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Preface

To recapitulate. The Secret Doctrine was the universally diffused
religion of the ancient and prehistoric world. Proofs of its diffu-
sion, authentic records of its history, a complete chain of docu-
ments, showing its character and presence in every land, to-
gether with the teaching of all its great adepts, exist to this day in
the secret crypts of libraries belonging to the Occult Fraternity.

—The Secret Doctrine, vol. I, p. xxxiv

This book was prepared in order to make available some
materials relating to the search for Helena P. Blavatsky’s “secret
books.” The “Book of Dzyan” is what she calls the secret source
of the stanzas forming the basis of her published book, The Secret
Doctrine; and the “Book of the Golden Precepts” is what she calls
the secret source of her published book, The Voice of the Silence.
Our research has focused on these two books.

The materials assembled in this book include previously
published articles and papers. Many of these were necessarily
addressed to a largely Theosophical audience. Yet it is not our
intention to address any one special group. We ourselves are
not members of any Theosophical organization. Our Eastern
Tradition Research Institute is independent and unaffiliated.
It utilizes research from scholars and institutions around the
world to help trace Blavatsky’s secret books.

We are convinced that an original language manuscript of
one of Blavatsky’s secret books, that is, one of their Sanskrit,
Tibetan, or Chinese translations, will be discovered in our life-
time, demonstrating the existence of a once universal, but now
hidden, Wisdom Tradition. Therefore we undertook the long
search for Blavatsky’s secret books more than twenty years ago,
and have been involved in research on them ever since. We now
make some of this research more widely available.

David and Nancy Reigle
May 8, 1999



INTRODUCTION:

Why Take Blavatsky Seriously?

Scholars have not heretofore taken Blavatsky seriously, be-
cause it is generally accepted that she was proven to be a fraud.
There was therefore no reason or need to evaluate her writings.
However, in 1986 the century-old report which was primarily
responsible for branding her a fraud was itself put in serious
doubt. This original report of Richard Hodgson, published by
the Society for Psychical Research, London, in December 1885,
has now been examined by Dr. Vernon Harrison. His study is
also published by the Society for Psychical Research, in their
Journal for April 1986, almost exactly one hundred years later.
Dr. Harrison opens by referring to Hodgson’s conclusion that
Blavatsky was an “impostor,” noting that it “has been quoted in
book after book, encyclopaedia after encyclopaedia, without
hint that it might be wrong.” He continues:'

For years Hodgson has been presented as an example of a per-
fect psychical researcher, and his report a model of what a report
on psychical research should be. I shall show that, on the con-
trary, the Hodgson Report is a highly partisan document forfeit-
ing all claim to scientific impartiality.

After showing this, he states in his conclusion:*

As detailed examination of this Report proceeds, one becomes
more and more aware that, whereas Hodgson was prepared to
use any evidence, however trivial or questionable, to implicate
HPB, he ignored all evidence that could be used in her favour.
His report is riddled with slanted statements, conjecture ad-
vanced as fact or probable fact, uncorroborated testimony of
unnamed witnesses, selection of evidence and downright falsity.

It is this Report on which virtually all modern assessments of
Blavatsky, other than those of her supporters, are ultimately
based.
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Besides the evidence against the century-old assessment of
Blavatsky as a fraud that this new study provides, there exists
some very weighty evidence for her integrity that I believe has
been unduly neglected, even by her supporters. This is is the
testimony of Gnostic scholar George R. S. Mead, who was
Blavatsky’s private secretary for the last three years of her life.
The neglect of this evidence by Blavatsky’s supporters can per-
haps be explained by the fact that Mead left the Theosophical
Society “in utter disgust” in 1909, but this fact would for outside
investigators give his testimony all the more weight. He wrote
that when he came to work for her:*

She handed over to me the charge of all her keys, of her MSS.,
her writing desk and the nests of drawers in which she kept her
most private papers; not only this, but she further, on the plea of
being left in peace for her writing, absolutely refused to be both-
ered with her letters, and made me take over her voluminous
correspondence, and that too without opening it first herself.

He goes on to say that,

it convinced me wholly and surely that whatever else H.P.B. may
have been, she was not a cheat or trickster—she had nothing to
hide; for a woman who, according to the main hypothesis of the
S.P.R. Report, had confederates all over the world and lived the
life of a scheming adventuress, would have been not only incred-
ibly foolhardy, but positively mad to have let all her private corre-
spondence pass into the hands of a third party, and that, too,
without even previously opening it herself.

This, by the way, counters not only the Society for Psychical
Research Report by Hodgson, but also the hypotheses of an
elaborate scheme of deception put forward by K. Paul Johnson,
which have now received some attention in academic circles.*

The above was written by Mead in 1904, while he was still a
member of the Theosophical Society. But he repeated it practi-
cally verbatim in 1926, long after he had left the Theosophical
Society in 1909:°
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I joined the Society in 1884, immediately on coming down from
Cambridge. In 1889 I gave up my profession of teaching, and
went to work with Yelena Petrovna Blavatskaia (generally known
as Mme. Blavatsky). For the last three years of her life I was her
private secretary, and in the closest intimacy with her. . . . What-
ever else Yelena Petrovna was . . . , H. P. Blavatsky was not, within
my experience at any rate, the vulgar trickster and charlatan of
hostile popular legend. . . . When I first went to her to work per-
manently, I was a young man of whom she practically knew noth-
ing, . . . Nevertheless, with childlike confidence, and with one of
those large and eccentric gestures of hers, she handed over to
me at once the keys of her desk and bookcases and tossed over,
unopened, her voluminous correspondence, bidding me answer
it as best I might (and ‘be d—d’), as she wanted all her time for
writing her articles and books. It was all very foolish and impru-
dent; but at any rate it was assuredly not the act of one who was
popularly supposed to be carrying on an elaborate fraud with
numerous confederates.

