of the Mission of
George Bogle to Tibet ...", published in London in 1876 containing in an appendix the "Brief Account of the
Kingdom of Tibet" written more than a century earlier, in 1730, by a Capuchin missionary monk, Horace della
Penna who travelled to Tibet earlier on and related his findings together with derisive comments, in the usual
arrogant Christian way, on what he saw and failed to understand. He refers to Gautama Shakyamuni as having
... which divide themselves

"restored the laws" which his disciples wrote down after his death in 106 volumes
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into two kinds of laws, one of which comprises 60 books which are called the Laws of Dote" (mDo-sde or
Sitra collection), "and the other which consists of 38 volumes are called Khiute" (rGyud-sde or Kiute, the
Tantra collection). Here is a clear enough indication of these Books and perhaps the first reference printed in the
West as to their existence. The number of volumes does not agree with any known recension, nor with
H.P.B.’s figures; this is a detail, perhaps depending on the edition, or information or misinformation given to
the monk.

The Tibetan sacred Buddhist Canon is divided into two collections as noted above: the KANJUR or
works containing what the Tibetans considered the Buddha’s words; and the TANJUR or expositions and
commentaries, including the writings of Nagarjuna, Maitreya, Aryasanga, etc., all of which form the sacred
canon. Both collections are themselves divided into the satra portion (mDo-sde or dote) and the tantra portion
(rGyud-sde = Kiute) hence the Books of Kiute to which H.P.B. refers. The Kalacakra Tantra is one of the
most important of these books, always placed at their head, but the complete Kalacakra is lost to us and no
full translation has yet been made of its abridged version. Nevertheless one knows that it consists of 5
sections: 1st) cosmogony; 2) its correspondence to man, the microcosm; 3) abhiseka, initiation, and 4)
sadhana, practices relating to these correspondences: 5) jiana, or wisdom and its practical application. In short
it is a complete teaching in accordance with the two occult laws, as above so below, and man the microcosm of
the macrocosm. Only the first section could be discussed publicly.

H.P.B. mentions 35 volumes of Kiute which could be found in Gelugpa monasteries for public use.
These offered "the popularised version of the secret doctrine, full of myths, blinds and errors", whilst

"the fourteen volumes of Commentaries ... with their translations, annotations, and an ample glossary

of occult terms, worked out from one small archaic folio, the BOOK OF THE SECRET WISDOM OF

THE WORLD - contain a digest of all the occult sciences. These, it appears, are kept secret and apart,

in the charge of the Teshu Lama of Tji-gad-je (Shigatze)." (E.W.p.324 = C.W.14, p.422)

According to the great Tibetan historian BUSTON there were voluminous original versions, which
however, have not been found, either in India or Tibet. The complete Kalacakra Miila Tantra is "lost". The
seven secret folios of Kiute mentioned by H.P.B. were "kept secret and apart” — in her days, but now? The
Miila Guhyasamaja tantra is "lost". The Miila Hevajra Tantra in its full version is also "lost" and we have
only its quotation in the Bodhisattva Vajragarbha’s Commentary which made Dr Snellgrove remark that

"The actual passages that he (Vajragarbha) quotes, come from no normal tantra; they are always

explanatory and doctrinal and it is to this work that he frequently refers when he is seeking the

figurative meaning of a passage."'

All these "lost texts" may have something to do with H.P.B.’s "secret folios" of commentaries. The loss
points out that a vast corpus of explanations concerning certain doctrines has now disappeared, though not
without leaving definite traces behind in their quotes in other texts, sufficient evidence of the existence of a
certain gnosis — which perhaps humanity is still far from ready to receive.

In respect of this gnosis H.P.B. practically quotes from S. Beal’s A Catena of Buddhist Scriptures
(p.125) (with a slight difference of wording) but omits to acknowledge the quote:

"Because from the beginning all sentient creatures have confused the truth and embraced the false,

therefore there came into existence a hidden knowledge called Alaya VijAan."
To the question "Who is in possession of the true knowledge?" the answer is:

"The great Teachers of the Snowy Mountains." (E.W.p.325 = C.W. 14, p.423)"

One problem concerns the word alaya vijiana and its rendering as hidden knowledge which is probably Beal’s
approximation of the Chinese word. The second concerns the answer to the question as to "who possess the true
knowledge" or gupta vidya, the hidden gnosis.

1) Alaya vijiana is now recognised to mean "storehouse consciousness", or "substratum consciousness”, that
consciousness that stores all acquired knowledge. H.P.B. claimed that for the esoteric Buddhists

"‘Alaya’ has a double and even a triple meaning. In the Yogacara system of the contemplative

Mahayana school, Alaya is both the Universal Soul, (Anima Mundi) and the Self of a progressed

adept. " (S.D. 1. p.49)

Then citing a quote presumably from Aryasanga in E. Schlagintweit’s Buddhism in Tibet (1863, p.40),
but omitting to give her source: "He who is strong in the Yoga can introduce at will his Alaya by means
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of meditation into the true Nature of Existence ..." Schlagintweit uses the word "soul”, H.P.B. "Alaya ".

A further quote, from Aryasanga, states "Alaya has an absolute eternal existence” (S.D. 1. p.49) which

certainly differs from orthodox Buddhism, but the previous quote reveals knowledge of the essence of

yoga.

For H.P.B. "Alaya is literally the* Soul of the World” or Anima Mundi", which in one sense she equates
with pradhana of the Visnu Purana, alias akasa (S.D.I. p.49 & 256), the latter being space or the cradle of
universes, and as will be seen in ch.3 equivalent to the Universal Soul. Here we note that orthodox Buddhist
understanding of alaya vijiana and H.P.B.’s esoteric understanding are at variance.

2) The second point concerns the answer to the question "who possess the true knowledge?" This brings up
the whole issue of the existence and the whereabouts of Sambhala. Behind the very succinct answer "The
Teachers of the Snowy Mountains", lies a long series of myths and legends, a lore handed down by sages
and Oriental people and even ancient guidebooks, written by Tibetans, to a remote and sacred spot in
Central Asia, surrounded by snowy mountains, most difficult of access, called Sambhala. The word itself
being Sanskrit, and popularly spelled Shambhala, derived from sam, happiness, and bhala, "a term of
uncertain meaning, possibly derived from the obscure verbal root bhal which may mean ‘to give’"'? is in
Tibetan bde ‘byung, the "source of happiness".

It seems that apart from two Jesuit missionaries who in the 17th century were in the monastery of the Panchen

Lama at Shigatse where they heard of Sambhala, no information reached Europe until late in the 19th century.

But for many an Eastern aspirant after the sacred wisdom it was like Mecca to the devout Muslim. Since the

mid 20th century more attention has been given to Sambhala. Serious studies, well researched, have appeared

such as E. Bernbaum’s The Way to Shambhala and V. LePage’s Shambhala, attesting to a determination to

fathom out and somewhat understand what lies behind the legend. Other studies are descriptive of the journey
across the mountains of Tibet and central Asia where is usually located Sambhala, such as N. Roerich’s

Shambhala where he in 1923-26 led an expedition across the Gobi desert to the Altai Mountains; others yet

again try to bring out the esoteric meaning, like R. Guénon’s The Lord of the World for whom Sambhala

represents a centre of "high evolutionary energies" in central Asia. With the sweep of so many Tibetans to the

West, the interaction of their beliefs and their way of looking at the legend, its meaning and prophecy, with the

new Western attitude of more openness towards Eastern enigmas, there is an undermining of our prejudices so

strong during H.P.B.’s lifetime that anything that smacked of the fantastic was sneered out of existence,
including her reputation for daring to give credence to "impossibilities". A different outlook, ready to

investigate, is slowly emerging. But the physical existence of Sambhala and hence its location remain a

stumbling-block. The Dalai Lama is reported to have asked:

"If so many Kalacakra texts are supposed to have come from Shambhala, how could the country be

just a fantasy?""?

In this respect E. Bernbaum remarks how the Tibetan guidebooks become more and more mystical as the

traveller gets closer to the "kingdom", one lama admitting that the vague directions are meant to keep Sambhala

safeguarded from the "barbarians". E. Bernbaum asks:

"If Shambhala exists on earth, which seems more likely according to the Kalacakra texts, how does it

manage to stay hidden?"

and offers various theories as to its existence and whereabouts. He goes on:

"The Kalacakra texts may well be using a symbolic representation of an actual place for the purpose of

conveying mystical insights. In that case, their description of Shambhala could bear little resemblance

to what it actually looks like, yet still give us some idea of its essential nature. Or, as another likely

possibility, time and imagination may have simply exaggerated and transformed the size and shape of

the kingdom beyond recognition."

"If it deliberately kept itself secret, such a community could still exist as an isolated monastery or

rustic village overlooked by the outside world. It would need none of the conspicuous signs of

material progress that we normally associate with an advanced culture; the highest wisdom requires

only the naked mind. The Indian sages who composed the Upanishads, some of the deepest

expressions of Hindu philosophy, lived and taught in forest dwellings. The Taoist mysticism of

China, which inspired many of the greatest works of Chinese art and literature, held forth the ideal of
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the simple, primitive life as the mark of an enlightened society. The royal trappings of Shambhala,
with its Kings and palaces, may only be alluding to the nobility of spirit concealed in such a
community; similarly, the great size of the kingdom may actually be symbolizing the depth and extent
of the wisdom found there.""

E. Bernbaum is quite right in his surmises — the kingdom of the spirit with its far-reaching simplicity ends by
being represented as a lavish earthly kingdom with all the trappings of royalty.

V. LePage follows this train of thought:

"... to say that the hidden sanctuary of sages exists on two different levels of reality — that it is both

visible and invisible — as is constantly affirmed, is simply to say that there is an aspect of the place

that can only be seen in a heightened state of consciousness ... A set of directions to it would then
exhibit precisely the dual reality, the shifting orientation towards the miraculous already noted, the
nearer the destination is approached.""

From these quotations it becomes evident that the idea and whereabouts of Sambhala are very intractable
and that they will hardly be solved by physical means. As very reasonably put by E. Bernbaum

"... Whether or not the kingdom exists or has existed as an actual place or community of people, it

certainly does exist as a myth and symbol. As such it has a power and reality of its own,

independent of whatever material existence it might have ... What gives this myth its reality and

power? What does the kingdom tell us about ourselves — about the secret yearnings and intuitions it

awakens?"'®

These are questions that arise out of profound thinking, at the same time they uncover the dynamic
potentialities hidden in myth that throughout the ages have galvanised men to greater achievements. What
does the "myth" reveal of our aspirations and intuitions? Each one of us must answer this question for
himself or herself.

If Christians admit to a "Council Chamber of God" where the Prophets of Israel, according to H.L Ellison"’
had entrance — a mighty privilege for mere humans even though of the visionary stature of the Prophets — so
the Orientals also have their "Council Chamber" of the Most High whose outermost boundary spills over to
our planet, but to whose inner centre only the most spiritually evolved can gain admittance.

Excerpts from a dialogue between N. Roerich and a Lama he met during his journeying across the
Himalayas, recorded in his Shambhala may make us wonder at what lies behind the Lama’s words and whether
they refer to H.P.B.’s "Great Teachers of the Snowy Mountains":

"— ... Lama, have you met Azaras and Kuthumpas?

... — Many of our people during their lives have encountered the Azaras and Kuthumpas and the snow

people who serve them. Only recently have the Azaras ceased to be seen in cities. They are all

gathered in the mountains. Very tall, with long hair and beards, they appear outwardly like Hindus ...

The Kuthumpas are no longer seen now. Previously they appeared quite openly in the Tsang district
and at Manasarowar, when the pilgrims went to holy Kailasa. Even the snow people are rarely seen
now. The ordinary person, in his ignorance, mistakes them for apparitions. There are profound

reasons why, just now, the Great Ones do not appear so openly. My old teacher told me much of the

wisdom of the Azaras. We know several places where these Great Ones dwelt, but for the moment

these places are deserted. Some great reason, great mystery!

— Lama, then it is true that the Ashrams have been moved from the vicinity of Shigatse?

— This mystery must not be uttered. I already said that the Azaras may no longer be found in Tsang.

... — The great Azaras who know the Teachings of India, know the origin of Kalachakra. They know

vast things which, when they will be revealed to help humanity, will completely regenerate life! ...

This Teaching of Kalachakra, this utilization of the primary energy, has been called the Teaching of

Fire. The Hindu people know the great Agni — ancient teaching though it be, it shall be the new

teaching for the New Era. ... One of your priests once asked me, ‘Are not the Kabala and Shambhala

parts of the one teaching? He asked, ‘Is not the great Moses an initiate of the same teaching and a

follower of its very laws?” We may assert one thing only — Each teaching of truth, each teaching of

the high principle of life, issues from the one source ... Many Buddhist images upon the rocks find

their origins in teachings which long antedated the Blessed One. Yet they also symbolize the same
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high Essence ..."
The Lama furthermore testified to the fact that Sambhala is not a place to be reached out of curiosity, that woe
betide those who try to discover it out of curiosity.

"— You have probably heard how certain travelers attempted to penetrate into the forbidden territory and

how guides refused to follow them They said, ‘Better to kill us.” Even these simple folk understood

that such exalted matters may be touched only with utmost reverence."'®

The esoteric tradition such as it has filtered through to the West, claims that Sambhala is the highly
charged spiritual hearth of our planet, a focus of the Divine Will on earth; of the latter humans know next to
nothing except indirectly through observations of the evolutionary process: how everything moves towards a
harmonious accordance of form and inner centre, of outwardness and inwardness; how the cyclic impetus given
to humanity to work towards harmony, wholeness, oneness, etc. is reflected in the ancient laws, in religious
precepts, given by great sages and their messengers, thereby raising the level of human thinking, showing by

example, by deeds, how to live in peace and harmony. A hint of this activity towards wholeness is found in
certain verses of the very ancient Rgveda:

"All gods, one-minded, one-intentioned unerringly

proceed to the one purposeful accomplishment.” (VI.9.5¢cd)

"One whole governs the moving and the stable, that which walks and flies, this variegated creation".

(1I1.54.8cd)

"Gather together, converse together. Your minds be of one accord,

just as in harmony the gods of old took their ritual shares of oblation!

United be your counsel, united your assembly, united your spirit and thoughts!

A single plan do I lay before you; a single oblation do I offer!

United your resolve, united your hearts, may your spirits be at one,

that you may long together dwell in unity and concord!"

(X.191. 2,3,4. R.Panikkar’s translation. Vedic Experience. p.854)
This emphasis on harmonious concordance given to humanity ages ago, as revealed in the oldest extant texts,
reached its apex in Christ’s injunction:

"A new commandment I give unto you, that you love one another even as I have loved you, that ye

also love one another" (N.T. John 13.34),
an injunction still thousands of years in advance of human possibility (with rare exceptions) but pointing to
love as the human expression of Cosmic Harmony.

Since every system such as our planetary system with its central sun; or an atom, a plant, an animal or a
human being, has a centre, a nucleus of organization, setting movement or rest, a centre of power, visible or
invisible, why not a centre of power on our planet? The closer one approaches to the centre of an atom, the
deeper one penetrates to a sphere of light, of flame, of incredible power. Does this not give food for reflection?
All organized systems must have such a centre, and the atoms and the solar systems are silent indicators of a
mighty power within the core of living matter, of forms, of systems, of universes. This, the ancient seer-sages
were aware of and they sought to symbolise their insight in the mandala. The Tibetan lamas, to quote V.
LePage:

"... have fixed the legend of Shambhala forever in the symbology of a mandala at whose heart lies the

sacred mountain Meru, regarded by them as the ultimate unifying principle of the cosmos."
Mandalas "provide a means of instruction, transmitting esoteric knowledge in a symbolic language that

will remain opaque to the uninitiated, and in economical form that is capable of illuminating all three

of the reality planes — the spiritual, the psychic and the physical — at one and the same time ... These

three dimensions are united by Meru, the World Axis which intersects them all at the center of the

diagram and is the key to the whole mythology of Shambala.""’

Nothing much more than what has already been given out so far can and will be discovered and understood
of Sambhala before the majority of human beings have recognised and grasped the underlying meaning of
divinity, the principle of the One Life and the constant interaction between the divine pole and the earthly pole,
the inner and the outer, the existence of a divine spark or sacred centre said to be deeply buried in the akasa of
the human heart (Upanisad), or in the stable of the human body (esoteric Christianity); certainly not until the
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profane ceases to disparage, distort and misunderstand every message of deep import, and reduce the sacred to
ashes.

THE SECRET TRADITION
There are nowadays various pointers, more or less documented, to that secret tradition referred to by

H.P.B., coming down through the ages, seemingly disappearing at times but to reappear in a different guise
though with the same essential core of teachings. Well may any reader feel bewildered when confronted with an
array of theories and investigations about such a hidden tradition and unknown sages, and with such authors as
Saint-Yves d’Alveydre with his mysterious centre he called Agartha, taken up and discussed by R. Guénon in
his The Lord of the World, or F. Ossendowski’s travel narrative, or N. Roerich’s own travel tales, or with
such theories as are found in Rodney Collins” works, taken up by E. Scott, or with J.G. Bennett’s The Masters
of Wisdom with documentation on these, their activities and teachings, the latter revealing the age old training
for spiritual integration; or with James Georges’ Searching for Shambhala, or E. Bernbaum’s The Way to
Shambhala, or with the Tibetans’ and Mongolians’ "legend" of Sambhala in the Himalayas, and H.P.B.’s own
assertions immediately discredited, yet essentially in agreement with these. Let the reader reflect that
underneath such a medley of theories and/or investigations, sometimes seemingly conflicting, sometimes in
strange accord, there is one substratum common to all, the growing suspicion of and pointer to a secret tradition
as being no fable, but behind which may be certain fraternities moving among humanity, accomplishing their
task in the world, without the world knowing much or anything about them — the Khwajagan (Masters of
Wisdom) being a case in point, having been hardly known to the West until recently; that again behind them
may be those wise ones and visionaries who can see far into the future and the destiny of humanity, beyond our
puny minds and visions, and who from time to time send their messengers great or small on earth to leaven the
minds of men. Have we not had Laotze and Gautama, and Zoroaster and Krsna, and Jesus to name but a few of
the great ones? Or Pythagoras, Plato, Averroes, El Gazzali, Ibn El-Arabi, to name some of the great intellects
who hid in their teachings or writings aspects of the secret gnosis?

The difference between the East and the West in point of attitude is that when an average Oriental is asked
about something which to the Western mind sounds preposterous, he listens respectfully and admits his
ignorance if he does not know, whereas when the average Westerner faces a preposterous idea such as the
existence of Masters of Wisdom here on earth but unknown to the West, he generally laughs at it out of scorn.
Not for nothing did N. Roerich in his Book Shambhala include the remarks of the Lama he questioned about
Sambhala:

"Lama, tell me of Shambhala!

— But you Westerners know nothing about Shambhala — you wish to know nothing. Probably you ask

only out of curiosity; and you pronounce this sacred word in vain.

— Lama, I do not ask about Shambhala aimlessly ...

— Can this be so, when some of your Western people desecrate our temples? They smoke within our

holy sanctuaries; they neither understand nor wish to venerate our faith and our teaching. They mock

and deride the symbols whose meaning they do not penetrate. Should we visit your temples, our

conduct would be completely different, because your great Bodhisattva, Issa, [i.e. Jesus] is verily an

exalted one. And none of us would defame the teaching of mercy and righteousness." (op.cit.p.1)

Considering Westerners propensity to deride everything held sacred either by antiquity or by Orientals and to bring out
but the worst in human nature, one is likely to find only those "secret" centres or societies of more than dubious character. Rea
centres of high spiritual calibre will never be opened out to the wider public scrutiny, but only to those rare individuals with
pure spiritual aspiration, capable of selfless efforts. Thus Arken Daraul’s History of Secret Societies where, with very few
exceptions, practically only highlights the worst aspects of secret societies and humanity. No real initiatory society is found.
The real people of the Tradition can have no place in such painful research. Along this path of enquiry one will meet with only
what reflects one’s own level of interest, hence mentality. Fortunately, during the past decades a number of studies has appearec
to somewhat counterbalance this morbid appeal.