Yet by this time Mead had long since come to disagree with
Blavatsky’s teachings, having founded his own “Quest Society”
in 1909, so had nothing to gain by repeating this. He continues:
“This does not mean to say that I approve otherwise of her and
her ways by any means. I retain a great personal affection for
her bohemian and racy personality; but much she wrote I know
to be very inaccurate, to say the least of it; while her whole out-
look on life was that of an ‘occultist’'—a view I now hold most
firmly to be fundamentally false.” Mead’s firsthand and disinter-
ested testimony is weighty evidence for Blavatsky’s integrity,
whatever one may think of her teachings.

The agnostic writer William Stewart Ross put it more
strongly:® “Impostor’ indeed! She was almost the only mortal I
have ever met who was not an impostor.”

While we believe that any unbiassed investigation will
confirm Blavatsky’s integrity, our concern is with the material
she brought out in her writings, which must stand or fall on its
own merits. We have said this much only to show that the ne-
glect of her writings by scholars due to fraud charges is, after all,
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unwarranted. My evaluation of the originality of the teachings
from the secret “Book of Dzyan,” the basis of her magnum opus,
The Secret Doctrine, may be found in the article, “The Secret
Doctrine: Original Genesis and the Wisdom Tradition.” Certain
scholars of last century, such as F. Max Muller to whom we are
indebted for the first Sanskrit edition of the Rg-wveda and
Sayana’s commentary, held the opinion that the stanzas from
Blavatsky’s secret books were taken from known Sanskrit and
Pali works.” Yet from then until now, no one has been able to
trace a single stanza from the “Book of Dzyan” in any known
work, and some of us have been trying for many years to do
just that.

Notes

1. Vernon Harrison, “|’Accuse: An Examination of the Hodgson
Report of 1885,” Journal of the Society for Psychical Research, London,
vol. 53, no. 803, April 1986, pp. 286-310; quotation cited from p. 287.
This article has recently been reprinted along with new material in:
Vernon Harrison, H. P. Blavatsky and the SPR: An Examination of the
Hodgson Report of 1885, Pasadena: Theosophical University Press, 1997.

2. Vernon Harrison, “J’Accuse,” p. 309. Dr. Harrison in the
opening of his 1997 book comments further on this earlier statement
of his: “If this seem hyperbole, I reply that now that I have had the
opportunity of re-reading the Hodgson Report in the light of the hard
evidence that still remains to us (i.e., the Mahatma Letters preserved
in the British Library), the Hodgson Report is even worse than I had
thought.”

3. G. R. S. Mead, “Concerning H.P.B. (Stray Thoughts on
Theosophy),” Adyar Pamphlets, no. 111, Adyar, Madras: Theosophical
Publishing House, 1920, pp. 8-10; reprinted from The Theosophical
Review, vol. XXXIV, April 1904, pp. 130-144.

4. These hypotheses of an elaborate scheme of deception on the
part of Blavatsky are found in K. Paul Johnson’s three books: In Search
of the Masters, privately published, 1990; The Masters Revealed, Albany:
State University of New York Press, 1994; Initiates of Theosophical Mas-
ters, Albany: State University of New York Press, 1995. For a carefully
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researched and well-reasoned critique of these books, see: Daniel H.
Caldwell, K. Paul Johnson’s House of Cards? A Critical Examination of
Johnson’s Thesis on the Theosophical Masters Morya and Koot Hoomi, pri-
vately published, P.O. Box 1844, Tucson, Arizona 85702, November
1996 [this now available at: www.blavatskyarchives.com/johnson.htm,
along with K. Paul Johnson’s also well-reasoned response].

5. G. R. S. Mead, “The Quest'—OIld and New: Retrospect and
Prospect,” The Quest, London, vol. XVII, no. 3, April, 1926, pp. 289-
291. I am indebted to Jerry Hejka-Ekins for a copy of this article.

6. William Stewart Ross (“Saladin”), Agnostic Journal and Eclectic
Review, May 16, 1891; reprinted as “How an Agnostic Saw Her,” Lucifer,
June 1891, pp. 311-16; cited in Sylvia Cranston, HPB: The Extraordinary
Life and Influence of Helena Blavatsky, Founder of the Modern Theosophical
Movement, New York: G. P. Putnam’s Sons, 1993, p. xvii.

7. See: G. R. S. Mead, “Concerning H.P.B. (Stray Thoughts on
Theosophy),” Adyar Pamphlets, no. 111, pp. 14-16; this material is also
cited in Sylvia Cranston, HPB: The Extraordinary Life and Influence of
Helena Blavatsky, Founder of the Modern Theosophical Movement, pp. 384-85.



“Quest for the Lost Language of the Initiates,” by David Reigle,
was published in The American Theosophist, vol. 69, no. I,
Jan. 1981, pp. 11-16.