More and more evidence is being gathered which tends to point to something akin to a tradition of toilers
in the field of humanity. In this respect, E. Scott’s The People of the Secret is quite an eye opener as he traces
the work of such people as the Sufis, revealing the existence of an ageless esoteric tradition, exactly as H.P.B.
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gave out only to reap insults and ridicule. Rodney Collins theory, set out in his two books - The Theory of
Eternal Life, 1950, and The Theory of Celestial Influence, 1954 - is examined and explained in E. Scott s
peculiar way. It concerns a different apprehension of time and thinking and suggests a guidance imparted to
humanity by higher Intelligences with a particular and much larger aim than can be envisaged by the average
person; it brings out how this perspective gave Western history an inherent significance and all sweeping
purpose, in stark contrast to the random, meaningless series of events which, in accordance with linear thinking,
passes as history. E. Scott could not help conclude that humanity has all along the ages been silently guided
by an initiate tradition - however far it always tends to stray away from the directives received. This was
H.P.B.' s thesis, dismissed as absurd by the intelligentsia. One should recall the long line of great sages who
have given humanity guidelines for moral and spiritual development. E. Scott traces the real cultural history of
humanity showing that various modalities, not just the religious one, have been used as instruments towards
furthering human evolution, and ends with the work of the Sufis; thereby in one sense confirming Idries Shah' s
contention re the Sufis hidden influence over Middle Ages European intelligentsia.

If such works as those of the above cited authors can be at least considered as offering a possible
explanation for the undercurrents of world happenings, and not be immediately defamed, and the research of E.
Bernbaum, V. LePage and N. Roerich in their search for Sambhala, can be read and pondered upon without
dismissing them as nonsensical, how can H.P.B.’s pioneering work in this very field be dismissed as bogus?
She pointed to a different, broader and deeper horizon than that known to Westerners. That she learnt a great
deal from an unknown centre of wisdom is obvious from her grasp of Vedic, Puranic, Buddhist, Tibetan,
Kabbalistic and mythological lore, an understanding quite beyond the intellectual grasp of her revilers and
indeed of the scholarly world of the 19th century. But where that centre was located, if we disbelieve what she
admitted, is of no great consequence. H.P.B. knew too much of flippant and cruel human nature to reveal too
much about her source of knowledge of the ageless wisdom.

H.P.B.’s name has hardly ever been connected with the Sufis. Yet certain indications scattered through her
collected writings and brought together by P. Johnson in his pamphlet Madame Blavatsky: the ‘veiled years’
build up a case for a real link which she may not have been prepared to admit beyond the few remarks gathered
in the above pamphlet. Moreover, the comparisons Johnson draws between the itineraries of Gurdjieff and
H.P.B., the "striking parallels" in both their travels and careers and the complementariness of their teachings,
all seem to lead to a common source, but the Sufi label is not necessary for that common source,” for the latter
could influence the Sufi movement as well as other toilers for humanity.

The tradition, better documented nowadays, of seekers of the truth and pointers of the way that throughout
the ages walked this earth and helped their fellow humans towards enlightenment, is still alive. Of these
toilers in the human field — apart from the great illumined messengers already mentioned — some are known,
many are not. One line of these transmitters of the way is definitely the Sufis who attached themselves to
Islam but whose history goes well beyond the advent of Mohammed, though that too is unknown to the
average reader. Their influence on Western thought, so far quite hidden because it remained for so long
unacknowledged through Church prejudices, is now becoming more and more acknowledged through the work
of open-minded historians (e.g. P. Hitti, History of the Arabs, J.B. Trend, Legacy of Islam). Many surprises
are awaiting the would-be enquirer.

The Sufis are the better known of the "people of the secret” for the intellectual and illuminating
achievement of their greatest masters, such as Ibn Arabi, El Ghazali, Jalaluddin Rumi, Fariduddin Attar, etc. is
now open to the West and speaks for itself. But who has heard of the Sufi influence on the Majorcan mystic
Raymond Lully, or on the English Franciscan monk Roger Bacon, on Duns Scotus or even St John of the
Cross? Some of these did admit to this influence in their own writing. Who has heard of the 12th century
martyred Sufi teacher, Suhrawardi whose book the Wisdom of Illumination was consigned to the flames by the
Orthodox, but of which a few copies escaped to reveal to later generations the existence of that same old secret
tradition”' and its influence on Christians such as some of those named above. In addition to the teaching of
the Illuminist Sufi School which is said to have influenced Dante, the book explains the tradition of the
handing down of a secret doctrine of the eternal truths from master to disciple who in turn becomes master, etc.
— the parampara of the Vedas and the Bhagavad Gita. Was H.P.B. so preposterously wrong in also
maintaining the existence of a secret doctrine handed down from age to age and hidden in more or less distorted



27

garb in the mythologies and religions of the world? In the words of Idries Shah

"The secret book Wisdom of Illumination states that the philosophy is identical with the inner

teachings of all the ancients — the Greeks, the Persians, the Egyptians — and is the science of Light and

the deepest truth ..."%
what difference is there with H.P.B.’s claim as to the reality of an esoteric tradition passed on from age to age
and found in all ancient sacred records and her erudite demonstration of this? The two testimonies tally with
each other and for that her pioneering work should be recognised. In his book E. Scott traced part of this
hidden tradition - as it surfaces in time and leaves its mark on human achievements - to the Sufis and their
secret influence on the West. He gives us a glimpse of the so called Khwajagans, or "Masters", (Persian word
for master), with short biographical notes of each one known as "Master. He mentions the existence of an inner
circle wherein a technique of spiritual development was imparted by the Khwajagans to those disciples found
worthy. Their line of succession appears in a paper by Hasan L. Shushud translated by J.G. Bennett. *

Peter King in his Afghanistan: Cockpit in High Asia, 1960 discovered that hidden away in the
Kafiristan mountains are monasteries wherein the People of the Tradition are being trained. The claim - as in
the case of H.P.B.'s claim in the 19" century and of Seth Behramshah Navroji Shroff at the turn of the century -
is once again that such recluses still exist and are the custodians of an ageless wisdom which forms the
foundation of religion. To these the Sufis of Afghanistan were apparently linked. **

Information, however meagre, has thus seeped into the West about these centres, or power houses on
Earth, similar to H.P.B.’s hints a century ago. E. Scott surmises that the fact that a location is admitted
might imply that by now their centre of activity has been moved somewhere else.”> Recent dramatic events
taking place in Afghanistan at the end of the 20" century would confirm this.

Ages ago the Andes hosted schools of wisdom; centres move their location, the tradition goes on but varies
its expression in accordance with the different aptitudes of human beings and their evolutionary development.
But one centre, the innermost, may never be revealed, whilst several outposts, after they have run their cycle, or
in times of danger (such as occurred in Tibet and Afghanistan), move elsewhere. Who is to know?

Concerning the tradition of the Khwajagan and their activity which is documented, J.G. Bennett in his The
Masters of Wisdom devotes a whole chapter. He traces their influence, historically, as they moved around the
region to the east of the Aral Sea, and their philosophy, perhaps best summed up in the simple words of the
first of the Grand Masters, Yusuf of Hamadan:

"All men know that love is the Supreme Power that unites Man and God,

but no one who is not free from self is capable of love."

Bennett outlines their training of their disciples towards this goal of truth and selfless love, which he calls
transformation, the bedrock of true esoteric discipline and the stumbling block of the unready. One of these
Masters formulated a "system" wherein he divided the stages of transformation, and his "Counsel" has come
down to us, translated into English in Bennett’s book which succinctly expressed the stages in their discipline
in which breathing and the retention of breath (quite a yoga training) played a major role. The mere fact that
such a training was required points to what lies behind the breathing techniques: the knowledge of the sacred
fire which transforms the merely human into the more than human, or spiritual being. Further, the known fact
that two of the principles of the Khwajagan enjoined all avoidance of positions of wealth and power, and strict
simplicity and humility, clinches the matter. The secret of the sacred fire can never be vouchsafed to the selfish
and worldly hankering after power, prestige or wealth.

There are other lines of silent workers on earth who cannot be lumped under the same label, who do their
work and pass away unnoticed and unsung, but not without leaving behind them some traces of seeds of
profound thought to germinate much later on and leaven the human mind. Since they all work for the
upliftment of humanity, what matters their labels, or whether they have any or not, or what matters the centre
from which they come?

One such silent tradition came into evidence in the 20" century, taking its place in the great wave of
esoteric revelation that started around the middle of the 19" century. Thus, the existence of an esoteric tradition
in Zoroastrianism was as good as written off in the past centuries, except for H.P.B.’s remarks and examples
given in her The Secret Doctrine, claiming that "Zoroastrian Esotericism is identical with that of The Secret
Doctrine" (S.D. II. p.356). How could she know this when nothing was available except remnants of the old
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sacred texts? Furthermore, just as Anquetil Duperron’s discovery of Zen Avesta copies which he deposited in
1764 at the Bibliotheéque Royale, and subsequently translated, aroused controversy and were called an imposture
in Britain, so have the two books written in the 20" century to bring to the wider public’s attention the
existence of an esoteric tradition in Zoroastrianism, been considered an imposture by the "Orthodox" and "well-
informed". The first book in question is entitled

A Manual of KHSHNOOM, the Zoroastrian Occult Knowledge
Written by P.N. TAVARIA, being as full an exposition of SETH BEHRAMSHAH NAVROIJI SHROFF’s
teachings (died in 1927), who himself received his knowledge from a holy man, SRAOSHAVAREZ
MARZBAN SAHEB. The second book is entitled

Essential Origins of Zoroastrianism: some glimpses of the Mazdayasni Zarathoshti Daen in its original

native light of KHSHNOOM. (1942) By F.S. CHINIWALLA.

Although both are written with great care, they are from the Western standard viewpoint, rather
unsystematic, studded with Oriental flourishes most unappealing to the Western mind and highly devotional
terms that immediately put off the cerebral enquirer. Disregarding the outer form and concentrating on what is
offered, one finds a valuable insight into another link with the esoteric tradition. Are these authors genuine?

To the student of the ageless wisdom who searches beyond the form of presentation, the acid test as to
the genuineness of a teaching claimed to be esoteric comprises two main aspects of utmost importance: one
relates to the fundamental basis of all esoteric teachings discernible through a variation of presentations
(outlined in the section on the Esoteric Wisdom); the second concerns the parampara or handing down of the
gnosis from master to disciple, from "heart to heart", or soul to soul, and the way this is performed. This all
implies the necessity of a crucial technique of discipline, the sadhana of the Hindus, whereby the whole being
of the disciple is involved, not just the intellect; hence the preliminary purification involved, not merely
physical, but mental, moral and spiritual. Any mere intellectual way of imparting the teachings does not belong
to the ancient tradition and what these days passes for esoteric schools pertains to the domain of intellectual
understanding as preliminary to deeper endeavours.

The two books mentioned above fulfill these conditions in their parampara and in their teachings.
They should not be dismissed because of their style, but demand examination. To claim that the books are in
conflict with orthodox Zoroastrianism, or that there has never been any esoteric tradition in that religion, in the
face of the evidence for all other religions, is futile. Christianity, in Christ’s statements and in St Paul’s
remarks in his Epistles (see ch. 9) and Sufi teachings, also conflict greatly with their established orthodoxy.

The teachings presented in Tavaria’s and Chiniwalla’s work are similar in their fundamental ideas to
those expounded by H.P.B. in The Secret Doctrine; emphasising the One Source of all as the Unmanifest,
Impersonal Absolute, manifest in the universe through hosts of spiritual beings in their graded hierarchies who
are the fashioners of the created world, until we reach human evolution in the terrestrial sphere; the evolutionary
process covering vast cycles of time, with souls having to peregrinate for entire cycles to achieve perfection. The
doctrine of souls diverges somewhat. But the doctrine of kehrp, the invisible body (or subtle counterpart) with
its chakra(s) with double meaning, 1) plexus, 2) path, shows a complete esoteric grasp of the question which
may differ in details but not in basics. It befits the yoga system of cakras for, after all, not only does the secret
fire finally rise to its destination through control of the cakras but the psyche’s return journey parallels this very
path, extending from the material (miiladhara-cakra) to the spiritual (sahasrara-cakra). To accuse the authors of
plagiarism of The Secret Doctrine seems out of place in the face of whatever evidence can be gathered from the
life and work of Seth Behramshah, the teacher of both writers, how he was chosen and taught, his illiteracy,
etc. As stated by Tavaria "the knowledge of Khshnoom was imparted to our Master by two methods,
technically known as - (1) the ‘Sinah-dar-Sinah’ (heart to heart); and (2) the ‘Sijda’, spiritual trance " (op.cit.
p.71) i.e. entrance into the spiritual dimension, achieved through a Master’ s help. To this day the heart to
heart method prevails among the Sufis.

Chiniwalla, in his Essential Origins of Zoroastrianism, claimed that Zoroastrian sages called
‘Sahebe-Dilan’ still reside secluded in the mountain peaks of Persia, such as Kahe-Demavand, teaching the
ancient doctrine of Zoroaster, unapproachable except by those whom they choose to be their mouthpiece, in true
esoteric tradition, and very similar to what used to be told by Tibetan lamas of the Himalayan sages. The
special "Zoroastrian Clan", in Chiniwalla’s time, consisted of about 2000 members, among whom 72
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individuals of the "highest rank" were called Maghav (Magi).

This tradition of specific spots on the earth where the esoteric wisdom has been kept alive has come
down to us along the past centuries and cannot be dismissed as not fitting in with our preconceptions.
H.P.B. made a similar claim, and it is far more likely that like H.P.B., Seth Behramshah received a specific
training from a source similar to that of H.P.B.’s, a source which radiated possibly from central Asia all
around, in those days when fanaticism had not yet reared its devastating head. Like H.P.B. who attempted to
"awaken" the Western sceptical mind to the much higher ideas of Oriental philosophies, so Seth Behramshah’s
mission was to bring it home to the Parsis that the ancient religion of Zoroaster held an esoteric basis now lost
to their leaders, but giving them the key to many of its mysteries; and that Western attempts at translating
the sacred texts with only the tools of philology and rationalism had completely failed to give them their real
significance. In fact both books mentioned above prove this point to the best of their capacity.

PART 111

THE ANTIQUITY OF THE SECRET DOCTRINE AND ITS SECRET TRADITION
Apart from the age-old tradition of a secret wisdom, H.P.B.’s claim as to the antiquity of The Secret

Doctrine rests upon the point made in the quotation where she mentions that the Commentaries which have
served her as guidelines are "worked out from one small archaic folio, the BOOK OF THE SECRET WISDOM
OF THE WORLD", and that these "contain a digest of all the occult sciences". It should be observed here that
H.P.B. uses the term occult in its real sense of the hidden side of Scripture or Nature, or life, the inner meaning
which spells out the veda or gnosis; not in its distorted sense to which public ignorance has degraded the word,
viz. black magic. The occult side of Nature has nothing of the latter! But man may use specific energies for
maleficent goals. Because of this unfortunate twist which has taken root in the public mind I have avoided
using this term, except when obliged on rare occasions or in quotes, the word esoteric being used to replace it.

H.P.B adds in a note:

"It is from the texts of all these works that The Secret Doctrine has been given. The original matter

would not make a small pamphlet, but the explanations and notes from the Commentaries and

Glossaries might be worked into ten volumes as large as Isis Unveiled." (E.W.p.324 = C.W.14, p.422

fn.)

"The ‘very old Book’ is the original work from which the many volumes of Kiu-ti were compiled.

Not only this latter and the Siphrah di Tseniuthah [Sifra de-Zeni’uta], but even the Sepher Yetzirah

[Sefer Yezirah] ... the Shu-king, China’s primitive Bible, the sacred volumes of the Egyptian Thoth-

Hermes, the Puranas in India, the Chaldean Book of Numbers and the Pentateuch itself, are all derived

from that one small parent volume." (S.D.I.p.xliii)

This is a mighty claim which implies that the primordial revelation given to humanity in its early days and
enshrined in a succinct form in some archaic volume, formed the basic teaching taught in the temples to the
"initiated" few i.e. to those men mature in mind who themselves transmitted it to other initiated few who
taught it in a veiled form through myths and allegories. In due time, the priesthood transformed the teaching in
accordance with racial and other characteristics and their own understanding, and finally put it to writing, each
with its own emphasis and stamp, hence the various ancient sacred texts of the world, with their basic
similarity especially in matters of moral precepts, and a mental apprehension whose archetypal basis is
recognisable, their presentation being different.

In this respect J.G. Bennett’s four broad categories of belief which have guided humanity (as recorded in
his book The Masters of Wisdom) may serve as an example of this common core foundation; this core derives
from man’s innate feeling and intuition of, and communion with a divine power over and above yet also within
himself and his immediate environment. Thus, the Great Mother with her all embracing nurturing principle
giving birth to and taking back to herself all her offspring; the Great Spirit whose far pervasiveness also enfolds
all beings and all things, and manifests in man as his creativity; the Creator God taking shape in the human
mind and identified with the Sun, giver of life and light and illumination; and lastly the Saviour God, the
divine sacrificial offering of Deity, and of man as a reflection of Deity. These have their roots in the grandest
archetypes that the human psyche has been able to apprehend and to project on its mental screen. For Bennett,
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tradition has it that in the region between the Caspian and Aral seas, existed

"the seat of the most ancient school of wisdom which united all teachings and all beliefs. Here the

Great Mother was understood in her relationship to the Saviour God and here the Great Spirit was

known as the link between man and the Creator from which he came." (op.cit.p.37-38)

Is this the dream belief of an idealist or is there a basis of reality? The very ancient Rgveda answers thus:
"One whole governs the moving and the stable, that which
walks and flies, this variegated creation." (I1.54.8cd)
"The fair-winged One, who is but one in nature, inspired seers
array in many ways by their incantations." (X.114.5)
"To what is One the seers give many a name; they call it Agni, Yama, MatariSvan." (I1.164.46cd)
The ancient seers did hold the vision of oneness, of wholeness, which is holiness.

The books of Kiu-Te have to be completely deciphered, translated and studied and the various sacred texts,
mentioned previously, compared in depth with the teachings of the Kiu-Te texts before any worthwhile
judgment be passed on H.P.B. The field of study is vast, but her mind was capable of expanding over that
very field, to bring out this very secret tradition and basic oneness which made her write:

".. there remains enough, even among such mutilated records [as have survived], to warrant us in

saying that there is in them every possible evidence of the actual existence of a Parent Doctrine.

Fragments have survived geological and political cataclysms to tell the story; and every survival shows

evidence that the now Secret Wisdom was once the one fountainhead, the ever-flowing perennial

source, at which were fed all its streamlets — the later religions of all nations — from the first down to

the last." (S.D. I. p. xliv-xlv)

Where analytical thought which separates holds the field, there can hardly be apprehension of a fundamental
oneness. Even though more proof has come about concerning this esoteric tradition of untold antiquity, a
doubt remains as to its acceptance as a fact, without further and further proof. The revelation made by D.
Reigle in his Blavatsky’s Secret Books once again harps back to the blockages of prejudices which are most
difficult to eradicate. Thus

"The hitherto secret Sanskrit books brought out by the Suddha Dharma Mandala starting in 1915 did

not teach a new or completely different system, but rather provided different interpretations of the

known Sanskrit classics. But the opposition to such interpretations from the orthodoxy has so

hindered their spread that practically no one today has ever even heard of these books." (op.cit.p.168)
Moreover, as H.P.B. herself admitted

"... the mist will never be cleared away until the treasures of certain hidden libraries in the possession

of a group of Asiatic recluses shall be given out to the world."