This article was written in 1979, after retuwrning from India where
my wife and I had spent three months. It was written in a somewhat
lighter style than my later writings, since I had tried to make it read more
like a travel account. Thus it originally had no notes. The reviewers for
The American Theosophist, however, felt that some of my statements
should be documented, such as, “This Vedic Sanskrit, though assumed
by scholars to be more primitive because older, is yet richer in grammati-
cal forms than classical Sanskrit” (p.10). So I then added 27 references
and notes, and have now added 3 more (nos. 28-30) on Khshnoom, or
Esoteric Zoroastrianism, since it is so little known. I did not, though,
document my above quoted statement, since I felt that to do so would be
too out of place for a non-technical article such as this. In any case, it is
well known among linguists that finite verb forms such as aorists and
perfects abound in Vedic writings, while they have been largely replaced
by participles in classical Sanskrit.

There is a statement of personal experience regarding Sanskrit,
however, that should now be modified: “People warned us that Sanskrit
is a most difficult language. However, we discovered that to be false;
Sanskrit has been put together quite scientifically, . . .” (p. 9). In our
youthful enthusiasm we were quite taken by the scientific structure of
Sanskrit, but this does not change the fact that it is a difficult language
to learn. This is because of its great number of forms.

Finally, our Theosophical Research Center, mentioned on p. 11,
was soon obliged to change its name, to avoid confusion with another
Theosophical Research Center, working in the field of modern science. It
has now become Eastern Tradition Research Institute.



Quest for the Lost Language of the Initiates

Reading H. P. Blavatsky’s accounts of the vast secret librar-
ies in the safekeeping of certain occult brotherhoods provoked
my interest, to say the least. She tells about the underground
libraries of the Jainas in Rajasthan; the 999 “lost” works of
Lao-tzu; the 76,000 “lost” tracts of the Buddhist sacred canon;
the voluminous esoteric sections of the Upanishads, detached
by the Brahmans at the time of Buddha; the “gupta cave near
Okhee Math” containing the unabridged Hindu sacred books
of which we have only “bits of rejected copies of some passages;”
the complete Oriental Kabala, of which the Western version is
only a distorted echo; etc., etc.; besides the numerous secret
volumes in cave-libraries under lamaseries in Tibet, such as the
Books of Kiu-te.! If these books were anything like 7%e Secret Doc-
trine, which is a translation of and commentary on one of them,
I wanted to find them.

It was only theosophical literature that had given any pur-
pose to my life to begin with. Previously, daily human affairs had
left me so indifferent that at an early age I decided to retire
from the world, seeking peace in the wilderness. As fate would
have it, one of my last stops in civilization on my way out, namely
a bookstore in Anchorage, Alaska, left me with a theosophical
book in my hands. You all know the story from there; and I
ended up with quite a pile of such books, which eventually led
me back to the beaten path of “civilized” life. This being the
case, it is understandable that when I found that there were
whole libraries of books like The Secret Doctrine, I was ready to do
whatever might be required to gain access to them. Madame
Blavatsky had even indicated that if people did the necessary
work, some of these writings may become available at the very
time in which we are living now, possibly through archaeologi-
cal “discoveries.”
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There are evidently thousands of these volumes in exist-
ence, the originals being written in Senzar, the secret sacred lan-
guage of the Initiates. Since it would be of no use to see these
books if you couldn’t read them, it was obvious that I would
need to do some language study. But I didn’t know any Initiates,
and it was very unlikely that a textbook of Senzar would be
soon forthcoming. However, in the Proem to The Secret Doctrine
I read an interesting statement about the contents of that book:
“Extracts are given from the Chinese, Tibetan, and Sanskrit
translations of the original Senzar Commentaries and Glosses
on the Book of Dzyan—these being now rendered for the first
time into a European language.™ This was what I needed to
know; that there are at least three languages in which full trans-
lations of these Senzar works exist, so I had something to get
started on. Besides, I wouldn’t complain about having to read
the Senzar in Chinese, Tibetan, or Sanskrit translation when
these books become available; and learning any of those lan-
guages would be excellent preparation because they might pro-
vide a key for deciphering Senzar, like Greek and Egyptian
Demotic did for deciphering Egyptian Hieroglyphics, thanks to
the discovery of the Rosetta Stone.

My studies in The Secret Doctrine had informed me of some
important considerations in choosing one of the three. It is
there said that the grand panorama of the ever periodically
recurring Law, reflected from the Universal Mind, can be
rendered in no human language with any degree of adequacy
except Sanskrit, which is that of the gods® (devas; as is its alpha-
bet, the devanagari). Now, there was a recommendation worth
taking note of! Elsewhere, speaking of the sacred language of
the Initiates, Madame Blavatsky says that it is called, according
to locality, Senzar, Brahma-Bhashya, or Deva-Bhashya.* The lat-
ter appellation, of course, means “language of the gods.” Why is
it that both Sanskrit and Senzar are called the “language of the
gods?” The answer is found in the Anthropogenesis volume of
The Secret Doctrine, where speaking of the development of
speech, it states that the inflectional speech, the root of the San-
skrit, was the first language of the Fifth Race, now the mystery
tongue of the Initiates.” Language, like the other sciences, was
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given to humanity by “Divine Instructors” ages ago; but has
changed with time and degenerated from its original purity
since then. So, while Sanskrit may not be Senzar, the original
“language of the gods,” it is the direct outgrowth ofit.