(C.W. vol.3 p.485. Quoted in Blavatsky’s Secret Books. p.168)

The fact of secrecy has, in our age, aroused antagonism, when everything has to come out in the
open. However, considering humanity’s backwardness, lack of the higher understanding, prone to perverse
criticism and to trampling upon what have been considerd sacred truths by the ancient sages, (still going
on nowadays in translations), and also the evident degradation of those who were supposed to be the
custodians of the religions, more interested in enriching themselves than in keeping to the pure spiritual
life, it is not surprising that silence was imposed upon these truths - here Christ’s statement is appropriate
, "do not cast your pearls before swine". All the reactions to new revelations stated just in this chapter, to
Anquetil Duperron, to Seth Behramshah, to H.P.B., demonstrate the reason for this.

The question of the passing on of the gnosis is also of great importance as in complete accordance with the
tradition, such as we note in most religions, through successive generations by means of successive
commentaries on the original gnosis, but also and above all as a passing on of some power that will enable the
votaries to live and preach the wisdom, such as the apostolic succession among the Christians and the
parampara of the Hindus and the Buddhists. One Rgvedic verse has already been quoted showing this lineage,
but two others are also relevant:

"We speak by-reason-of our descent (literally birth) from
the ancient father." (Rgv.1.87.5a)
"Having received from my Father the intuitive-perception
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of truth (rta) I was born like a sun." (Rgv.VIIL.6.10)
It is very noticeable in the Bhagavad Gita:

"This imperishable yoga I declared to Vivasvat; Vivasvat

taught it to Manu; Manu to Iksvaku told it.

This, handed on down the line, the King-sages knew.

This same ancient yoga hath been today declared to thee by Me,

for thou art my devotee and my friend; it is the supreme Secret." (Bh.Gita. 4:1-3)
Such transmission ensures the validity, ancestry and reliability of the teachings. So all the great scriptures refer
to such a transmission process, and indeed their authority depends upon a special revelation that occurred in the
past and has been transmitted without any break. That special revelation may be a reflection of a previous one
with some changes to suit prevalent conditions. In many cases, however, tampering took place as with the
Hebrew and the Christian scriptures which fell into rather unworthy hands.

The Kalacakra doctrine claims a transmission which is recounted in the Blue Annals (or Deb-ther snon-po)
translated by G. Roerich. Also compare the remark of Alex Wayman concerning the Buddhist Tantras which

"... are composed by taking a previous lore reaching back into the Vedic literature and amalgamating

this tradition with various Buddhist tenets ..."?

According to B. Laufer, G. Roerich and others, the Kalacakra is a most important "system in the religious
life of Tibet" with a voluminous literature of which little was known in the West at the end of the 19th
century.”’ It is traditionally said to have originated in Sambhala.?* However, the first preaching of the
Kalacakra by the Buddha at the Stupa of Sri—Dhﬁnyakagaka in Madras Province is regarded as its first
appearance in the world. There King Sucandra of Sambhala is related to have miraculously arrived to hear it.
The king subsequently wrote it down in some 12.000 §lokas in a work entitled Paramadibuddha, the "Supreme
Adibuddha" which became known as the Kalacakra milatantra, or root tantra of the wheel of time. Tantra is a
word which bears many meanings as recorded in dictionaries, e.g. the literal meaning spanning from "loom",

non non non

"characteristic feature", "framework", "device" to "main point", "type", "system", "theory". It is explained by
A. Wayman thus:

"The Tantra is essentially a practice, with incantations, breath control and so forth, one must evaluate

it by the way it is, as set forth in its principal ‘revealed’ scriptures, authoritative commentaries, and

actual practice as can still be observed (e.g. among the Tibetans in India)."*

King Sucandra’s original Mulatantra and the further 60.000 line commentary which he wrote, both of
which being obviously the original and basic work, are now lost to us. Six centuries later, another king of
Sambhala, Yasas, wrote a condensed version of the Milatantra in 1000 verses, called Laghu (or short)
Kalacakra tantra. His successor, King Pundarika wrote a commentary on the latter, Vimalaprabha or
"Immaculate Light", quoting extensively from the Mila Tantra.®® Both the Laghu and Vimalaprabha were
taken to India from Sambhala in the 10th century according to tradition and thence to Tibet. The original
Sanskrit and its Tibetan translation of these shortened versions are still extant, Tibetan writers quoting from the
Miila Tantra as recorded in the shortened version and its commentary. But because the Kalacakra teaching is
traditionally said to have first been preached by Gautama, the Buddha, it is held by Western scholars to be a
recent teaching, though according to the Miila Tantra or quotes from it, the teaching itself, not its wording,
goes back much further to dim antiquity. In his Kalacakra Research Publications, no.1, 1986, David Reigle
excerpts a passage from the Miila Tantra which appears in Naropa’ s Commentaty, the Sekoddesatika. The
following passage is D. Reigle’s translation:

"The teaching of the Mantrayana which was formerly given to us by Dipankara is now to be given by

the virtuous Gautama. Therefore from the place called Sambhala an emanation of Vajrapani, King

Sucandra, came by his magical power to the Dharmadhatu."*'

We notice again the tradition of the passing on or transmission of certain secret teachings by word of
mouth before they are to be written down and commented upon.

In her introduction to the Buddhavamsa, the translator 1. Horner*? quotes the Burmese text of the
Madhurattavilasini giving a list of the buddhas throughout the cycles or kalpas. It appears that Dipankara was
one of four buddhas who arose in a kalpa separated from our own cycle by incalculable ages. This tradition

would then go back acons ago which to our puny minds is unbelievable and therefore unacceptable. Be that as
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it may, whether there was a transmission from Dipankara to subsequent buddhas prior to Gautama, does not
seem to be known.

The ‘Mantrayana’ in the quotation translated by D. Reigle refers to the way of the mantra. The
Mahayana, or Great Vehicle, has another division called the paramitayana, subdivided into method - (first five
perfections) and wisdom (prajfia) .** The Kalacakra also has a mantra side. In his 5th chapter, "The Wheel of
Time", E. Bernbaum explains what the Kalacakra tantra is all about.

"The Kalacakra Tantra belongs to the highest class, known as the Anuttara Yoga, and is probably the

most involved and complex of all the tantric teachings ... A major reason for its complexity is that

the Kalacakra attempts to embrace all phenomena, from the workings of the mind to the layout of the

universe, in one all-inclusive system of knowledge and practice. It does so in three parts, called the

‘outer’, the ‘inner’ and the ‘other’ Kalacakra ...

Unlike the outer Kalacakra, which Tibetan teachers will openly discuss, the other two parts are
generally kept secret and revealed only to the initiated: the Lamas feel that they contain ideas and
practices that could harm those who might try to dabble in them without the necessary background and
preparation. The first of these two parts, the inner Kalacakra, deals with the body and mind and how
to use them in meditation. It goes into their internal structure, but with a mystical bent ... The inner
Kalacakra also explains the operation of the psychic nervous system in general and how it relates to
the functioning of the various senses and kinds of consciousness ... The last of the three parts, the
other Kalacakra, directs its attention to the spiritual realm and describes the deities and mandalas of
the teaching and how to use them in the practice of visualization ..."**

One can see even with these very short glances that the Kalacakra is based upon an ageless wisdom tradition.

In a note to her explanation of the Mahayana mystic system concerning the manifestations of each Buddha
in the three worlds of Being®’, H.P.B. claims that she is concerned with the "Esoteric teachings alone" and what
she gives "is taken from the secret portions of Dus Kyi-Khorlo (Kala Cakra, in Sanskrit, or the “Wheel of
Time’ or duration)", which Kala Cakra she refers to on p.311 of her Esoteric Writings (C.W. 14, p.402) as "the
most important work in the Gyut division of the Kanjur, the division of mystic knowledge". This implies that
the Kalacakra must have been known to her at least partially at a time when it was unknown in the West. Did
she have access to it in its full or only in its abridged version? The Kalacakra is the only known Buddhist
tantra to have a cosmology, but the abridged version of the tantra having only an extremely succinct cosmology
makes it difficult to compare with that expounded in The Secret Doctrine. This may make one suspect that she
did have access to the full version. Other questions could be asked: where did H.P.B. find all the
"Commentaries" to the Books of Kiute from which she quotes profusely? And from which language —
Sanskrit, Tibetan or even Chinese — did she or some one else translate them into English? Who helped her?
Indeed who sent her out on her mission, for mission it certainly was. How could a "charlatan" be "initiated"
into Mahayana Buddhism, into the lore of the Tibetan sacred Canon, indeed into the lore of Vedic gnosis, or
veda whose "door" at that time was still more or less closed to all "barbarians"? That she had a profound
understanding of all these is evident from her books and should be evaluated before any real judgment can be
passed. For all her extravagant personality, small errors such as slanting some quotes to suit her purpose or
omitting to quote her source, H.P.B. was a great mind capable of taking in at one grasp a complex
philosophical problem. To dismiss her as a charlatan in the face of her depth of insight, her vast survey of
human thought, and the power of her writings, is utterly absurd, a reflection of those whose pettiness of mind
could never rise to her stature.

With the documentation now available, for instance as to the work of the Sufis, or certain other esoteric
lines of workers, and the documents still to be translated from the Tibetan Buddhist Canon, it may one day
become evident that what H.P.B. referred to as an age-old secret doctrine enshrined in ancient lore, in hymns
such as the Rgveda, kept as a sacred heirloom and imparted only to the few, forming the inner core of the
teachings of the ancient Sages, has indeed been present on this earth from time immemorial. One knows that in
the past centuries any discovery of ancient sacred texts was first denied as authentic. H.P.B.”s message, her
unwrapping for us Westerners, what had been so wrapped up in myths, legends and "blinds" as to be so
completely misunderstood, reveals a continuous tradition. It awaits further discovery of manuscripts, or
translations of further Tibetan manuscripts that might give more clues, for H.P.B. did give essential clues.
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Perhaps in the next century, we may come to a better understanding of their legend or dream of Sambhala and
its real meaning.

APPRECIATIONS OF LAMAS AND SCHOLARS

Certain Tibetan lamas in the past have apparently shown respect for her work and the same can be said of
one eminent Western scholar, Edward Conze, who recognized her as great, especially by contrast with the dirt
thrown at her by those who are only capable of wallowing in their own made-up filth. This comes out in E.
Conze’s review of J. Symonds’ Madame Blavatsky. Medium and Magician which he qualifies as "one long
sneer”, "a singularly impertinent piece of book making" raking up "all the old dirt ... for the umpteenth time".
"But when Mr Symonds now comes to measure his intellect against that of the great H.P.B who was so much
more than just a ‘medium and magician’, the essential triviality of his own mental equipment becomes apparent
for all to see."*® This could indeed be taken as a splendid dismissal of all such disgraceful and trivial attacks,
and there are many.

Another rather favourable assessment is that of Stephen Prothero of Boston University, who reviewed 6
books on H.P.B. published during the years 1993-5, books falling into 2 camps — those more or less scandal
mongering, with "wildly varying degrees of speculation”, and contradictory statements and unproven assertions
passed over as facts, and those more favourable. He pays H.P.B. what one may well regard as a tribute:

"... Blavatsky may ultimately be understood largely as a key culture broker in the modern encounter of

East and West. A New Ager before New Age was cool, she influenced the Indian Renaissance, the

Buddhist revival in Ceylon, American and European esotericism, modern Western art, feminist

theology, and American religion. In an age when Buddhists and Hindus were widely disdained as

‘heathens’ and women were expected to confine themselves largely to the home, Blavatsky travelled

the world, introducing readers to ideas such as karma and reincarnation and popularizing the view that

all religions are one. It was not without cause that an Indian admirer called her ‘the white Yogini of

the West’ (Gomes. 284)." ...

The books he reviewed, he claims, make

"... a strong case for Blavatsky as a major figure in the nineteenth century meeting of East and West.

They portray a woman who, despite her faults, paved the way for the Western appropriation of Asian

religious traditions and ideas. They also anoint Blavatsky as perhaps the key thinker in modern

Western esotericism — a woman who, by unveiling the ancient truths of the perennial philosophy,

succeeded not only in popularizing its ideas but also in determining its historical course. Why is

Huston Smith’s The World’s Religions one of the most widely read books in colleges today? In great

measure, these books say, because of the efforts of Madame Blavatsky ...

The books reviewed ... also make it painfully apparent that Blavatsky, despite the hundreds of

books either celebrating or reviling her, still awaits a dispassionate historian of religion who will give

her her due ..."*’

In the Introduction to W.Y. Evans-Wentz’s edition of the Tibetan Book of the Dead, translated "according
to Lama Kazi Dawa-Samdup’s English rendering" is a note to the effect that the same lama

"... was of the opinion that despite the adverse criticisms directed against H.P. Blavatsky’s works,

there is adequate internal evidence in them of their author’s intimate acquaintance with the higher

lamaistic teachings into which she claimed to have been initiated."*®
Coming from a lama who is supposed to know his tradition in depth, this recognition is no idle comment.
The sixth Panchen Lama deigned to preface the 1925 Peking edition of The Voice of the Silence, another of
H.P.B.’s works refused "authenticity" because its source has not been found. The present Dalai Lama in 1993
accepted to write a preface to the German translation of The Voice of the Silence. Certain genuine Buddhists
have no need of "proving" the source of the work as authentic if it turns out to be genuine in its expression of
pure Buddhism. Thus in a notice published in The Middle Way it is stated that

"... the late Anagarika Dharmapala described it [ The Voice of the Silence] as a ‘pure Buddhist work™"

(vol.40.n0.2, Aug.1965)
and Dr Suzuki is reported to have sent a copy to Mrs Suzuki remarking "here is the real Mahayana Buddhism".
Could H.P.B. have "invented" the whole book and endowed it with her own Buddhist feeling? There are too
many technicalities involved to accept such a view. Bhiksu Sangharaksita devoted an 18 page pamphlet to
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giving a superb appraisal of it under the title Paradox and Poetry in the Voice of the Silence, paradox and
poetry being two means of arousing the intuition; paradox through "an attempt to express in terms of logical
contradiction that which transcends logic", e.g. dazzling darkness or the voice of the silence; poetry through
imagery and rhythm, "images that strike deep root into the very nature of things", and rhythm the very soul of
incantation:
"It is as though whenever it has anything of special importance to impart the text either explodes
in paradox or erupts into the imagery and starts shaking with the mantra-like vibrations of poetry. The
fact that The Voice of the Silence consists of, or at least contains, what are really mantras in English,
incidentally may account for the circumstance that as a whole it does not correspond to any known
Tibetan text, though individual verses seem to have been identified. For as an eminent Tibetologist
has suggested to the writer, if the translator of these three fragments from ‘The Book of the Golden
Precepts” was as much concerned to reproduce the mantraic effect of the original as to translate its
literal meaning she may well have found some sacrifice of the letter to the spirit of the text inevitable."
(op.cit. p.18)

CONCLUSION
An author who has been so badly misrepresented, without any substantial cause for it, and too often in

biographies whose authors were incapable of assessing the depth of the thought H.P.B. was expounding, ought
to have the right of defense. We could start at least by giving her credence for having some knowledge of
Tibetan Buddhism and Tibetan sacred books at a time when these texts were unknown, even though that
knowledge past scholars have dismissed a priori as based upon unknown or non-existent sources. Some of her
sources, a very few of which were somewhat known at the end of the 19th century, have turned out to be well
authenticated texts of schools of Buddhist thought such as the Yogacara and Madhyamaka whose texts , either
in their Sanskrit original or Tibetan version, had not yet been translated during her lifetime. This is a fact in
her favour. Today, as a result of the Chinese invasion of Tibet, Tibetan blockprints and manuscripts have
migrated to the West in their thousands, including some sacred books hitherto unpublished and hardly known
in Western countries, and some 30 U.S. libraries are now housing a great number of these. Original Sanskrit
manuscripts have also been collected from Nepal, many of which are the originals of the Tibetan translations.
Such an influx of Sanskrit and Tibetan manuscripts is quite revealing of a change in the mental atmosphere of
the West and bodes well for future deeper understanding and further research. The Institute for Advanced
Studies of World Religions at Stony Brook, N.Y. has undertaken the microfilming of many Sanskrit
manuscripts from Nepal and putting on microfiche the Tibetan texts salvaged from Tibet. Some are being
translated and already a fair amount of work has been done on Tibetan Buddhist texts. While the [.LA.S.W.R. at
Stony Brook, N.Y. stopped its work in the 1970’s, the Nepal-German Manuscript Preservation Project has
completely superseded the [.LA.S.W.R. in microfilming Sanskrit manuscripts in Nepal and have filmed tens of
thousands. It is thus more within our possibility to search for those texts that could be more in line with the
Buddhism of H.P.B. Her knowledge of the doctrines of the Madhyamaka and Yogacara Schools of the
Mahayana enabled her to explain some of their very abstruse ideas. It is now time, with the accumulation of
Tibetan Buddhist manuscripts and their study, the impact of Tibetan lamas on Western intelligentsia, and the
translations of and studies on Mahayana Buddhism showing a better understanding of the Oriental stand, to
turn our attention to this 19th century pioneer of human thought who through her writings brought the
philosophical Eastern mind in its deepest aspects within range of the Western mind, with little thanks but too
often reiterated and sometimes vitriolic vilification.

The present study, as already stated, will concentrate more on the Vedic gnosis and its hidden meaning to
bring out, explain and compare its more or less veiled tenets with what is revealed in The Secret Doctrine.
However, a few insights into Buddhist ideas will have to be discussed at the start, as H.P.B uses Mahayana
terms to explain the underlying thought of the first two Stanzas of Dzyan which I comment upon, since they
strike the keynote of the profoundly mystical vision of the ancient seers - in some respects similar to
Rgv.X.129. The secret doctrine tradition having been best preserved, as H.P.B. maintained, through both the
Hindu and the Buddhist sacred texts in their philosophy and cosmology, she had recourse to their help.
However, the Kabbalah also has retained some of this secret doctrine which H.P.B. fully recognised, and
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comparison with it will be useful especially for archetypal Cosmic Man expressed in Purusa and Adam
Kadmon. Only a few of the Stanzas of Dzyan and excerpts from them will be quoted as in accord with Vedic
thought; all the others go far beyond the thrust of the present study.

As one progresses through the book a broader spectrum of humanity’s mystical thought, vision and
experience, will appear in its varied presentations, until chapter 9 is reached, where the main religions will be
examined from the standpoint of their common basis — a vision-revelation of humanity’s stand as the link
between the earthly and the spiritual — pointing to a foundation of common truths masked by their different
presentations or emphasis, sometimes even distortions.

For the benefit of those who are interested in the esoteric wisdom but do not know Sanskrit the following
might be helpful:

The problem of transliteration of the Sanskrit alphabet into the roman alphabet had not yet been settled in
H.P.B.’s lifetime. In the present book the internationally recognised scholarly transliteration system has been
adopted and wherever Sanskrit terms are used in The Secret Doctrine they have been altered to suit the
international system so as not to confuse the reader unduly with two systems of spelling Sanskrit words. Only
names of authors and the title of their books have not been changed: thus Sri Krishna Prem’s The Yoga of the
Kathopanishad. Sanskrit has three letters for our single s, two of which are transliterated as s and § which in
popular books is rendered as sh for the former and s for the latter making no difference with the third simple s.
Certain Sanskrit words suffer "vicissitudes" of change for grammatical or euphonic reasons. Such for instance
is vac which has been rendered as vak, or vach, all of which have been reduced to vac. The word ca which
means "and" primarily is rendered cha in popular books. Endings of words do vary according to the cases such
as to, from, by, in, with, of; also in accordance with the rules of euphonic combinations. Thus rg veda, but rk
samhita and rk by itself, the word meaning sacred verse, word or text. These variations cannot be changed.
Pronunciation of Rg Veda is equivalent to rig. Hence one finds Rig Veda in popular books.

All references to the Rg Veda are noted thus: I to X (meaning book, there are 10 books or mandalas), then
the hymn number, e.g. 29 and verse number e.g. 2; hence X.29.2 plus a or b or ¢ or d if only a division of the
verse is quoted. When only Rgvedic texts are quoted in a chapter or on a page no Rgv. will be placed before
the number. All other references to the Vedas will have the abridged name of the particular Veda, thus Athv.
for Atharvaveda, Yjv. for the Yajurveda with letters VS for the particular recension (there are two). Most
translations of the Rgveda are my own; where I have used other translations this is noted. Thus R. Panikkar’s
and A.C. Bose’s translations have occasionally been resorted to; also Griffith’s, even though he is at times
inaccurate. His poetic quality, sadly lacking in some translators, gives a better flavour of the hymns. With
respect to Hebrew transliteration (in ch.8, section II) I have kept H.P.B.’s transliteration except for titles of
books which have been changed in accordance with the current form used in Gershom Scholem’s Kabbalah
(1974) and Shimon Halevi’s Kabbalah (1979) ; so that readers, should they wish, could more easily find and
consult these books. For my own text references I have used the transliteration as in Scholem’s Kabbalah - e.g.
Sefirot instead of Sephiroth as used in The Secret Doctrine.

CHAPTER 1. INTRODUCTION:

FOOTNOTES

There are several traces of initiation in the Rgveda, such as that of Vasistha in VII.88.2-4. F.B.J. Kuiper
recognised that the kavi, a word which bears the ancient sense of inspired poet (and not mere juggler of
words) was an "initiated seer" to whom "knowing the Cosmic Order" (rtajiia, rtavan, etc.) are attributed.
("Bliss of Asa". I. I. J. vol.8. 1964.p.127) J. Gonda himself in his Vision of the Vedic Poets admits:
"Applied to human beings the title kavih unmistakably denotes those who mentally or spiritually enter
into contact with divine power, the transcendent and the world of the unseen." (p.48)

2 Chips from a German workshop. vol.1, London, 1867. p.77,75. Quoted in Isis Unveiled 11, p.414-5 and
in Spierenburg’s The Veda Commentaries of H.P. Blavatsky. p.23.

The Religions of India. Trans. from the French by Rev. J. Wood. London, 1882. p.xiii. Partially quoted in
S.D.II, p.450-1 (two vol. ed.)

Quoted in Spierenburg’s The Veda Commentaries of H.P. Blavatsky. p.16 fn.37.
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Assessments were biassed not merely because of a one sided evolutionist theory but also in some cases
because of an ingrained superior Christian prejudice among such scholars as could not conceive of
something other than an Anthropomorphic deity (e.g. Néve in his survey of Vedic ideas in Essai sur le
mythe des Rbhavas. 1847. p.39)

For H.P.B. the Rgveda was the "Bible of Humanity". (C.W.XIV.p.240)

Religions of Ancient India. p.10.

Apparently following Max Miiller for whom mythology was a "disease of language". Max Miiller

declared: "... as an affection or disorder of language, mythology may infect every part of the intellectual
life of man. True it is that no ideas are more liable to mythological disease than religious ideas because
they transcend those regions of our experience within which language has its natural origin and must
therefore, according to their very nature, be satisfied with metaphorical expression." ("Lectures on the
Science of Language". 2nd ser. London, 1864. p.413)

According to Gerald Massey "Mythology is the repository of man’s most ancient science.” (S.D.1.p.304)
and according to a follower of C. Jung it is "the repository of man’s cosmic sentiency".

Compare for instance Soma, the bull dwelling on the mountain being milked 1X.95.4ab. Obviously Soma
is milked for his ecstasy granting.

Cf. Rgv.1.32.11cd; IV.28.1; the piercing of wells or stones or breaking of caves and letting flow of waters
is the achievement of Indra. F.B.J. Kuiper in his article "The Ancient Aryan Verbal Contest" (Indo-Iranian
J. 4. 1960) draws attention to this aspect of Vedic symbology, the mountain, the vast penfold of the sky,
the kha which is "... the well which Agni must open to give free course to inspiration from the hrdya-
samudra, the primordial waters in Man’s heart (IV.58.5) ..." (p.249) See also my Cosmic Waters. pp.255-
6. Kuiper’s comparison, in the same article, of the Vedic expression "May we foster thy wellspring of
Cosmic Truth" with the Avestan "Verily thou art the Well of Cosmic Truth" (Y.10.4) is of great interest as
it shows the archetypal image of the well in both scriptures which links the "well of Cosmic Truth" to the
Hindu Mabhat.

See also A. Coomaraswami, Rgveda 10.90.1. (J.A.O.S. 66. 1946) and his discussion of the symbolic
meaning of khani (p.156) (see ch.4 pt.2)

See David Reigle: The Books of Kiu-te, or the Tibetan Buddhist Tantras. A preliminary analysis. 1983. 1
am indebted to David Reigle for some of the data given out here.

See also H.J. Spierenburg’s The Buddhism of H.P. Blavatsky. pp.135-143.

The Hevajra Tantra: a critical study. Pt.I. p.17. London. O. U. P. 1959.

D. Reigle who has made an extensive research into these questions, points out that the Kalacakra Tantra
colour scheme for its mandala is different from the one in use in other tantras, the Hevajra and the
Cakrasamvara Tantras included. "Yet the Cakrasamvara mandala as described in the Bodhisattva
Vajrapani’s commentary follows the Kalacakra color scheme." Quoted from a letter dated 25/11/97. So
also does the Hevajra mandala as described in Vajragarbha’s commentary.

Spierenburg in his The Buddhism of H.P. Blavatsky, quotes what he considers to be the original passage
taken from A vatamsakasiitra, ch.37, in the translation of T. Cleary, The Flower Ornament Scripture,
vol.Il, Boston and London, 1986, p.315, which if it is the correct original would mean that H.P.B. only
gave the gist of it. As to the answer, "The Great Teachers of the Snowy Mountains" Spierenburg gives the
following: "Samuel Beal, A Catena of Buddhist Scriptures from the Chinese. London, 1871, p.30: "The
Avatamsakasttra says: ‘Spirit-Rsis dwell in the mountains. Human Rsis live amongst men’."
(op.cit.p.137. fns 340 and 341)

Bernbaum, E. The Way to Shambhala. p.270.

Quoted in E. Bernbaum, op.cit. ch.2. p.27.

op.cit. p.38, 40, 46-7.

Shambhala. p.18.

The Way to Shambhala. p.51.

Ellison, Men spake from God. p.14.
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op.cit. p.16-17; 28-29, p.17. Note that Azara is the Tibetan phonetic spelling of the Sanskrit acarya,
minus the y, used for Indians in general, and that Kuthumpa may be sku-drung-pa.
Shambhala. p.21,22,23. A full explanation of meditation on the mandala and its meaning is given in
Bernbaum’s The Way to Shambhala. ch.5.
In her Esoteric Writings (vol.5 of the Adyar edition of The Secret Doctrine) H.P.B. claimed that the real
or original Kabbalah can be "found only in the Chaldean Book of Numbers, now in the possession of
some Persian Sufis" (E.W.p.153 = C.W.14 p.174), a work that seems completely unknown to modern
scholars, but of which a few pages were in her possession. In Isis Unveiled, after quoting from Ammianus
Marcellinus’s Roman History describing how Darius Hystapes learned from the Brahmins and "transfused"”
their teachings "into the creed of the Magi" who handed down the whole doctrine "through their
descendants to succeeding ages" (op.cit.xxiii.vi) she adds:
"It is from these descendants that the Sufis, chiefly composed of Persians and Syrians, acquired
their proficient knowledge in astrology, medicine, and the esoteric doctrine of the ages."
(op.cit.p.306)
A further quote, this time from C.W. King, The Gnostics and their Remains, emphasises
"The Sufi doctrine involved the grand idea of one universal creed which could be secretly held
under any profession of an outward faith; and in fact took virtually the same view of religious
systems as that in which the ancient philosophers had regarded such matters." (op.cit. p.185.
Quoted in Isis Unveiled, p.306)
Furthermore, in A Few Questions to Hiraf (C.W .L.pp.101-118) H.P.B. asserts that the Oriental
Kabbalah
"... the practical, the full and only existing copy is carefully preserved at the headquarters" of a
particular brotherhood in the East, and "I may safely vouch, will never come out of its
possession." (op.cit. p.106, quoted in Madame Blavatsky: the veiled years. p.5). To remark that
"... the public knows nothing of the Chaldean works, which are translated into Arabic
and preserved by some Sufi initiates" (S.D.1.p.288)
shows an acquaintance with the existence of some unknown records and their possessors, some Sufis
known to her. As concluded by P. Johnson
"As this Chaldean Book of Numbers is frequently cited in The Secret Doctrine and is unknown to
scholars in the West, H.P.B.’s knowledge of it must have been acquired in study with the Sufis to
whom she attributes its possession." (op.cit.p.5)
H.P.B. further mentions
"... except in an Arabic work, the property of a Sufi, the writer has never met with a correct copy
of these marvellous records of the past — and also of the future — history of our globe."
(S.D.11.p.430)
These few quotes do admit an acquaintance with Sufis based on common esoteric knowledge. A further
remark made by P. Johnson is also quite appropriate:
"The significance she attributes to the Chaldeans is interesting in light of Gurdjieff’s reference to
the Sarmoun brotherhood as of Babylonian origin." (op.cit.p.5)
To the obvious objection that H.P.B. seemed to have little knowledge of Islam or Sufism, Johnson
has the following:
"Blavatsky’s teachings stress Buddhist, Hindu, Greek and Kabbalistic elements. Given the
frequency of her references to ‘blinds’ and pledges of secrecy, we cannot dismiss the possibility
that she deliberately avoided direct reference to Sufism in order to protect her sources (a procedure
apparently adopted by Gurdjieff as well.) ... The actual role of Sufism seems to have been to
preserve Neoplatonic, Kabbalistic, Hindu and Buddhist esotericism within and in spite of an
Islamic cultural milieu. The Nagshbandis, operating in an area of Afghanistan once the world
center of Buddhism, have clearly inherited Buddhist emphases on practices of self-observation and
meditation. Particularly in the regions near Tibet, there is no reason to doubt that study of
Buddhism would continue in the Sufic schools. The eclecticism of Blavatsky’s presentation,
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which has led to suspicions of her claim to initiatory training, seems entirely compatible with
Sufi methods." (op.cit.p.6-7).
"Only the Sufis, of known esoteric bodies, exemplify the nonsectarian, synthetic approach of
H.P.B. and her teachers." (op.cit.p.6)
Lastly, in Johnson’s eyes
"The Sufi model of a spiritual teacher as a paradoxical personality using any available means to
awaken the student is much more satisfactory in explaining H.P.B than is any Buddhist model of
selfless transmission of traditional teachings. Yet an either/or approach to Sufi and Buddhist
influences on H.P.B. is quite inappropriate. She clearly studied and highly valued Tibetan
lamaistic teachings. What does seem likely, however, is that early and continuing Sufi contacts
determined her basic world view as well as her teaching methods." (op.cit. p.3)
This is a very fair conclusion to a rather intractable subject - for those who view it only from appearances.
However, Johnson’s attempt in his The Masters revealed: Madame Blavatsky and the myth of the
Great White Lodge, 1994, as other such endeavours, at pinning down to historical, more or less
prestigious figures, those who inspired H.P.B., smacks of trying to frame what was then sensational or
preposterous into the straight jacket of earthly names. D.H. Caldwell’s answer in K. Paul Johnson’s House
of Cards brings out all the flaws in Johnson’s arguments which do not stand the light of mere reason.
Such identification falls on the bedrock of H.P.B.’s Oriental esoteric knowledge unknown in the West.
None of the high sounding influential personages Johnson examines - not Maharaja Ranbir Singh for all
his Vedanta knowledge, not SwamyDayananda Sarasvati who lacked the breadth of mind and vision of
H.P.B. - possessed that vast Oriental esoteric erudition capable of opening and directing her mind to the
profounder insights she tackled in her books. Only some highly qualified Oriental person(s) could have
trained her, but such persons usually shun the limelight, especially in the 19" century when "great souls"
or mahatmas, were unheard of, and indeed just could not exist in the East.
Reported in I. Shah’s The Sufis, 1964, reprinted 1971.
According to I. Shah
"The teachings of a continued vein of secret teaching of which the books of philosophers were
merely a part without the key, the arguments without the action, was transmitted to the West from
the illuminist Sufis of Spain, and possibly the Near East as well. One channel is known to us —
from Andalusia the dissemination of this idea has been traced by Asin and his associates to Roger
Bacon and Raymond Lully. Others have followed the trail in the work of Alexander Hales and
Duns Scotus, and have noted the determining influence upon the so-called Augustinian scholastics
of the West. The traditional account of how the teachings are transmitted and from where is
partially contained in the Wisdom of Illumination, written by the martyr Suhrawardi ..."
(op.cit.p.278-9)
This book is analysed and copious extracts of it given in Baron Carra de Vaux’s "Philosophie illuminative
(Hikmet el-Ichraqg) d’apres Suhrawerdi [sic] Meqtoul". Published in Journal Asiatique, n.s. tome XIX,
1902. Paris pp.63-94. It shows Suhrawardi as recognising in Plato the prince of philosophy who
possessed "power and light". As quoted from Suhrawardi himself:
"Those who came before him [Plato] thought similarly, from the father of wise men, Hermes until
his days, the great sages, pillars of wisdom, such as Empedocles, Pythagoras and others. The
words of the ancients are symbolic ... one does not refute a symbol. It is also upon this doctrine
that the illuminist theory of light and darkness was founded which was that of the sages of Persia
..." (op.cit.p.68-70)
See also the works of Miguel Asin Palacios.
The Sufis. p.276.
published in Systematics, vol.6, no.4, 1969.
Mentioned in The People of the Secret. p.168.
op.cit. See pp.168ff. and 260ff. Permission to quote from this book is no longer granted.
The Buddhist Tantras. 1973. p.12.
See "Studies in the Kalacakra" by G. Roerich. Urusvati Journal. no.2. 1932.p.11.
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ibid. p.16. For the Western scholar this has no weight but is considered as a mere excuse to claim a non-
existent antiquity to the teachings. Only further research could validate or invalidate the claim.
The Buddhist Tantras. 1973. p.3-4.
For the Kings of Sambhala and their reigns see Kalacakra Research Publications, no.1, Feb.1986. "The
lost Kalacakra Miila Tantra on the Kings of Sambhala" by D. Reigle, where the list of names of the kings
and their hundred year cycles which seems to be related to the seven rsi cycle of the Great Bear of the
Hindus, is discussed:
"This cycle is considered to be mythological, since astronomically the fixed stars do not have any
such movement. At best they can be considered to move at the rate of the precession of the
equinoxes, approximately one degree in seventy-two years. This unusual cycle is strikingly
reminiscent of the one hundred year reigns of the seven Dharmarajas and twenty-five Kalkis of
Sambhala." (op.cit.p.9)
op.cit. p.2. Material on Dipankara is found in the Mahavastu now translated by J.J. Jones, 3 vols. Sacred
Books of the Buddhists series. Pali Text Society.
Quoted in Spierenburg’s Buddhism of H.P. Blavatsky. p.27-28, fn.58.
See for further explanations A. Wayman’s The Buddhist Tantras. p.4.
op.cit. p.123, 124. D. Reigle in New Light on the Book of Dzyan (Symposium on H.P. Blavatsky’s Secret
Doctrine: Proceedings, San Diego, 1984), mentions his suspicion that the Book of Dzyan, from which the
stanzas in The Secret Doctrine were translated, may be the lost Mila (Root) Kalacakra Tantra, gives
specimens of verses and their translation from the extant abridged version; this leads to his very pertinent
comment that "... despite a correct translation of the words, we still do not know the meaning of the
verse[s]". (p.2) He gives a very succinct summary of the Kalacakra:
"In the Kalacakra system, the cosmological data given in the first section is followed by detailed
correspondences to the microcosm, a human being, in the second section. The next two sections
contain practices, based directly on these correspondences, leading to liberation. The fifth and last
section, entitled ‘Jfiana’ concerns the wisdom thus attained, and further applications of this
teaching. However, there remains a question of the appropriateness of publishing this traditionally
secret material in English translation.” (p.11)
This Kalacakra system, from the evidence of E. Bernbaum and D. Reigle, seems to be a self-consistent
system in which macrocosm and microcosm and wisdom form a whole that when imparted, and if properly
understood and its practices properly performed, could lead a human being to perfect integration, hence
wholeness.

D. Reigle points out that

"The genesis of the world-system and its inhabitants is the subject of the first section of the

Kalacakra Tantra, the only section which may be openly discussed. Likewise, cosmogenesis and

anthropogenesis form the subject-matter of The Secret Doctrine. Cosmological teachings do not

have the same place in other Books of Kiu-te, such as the Cakrasamvara Tantra, the Guhyasamaja

Tantra, etc." (p.1)
In this respect, if the Miila Kalacakra Tantra be the original on which is based The Secret Doctrine, the
latter could be seen as an expanded explanation, in modern language, of ancient cosmology and
anthropology, backed by all the many quotes and references to ancient philosophers, ancient religions and
mythologies to prove their basic oneness. As becomes apparent in her Esoteric Writings, (reprinted in
C.W.vol.14) H.P.B. had started to initiate some of her pupils into the esoteric aspects of the human
constitution, the abstruseness of correspondences, etc., thereby bringing the teachings down to the level of
practicality and proving man as the microcosm of the macrocosm. But this could never be completed. She
died in 1891.

D. Reigle’s presentation given at the Symposium of H.P.B.’s Secret Doctrine was incorporated in
Blavatsky’s Secret Books: twenty years research by D. and N. Reigle, San Diego, Wizard’s Bookshelf,
1999.

Esoteric Writings. p.305. (C.W.14.)



40

36 Published in The Middle Way. vol.34. no.3. Nov. 1939. p.139.
37 Religious Studies Review, vol.23. no.3, July 1997. pp.258, 260-1.
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op.cit.p.7.
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CHAPTER 2: THE MYSTICAL TRADITION
PART I THE ANCIENT GNOSIS AND ITS RECORDS

THE STANZAS OF DZYAN, THE RGVED, THE EGYPTIAN GNOSIS, etc.

Stanza
1.  The Eternal Parent, wrapped in her Ever-Invisible Robes, had slumbered once again for seven
eternities. 2. Time was not, for it lay asleep in the infinite bosom of duration.
3.  Universal Mind was not, for there were no Ah-hi' (spiritual beings) to contain it.

4. The seven ways to bliss were not. The great Causes of misery were not for there was no one to
produce and get ensnared by them. 5. Darkness alone filled the boundless all, for Father, Mother and
Son were once more one, and the son had not yet awakened for the new wheel and his pilgrimage
thereon. 6. The seven sublime Lords and the seven Truths had ceased to be, and the universe, the son
of Necessity, was immersed in parinispanna (Absolute Truth) to be outbreathed by THAT which is,
and yet is not. Naught was. 7. The causes of existence had been done away with, the visible that
was, and the invisible that is, rested in eternal non-Being — the One Being. 8. Alone, the One form
of existence stretched boundless, infinite, causeless, in dreamless sleep; and life pulsated unconscious
in universal space, throughout that All-Presence, which is sensed by the opened eye of Dangma® (the
inner spiritual eye). 9. But where was Dangma when the Alaya of the universe (the Universal Soul)

was in paramartha, and the great wheel was anupadaka (parentless).

Stanza
2. 1. ... Where were the Builders, the Luminous Sons of Manvantaric Dawn? ... In the Unknown
Darkness in their Ah-hi parinispanna. The producers of form from no-form — the root of the world —
the Devamatri and svabhavat, rested in the bliss of Non-Being. 2. ... Where was Silence? Where the
ears to sense it? No, there was neither silence nor sound; naught save ceaseless Eternal Breath, which
knows itself not. 3. The hour had not yet struck; the Ray had not yet flashed into the germ; the
Matripadma (Mother Lotus) had not yet swollen. 4. Her heart had not yet opened for the One Ray to
enter, thence to fall, as three into four, into the lap of maya. 5. The seven were not yet born from the
web of Light. Darkness alone was Father-Mother, Svabhavat, and svabhavat was in darkness. 6.
These two are the Germ, and the Germ is one. The universe was still concealed in the Divine Thought

and the Divine Bosom.

These stanzas inscribe themselves in the long and ancient tradition of the great mystics of all ages, those
who in their life endeavours and aspirations managed to probe certain depths of the Void, the no-thing-ness
which faces sooner or later every pilgrim on the way, and come back renewed, invigorated, illumined — a
paradox to the mind, a non-sense to the reason, a glory to the intuition!