Knowing this, my wife and I undertook the study of
Sanskrit. People warned us that Sanskrit is a most difficult
language. However, we discovered that to be false; Sanskrit has
been put together quite scientifically, incorporating much
occultism in its very structure. For example, the basis of Sanskrit
is the verb-roots, on which both the verbs and the nouns are
built, according to regular processes. Therefore the verb-roots,
representing action or motion, are the basis on which the whole
language is formed; just as in occultism motion, or “Ceaseless
Breath,” is the basis from which the whole universe takes shape.
So in both the Sanskrit language and the universe vibration is
the root of all forms!

The difficult part in trying to learn Sanskrit is just to get
through the archaic textbooks on it that are available in En-
glish. Most of them were written a century ago, at a time when
anyone who would be studying Sanskrit invariably had years of
Latin or Greek study behind them. Consequently, in explaining
a particular Sanskrit usage, these books often just refer you to a
parallel construction in Latin, with no further explanation. And
coupled with unfamiliar grammatical terminology, these text-
books required a considerable amount of deciphering them-
selves! Butlearning the language is notall there is to the science
of grammar, as it was propounded in ancient India.

An article in Five Years of Theosophy had informed us that
Panini, author of what has been called the most perfect gram-
mar in the world, was a Rishi, or Initiate.® Therefore his Sanskrit
grammar, the Ashtadhyayi, consisting of just under 4,000 terse
verses, was the one we wanted; and it was available in English
translation.” Western scholars had not found the arrangement
of Panini’s grammar to be very usable, because the rules con-
cerning a particular topic are found throughout, rather than
gathered together in a single place. Besides which, it was very
lengthy; so they devised their own Sanskrit grammars in a man-
ner thought to be more suitable to the Western mind. This, of
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course, did make the learning of the language easier, but In-
dian grammarians had long since come out with rearranged
and shortened versions of Panini’s grammar for that purpose.®
In the time of the Rishis, grammar, like other subjects, was a
spiritual path; and the very arrangement of Panini’s grammar
which Western scholars had found so unworkable is one of its
significant occult features. Madame Blavatsky had stated that
you could tell Plato was an Initiate because in his writings he
always reasoned from universals to particulars, the occult
method, in contradistinction to his uninitiated pupil Aristotle,
who reasoned from particulars to universals.” Now Panini’s
whole grammar is so arranged that the most general rules are
given first, gradually becoming more and more specific in their
application until the end; a skillful embodiment of the occult
method.

Panini’s grammar, like many other old works such as the
Bhagavad Gita, is written in what is called “classical Sanskrit.”
However, there is an even more ancient kind of Sanskrit known
as “Vedic Sanskrit,” in which the Vedas are written. This Vedic
Sanskrit, though assumed by scholars to be more primitive
because older, is yet richer in grammatical forms than classical
Sanskrit. This supports the view that the further we trace San-
skrit back in time, the closer we get to the source, Senzar. An
inquiry into its peculiarities was therefore definitely in order.

The most striking feature of Vedic Sanskrit is the accent,
or svara, which is marked in the manuscripts in red ink. Itis not
a stress accent, but a musical accent indicating relative pitch.
T. Subba Row, the learned Vedantin occultist, says, “the Vedas
have a distinct dual meaning—one expressed by the literal
sense of the words, the other indicated by the metre and the
svara (intonation), which are, as it were, the life of the Vedas.”!?
This is shown by the fact that all the verses of the Sama-Veda
(except 75 of them) are already found in the Rig-Veda. The
words are the same, but the svara, and therefore the non-literal
meaning, is completely different; the Rig-Veda being chanted on
three pitches, while the Sama-Veda is sung on five or seven.

This ancient Vedic language is very closely related to the
language called “Avesta,” or “Zend,” in which the old Zoroas-
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trian scriptures, the Zend-Avesta, are written. Many of their
words are almost identical. A very interesting feature, found in
both the Vedic Sanskrit and the oldest form of the Avesta
language, but having died out in their respective descendant
languages, is the use of aorist verb forms. Aorist, from a Greek
word meaning “not definable; without limits,” is a type of verb
which denotes completion of an action only, without reference
to time. The Ageless Wisdom teaches that time, as we know it
with its past, present, and future, is an illusion. Time is said to be
the sequence of the modifications of the mind, and is said to
terminate upon the achievement of illumination, giving place
to the “eternal now” (Patanjali Yoga-SutraIV.33)." Certainly the
aorist verb forms fit this latter state, indicating that at one time
spiritual consciousness was more prevalent.

While reading in H.P. Blavatsky’s Theosophical Glossary one
day, I came across the following:

What name should be given to the old Avesta language, and
particularly to the “special dialect, older than the general lan-
guage of the Avesta” (Darmesteter), in which the five Gathas in
the Yasna are written? To this day the Orientalists are mute upon
the subject. Why should not the Zend be of the same family, if
not identical with the Zen-sar, meaning also the speech explain-
ing the abstract symbol, or the “mystery language,” used by Ini-
tiates?'?

This was the clue we had been looking for!

When we went to India to obtain books and materials for
the Theosophical Research Center here [now Eastern Tradi-
tion Research Institute], after a most fruitful stay at Adyar of
course, we made it a point to go to Bombay, the center of Zoro-
astrianism today, and see what we could find of this. We first set
about obtaining the five Gathas of the Yasna in the original
Gathic dialect of the Avesta language, supposed to be Senzar,
and also in English translation. As usual, the English translation
was very inadequate from the occult point of view. We also ob-
tained some Avesta grammars and readers for use in learning
the language.
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Since correct pronunciation is very important in an occult
language, finding that was our next step. Upon inquiry, we
were told that Parsees (Zoroastrians) who knew the old Avesta
language could be found at the Cama Oriental Institute in
Bombay. There, with great good fortune, we met a man who not
only knew Avesta pronunciation, but also knew Esoteric Zoroas-
trianism.