All Orientals, when they enter a temple, take their shoes off; a symbolic gesture of discarding the dirt one
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accumulates as one walks along the pathways of life, not merely at the physical level, but at the personality
level: for wrong-doings, all the vices and defects to which humans are prone may be seen as included in this
one little gesture. To tread on sacred ground, one should divest one’s self of all possible stains. And before
one can be taken over and dissolved in the profound mystery of "being" which is "non-being", one has to cast
away all preconceptions, all limited notions, all mundane ideas, all thought even, leave the mind totally blank,
so that it may start to reflect something of those higher levels which are the inner core of our terrestrial realm,
but which lie buried through so much inessential accumulation. Here, in this first stanza which takes us back
to the beginning of beginnings, into the arcana of the Great Mystery, when only the All-Presence, the Ineffable,
the Indescribable, abides in infinite peace, one treads on the holiest ground of the human heart, of that centre of
psyche that wields that capacity to soar to those pinnacles that the mind’s wings can just about touch

"whence words return, together with the mind, not attaining it"
says the TaittirTya Upanisad (II.4.1). This holy ground is the pathway of the sages and seers, the visionaries of
the millennia, the lawgivers, the rsis of ancient India who followed the trackless track that leads to the
innermost shrine, the heart of hearts.>

Such a state as described above can only be intuited somewhat, "divined" in the deepest moment of
contemplation. This is hinted at towards the end of Stanza 1 as that which is "sensed by the opened eye of
Dangma", the eye of spiritual perception, that eye which was still opened in the rsis of ancient India, in all the
great sages of ancient times.

The Stanzas of Dzyan open with an attempt at describing in material but paradoxical terms a state of Non-
being which is Absolute Being, the void of Buddhism, the abyss of Genesis and Norse mythology, the
indescribable state which it names "darkness" as so remote from human conception that it can only be likened
to darkness. But that darkness is nevertheless the "eternal matrix in which the sources of light appear and
disappear” (S.D.I.p.113). In this state of perfect equipoise, utter peace, the universe was "immersed", had
dissolved. This state is called parinispanna,* or absolute reality. Since it is beyond the grasp of the highest
intellectual flight, recourse is had to a series of paradoxical statements, such as we find in Hindu® and Buddhist
writings, also among the great mystics of the West, such as "eternal non-being which is the One Being" and an
accumulation of negatives.® These latter, in stating what was no more imply what was or has been; thus the
Universal Mind was not; the seven ways to bliss were not; the great causes of misery were not. So these were
peculiar to the universe when it was?

H.P.B. comments:

"The idea of ‘Eternal Non-Being’ which is the ‘One Being’” will appear a paradox to anyone who does

not remember that we limit our ideas of Being to our present consciousness of Existence; making it a

specific instead of a generic term ... the One Being is the noumenon’ of all the noumena which we

know must underlie phenomena, and give them whatever shadow of reality they possess, but which we
have not the senses nor the intellect to cognize at present!" (S.D.I.p.117)

"The idea that things can cease to exist and still be, is a fundamental one in Eastern psychology.

Under this apparent contradiction in terms there rests a fact in Nature, to realise which in the mind,

rather than to argue about words, is the important thing. A familiar instance of a similar paradox is

afforded by chemical combination. The question whether hydrogen and oxygen cease to exist, when
they combine to form water, is still a moot one; some arguing that since they are found again when the
water is decomposed, they must be there all the while; others contending that as they actually turn into
something totally different, they must cease to exist as themselves for the time being; but neither side

is able to form the faintest conception of the real condition of a thing, which has become something

else and yet has not ceased to be itself ..."

(S.D.I1p.125)
If we examine the word existence itself we find that it is made up of ex = out of, plus sistere = to stand (out of
the one into the many). existere - to step forth, standing forth as a separate entity, which implies duality and
separation.® It is a coming forth out of the oneness, which marks a separation, a delimitation, from which the
many emerge. Manifestation, multiplicity, imply separateness, fragmentation, and the search on the part of the
fragmented many for the lost wholeness.

Many ancient cosmogonies have resorted to the use of negatives to describe the state of non-being, when
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the existent, in all its ramifications, had not yet emerged out of the non-existent or quiescent latency. Thus the
Babylonian Enuma Elish recalls a time

"When the heights of heaven and the earth beneath had not been named, and when Apsu their father,

and Tiamat, their mother, still mingled their waters; when no field or marsh was formed and no gods

had been called into being ..."

Thus the Norse cosmogony:

"In the beginning was a great abyss (Chaos), neither day nor night existed; the abyss was

Ginnungagap, the yawning gulf, without beginning, without end. All-Father, the Uncreated, the

Unseen, dwelt in the depth of the abyss and willed and what He willed came into being." (Asgard and

the Gods. p.22)°

The Ancient Egyptians worked out a complete philosophy of the Non-existent and a specific negative
verbal form to describe what was before creation: the n sdmt f which means "when ... had not yet ...". Thus
heaven and earth had not yet come into being, SHU who later separates them had not yet accomplished his
famous task, the Creator had not yet found a place on which to stand — "a strikingly terse denial of the existence
of space",10 as E. Hornung put it, but only as we understand space. For voidness, vastness, matrix, all these
are behind that word space which had to somehow become more manifest, in which objects had to appear more
and more concrete, forms, etc. The waters of space in the Egyptian theogony of Heliopolis are the primeval
ocean NUN, ageless, out of which emerges ATUM the One who completes himself, the Creator who creates out
of his limbs the gods, his children. Nun is the limitless expanse within which all possibilities lie latent.

Other expressions such as "when the nature of the gods had not yet been made", and when "there was not
announced the name of anything", when "conflict had not yet come into being", all affirm the non-existence of
anything known to human beings, but also indirectly assert the separativeness, the division, the conflict
inevitable upon coming into being, hence the germ of evil is rooted in the very demarcation line so to speak
between the non-existent and the existent. After creation, for the ancient Egyptian theologians, the non-existent
remains the "boundary that cannot be crossed where the efficacy of the gods and of the king reaches its limit.""!
There was a time when such doctrine meant sheer nonsense to Western intellects. But E. Hornung has revealed
a remarkable understanding of it and an equal capacity to expound in clear language what for a very long time
had remained mere gibberish.

The non-existent, as one and undifferentiated, nevertheless, had its part to play during the time of creation.
It acted as a challenge to the living by intruding into the world of creation, but also as a womb for renewal,
fertility, rejuvenation from the exhaustion of activity, hence the meaning of sleep and death into which all
beings periodically sink. "The existent is in need of constant regeneration from the depths of the
nonexistent."'? E. Hornung sums up the idea thus:

"One could say that in Egypt ‘the nonexistent’ signified quite generally that which is inchoate,

undifferentiated, unarticulated, and unlimited; or, in affirmative form, the entirety of what is possible,

the absolute, the definitive. In comparison with the nonexistent, the existent is clearly defined, and

articulated by boundaries and discriminations. It can be set in order and experienced ... the created

world is bounded and ordered in time and space, ... it is an island ... ‘between nothingness and
nothingness’." "

This is as remarkable a description of the doctrine of the Ancient Egyptians as of what transpires from the
Stanzas of Dzyan expounded by H.P.B., a doctrine which frightened those who attempted to understand it, but
which does not seem to have aroused that awe of the limitless in both senses of time and space in E. Hornung.

Notice the "boundary that cannot be crossed” quoted above, an idea which joins the Secret Doctrine’s
"impassable barrier" at the circumference of the manifested universe, called "Ring-pass-not", as also that
boundary between the personal, hence evanescent human ego and its noumenon, or transcendental parent
Source, a ring "pass not" which none may cross until the "DAY BE WITH US", an expression whose esoteric
significance is not understood: when the evolution or unfolding of potentialities of all beings has gone through
all its rounds of experience, from the most spiritual to the most material and back to the most spiritual, and
thereby accomplished its purpose, and the finite creature has opened out fully to its spiritual potentiality to
merge back into the Infinite in full consciousness. This is the Secret Doctrine, a secret doctrine expressed and
more or less distorted variously throughout the ages and the religious revelations. The Day-Be-with-Us which
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belongs to the ancient esoteric wisdom and terminology as kept in the initiations of the temples, was also
called by the Egyptians "DAY COME TO US" as found in the BOOK OF THE DEAD or COMING FORTH
BY DAY, ch.XVII. H.P.B. comments

"The Great Day ‘BE WITH US’ is an expression peculiar to Esoteric Wisdom, "as hazy for the profane as
that of the Egyptians who called the same the ‘DAY COME TO US’.""* It refers fundamentally "to that long
period of Rest which is called Parinirvana."

The Egyptian non-existent and existent are most probably equivalent to the Vedic asat and sat, non-being
and being. Both are evidently rooted in that very ancient gnosis that regarded the Absolute, the Source of all,
as beyond human conception. In Stanza I these two are two aspects of what H.P.B. terms BE-NESS, for want
of a better term. This is the primal, the real being-ness, out of which all emerges and into which all sinks
back, which can only be "divined" in moments of loftiest transcendence. It is, however, important to somewhat
grasp the significance of this primal state which for the sages meant divinity, for that is what was subsequently
de-graded to the status of the all pervading active God, however infinite and lofty, finally cast in the image of
man and interfering in human affairs. Says the Secret Doctrine:

"The boundless and infinite Unity remained with every nation a virgin forbidden soil, untrodden by

man’s thought, untouched by fruitless speculation. The only reference made to it was the brief

conception of its diastolic and systolic property, of its periodical expansion, or dilatation, and
contraction." (S.D.IIl.p.54)
Why is the Eternal Parent spoken of in the feminine?

"Ideal Nature, the abstract space in which everything in the universe is mysteriously and invisibly

generated, is the same female side of the procreative power in Nature in the Vedic as in every other

Cosmogony. Aditi is Sephira, and the Sophia of the Gnostics, and Isis, the Virgin Mother of Horus.

In every cosmogony, behind and higher than the ‘Creative’ Deity, there is a superior Deity, a Planner,

an Architect, of whom the Creator is but the executive agent. And still higher, over and around,

within and without, there is the Unknowable and the Unknown, the Source and Cause of all these

emanations." (ibid.p.54-5)
So the Secret Doctrine posits

"... an Omnipresent, Eternal, Boundless and Immutable PRINCIPLE, on which all speculation is

impossible, since it transcends the power of human conception and can only be dwarfed by any human

expression or similitude. It is beyond the range and reach of thought — in the words of the Mandukya

‘unthinkable and unspeakable’. ... This Infinite and Eternal Cause ... is the Rootless Root of ‘all that

was, is or ever shall be’ ... It is ‘Be-ness’ rather than Being, Sat in Sanskrit ..." (S.D.L.p.79)
Note the last stanza of Rgveda X.129.7:

"Whence this creation originated; whether He caused it to be or not, He who in the highest empyrean

surveys it, He alone knows, or else, even He knows not."
As H.P.B. rightly says:

"Man, unable to form a single concept except in terms of empirical phenomena, is powerless from the

very constitution of his being to raise the veil that shrouds the majesty of the Absolute. Only the

liberated spirit is able faintly to realise the nature of the source whence it sprang and whither it must
eventually return." (S.D.1.p.122)

Like their forefathers, the rsis of Aryavarta had also a transcendental vision of the cosmos, a vision out of
all relation to anything we know on earth. How else than in negative terms could they express it? The most
solemn of the Rgvedic creation hymns, X.129, attempts such a descriptive state, when non-being or non-
existence was not, when being or existence was not, when death and its opposite were not; what then was?
Vastness beyond understanding, unfathomable. The Ancients seem to have understood these meanings better
than we, their descendants; they took it, seemingly, not as the extinction of all life as we do when we refer to
non-existence, but as an altogether other state of the essence of life. Asat and sat, two terms used in the early
Veda, are considered by H.P.B.

"... the Alpha and Omega of Eastern Esotericism. Without this key to Aryan Wisdom, the cosmogony

of the rsis and the Arhats is in danger of remaining a dead letter to the average Orientalists. Asat is

not merely the negation of Sat, nor is it the ‘not yet existing’; for Sat is in itself neither the ‘existent’,
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nor ‘being’. Sat is the immutable, the ever-present, changeless, and eternal Root, from and through

which all proceeds ..." (S.D.IV.p.15-16)

These words asat and sat, non-being, being, I have translated as the Unmanifest and the Manifest, to cater for
the average reader’s lack of understanding of their fundamental meaning, and also in line with the Bhagavad
Gita’s verse:

"From the unmanifested (avyakta) all the manifested (vyakta) stream forth at the coming of day; at the

coming of night they dissolve in just that called the unmanifested."

(Bh. Gita. viii.18)
So the Rgvedic hymn goes thus:

"The Unmanifest was not then, or the Manifest; spatial depths or heaven beyond were not. What

encompassed, where, who nurtured it? What ocean, profound, unfathomable pervaded?

Death was not then or immortality. Neither night’s nor day’s confine existed. Undisturbed, self-

moved, pulsated that One alone. And beyond that, other than that, was naught." (Rgv.X.129.1&2)"
Space was not, heaven was not. The verb vr to cover is used in its intensive imperfect form, what did it cover
or conceal? In whose guardianship, translated as "who nurtured it" because of the idea of protection in the word
Sarman, hence the nurturing mother aspect confirmed by the word water, here ambhas and further on in stanza 3
as salila undulating water. The idea being that all is hidden away in slumber but protected. The poet can only
think of water, immense, infinite expanse of water, profound, unfathomable.

As we shall see in chapter 3 water was the word for what later came to be called akasa, translated as space
because we have no such equivalent, a word not used in the Rgveda, but already appearing in the early
Upanisads. The "waters" of Rgv.X.129 are uncreated, undifferentiated depths (apraketam salilam X.129.3)
pervading all in darkness, coexistent with and enfolding the One so to speak as veils or robes, as poetical fancy
would describe them, giving a picture of movement, that perpetual motion symbolised in the Great Breath,
which also in this hymn "breathes soundless (= windless) self-moved" all alone, with its own unfathomable
immensity.

One can easily see that these two stanzas are in complete accord with the Stanza of Dzyan, I, both are based
upon the mystical vision of the "abyss". Only the Rgvedic verses do not give many details. Words are mere
pointers; they may point to ideas which in their turn can open out to a vision or flash of insight. But each
needs to be interpreted by the reader or hearer and this depends on his/her understanding, insight, or "light";
some lights are very dim indeed ...

H.P.B.’s claim, already quoted, that

"The boundless and infinite Unity remained with every nation a virgin forbidden soil, untrodden by

man’s thought, untouched by fruitless speculation. The only reference made to it was the brief

conception of its diastolic and systolic property, of its periodical expansion, or dilatation, and

contraction." (S.D.IIl.p.54-5)
may be given credence for the few mentions in the Vedas, or Egyptian "non existent” are not expanded, but this
Undisturbed, Self-moved One, the aja of the Rgveda referred to several times could have been touched upon in
the Greater Mysteries, with their imposition of silence upon all participants. The first two stanzas of the
Rgvedic hymn of creation give us a glimpse of this state of complete and absolute oneness. Another verse in
another Rgvedic hymn refers to that "whose shadow is death, whose shadow is immortality”" (X.121.2), a
graphic way of depicting a state of being beyond all opposites.

There is a tradition peculiar to all the great mystics of the world whether Oriental or Occidental, yes, even
Christians, whereby the deeper one advances in the inner spiritual realms, towards the sanctum sanctorum, the
more one casts away or loses all landmarks, all conditioning, all images, the more one dissolves into the unity,
until nothing remains, but ONE. Only when it comes to putting into words the experience, then some of the
old conditionings may reappear in the guise of images, concepts, dogmas which belong to the particular
tradition in which the mystic is born; so that for instance the figure of Christ, or Krsna, or Buddha, may appear
as the essence of the experience, to disconcert the ignorant!

But Jan van Ruysbroeck, the great Flemish mystic (1293-1381), tried to transcend the conditioning mind
in the following description:

"... for the abysmal waylessness of God is so dark and so unconditioned that it swallows up in itself
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every Divine way and activity, and all the attributes of the persons, within the rich compass of the
essential Unity, and it brings about a Divine fruition in the abyss of the Ineffable. And here there is a

death in fruition and a melting and dying in the Essential Nudity ... For in this unfathomable abyss
of the Simplicity all things are wrapped in fruitive bliss, and the abyss itself may not be
comprehended unless by the Essential Unity ... This is the dark silence in which all lovers lose
themselves."

(Adornment of the Spiritual Marriage, Ch.4)'®
Note "the abyss of the Ineffable”" and "the Essential Nudity" and "Unity", words that could also depict the state
described in Stanza I. An overdose of reason shuts the mind to any appreciation of such states and such
experiences. Nevertheless these have occurred throughout the ages to different mystical visionaries in different
races and some have been expressed by the mystics and seers in accordance with the "mental tools" of their time
and religious background. As Plotinus pointed out:

"The act and faculty of vision is not reason but something greater than, prior and superior to reason."

(Enneads V1.9.10)

Plotinus also writes in similar vein:

"This principle is certainly none of the things of which it is the source. It is such that nothing can be

predicated of it, not being, not substance, not life because it is superior to all these things." (Enneads

11.8.10)

The ONE for Plotinus as for the Stanzas and the Rgvedic hymn of creation is what makes all things possible,
but remains what It is, undisturbed, beyond it all. Furthermore

"Our way then takes us beyond knowing; there may be no wandering from unity; knowing and

knowable must all be left aside. Every object of thought even the highest we must pass by for all that

is good is later than this and derives from this as from the sun all the light of the day.

No doubt we should not speak of seeing; but we cannot help talking in dualities, seen and seer,
instead of boldly, the achievement of unity. In this seeing we neither hold an object nor trace
distinction; there is no two. The man is changed, no longer himself nor self belonging; he is merged
with the Supreme, sunken into It, one with It; centre coincides with centre, for on this higher plane
things that touch at all are one; only in separation is there duality.

This is why the vision baffles telling; we cannot detach the SUPREME to state IT; if we have
seen something thus detached, we have failed of the Supreme which is to be known only as one with
ourselves." (ibid. VI.9.4&10)

If all the deepest mystical experiences that have ever been written down were quoted they would make an
overwhelming testimony to man’s inherent capacity to sense and plunge into the mystery of divinity and come
out transformed. Perhaps the slightest appreciation of such attempts at describing the loftiest of mystical states,
may make us understand what is meant in the Stanza when it is said:

"Naught was. The causes of existence having been done away with, the visible that was and the

invisible that is, rested in eternal Non-Being - the ONE BEING. Alone the one Form of Existence

stretched boundless, infinite, causeless, in dreamless sleep; and life pulsated unconscious in Universal

Space, throughout that ALL. PRESENCE which is sensed by the ‘opened Eye’ of the Dangma."

Stanza 1 gives far more details than Rgv.X.129.1 & 2, for it aims at describing a vision of what is no
longer through what has been, the utter no-thing-ness to which the whole universe is reduced, from our human
standpoint, in times of pralaya. The rsi of X.129 in his vision of no-thing-ness concentrated on the darkness as
it seemed to him as against the many coloured hues of manifestation, on the undifferentiated depths which to
him were the evident signs of quiescence, stillness, of non-manifestation. The void of all differentiations can
not be imaged except in terms of darkness. But he suddenly takes a leap:

"Enwrapped in voidness that One which flame-power (tapas)

kindled to existence emerged.

Desire, primordial seed of mind in the beginning arose in That." (X.129.3cd; 4ab)

Tapas is here the primary kindler to manifestation. Tapas, for early Western exegesis, was one of those
little understood technical terms found in the Rgveda. Based upon human contemplative exertion, it refers in
the creation hymns to that blazing contemplation of Deity called That, or the Unborn; in other hymns to the
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rsis’ own spiritual exertion. For them, nothing could be loftier than this spiritual blazing forth to manifestation
which they experienced in themselves and which they projected on the screen of the cosmos as the Divine
Creative Act. In no other known scripture has the act of divine creation been identified with the creative act of
contemplation that blazes from the very depth of the human psyche and carries the meditator to transcendental
realms. In that supreme illumination the rsis visioned what another seer-prophet, Isaiah, called "the treasures of
darkness". Rgv.X.190.1 ascribes to this all blazing act of creation the manifestation of Cosmic Order (rta), and
truth (satya). Both of these thus, for the rsis, formed the basis, or the blueprint, of the world to unfold. The
foundation of the whole universe was thus seen to be securely rooted in the tapas of the ONE kindled to
activity by that very tapas. But that tapas aroused kama, desire, primordial seed of mind. Desire which, in the
esoteric doctrine, is considered to be the lower aspect of will, is indeed the will-to-be, to manifest, to
experience, to be conscious, to evolve. Without this desire, the universe cannot unfold. The will aspect does
not appear in Stanza 1, but it may be implied in the Great Breath that irremediably pulsates those periods of
activity and repose, of manifestation and dissolution, the Great Breath, hearth of all that is signified by life —
the will-to-be.

SPACE AS CONTAINER OF ALL SEEDS AND POLARITIES

It should be observed that space which for us is more or less but an abstraction, is for the Secret Doctrine,

of vital importance, as the primordial container of all. Hence H.P.B.’s first words in her commentaries:
"The ‘Parent’ Space, is the eternal, ever-present Cause of all — the incomprehensible DEITY, whose
‘invisible robes’ are the mystic Root of all matter and of the universe. Space is the one eternal thing
that we can most easily imagine, immovable in its abstraction and uninfluenced by either the presence
or absence in it of an objective universe. It is without dimension, in every sense, and self-existent.
Spirit is the first differentiation from THAT, the Causeless Cause of both Spirit and Matter. As
taught in the Esoteric Catechism, it is neither ‘limitless void’ nor ‘conditioned fullness’, but both. It

was and ever will be." (S.D.I.p.109)
Something akin to this notion is found in the Anugita (vol.viii, ch.xiii.p.292 of K.T. Telang’s translation in

The Sacred Books of the East) where it is said:

"Space is the first entity",
the word translated space being akasa, and the word for entity is svabhava, self existent. Self-existent space
depends on nothing and no one, hence H.P.B. regards it as the Deity, but it is not the Absolute beyond
conception, for that eternal Parent also merges back into the dissolution of pralaya.

H.P.B. explains again:
"Space is the real world, while our world is an artificial one. It is the One Unity throughout its
infinitude; in its bottomless depths as on its illusive surface; a surface studded with countless

phenomenal universes, systems and mirage-like worlds." (S.D.I1.p.340-1)
The "Eternal Parent" in Stanza 1 is referred to in the feminine, for that Eternal Parent will manifest as the
cradle of all seeds to be the bearer of the contents of manifestation, infinite root matter, as H.P.B describes this

"Parent" that becomes the "waters of space” of all ancient cosmogonies. As the hour strikes, the "Eternal
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Parent” passes out "of its precosmic latency into differentiated objectivity” and "becomes receptive of the
Fohatic impress of the Divine Thought" — Fohat being that fiery or electric power which acts upon all levels of

matter.
"The male element in nature (personified by the male deities and logoi — Viraj or Brahma, Horus and
Osiris, etc.) is born through, not from, an immaculate source ... The Abstract Deity being sexless, and

not even a Being, but BE-NESS or Life Itself." (S.D.I.p.129)

Herein lies the origin of all the "virgin mothers", the "immaculate" source of the great religious messengers.
Within that Eternal Parent is the seed of all consciousness, the Father aspect, that which causes all movement,
all unfoldment, life. One could say that the Ray as it emerges through the infinite matrix becomes the positive
pole of creation, hence the personified male creators; whilst the matrix differentiates into that which substands
and contains all seeds to be, the "waters", Aditi of the Vedas, the Infinite, the Boundless Mother, akasa of
Hindu philosophy. These two aspects are indeed the archetypes of the two poles of manifestation, spirit and
matter, purusa and prakrti of Sankhya philosophy, the positive and the negative without which no
manifestation can occur, the centrifugal or outgoing and the centripetal or ingoing, which most cosmogonies
have simply described as Father and Mother, whose interaction produces the "son", Universal Intelligence,
Logos, the universe expressive of intelligent activity.

When the Ray of the Absolute or ever Darkness (to our minds) has once more been emitted and thrills
through the depths of Space, these depths become active, take on, according to various cosmogonies, various
aspects; thus, the effulgent egg (hiranyagarbha) or "radiant waters", or Aditi, the Boundless Mother of what has
been and what will be, of the Vedas; the chaos of the Greeks; the abyss of the Norse mythology, the face of the
Deep of Genesis, etc. The One Ray becomes the active demiurge, or Creator, or Logos, or God, transformed

into an anthropomorphic Deity in the more recent religions. The Secret Doctrine’s claim that
"In every cosmogony, behind and higher than the ‘Creative’ deity, there is a superior Deity, a Planner,
an Architect, of whom the Creator is but the executive agent. And still higher, over and around,
within and without there is the Unknowable and the Unknown, the Source and Cause of all these

emanations." (S.D.Il.p.54-5)
becomes recognisable in many of the ancient cosmogonies. According to this viewpoint, no cosmogony, not
even Genesis when correctly translated, attributed to the Ultimate Divine Principle the immediate creation of
our earth (S.D.I1.p.157). That Ultimate Source is usually passed over in silence. The Egyptian, Babylonian
and Vedic descriptions of what had not yet been separated bear witness to this. In the Rgveda, in complete

harmony with the Secret Doctrine, the primordial Darkness either is, or conceals, an impersonal That from
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which differentiates, through the flame-power of tapas, the One who seems to be the "overseer” in the "highest

empyrean”, who himself may not know the ultimate mystery of the Absolute:
"Who knows the truth, who can here proclaim whence this birth,
whence this projection? The gods appeared later by this world’s

creation. Who then knows how it all came into being?

Whence this creation originated; whether He caused it to be or not,
He who in the highest empyrean surveys it,

He alone knows, or else, even He knows not." (Rgv.X.129.6-7)
Perhaps the ultimate secret is locked in the Absolute! But note the various "steppings down", from the "That"
to the unnamed "surveyor", or in other hymns to Agni, the flame divine first born of Cosmic Order which
flashes forth from the tapas of That (X.190.1; X.5.7); or to the All Creator (ViSvakarman X.81&82), called the
Father of the Eye, or Vision; Prajapati, the Lord of Creatures (X.121.7) whose name becomes identified with
Brahma in later texts, Varuna, the Lord of Cosmic Order, Indra the battling Universal Mind. Here we step
completely out of the circle of Cosmic Darkness, out of the circle of the Absolute, to fall into the lap of
manifestation, with its separation, demarcation, generation, and anthropomorphic gods, hence maya. "The gods
appeared later by this world’s creation" (Rgv.X.129.6). The ONE has become the many: "In the limitless
Waters, Prajapati toils within the egg" (Taittiriya Aranyaka 10.1.1).

H.P.B. explains this in terms of the Puranas thus:

"Appearing with every manvantara as Nardyana, or Svayambhuva, the Self-Existent, and penetrating
into the Mundane Egg, it [the One Ray or Logos] emerges from it at the end of the divine incubation
as Brahma, or Prajapati, the progenitor of the future universe, into which he expands. He is Purusa
(Spirit) but he is also Prakrti (Matter). Therefore it is only after separating itself into two halves —
Brahma-Vac (the female) and Brahma-Vir3j (the male) — that the Prajapati becomes the male Brahma."

(S.D.L.p.146)
The duality latent in the ONE who, as It manifests, divides into two opposite polarities, positive and
negative, centrifugal and centripetal, whose interaction produces the universe, is taken full note of in the ancient

cosmogonies. In the Secret Doctrine it is stated:
"... It will be apparent that the contrast of these two aspects of the Absolute is essential to the
existence of the ‘Manifested Universe’. Apart from Cosmic Substance, Cosmic Ideation could not
manifest as individual consciousness, since it is only through a vehicle, in Sanskrit (upadhi), of matter
that consciousness wells up as ‘I am I’, a physical basis being necessary to focus a Ray of the
Universal Mind at a certain stage of complexity. Again, apart from Cosmic Ideation, Comic
Substance would remain an empty abstraction, and no emergence of Consciousness could ensue.

The Manifested Universe, therefore, is pervaded by duality, which is, as it were, the very essence
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of its EX-istence as ‘Manifestation’ ..." (S.D.L.p.81)
The Egyptian Heliopolitan and Hermopolitan systems for instance give a very clear outline of the essential,
balanced activity of Nature. the same can be said of certain Vedic verses, as also the Stanzas of Dzyan where

the Eternal Parent, on awakening, transforms into
"Father-Mother spin a web, whose upper end is fastened to Spirit, the Light of the One Darkness, and

the lower One to its shadowy end Matter ..." (3:10)

The Rgveda tells us in no uncertain terms:

"Between the Father and the Mother revolves this whole universe." (Rgv.X.88.15)

As soon as manifestation sets in, so does duality. This becomes immediately apparent with the "Waters", the
"field" of activity, and Agni, the fiery energy or life-breath that activates them. Their interaction produces the
€OSmos.

In the Rgveda, the immediate parents of all are Heaven and Earth whose essential meaning lies in their very
names; thus, dyaus, from verbal root div to shine, light pertains to the spiritual; and prthivi, from prath, to
expand, hence the broad, expansion being "matter" in philosophy. Hence spirit and matter, purusa and prakrti
of Sankhya philosophy. Behind these parents, but at a remoter level, stand Daksa and Aditi, Intelligence and
Boundlessness, the Mover in the Waters of Space, and behind these are asat and sat. One cannot get away from
this duality in manifestation, but with the advent of the anthropomorphic male monotheistic God, Creator of
all, this essential law of Nature’s activity recedes from human ken with the inevitable consequence of a lopsided
view, a lack of respect for Nature and her creatures who are only there for man’s use or pleasure, and usually
misuse, and worse of all, the present complete rape of our planet ...

Considering these two polar opposites Sri Krishna Prem has something to say which deserves much
pondering upon. Referring to the path beyond, called the purusa in the Katha Upanisad, i.e. "He who dwells in

the pura or city of the Mother" he goes on to contrast these two thus:
"As She is the Moon of Night and secret Wisdom, so He is the Sun of Day and open knowledge.
When ‘together’ in the Cosmic Night She is the New Moon who eclipses the Sun, while, when
‘separate’ during the Day, She is the Full Moon shining in opposition, her whole being illuminated by
His rays; though sometimes, indeed, the shadow of her child the Earth intervenes, and, sometimes she,
eclipsing the Sun, causes a false night to descend upon us.
He is the Light of Knowledge, She the dark depths of Wisdom; He the Fountain of Unity, She the

dark wealth and richness of plurality, the fecund ocean that is the mysterious womb of life."
Sri Krishna Prem admits that these two principles "are on the same level in the hierarchy of being" but from our

human point of view, at this stage of our return journey to the Source, Purusa is the aim for us, hence
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considered "higher" "both as the Source of the Light that we value, and because His unity appears nearer to the

Ultimate One than does the diversity or duality."
"In itself the Ultimate Parabrahman is not one but rather O, the mystic zero, the Great Void of the
Buddhist Schools. Such a zero is in truth equally and indeed infinitely distant from all the numbers.

It is no ‘nearer’ 1 than 2 and we may also note that the term advaita, usually loosely rendered as

monism, means actually non-dualism which is not quite the same thing ...""”

For those who somewhat understand the gist of the Stanzas of Dzyan, here is a perfect and succinct
summing up of one of their meanings. Parabrahman is the zero point wherein merge all dualities, but on re-
awakening, the content aspect distinguished as Space will manifest in all its glorious diversity and bring forth
the polarities, the ONE and the TWO, in their rich contrast, to play out their complementary part on the screen
of cosmos.

How did the sages come to their conclusions? Through contemplation, through vision. The Rgveda gives
us a hint: Rgv.X.129.4 tells us that "Sages, seeking in their heart with wisdom discovered the bond of the
existent in the non-existent", the relation of being to non-being! "Seeking in their heart" signifies that the rsis
were able to probe the very depth of the psyche, there where vision of truth is possible, there where psyche
merges with its spiritual, divine spark, when the mind is held in abeyance for a moment; afterwards to resume
its task of "putting together" according to its own logic, ratio, order, what has been intuited or visioned, in
transcendental moments.

Stanza 2 goes on in the same way, stressing what has been as no longer being, but adding another
dimension, if one may call it thus: the builders of the universe, the Dhyan Chohans, those "luminous sons of
manvantaric Dawn", were in their own state of bliss, parinispanna which, as we learn from H.P.B.’s

explanation, means full consciousness in ultimate reality. These
"Ah-hi (Dhyan Chohans) are the collective hosts of spiritual Beings — the Angelic Hosts of
Christianity, the Elohim and ‘Messengers’ of the Jews — who are the vehicle for the manifestation of
the divine or universal Thought and Will. They are the intelligent Forces that give to, and enact in
Nature her ‘Laws’, while they themselves act according to Laws imposed upon them in a similar
manner by still higher Powers; but they are not the ‘personifications’ of the Powers of Nature, as

erroneously thought."

(S.D.Lp.111)
The Sanskrit equivalent of ah-hi is ahi, a synonym of which is naga, serpent. The latter word has been used to
mean, according to H.P.B., "adepts of wisdom" but whenever "serpents of wisdom" occur in texts Western

translators and commentators, taking the word literally, relegate the whole idea to the domain of fables.
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"Nagarjuna is said to have been initiated by the Nagas (fabulous serpents), the veiled name for an

initiate or mahatma" explains H.P.B. (C.W.XIV.p.435)

Further
"The allegory that regarded Nagarjuna’s Paramartha as a gift from the Nagas (serpents) shows that he
received his teachings from the secret school of adepts."

(T.G.p.196. in Theosophical History. Jan. 1988. p.162)
The Divine Mother (devamatri), the Root of the world, the Eternal Parent wrapped in her ever invisible
robes of Stanza 1, has also vanished into the bliss of non-being, later to be compared to the Lotus Mother
whose heart will open out for the Divine Ray to enter, thence to fall, as three into four, into the lap of maya."

(2:4) H.P.B. explains maya or illusion as that

"element which enters into all finite things, for everything that exists has only a relative, not an

absolute, reality, since the appearance which the hidden noumenon assumes for any observer depends

upon his power of cognition. ... Nothing is permanent except the one hidden absolute Existence

which contains in itself the noumena of all realities. The existences belonging to every plane of being,

up to the highest Dhyan Chohans, are, comparatively, like the shadows cast by a magic lantern on a

coulourless screen. Nevertheless all things are relatively real, for the cognizer is also a reflection, and

the things cognized are therefore as real to him as himself ..." (S.D.1.p.112-13) )

The mention of the Divine Mother takes us one step closer to manifestation for her very substance will
form the basis of manifestation, of existence, of those countless stellar galaxies and planetary systems as they
emerge from the embrace of blissful rest to unfold another evolution, another DAY of activity. "Space is called
the Mother before its cosmic activity, and Father-Mother at the first stage of reawakening" (S.D.I.p.83) for the
simple fact that no manifestation can occur without the interactivity of the positive and negative polarities.

The first step from quiescence to activity is glimpsed in the one Ray of light or flame which is to enter
into the heart of the "Mother-lotus", the all enveloping space and matrix of life-to-be, waiting its hour, in

accordance with the great law of rhythm, of cyclic time, of periodicity, for her "to expand from within without
like the bud of the lotus". (Stanza 3:1)

CYCLIC TIME AND DURATION

The first three Stanzas of Dzyan express the arrest of Time as we know it, but not of duration; in fact the

underlying thought hinges on eternal recurrence, a typical Oriental conception.

1:2 "Time was not, for it lay asleep in the Infinite Bosom of Duration."

Similarly, in the very first verse of the Rgvedic hymn of creation Rgv.X.129.1 the word fadanim, "at that
time", or "then", calls for enquiry, as the state described is out of time. Or is it meant as a hint of that eternal
cosmic rhythm expressed in the next verse as the One breathing by is own power, implying the cycle of
manifestation and of non manifestation, of time and timelessness, yet cosmic duration, the Eternal Breathing
out and breathing in.

Time as the "succession of events", of change of forms, of seasons, of revolution of the heavenly bodies, as
well as of movement in consciousness; time as the "moving image of Eternity" was no more; yet it only lies
latent, rooted in the law of cycles in eternal recurrence, merged in the "bosom of duration”, and implied in the
GREAT BREATH. Time, as cyclic, a conception so alien to Western linear thought, is suggested through such
statements as "once again", "For Father, Mother and Son were once more one and the Son had not yet awakened
for the new wheel and his pilgrimage thereon"; "the Son of Necessity was immersed in parinispanna", etc.
"Necessity" implies the chain of causation, the interconnection between the previous series of causes and the
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future series of effects to be worked out in a new dispensation or manifestation. Thus

"The Secret Doctrine teaches the progressive development of everything, worlds as well as atoms; and

this stupendous development has neither conceivable beginning nor imaginable end. Our ‘Universe’ is

only one of an infinite number of universes, all of them ‘Sons of Necessity’, because links in the great

cosmic chain of universes, each one standing in the relation of an effect as regards its predecessor, and

of a cause as regards its successor.

The appearance and disappearance of the universe are pictured as an outbreathing and inbreathing of

the ‘Great Breath’, which is eternal, and which, being Motion, is one of the three symbols of the

Absolute — Abstract Space and Duration being the other two. When the Great Breath is projected, it is

called the Divine Breath, and is regarded as the breathing of the Unknowable Deity — the One

Existence — which breathes out a thought, as it were, which becomes the Kosmos. So also is it that

when the Divine Breath is inspired, the Universe disappears into the bosom of the Great Mother who

then sleeps ‘wrapped in her Ever-Invisible Robes.”" (S.D.I.p.115-116)

Eternal motion'® implies that all is perpetually on the move, subject to change, to transformation, except
during pralaya where motion is concentrated in the Great Breath, the Eternal Pulse which is Divine Life. The
three inherent qualities of matter, or prakrti, according to Safikhya philosophy, are inertia, mobility, rhythm
with all their variations such as fixity, darkness, sleep; activity, passion, anger; goodness, harmony, peace.
This idea can be carried over to motion which manifests in three types of vibration: sluggish; acceleration
giving rise to a proliferation of forms thrown up in chaos but to be sorted out and organised into proper order in
due time, the whole reaching out to a crescendo of rhythm, an overall harmony which, through the fusion of all
vibrations finally brings the cycle to a close, back to subjective obscuration. Motion is threefold: rotary; spiral
and cyclic. Rotary as in the grand movement of the heavenly bodies or in that of the invisible atom; whose
effect, on the subtler levels, is to differentiate cosmic matter into seven major planes or spheres of activity and
adaptability of subtler and grosser matter, themselves constantly on the move; spiral as in the circling around a
central focus in ever ascending spiral which applies to series of entities developing consciousness; cyclic as in
the repetition of ascent and descent along a spiral to ever higher and higher expressions of life."

The Great Breath as the very essence of Life, as the livingness of THAT which is the core of Life, is found
in the Rgvedic hymn of Creation, thus:

"Breath-less, breathed that One by its own power"; or

"Undisturbed, self-moved (svadhaya) pulsated that One-alone." (X.129.2)

In this One alone is indeed encapsulated the whole of Life, the whole of Law, the Will-to-be. It is interesting
to note that the will as we know it finds no expression in Stanza I, although eternal duration, being an aspect of
the law of being, of alternate cycles, must be rooted in absolute will. The ONE LAW which during the cycle of
activity manifests as the Cosmic Order which embraces all, is for us humans, the Divine Will. However
H.P.B. explains:

"The immutably Infinite, and the Absolutely Boundless, can neither will, think nor act. To do this, it

has to become Finite, and it does so by its Ray penetrating into the Mundane Egg, or infinite Space,

and emanating from it as a finite God ... When the period arrives, the absolute will expands naturally

the Force within it, according to the Law of which it is the inner and ultimate Essence." (S.D.IL.p.69)

This dynamic Life pulsates, or breathes in and out in eternal duration, in alternate cycles of subjective
obscuration or inactivity (pralaya) and objective manifestation or activity (manvantara).