In the course of going through the pronunciation of the
Avesta alphabet for us, he came across the letter “dh.” Here he
stopped, explaining that this letter, according to Esoteric Zoro-
astrianism, is not of the same level of vibration as the others;
and that he considered it to be a later interpolation, not origi-
nally found in the Avesta alphabet. Of course, he had no reason
to believe that we were interested in anything esoteric, since he
was just told that we had come to learn the pronunciation of
Avesta, like any Western scholar might. Few Western scholars
took esotericism seriously, and neither did most of his fellow
Parsees; so he excused himself for the diversion and continued
with the alphabet. But we assured him of our sincere interest in
the esoteric viewpoint and asked him to tell us more.

It turns out that sometime in 1875-76 a Parsee named
Behramshah Navroji Shroff had the opportunity of spending
three and a half years with a secret Zoroastrian Brotherhood in
what is now Iran.® At this place in holy Mount Daemavand
they had all 21 Nasks, the original Zoroastrian sacred books,
complete; whereas the available Zend-Avesta contains only one
of these Nasks, and parts of a couple others. After his return to
India it was nearly thirty years before Mr. Shroff, with great
reluctance, started talking about where he went, his experi-
ences there, and what he had learned. Some books were then
published on the basis of this occult knowledge, which is called
“Khshnoom,” or Esoteric Zoroastrianism. Of great interest to us
was the information made available in this way on the sacred
language.

The above-mentioned Nasks were originally recorded by
Zarathushtra (Zoroaster) in a type of expression which pro-
duced color-thoughtvibration pictures, a kind of “spiritual
motion-picture show,” when recited by purified souls.*”! The
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ability to register and understand it was not dependent on
erudition, but on extreme holiness. These pictures were then
rendered into a grammatical language, which we now call
Avesta, which, besides being highly enigmatical and allegorical,
is also based on the laws of vibration, color, sound, etc. As
people became less spiritual, and therefore less able to under-
stand this holy Avesta language, explanations called Zend, like-
wise based on the laws of vibration, color, etc., were added. Be-
cause the present Zoroastrian scriptures contain both the
Avesta portions and the Zend explanations, they are called
Zend-Avesta.

This information illustrates Madame Blavatsky’s statement
that Zend means the “rendering of esoteric into exoteric
sentences; the veil used to conceal the correct meaning of the
Zen-(d)-zar texts.”"? It also explains why at one place she says the
mystery-language is not phonetic, but purely pictorial and sym-
bolical;"* and at another place tells about the alphabet of
Senzar, phonetic of course, saying that every letter of it has a
number, color, and distinct syllable, besides other potencies (as
they do in other occult alphabets also).'® As usual with these
seeming contradictions, both statements are true, since there is
more than one way to express the mystery-language.

The mystery-language then, is not limited to just one form;
and likewise, esoteric books are not limited to one meaning
only. However, these various meanings are keyed into the texts,
and only occult philosophy can unlock them. The Secret Doctrine
is said to require seven keys for the complete understanding of
it; so with the Vedas and other occult books also.!® There are six
Vedangas, or auxiliary Vedic scriptures, exoterically available,
which comprise six of these keys to the Vedas, could people but
realize it (the seventh being always esoteric). One of these, the
astrological-astronomical Vedanga, called Jyotisha, contains the
following verse: “The Vedas are revealed for the sake of per-
forming sacrifices; the sacrifices are determined according to
the order of time; therefore, whoever knows this Jyotisha, giving
the knowledge of time-cycles, knows the sacrifices.”’ Esoteric
Zoroastrianism provides us with a key to a key by giving the true
meaning of the Avesta verb-root “yaz.” Since we know that its
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Vedic Sanskrit counterpart is the verb-root “yaj,” we apply the
same meaning wherever that is found also. So now if you will
please read the above-quoted verse, in each case substituting
“attunements,” the correct meaning, for “sacrifices,” the
currently accepted meaning, you should notice a significant
difference.®™ Using these keys, it becomes apparent that the
Vedanga Jyotisha, and likewise the Vedas with which it deals, are
not concerned with primitive sacrifices, but with attunement to
the various energies of the Cosmos, for life in harmony with the
universe.

These various energies of the Cosmos are symbolized in
many ways. Speaking of Senzar, Madame Blavatsky says in the
preface to The Voice of the Silence (which was translated from that
language) that it can be written variously in alphabets or
ideographs, but that the easiest way to read it is in universal
signs and symbols, known to initiated mystics of any language.'®
Symbols, either as words like “fire,” or as ideographs, seem to
be fundamental to occultism; evidently because they are the
“language” of buddhi, the real intuition. Perhaps it is for this
reason that she recommends the forming of a “small society of
intelligent earnest students of symbolism, especially the Zend
and Sanskrit scholars.”?

In this connection I must mention something very interest-
ing which I came across in a book containing information from
Hilarion, called Teachings of the Temple. On page 227, speaking
of the mystery-language, is the following:

In every instance, so far, that an attempt has been made to teach
this language to the laity, and even before the first principles had
been fully understood, those to whom the requisite knowledge
had been entrusted have been compelled to stay their hand and
wait for the replacing of some recreant from a seven fold group
before they could continue; for such a seven fold group is an
essential.