"Therefore, the ‘last Vibration of the Seventh Eternity’ was ‘fore-ordained’ by no God in particular, but

occurred in virtue of the eternal and changeless Law which causes the great periods of activity and rest,

called so graphically, and at the same time so poetically, the Days and Nights of Brahma. The
expansion ‘from within without’ of the Mother, called elsewhere the ‘Waters of Space’, ‘universal

Matrix’, etc., does not allude to an expansion from a small centre or focus, but means the development

of limitless subjectivity into as limitless objectivity, without reference to size or limitation or area."

(S.D.Ip.131)

As the Cosmic Day is reckoned in terms of seven vast aeons, seven®® being the mystic number of Nature
and thereby manifestation, so by implication, the Cosmic Night is said to have its equivalent, even though
there is no mind to compute the passing of the acons. H.P.B. explains the "Seven eternities" as referring to
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. seven periods, or a period answering in its duration to the seven periods of a Manvantara,
extending throughout a Mahakalpa or ‘Great Age’ (100 years of Brahma), making a total of
311.040.000.000.000 of years; each year of Brahma being composed of 360 Days and of the same
number of Nights of Brahma (reckoning by the Chandrayana or lunar year); and a Day of Brahma
consisting of 4.320.000.000 of mortal years." (S.D.I.p.110)

The concept of eternal recurrence is denied by scholars to the Rgveda, yet specific verses point to the
very opposite. The idea of recurrence and long cycles is well known to the Puranas, but cycles or yugas are
known to the Rgvedic rsis. Thus is Rgv.X.97.1ab they state that "plants came into being three ages before
the gods". Heaven and Earth seem to be fashioned anew, or given a new lease of life. The Atharvaveda
refers to the "earth which was previous to this one" (Athv.XI.8.7) and the gods by the time of the Rgveda
had acquired their immortality, obviously in a previous cycle. Furthermore, Vi§vakarman is related to have
celebrated the first sacrifice as creation together with the rsis, where did these come from since this sacrifice
is creation? (Rgv.X.82 and see X.90).

"If there was a planet earth before our own, if the plants came into being three ages before the gods, if

there were different generations of gods, if Aditi presented her offsprings to the former generation of

the gods, if the gods themselves acquired their immortality, or were granted it by Savitr, by Agni, or
by Soma, implying that they were originally mortal, but are now immortal, now implying a different
cycle, all these statements refer to facts or events that could only have occurred in previous cycles."*'

One little Rgvedic hymn of creation of three short stanzas shows knowledge of recurrence and gives in
concise verse the rsis’ idea of evolution, of that unfoldment of a cosmos out of an Unknown, unnamed
Cause:

"Cosmic Order and Truth arose out of blazing Flame-power (tapas);

thence arose the night; thence the billowy ocean.

From the billowy ocean emerged time, ordainer

of days and nights, master of all that blinks.

And again as before (yatha parvam) the Creator imaged forth the sun

and moon, heaven, earth, the mid-space and the empyrean." (X.190.1-3)

This hint, in the last verse, has been totally ignored and translated differently, even though the words do

mean "as formerly", and they imply that this universe is not the first one. Was this a secret doctrine? The

Creator is here the Disposer who remains unnamed, but who "as before" images the sun and moon and the

three levels of Vedic cosmogony, and svar the higher heaven or solar splendour, translated "empyrean"

from its Greek root which implies fire.

Time, ordainer of days and nights, master of what blinks, emerges from the midst of the waters of
Darkness. This is quite a revelation of the rsis’ vision and quite in keeping with the gist of the Stanzas of
Dzyan. Speculation upon time appears in the Atharvaveda:

"Time drives like a horse with seven reins,

a thousand-eyed unaging stallion.

Him the inspired poets mount.

All beings are his chariot wheels.

Time draws this chariot with seven wheels

Seven are the hubs; its axle is nondeath.

At the head of all beings Time proceeds
unceasingly, the first among the Gods.

Above Time is set a brimful vessel.

Simultaneously we see Time here, there, everywhere.
Set face to face with all existences,

Time is throned, men say, in the loftiest realm." (Athv.XI1X.53.1-3)

Is this "brimful vessel" set above Time the universal matrix of space wherefrom Time emerges when
the hour strikes, and wherein the drama of creation and destruction will be enacted or re-enacted, where
atoms, forms, beings will emerge to be smelted to shape, a smelting that can only occur in time? Or is it
symbolic of the fullness of life which periodically overflows and thereby gives birth to time and all
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creatures? Are the seven reins the seven aeons or periods of activity, each seven, whether wheels, or hubs
and reins surely symbolising something.
Another hymn has this to say:

"From time came into being the Waters,

from time the holy-word, energy and the regions.

From time (each day) the sun arises,

in time he goes to rest again.

By time blows the cleansing wind,

through time the vast earth has her being.

The great heaven has his post in time.

Their son time long ago engendered

the things that were and that shall be.

From time came Scripture into being

and formulas for Sacrifice." (Athv.XIX.54.1-3)*
Heaven and Earth and what lies behind them, spirit and matter, have their being in time, in the period of
activity, of successions of forms, images, states of being; and yet time is their son, a paradoxical truth, yet a
truth nonetheless. Even the sacred-word came into being through time and what thus comes into being must
come out of it! Expansion and contraction, activity and rest, outbreathing and inbreathing, centrifugal and
centripetal, the Buddhist vivartakalpa, rolling outwards or unfolding period, and samvartakalpa, rolling up or
winding up period, are all contained in essence in these verses. These are expressive aspects of universal life
and rhythm whose essence is number, hence ratio, all symbolised in the Great Breath, the mighty Pulse of
Universal Life.

PART II THE BUDDHIST CONNECTION AND THE VOID

No one will miss noticing the Buddhist overtones that pervade the first two stanzas. The original
(said to have been written in Senzar, the language peculiar to the initiates) may not have had such a Buddhist
flavour. H.P.B. admits to combining glosses and commentaries to make a smoother reading, understandable to
the European mind. The commentaries written long after were probably the work of Buddhist sages, as indeed
were those teachers of H.P.B who helped her unravel the meaning of the stanzas. But both stanzas are couched
in terms of Indian philosophy in both its Hindu and Buddhist form. Thus 1) from the Hindu standpoint, (a)
direct and indirect allusions to the concepts of non-being and being (asat and saf) explained in vol. 4 of the
Secret Doctrine, as the "Alpha and Omega of Eastern Esotericism"; (b) to the kalpas or enormous cycles of the
Puranas, (c) to the alternation of dissolution (pralaya, from prali to become dissolved or reabsorbed) and
manifestation (manvantara from manu + antara between humanities), (d) to the law of eternal recurrence in
infinite duration, the Days and Nights of Brahma underlying which is timelessness just as underlying being
and non-being is reality, truth — these are tenets of a secret doctrine best preserved to this day in the
Vedic/Hindu/ Buddhist scriptures — 2) the Buddhist conception of the "great causes of misery”, a typical
Buddhist note not alluded to in ancient cosmogonies, and the use of certain Mahayana Buddhist technical terms
left untranslated but explained in notes or in the commentary, all of which will be examined in this section.

Can the original vision transcribed into gnosis, expressed in that one archaic manuscript described by
H.P.B. and given to the earliest rsis be considered the source from which Indian thought took its inspiration in
very ancient days, the sacred tradition or gnosis of which the Vedas themselves are the repository, handed down
through the millennia?

The original is said to be in a special language known to the initiates of past ages, subsequently
translated and commented upon, through the ages, in Oriental languages, so that H.P.B. chose to use the terms
of the language that best expressed these metaphysical concepts, namely Sanskrit:

"Extracts are given from the Chinese, Tibetan and Sanskrit translations of the original Senzar
Commentaries and Glosses on the BOOK OF DZYAN - now rendered for the first time into a
European language ... To facilitate the reading, and to avoid the too frequent reference to foot-notes, it
was thought best to blend together texts and glosses, using the Sanskrit and Tibetan proper names
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whenever these could not be avoided, in preference to giving the originals ...

... were one to translate into English, using only the substantives and technical terms as employed in

one of the Tibetan and Senzar versions, Shloka I would read as follows:

Tho-ag in Zhi-gyu slept seven Khorlo. Zodmanas zhiba. All Nyug bosom. Konch-hog not; Thyan-

Ka m not; Lha-Chohan not; Tenbrel Chugnyi not. Dharmakaya ceased. Tgenchang not become;

Barnang and Ssa in Ngovonyidj; alone Tho-og Yinsin in night of Sun-chan and Yong-grub

(Parinispanna)." (S.D.1.p.87)
It is obvious that the Tibetan translation is extremely succinct and dispenses with many words that our modern
languages would need to express thought. But as noted, H.P.B. admits to using the glosses and commentaries
so as to make up sentences that might make sense to the more intuitive of her readers, so that the Stanzas are
her own rendering of what to us would be mere gibberish! Moreover, she wove a more or less poetic
expression, a poetic streak does run throughout the stanzas. That rendering alone was a tremendous task for
which her knowledge of Hindu and Buddhist sacred texts and philosophies helped and by means of which she
was able to evoke vast vistas of metaphysical thought, at that time unknown to the West.

But where did she get the knowledge of the meaning of the Chinese and Tibetan texts? Who helped
her? This is a controversial point which does not really enter into the purpose of this study. H.P.B. never
claimed that she "invented" the Stanzas of Dzyan or anything of the Secret Doctrine. She merely transmitted
what she had been taught and tried to render it into a modern language, English, that language which was to
become universal. It is obvious that her statement:

"Gentlemen, I have here made only a nosegay of culled flowers, and have brought nothing of my

own but the string that ties them" (S.D.I.p.67)
is the greatest understatement of her life.

She and her helpers may have given that Hindu-Buddhist colouring which distinguishes the Stanzas,
since she was a Buddhist and quite impregnated with Hindu-Buddhist philosophy, but also the Commentaries
to which she resorted must have been written by Buddhist, or Hindu minded sages. There is another point that
should be kept in mind: H.P.B. does say that Hindu and Buddhist sacred texts, however exoteric they may
have become, have on the whole best preserved the esoteric themes. But the magnitude of the work, the
translations and choices of stanzas which from their conciseness would be meaningless to us, the comments of
H.P.B., the erudition, surely entitle her to being recognized as not just a mere medium whom the ignorant have
derided in the most despicable manner, but as one of the great minds of the 19th century capable of conceiving
and explaining what the average, petty-minded person either vociferates against, or runs away from.

The fact remains that the Stanzas contain an outline of certain deep Cosmic Visions which, at the end of
the 19th century, were beyond the grasp and compass of most European minds, of which echoes or reflections
appear in most ancient cosmogonies, even in those one might least expect to find, for example the Maoris’,
with their Heaven and Earth as progenitors, originally one in darkness but torn asunder by one of their children
that visibility might prevail, hence light, discernment, and definitely in the Rgveda, the most sacred and
ancient of the Vedic texts.

Specific Buddhist terms are used in stanza 1 which belong to northern schools of the Mahayana
tradition, namely the Yogacara and Madhyamaka, whose texts, with one or two exceptions, had not yet been
translated in H.P.B.’s lifetime and were therefore little known. These terms certainly connect the commentators
of the stanzas with Mahayana Buddhism. Yet "The Buddhism of H.P. Blavatsky", as H.J. Spierenburg has
called it, is far from coinciding with orthodox Buddhism. As he puts it, her kind of Buddhism

"... deals with a system of Buddhist teachings which — as a whole — is not to be found in any of the
many schools of Buddhism, though the conclusion is warranted that H.P.B.’s Buddhism shows a
certain relationship to the Yogacarya School of Buddhism. H.P.B.’s answer to the question: ‘Does
not the Esoteric Philosophy teach the same doctrines as the Yogacarya School?” ‘Not quite’ (C.W.
X.p.347) at any rate gives one food for thought."*
H.P.B.’s Buddhism she called esoteric, and she only divulged a minimal portion of it. However, when one
turns to the Tathagatagarbha tradition which belongs to the third promulgation of Buddhist teachings, one
finds definite links with H.P.B.”s Buddhism.
But why did H.P.B. either choose or choose not to leave these Sanskrit terms in the text when in some
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cases she resorted to an approximate equivalent which could be found? Or did she leave them in Sanskrit
because of their peculiar connotation as being closer to the inherent significance of stanza 1 than any European
language word could be? Three such technical terms, with specific Mahayana connotations not found elsewhere
are: parinispanna (spelled paranishpanna in the original edition), paramartha and alaya.

According to Nagarjuna, the founder of the Madhyamaka School, nothing has inherent (svabhava) or
ultimate existence, not even the dharmas of the Abhidharma, a body of literature attempting to analyse the
conventional world to its "ultimate existents" or dharmas, something which is real and irreducible, "the
building blocks which, through different combinations, we construct into our lived world".** Our everyday
world is made of objects that arise in the continuous flux of "origination by dependence” upon conditions.
This world is conventionally true, but impermanent. There is nothing that is irreducible. Paramartha satya or
"ultimate truth" is one of the terms of the Madhyamaka School concerning the "two truths": the conventional
or relative (samvrtisatya) truth which refers to the world in which we live, which is nothing but a concatenation
of impermanent conditions; and paramartha satya or fundamental truth of the absence of any inherent existence
(svabhava), or any unchanging essence, in conditioned existence. This total absence Nagarjuna called Sinyata.
The world as we know it does not exist in reality because it has no unchanging essence. It is sdnya of inherent
existence. Emptiness is that which is ultimately true, but it is nothing, it has no ontological existence.

A permanent essence meant for Nagarjuna the utterly unchangeable, and that was not to be found. Is
the idea found in the present Stanza 1?7 By implication, inherent existence, if meaning unchangeable, pertains
only to that Absolute state of be-ness beyond being and non-being, described in stanza 1. But to whom or
what would refer the law of periodicity, with its alternation of activity and rest within eternal duration,
symbolised in the Great Breath? To that Divine Presence, unthinkable, unknowable, whose being perdures (to
use human terms) and manifests to human intuitive vision through a succession of alternate states of activity
and repose? Whether that alternation could be viewed as negating an utterly unchangeable essence is debatable.
One gets the impression that that which is projected into the manifested world during the phase of activity,
which is totally different from the Source, does not alter in any way that Eternal Presence which is, has been
and will be, unchangeable, infinite, inconceivable. Note H.P.B.’s comment:

"But the ‘Breath of the One Existence’ does not ... apply to the One Causeless Cause or the
‘All-

Be-ness’, in contradistinction to All-Being, which is Brahma, or the universe." (S.D.1.p.125)

The Secret Doctrine stand, in respect to "emptiness" is encapsulated in the following statements:
"‘Parinispanna is the absolute perfection to which all existences attain at the close of a great period of
activity, or mahamanvantara, and in which they rest during the succeeding period of repose. In
Tibetan it is called ‘Yong-Grub’. Up to the day of the Yogacarya School the true nature of
parinirvana, was taught publicly, but since then it has become entirely esoteric; hence so many
contradictory interpretations of it. It is only a true idealist who can understand it. Everything has to
be viewed as ideal, with the exception of parinirvana by him who would comprehend that state, and
acquire a knowledge of how Non-Ego, Voidness and Darkness are three in One, and alone Self-existent
and perfect. 1t is absolute, however, only in a relative sense, for it must give room to still further
absolute perfection, according to a higher standard of excellence in the following period of activity ..."
(SD.I.p.115)

This passage implies that there is no end to the eternal transformation that goes on during the cycles of activity
and that those cycles of activity and repose are intimately linked: for the accumulation of negative terms
expressive of self-existence and perfection indicates that through the plunge back into perfection, a new
perfection will emerge, and this endlessly. Parinispanna is rendered as "undifferentiated Absolute Reality" by
E. Obermiller in his Sublime Science of the Great Vehicle to Salvation (A.0.1X.1931.p.85)

The Yogacara School of mind-only (cittamatra) showed a reaction against the Madhyamaka denial of
real existence to anything and claimed that our whole experience of the conventional world can only be known
by means of the mind, it is a mental process without which there could be no world. Hence mind, citta, is that
which really exists, and it is empty of duality, subject and object, perceiver and perceived. Stnyata, for the
Madyamikas meant absence of inherent existence; for the Yogacarins absence of duality. There is only a flow of
perceptions, of experiences which we construct into subject and object, and thereby dichotomise ad Iibitum.
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This kind of conclusion is reached in depth meditation. Hence the three terms of the Yogacara school
concerning the nature of reality: parinispanna — the Yogacarin’s "epistemological ultimate" (used in Stanza 1) —
the other two terms which belong to the relative world (and are not used in Stanza 1) being paratantra,
"dependent”, and parikalpita, "imagined", "illusory"; paratantra being the basis on which we build our world of
concepts which have no inherent existence. There is no real subject-object duality save in conceptualisation and
the latter is, according to the Samdhinirmocana sitra due to the falsifying effect of language, though the basis,
or flow of perceptions, does exist. Parinispanna is the pure nature of reality that underlies the impermanent
"dependent” nature of "imagined reality".
The meaning of "absolute perfection" for parinispanna, is, according to D. Reigle,

"... well enough attested in the Sanskrit Buddhist texts, but almost none of these were published when

the Secret Doctrine was written. The only one I know of among those containing this term is F. Max

Miiller’s 1883 edition of the Sukhavati-vyiiha. Similarly, the standard Sanskrit dictionaries, such as

Monier-Williams’” and V.S. Apte’s, were all compiled before the publication of any significant number

of Buddhist texts. So for these Buddhist technical terms one must consult Franklin Edgerton’s 1953

Buddhist Hybrid Sanskrit Grammar and Dictionary, and even this is far from complete, since few texts

of Buddhist Tantra, the ‘Books of Kiu-te’, were then available ... Parinispanna is, along with

paratantra, the ‘dependent’, and parikalpita, the ‘illusory’, one of the three svabhavas, ‘natures’, or

laksanas, ‘characteristics’, taught by the Yogacara school. This cardinal Yogacara doctrine could not

be studied authoritatively until the first publication of a primary Yogacara sourcebook, which occurred

in 1907. This was the Mahayana-siitralarikara, ‘Ornament of the Mahayana Siitras’."®

In her own commentary H.P.B. gives us the underlying meaning of that state of Non-Being which is
absolute being:

"Parinispanna, remember, is the summum bonum, the Absolute, hence the same as parinirvana.

Besides being the final state, it is that condition of subjectivity which has no relation to anything but

the One Absolute Truth (paramarthasatya) on its own plane. It is that state which leads one to

appreciate correctly the full meaning of Non-Being which ... is Absolute Being. Sooner or later, all

that now seemingly exists, will be in reality and actuality in the state of parinispanna. But there is a

great difference between conscious and unconscious Being. The condition of parinispanna, without

paramartha, the self-analysing consciousness (svasarvedana)*® is no bliss, but simply extinction for
seven eternities." (S.D.1.p.124)
The last two sentences give the clue to the meaning and purpose of not merely the whole of evolution, but
specifically of human evolution:  conscious parinirvana as against unconscious. The evolution of
consciousness has perforce to pass through humanity.
Concerning the Yogacara "Mind-only" teaching, D. Reigle makes an important statement: writers and
translators

"... are often unaware that there exists another and older tradition of interpretation, which holds that the

Yogacara teachings are not a description of the universe as such, but rather, as the name implies, are an

analysis of the universe in terms of consciousness for use in meditation practice ... Tibetan exegetes

. too are often unaware that there exists another tradition of interpretation in Tibet, the ‘Great

Madhyamaka’, which harmonizes the two schools [Yogacara and Madhyamaka]. This tradition,

brought out by the Jonangpa writer Dolpopa, teaches that the primary Yogacara authors Maitreya,

Asanga and Vasubandhu, as well as the primary Madhyamaka author Nagarjuna, were all of the

‘Golden Age Tradition’, and hence in agreement with each other. But the later Buddhist commentators

who were not in on the ‘Golden Age Tradition’ did not understand these authors correctly, and

considered them as rivals. This teaching which shows how Madhyamaka and Yogacara are not
mutually contradictory is, in my opinion, essential for a correct understanding of the Stanzas of

Dzyan."