Maybe now that the Aquarian age of group consciousness has
dawned there will be a better chance for success.

In any case, there was more to be done. Now that we had
gotten some idea as to what Senzar actually is; had obtained
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materials to study it from; and had seen what a key is and how it
works; we turned our attention toward finding more esoteric
books. The four Vedas and the three volumes of the Zend-Avesta
made only seven volumes total of original material; the major
portions of the systems they come from having long since disap-
peared. With the Jainas it was the same situation. Of their
ancient sacred canon we now have only the Angas, once consid-
ered auxiliary scriptures to the fourteen Purvas, themselves
entirely lost to us. According to one of the two main sects of
Jainas, the Digambaras, even the Angas we have are not the
original ones.

The southern Buddhist Pali canon, full of the most pro-
found ethics, because not based on reward and punishment,
is available; and we therefore obtained a set of it in 41 Pali
volumes. Some northern Buddhists, however, say there was
originally a Sanskrit canon containing all Buddha’s teachings,
including the esoteric tradition, now lost. But here is the inter-
esting part: While these esoteric books were still available in
Sanskrit, an Initiate named Thonmi Sambhota, after studying
in India, developed the Tibetan alphabet and system of writing
for the very purpose of accurately translating Sanskrit and preserving
the esoteric meanings intact. Thonmi Sambhota, whose system of
grammar we had studied while at Dharamsala, was the father of
Tibetan grammar, the Panini of Tibet, and lived in the seventh
century C.E. The following few centuries saw the careful trans-
lation of these Sanskrit books into the new Tibetan written
language he had developed.

Itis interesting to notice that at about the time this esoteric
knowledge was being transferred to Tibet, it started going un-
derground in India, finally disappearing during the reign of
Akbar (the last half of the 16th century C.E.).*! While trying to
trace the Sanskrit astrological works of Yavanacharya, known to
us as Pythagoras,* we found that they were evidently available to
Varaha Mihira (the Ptolemy of Indian astrology-astronomy),
who lived in the sixth century C.E., but not to his well-known
commentator Bhattotpala, who lived in the tenth century C.E.*
This seemed to us to indicate the gradual loss of esoteric works
from India at around this time, coinciding exactly with the
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period of time in which Sanskrit books were first being trans-
lated into Tibetan. A similar transference had taken place a few
centuries before our era, culminating with the burning of the
Alexandrian Library in 47 B.C.E.** This points to a continuity of
the esoteric tradition at all times in some locality. The appear-
ance of H. P. Blavatsky’s works in English last century, from
esoteric Tibetan sources, could have heralded another such
shift. With the invasion of Tibet, and consequent dispersal of
the religious tradition there, many Tibetan books became avail-
able to the West for the first time.

But our question was, were any of the esoferic books,
preserved by the early translators, available to the public? The
answer was supplied by the Chohan-Lama, the chief of the
archive-registrars of the secret libraries of the Dalai and
Tashi-hlumpo Lamas Rimpoche of Tibet, from an article called
“Tibetan Teachings,” written in the 1880s and reprinted in H. P.
Blavatsky Collected Writings, Vol. VI. The Chohan, “than whom
no one in Tibet is more deeply versed in the science of esoteric
and exoteric Buddhism,” informs us of the following:

In the first place, the Sacred Canon of the Tibetans, the
Bkah-hgyur and Bstan-hgyur, comprises 1,707 distinct works—
1,083 public and 624 secret volumes—the former being
composed of 350 and the latter of 77 folio volumes. . . . Every
description of localities is figurative in our system; every name
and word is purposely veiled; and a student, before he is given
any further instruction, has to study the mode of deciphering,
and then of comprehending and learning the equivalent secret
term or synonym for nearly every word of our religious language.
... Even in those volumes to which the masses have access, every
sentence has a dual meaning, one intended for the unlearned,
and the other for those who have received the key to the records.
... There is a dual meaning, then, even in the canon thrown
open to the people, and, quite recently, to Western scholars.

He goes on to say that many scriptures, so-called, containing
“mythological and legendary matter more fit for nursery folk-
lore than an exposition of the Wisdom Religion” are preserved
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in the lamasery libraries; “but none of these are to be found in
the canon.” The books in the canon “contain no fiction, but
simply information for future generations, who may, by that
time, have obtained the key to the right reading of them.”

We are a future generation, and with the indispensable
help of The Secret Doctrine, had just been tracing that key back
through Sanskrit and Avesta to Senzar and symbol-language.
Now, following the esoteric trail the other direction, we find
that even in the Tibetan canon thrown open to Western schol-
ars there is a dual meaning, just waiting to be unlocked with it!
But there was one more difficulty; where to get these books? It
used to be that in Tibet monasteries paid several thousand oxen
for a set. Now Tibet is closed up, and I didn’t know any rancher
willing to turn in his herd for some funny looking books, any-
way. However, after considerable inquiry, we found that this
whole set is available on microfiche, thanks to the efforts of
The Institute for Advanced Studies for World Religions.* This
canon, first assembled and codified at Narthang Monastery
located near Shigatse, the home of the Mahatmas, contains
important books on many subjects. In the field of medicine
alone there are twenty-two texts.”” Now it just remains for
students to unlock the inner meanings of these volumes for
the benefit of posterity.
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“T'he Books of Kiu-te Identified” was published in The Canadian
Theosophist, vol. 62, no. 3, July/Aug. 1981, p. 63; and in The
Eclectic Theosophist, no. 67, Jan./Feb. 1982, p. 4, with a note by the
editors: “Though the following was received some months ago . . . limita-
tion of space, regretfully has prevented publication until now.”

This article constitutes an announcement of the identification of
the Books of Kiu-te. The first problem to be solved in tracing Blavatsky’s
secret books was the identity of the Books of Kiu-te, since Blavatsky had
linked the secret Book of Dzyan (the source of the stanzas translated in
The Secret Doctrine) with the public Books of Kiu-te. We thus focused
much effort on this question. My identification of the Books of Kiu-te
occurred on May 21, 1981, a thrilling day for us. But unknown to us,
a theosophical researcher working in the Netherlands had made this
identification six years earlier. Henk J. Spierenburg did this in an article
written in Dutch, “De Zeven Menselijke Beginselen in het Werk van
H. P. Blavatsky en het Tibetaans Boeddhisme” (The Seven Human
Principles in H. P. Blavatsky’s Works and in Tibetan Buddhism),
published in 1975 in Tibetaans Boeddhisme (Tibetan Buddhism), a
publication of the Theosophical Society in the Netherlands, on p. 74.

Once these books were identified, the next step was clear: “We will
give an analysis of these books of Kiu-te (rGyud-sde) as soon as we can
obtain the set on microfilm” (p. 22). We did obtain a set, and I prepared
the promised analysis that fall of 1981, published as: The Books of
Kiu-te, or the Tibetan Buddhist Tantras: A Preliminary Analysis,
San Diego: Wizards Bookshelf, 1983, Secret Doctrine Reference Series
(reviewed in The Journal of the International Association of
Buddhist Studies, vol. 8, no. 1, 1985, pp. 113-114).

Aguain, as noted earlier on p. 6, the Theosophical Research Center
was soon obliged to change ils name, and has now become the Eastern
Tradition Research Institute.
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The Theosophical Research Center [now Eastern Tradi-
tion Research Institute] is pleased to announce that its efforts at
tracing the Books of Kiu-te have been successful. As H. P.
Blavatsky said, they are indeed found in the library of any
Tibetan Gelugpa monastery, but previous attempts by Theoso-
phists (including ourselves) to identify them by inquiring of
learned Tibetans and Western scholars were foiled by the
spelling of the term.

We were led to believe that they are part of the Tibetan
Buddhist Canon (the Kanjur and Tanjur—Bkah-hgyur and
Bstan-hgyur—bKa’-’gyur and bsTan-"gyur) since the story of a
“great mountain 160,000 leagues high,” quoted from the
Capuchin monk Della Penna’s account by the “Chohan Lama”
in an article entitled “Tibetan Teachings” (H. P. Blavalsky
Collected Writings, vol. 6, pp. 94-112), is apparently from the
bKa’-’gyur, while Blavatsky implies that that story is from the
Books of Kiu-te (The Secret Doctrine, Adyar edition, vol. 5, p. 389,
footnote [reprinted in 1985 in H. P. Blavatsky Collected Writings,
vol. 14, p. 422]). In the same footnote she refers readers to
“Markham’s Tibet, p. 309 et seq.,” for the story.

No Markham wrote a book entitled Tibet, but Clements
Robert Markham edited a book called Narratives of the Mission of
George Bogle to Tibet, and of the Journey of Thomas Manning to Lhasa,
published in London in 1876, with a second edition in 1879. In
the second edition, p. 309 et seq. is an appendix entitled “Brief
Account of the Kingdom of Tibet” by Horace Della Penna. On
page 328 of that appendix is the story of the great mountain
160,000 leagues high from the bKa’-’gyur, which he spells
K’hagiur, and then on page 334 comes the information on the
Books of Kiu-te.

21



22 Blavatsky’s Secret Books: Twenty Years’ Research

Della Penna writes:

This Shakia Thupba restored the laws, which they say had then
decayed, and which consist now, as said elsewhere, of 106 vol-
umes, in which volumes the disciples of Shakia Thupba wrote all
the contents of these books after the death of their master, just
as they had heard it from his mouth. . . . These volumes divide
themselves into two kinds of laws, one of which comprises 60
books, which are called the laws of Dote, and the other, which
consists of 38 volumes, are called Khiute.

Shakia Thupba, or more correctly Sakya Thub-pa, is of
course Gautama Buddha, and his laws are the bKa’-’gyur. It is
now easy to see that the two divisions, the Dote and Khiute, are
the mDo-sde and the rGyud-sde respectively, or the Stutra (mDo)
and Tantra (rGyud) divisions (sde) of the Buddha’s Word, the
bKa’-’gyur. Khiute is a fairly good representation of the pronun-
ciation of rGyud-sde, and here we have the long-sought identifi-
cation of these books. As to the numbers, not too much reliance
can be placed on them; since besides the fact that 60 plus 38
does not equal 106 volumes, other discrepancies between them
occur within Della Penna’s account. (At another place he says
there are 36 volumes of Khiute, etc.)

In the Narthang edition of the bKa’-’gyur there are 22
volumes in the rGyud division. We will give an analysis of these
books of Kiu-te (rGyud-sde) as soon as we can obtain the set on
microfilm, which is available at cost, $950.00. We have at
present the microfilm set of the bsTan-'gyur, which are com-
mentaries on these. It is this Tibetan Buddhist Canon, the
bKa’-’gyur and bsTan-'gyur, about which the Chohan Lama
said, they “contain no fiction, but simply information for future
generations, who may, by that time, have obtained the key to
the right reading of them” (H. P. Blavatsky Collected Writings,
vol. 6, p. 100).