The Tathagatagarbha®® doctrine which seems to have been a reaction to the too nihilistic conclusions of the
Mahayana schools posited a real existent, an indestructible, permanent, basis to the objective reality, which it
named the tathagatagarbha, literally the womb or embryo of the Tathagata, the seed of Buddhahood. It claimed
that this seed is found in all beings, therefore each one has the capacity to become a buddha. This was
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interpreted variously and sometimes most erroneously.

One of its texts, the Srimala devi-simhanada sitra, explains emptiness as "absence of defilement" in the
tathagatagarbha. Thus, within the Mahayana tradition itself, we move from "absence of inherent existence", to
"absence of duality”, to "absence of defilement" — according to the various schools. The Srimala further
postulates a permanent, eternal substratum which it differentiates as the tathagatagarbha, (buddha seed) in
ignorant sentient beings and as dharmakaya (essence body) in enlightened beings. When freed of defilement or
all adventitious elements, the tathagatagarbha emerges as the essence of the buddha: the dharmakaya. This is

" beginningless, uncreate, unborn, undying, free from death; permanent,
steadfast,
calm, eternal; intrinsically pure, free from all the defilement-store ..." etc.?
A third text the Mahaparinirvana sitra, emphasised the positive aspect of reality by teaching a permanent
substratum underlying mundane reality and a permanent blissful, pure element beyond egotism, the
tathagatagarbha, or Self, atman, the very opposite of what is claimed as original Buddhist teachings. Therein
the Buddha is reported to say

"T do not say that all sentient beings lack a Self. I always say that sentient beings have the buddha-

nature (svabhava). Is not that very Buddha-nature a Self? So I do not teach a nihilistic doctrine."*
This stitra, as commented upon by Paul Williams,

"is prepared to use the word ‘Self” (atman) for this element (of buddhahood)." However one looks at it

the Mahaparinirvana Sttra is quite "self-consciously modifying or criticizing the no-Self traditions of

Buddhism."?'

It points to the error of seeing things only from a negative standpoint, thus impermanence where there is
permanence, etc., thus adding a very positive dimension to what would otherwise be considered rather nihilistic
elements in Buddhist teachings. What was the Buddha’s real teaching? According to H.P.B. the real teaching
or heart doctrine remained secret and entrusted to only a few disciples, the exoteric garb, the eye doctrine, being
preached to all. Are elements of this secret teaching present in these tathagatagarbha sitras?> Possibly only
H.P.B. could give the final answer.

The main subject of the Uttaratantra [alias Ratnagotravibhaga] is its theory of the "fundamental
element (dhatu] of the Absolute" also called tathagata-garbha which Obermiller renders as the Essence of the
Buddha, or the element of his lineage (gotra). The teaching is that of

"... the Absolute as the unique, undifferentiated principle, being the negation of the separate reality of

all the elements in their plurality, in accordance with the Prajiaparamita and the Tathagata-garbha-

satra."

"The central point of this most developed theory is the teaching that the fundamental element of
Buddhahood, the Essence of the Buddha (tathagata-garbha) in a living being represents an eternal,
immutable (asamskrta) element, which is identical with the monistic Absolute and is unique and
undifferentiated in everything that lives. This is the main standpoint of the Uttaratantra. 1Tt is
expressed likewise in the Abhisamayalamkara, in Haribhadra’s Commentary thereon and in numerous
other works ... In the Commentary of Tson-kha-pa we have numerous quotations which especially
point to the eternal immutable nature of the fundamental element. The most pregnant of these is that
of the Ratnakiita — That in which there is absolutely nothing caused and conditioned (samskrta) is (the
element) which is eternal and immutable. This element is that of the saintly lineage (gotra); it has a
resemblance with space, being unique and undifferentiated. It is the true essence (fathata suchness) of
all the elements, is uniform (eka rasa) and eternal (nitya)."

"... as the fundamental element is unique and undifferentiated in everything that lives, and as it is
the Essence of the Buddha, the ultimate result of its purification from defilement can be only one, - the
attainment of Buddhahood."™*

The Uttaratantra distinguishes two kinds of inherent nature, or suchness, the tainted or obscure and the
untainted or immaculate. The world is a manifestation of suchness in an impure state, this is the tathagata-
garbha, whilst dharma-kaya is the pure state. Suchness is "unchangeable by nature, sublime and perfectly
pure" (Takasaki trans. 1966). Whatever appears tainted is due to ignorance and delusion.

Note how the '"eternal and immutable" nature of the fundamental element which is uncaused,
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unconditioned, and undifferentiated, "has a resemblance with space", is the true essence of all the elements, etc.,
is similar in certain aspects to H.P.B.’s description of space:
"The one eternal element, or element containing vehicle, is space, dimensionless in every sense, co-
existent with which are endless duration, primordial ... matter, and motion — absolute ‘perpetual
motion” which is the ‘breath’ of the ‘One’ element."
(S.D.1p.125)
Furthermore, as A. Skilton in his Concise History of Buddhism remarks,
"... the Mahaparinirvana Sitra claims to expound a secret teaching of the Buddha that had not been
preached before. This teaching is the truth that there is a ‘Great Self’, which is the permanent element
underlying mundane reality ... Whereas the Madhyamaka, in line with the Perfection of Wisdom
stitras, had emphasized the negative qualities of Buddhahood, the Mahaparinirvana Sitra maintains
that this led to a one-sided understanding of Enlightenment and reality, and so duly tried to correct
this imbalance by placing greater emphasis on positive qualities of Enlightenment. Thus, whereas
earlier schools (both Mahayana and non-Mahayana) had stressed that delusion lay in seeing permanence
where there is impermanence, happiness where there is suffering, self where there is no self, and purity
where there is impurity, the Mahaparinirvana Sitra maintains that the opposite is also true — it is
delusion to see impermanence where there is permanence, suffering where there is happiness, no self
where there is a self, and impurity where there is purity. In reality there is something which is
permanent, blissful, pure, and of the nature of a self, and that is the Tathagatagarbha — a really existent,
pure element totally beyond narrow egotistic greed, hatred, and delusion."**
This is in fact the Upanisadic doctrine of the pure atman, with different words.
According to Walpola Rahula, in his What the Buddha Taught.
"Buddhism stands unique in the history of human thought in denying the existence of such a soul, self
or atman. According to the teaching of the Buddha, the idea of self is an imaginary, false belief which
has no corresponding reality, and it produces harmful thoughts of ‘me’ and ‘mine’, selfish desire,
craving, attachment, hatred, ill-will, conceit, pride, egoism, and other defilements, impurities and
problems."
This is confusing the egotistic self with the Upanisadic universal atman which all too clearly has nothing to do
with that little ego, the cause of all problems and evil. But, according to W. Rahula, the Buddha refutes "the
universal Atman" as well. Then quoting from H. von Glassenapp, "Vedanta and Buddhism" on the question of
anatta, in The Middle Way, Feb. 1957, p.154:
"The negation of an imperishable atman is the common characteristic of all dogmatic systems of the
Lesser as well as the Great Vehicle, and, there is, therefore, no reason to assume that Buddhist
tradition which is in complete agreement on this point has deviated from the Buddha’s original
teaching."™
So how can both learned scholars explain certain teachings of the Tathagatagarbha tradition, which von
Glassenapp equally seems to rule out? Thus
"The atman is the Tathagatagarbha. All beings possess a Buddha Nature: this is what the atman is.
This atman, from the start, is always covered by innumerable passions (klesa); this is why beings are
unable to see it."
(London, Maha-parinirvana sttra, Pali Text Society, 1976, p.lxxvii.)36
One thing is clear, remarks P. Williams:
"The Mahaparinirvana-Sitra teaches a really existing, permanent element (Tibetan yang dag khams) in
sentient beings. It is this element which enables sentient beings to become Buddhas. It is beyond
egoistic self-grasping — indeed the very opposite of self-grasping — but it otherwise fulfills several of
the requirements of a Self in the Indian tradition. Whether this is called the Real, True, Transcendental
Self or not is as such immaterial, but what is historically interesting is that this sitra ... is prepared to
use the word ‘Self” (atman) for this element. However one looks at it the Mahaparinirvana Sitra is
quite self-consciously modifying or criticizing the no-Self traditions of Buddhism."*’
Such doctrines as 1) that the buddha seed exists in all living beings as the true essence of all the elements
that make up the personality, 2) that the defiling elements cannot affect the element of the Absolute for It alone
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is real, without beginning or end and therefore persists in an individual as the element of the spirit of Buddha —
implying that all beings have the capacity to attain buddhahood — brings us full circle back (in spite of southern
Buddhists’ objections) to the transcendental atman of the Upanisads, the very essence of being, the substratum
of all beings and that which permits human beings to attain liberation from the world of multiplicity.
"That which is the subtle essence — in that have all beings their existence.
That is the truth. That is the atman. And that ... art thou." (Chand.6.14.3)
The atman has nothing to do with egotistic existence, or with ahamkara, the I-making faculty around which, in
this terrestrial life, pivots the whole of personal existence. This pivot comes into existence as a result of the
clustering of desires and the limitations caused by the vehicles which veil more and more the inner Spirit.
"Having realised that (atman) which is soundless, touchless, formless, tasteless and
without smell, permanent, without beginning or end, greater than the Great One
(Mahat),
fixed, one is liberated from the mouth of death." (Katha.Up.13.15)
As Sri Krishna Prem points out,

"But in truth, as Plotinus said, our way takes us beyond knowing. The atman is not an object of any

sort that can be ‘known’ by a subject. It is itself the eternal Subject and consequently anything to

which we can point, anything which can be known as such, is not that Atman, but, at best, its
reflection in something else. The akasa in which the clouds float can only be ‘known’ when we can
feel the clouds floating in our own being, when, that is, we have ourselves become the akasa"*®

The Tibetan Buddhists’ polemic over the meaning of emptiness as exemplified in the different schools of
the Mahayana, some of which are examined by H.P.B., does not resolve the problem of original or ultimate
meaning. Thus, for example, for the "dGe-lugs pas" the Tathagatagarbha is empty of inherent existence and is
the cause of awakening in sentient beings, leading to buddhahood. A mind which is in continuous flow, hence
constantly changing, can be purified and thereby become enlightened. The emptiness of a purified mind is the
Buddha’s essence body, dharmakaya which is also empty of inherent existence, empty of self (ran ston); the
tathagatagarbha is the cause of awakening the human being, the dharmakaya the result; they are not considered
identical.

The main clashing point was the idea of "emptiness" of all heterogeneous, relative elements or "void of the
other" (gzan stori) which the Jo-Nan-Pas (another school which arose in the 13th century and lasted until the
17th, see fn.26, maintained as established in "reality” and of explicit meaning, a reality which is absolute,
eternal and unchanging, which exists in all sentient beings, though obscured by defilements, which, however,
do not affect inherent nature; as against the "emptiness of self" or own being (ran ston), empty of inherent
existence, hence capable of change and through purification, of attaining buddhahood, but not established as an
ultimate absolute reality waiting to be uncovered. Such subtle differences make for endless arguments and a
variety of schools of thought in all of which schools the question of what is the truth really remains
unanswered: the mind will always find either obstacles to counteract any reasoning, or different ways of
looking at a particular point.

One could argue thus: since from the Samdhinirmocana standpoint, conceptualisation is the effect
of the falsification of language; since the "void of the other" and the "void of own being" are, in the last
analysis, both concepts built by the mind and thus subject to the flow of mind, what is the point of
quarrelling? If the void be the ultimate beyond which the human mind cannot reach out, its interpretation will
necessarily depend far more on the measure and depth of human insight and intuition than logical argument.
The highest wisdom is never attained by logical argument as the Upanisads stated long ago. As the
Brhadaranyaka Upanisad put it, one should not let one’s mind be captured by too many words which are
wearisome to the organ of speech, hence arguments are idle (Brhad.Up.4.4.21). The deepest reality that we can
just about touch, says the Katha Upanisad, which it calls the atman, cannot be attained through much study or
learning, nor through the intellect nor through listening, the atman is its own means of revelation. (Katha
Up.1.2.23) Substitute the word "void" for atman or brahman, and certain Upanisadic statements will be in line
with Buddhist ideas:

"By the purified mind alone is Brahman (or the Void) perceived.
In Brahman (the Void) there is no diversity. He who sees diversity goes
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from death to death. (Brhad.Up.4.4.19)

To return to the examination of Buddhist technical terms, we find Stanza of Dzyan 2:5 saying "... Darkness
was Father-Mother, svabhavat, and svabhavat was in darkness."

The word svabhavat, here identified with Father-Mother, the root-cause of manifestation, is another
technical term which has caused a series of problems. As used by H.P.B. it does not appear in Buddhist texts
so far translated — for there are many more brought down from Tibet by the Tibetans, awaiting translation.
However, so far one meets only svabhava or svabhavata in Buddhist texts.™

What she meant by it is made plain in the following quotations:

"Svabhavat is the mystic essence, the plastic root of physical nature. The name is of Buddhist use."

(S.D.Ip.161)

"... At the first flutter of renascent life, svabhavat, ‘the mutable radiance of the immutable darkness

unconscious in eternity’ passes at every new rebirth of cosmos, from an inactive state into one of

intense activity." (S.D.I1.p.359)
A further explanation is given:

"Svabhavat the ‘Plastic Essence’ that fills the universe, is the root of all things. Svabhavat is, so to

say, the Buddhistic concrete aspect of the abstraction called in Hindu philosophy, miilaprakrti. It is

the body of the soul, and that which ether would be to akasa, the latter being the informing principle

of the former." (S.D.1.p.130)*

In a comment to an article by a Vedantist (T. Subba Row) H.P.B. often quotes from, she again states:

"Prakrti, Svabhavat or akasa is — SPACE as the Tibetans have it; Space filled with whatsoever

substance or no substance at all; i.e. with substance so imponderable as to be only metaphysically

conceivable ..." (C.W.vol.3.p.405)
The svabhavat of H.P.B., the self-becoming, is equivalent to dkasa, Father-Mother, Spirit-Matter, Space when
it has passed into its active stage.

However, the siinyata of the Tibetans of the Madhyamaka, the one thousand five hundred year old
tradition, is not recognised as something existing in an absolute way, as space is recognised in the Secret
Doctrine. The polemic around the meaning of emptiness led to the postulate of the non-existence of
nothingness beyond which there can be nothing, to the Western mind a completely nihilistic standpoint, unless
having experienced the depths of the void, in meditation, one can have a glimpse into the meaning of
emptiness.

The Secret Gnosis clearly posits as basic to manifestation, the one life, the one law, the one element,
which implies the one animating principle which, through the one law inherent to itself, organises the one
element (inherent to itself) into the building blocks of the universe, all of which dissolve back into the
Causeless Cause of all causes during the phases of inactivity. Can these be taken to correspond 1) to the
Tathagatagarbha or Buddha essence, 2) to the dharmakaya which Obermiller translates as the Cosmical Body,
but which literally is the body of dharma,*! or the law, the cosmic law, and 3) to the dhatu or the one element?
From one standpoint it may be taken that there is no inherent existence to the universe or its essence since it
vanishes back into the ONE; from another standpoint, since there is a periodical manifestation of the one life,
one law, one element, there must be inherent existence to the essence of the universe which remains in pralaya,
just as hydrogen and oxygen are still inherent to water even though they have disappeared as such.

From the particular Tibetan words given out by H.P.B. in Stanza 1, already quoted, three are examined by
D. Reigle, in his Book of Dzyan Research Report: the Doctrine of svabhava or svabhavata and the questions of
anatman and Sanyata. Thus

"Barnang and Ssa in Ngovonyidj."

"This means [he writes] ‘space (bar-snang) and earth (sa) in svabhava or svabhavata (ngo- ba-nyid).’

The Tibetan word ngo-bo-nyid or no-bo-iiid is one of two standard translations of the Sanskrit

svabhava or svabhavata. Robert Thurman notes that:

‘Where it is used in the ontological sense, meaning ‘own-being’ or ‘intrinsic reality’, the Tibetans

prefer ngo bo nyid. Where it is used in the conventional sense, meaning simply ‘nature’, they
prefer

rang bzhin although when it is used as ‘self-nature’, that is, stressing the sva- (rang) prefix, they
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equate it with ngo bo nyid.’
This phrase occurs in stanza I describing the state of the cosmos in pralaya before its periodical
manifestation. If space and earth are dissolved in svabhava, it must be the svabhava of something that
truly exists, even when the universe doesn’t."*?
The fact that the Tibetan word for svabhavata does occur surely is most meaningful. H.P.B. has not invented
it but transcribed it in her own transliteration. This something must be the "one element" the dhatu which
substands the whole of manifestation but disappears at specific times. As D. Reigle puts it
"... there can be little doubt that the svabhava spoken of in the Book of Dzyan is the svabhava of the
dhatu, the one element. This teaching in Buddhism is focused in a single unique treatise, the Ratna-
gotra-vibhaga [alias, Uttaratantra]. The doctrinal standpoint of the Ratna-gotra-vibhaga as

understood in the Great Madhyamaka tradition is of all known texts far and away the closest to that of

The Secret Doctrine, just as the ethical standpoint of the Bodhicaryavatara is of all known texts far

and away the closest to that of The Voice of the Silence. These facts take us well beyond the realm of

probability. Blavatsky indeed had esoteric northern Buddhist sources."*

Who introduced her, a "barbarian", to these?

That which is, has been and will for ever be, for The Secret Doctrine, is the All Presence, the
prabhavapyaya, that plane or Centre whence is the origination and into which is the resolution of all things.
(S.D.I.p.118) The Sanskrit word prabhavapyaya is made up of two parts: prabhava (from prabhii to come
forth) which means "prominent” as an adjective, and "cause of existence" or "birth place" as a noun, "source",
"origin"; and apyaya (from apri to enter into, have a share in) "entering into", "vanishing"; the contrary of
prabhava. Thus two opposite meanings combine to make one word. No wonder H.P.B. had difficulty in
finding a corresponding English term. "The One form of existence" is a poor substitute. But the whole is well
explained succinctly in the Commentary thus: "the place (or rather plane) whence is the origination and into
which is the resolution of all things." (S.D.I.p.118) This is an approximate rendering of what the human mind
can conceive of one aspect of the Absolute, the source whence all life originates and to which it returns, or

non

vanishes from human understanding. That "One form of Existence" "stretched boundless, infinite, causeless, in

dreamless sleep.” Sleep, as pointed out in the Commentary, being one of the seven states of consciousness,
"dreamless sleep" expressing "a condition somewhat analogous to that state of consciousness in man ..."
(ibid.p.119) which seems a blank as it is not remembered, but it only means that the consciousness has been
taken up to much higher levels which the brain cannot reach out to, hence cannot register, which accounts for
the blank state on coming back to brain awareness; the whole meaning of human evolution is to reach out to the
higher levels in full consciousness.

The Mundaka Upanisad sums up the meaning of Stanza 1:

"From the depths of the Imperishable originate the myriads of worlds
and to the depths of the Imperishable they in turn dissolve."
(Mund.Up I1.1.1)
This is the teaching of the Upanisads and of the age old gnosis.

In its last verse 1:9 Stanza 1 asks:

"But where was Dangma when the alaya of the universe was in paramartha and the great wheel
was anupadaka?"

Dangma, or he who has reached the depth of spiritual perception, was in bliss, in a state out of all relation
to any state of consciousness we may imagine. As to alaya it is another characteristic term of the Yogacara
School which has a somewhat chequered history of change of meaning within the School itself, and which
H.P.B., cutting across all variations, defines as "Soul of the world", or anima mundi. Sometimes anima mundi
is used for Mahat, universal mind, hence the world’s "store consciousness". Alaya is generally short for alaya
vijiiana,** first concei