Kalachakra is “the most important work in the Gyut
[rGyud] division of the Kanjur [bKa’-’gyur], the division of
mystic knowledge.” (The Secret Doctrine, Adyar edition, vol. 5,
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p.- 375 [H. P. Blavatsky Collected Writings, vol. 14, p. 402]). In
other words Kalachakra is the most important of the available
books of Kiu-te. For the first time ever in the West, the Dalai
Lama of Tibet will give the Kalachakra Initiation in Madison,
Wisconsin, July 16-21, 1981. This initiation is the traditional
prerequisite for studying this text. For information write:
Deer Park, Box 5366, Madison, WI 53705 [new address, 1999:
4548 Schneider Drive, Oregon, WI 53575].



“New Light on the Book of Dzyan,” a paper presented by David
Reigle at the first Secret Doctrine Symposium, held in San Diego on
July 21-22, 1984, was published in Symposium on H. P. Blavatsky’s
Secret Doctrine: Proceedings, San Diego: Wizards Bookshelf, 1984,
pp. 54-67.

This paper links the Book of Dzyan with the lost Kalacakra Mula
Tantra. After the identification of the Books of Kiu-te, my analysis of
them in The Books of Kiu-te, or the Tibetan Buddhist Tantras,
had made it clear that among the more than 100 Tibetan Buddhist
tantras, the Kalacakra Tantra would be of most importance for tracing
Blavatsky’s secret books. I had begun gathering microfilms of Sanskrit
manuscripts of the then unpublished great Kalacakra commentary,
Vimalaprabha, in 1980, from which I drew material for this 1984
paper, being there published for the first time. A Sanskrit edition of the
Vimalaprabha has since been published by the Central Institute of
Higher Tibetan Studies, Sarnath, in 3 vols., 1986 (chapters 1 and 2),
1994 (chapters 3 and 4), 1994 (chapter 5).

TheVimalaprabha quotes the lost Kalacakra Miila Tantra, and
my continuing research in this material led to my writing a pamphlet in
1985, “The Lost Kalacakra Miila Tantra on the Kings of Sambhala,”
published in Feb. 1986 (Talent, Oregon: Eastern School, Kalacakra
Research Publications no. 1). This pamphlet establishes the true San-
skrit names of the kings of Sambhala from verses of the Kalacakra Miila
Tantra quoted in the Vimalaprabha, incidentally providing evidence
for some errors in the list of the kings of Sambhala preserved by Tibetan
tradition. This continuing research also supplements a statement in the
present paper. Some of the quotations from the lost Mila Hevajra
Tantra on which D. L. Snellgrove based his view, referred to on p. 25,
are in fact from the lost Mitla Kalacakra Tantra (see details in note 3).
Besides this addition to the paper, I have corrected one obvious error in
my translation (here found on the bottom of p. 35).



New Light on the Book of Dzyan

Since the positive identification of the Books of Kiu-te as
the Tibetan Buddhist Tantras (rGyud-sde) in 1981,' I have long
suspected that the “Book of Dzyan” from which the stanzas in
The Secret Doctrine were translated may be the lost Mula (Root)
Kalachakra Tantra. This for several reasons:

(I) The extant Laghu (Abridged) Kalachakra Tantra and its
associated texts are always found placed first among the Books
of Kiu-te (rGyud-sde) in any edition of the Buddha’s Word, the
Kangyur. Likewise, H. P. Blavatsky states that the Book of Dzyan
“is the first volume of the Commentaries [themselves secret]
upon the seven secret folios of Kiu-te, and a Glossary of the pub-
lic works of the same name.” It must here be added that the lost
mila tantras are in fact explanatory and doctrinal, as noticed by
D. L. Snellgrove based on quotations from the lost Mila Hevajra
Tantra (some of these quotations are actually from the lost Mitla
Kalachakra Tantra) found in the Hevajrapindarthatika.’®

(2) The Kalachakra teaching is considered the special do-
main of the Panchen Lama and his monastery, Tashi-lhunpo,
located adjacent to Shigatse, making that area the major center
for Kalachakra studies in Tibet. The Mahatmas responsible for
giving H. P. Blavatsky much of the material found in The Secret
Doctrine are also known to have had their abodes in that locale.

(3) The Kalachakra doctrine is said by Indo-Tibetan tradi-
tion to have come directly from Shambhala, from which factitis
known as the “T'eaching of Shambhala.” Shambhala is also said
in Theosophical literature to be the source of the Ageless Wis-
dom Teaching, of which The Secret Doctrine is a direct portion.

(4) The genesis of the world-system and its inhabitants is
the subject of the first section of the Kalachakra Tantra, the only
section which may be openly discussed. Likewise, cosmogenesis
and anthropogenesis form the subject matter of The Secret
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Doctrine. Cosmological teachings do not have the same place in
other Books of Kiu-te, such as the Chakrasamvara Tanitra, the
Guhyasamaja Tantra, etc.

(5) The term “Dzyan,” as I have shown elsewhere,* is a Ti-
betan phonetic rendering of the Sanskrit “jiana,” meaning wis-
dom, the result of dhyana, or meditation. “Jfiana” is also the
title of the fifth and last section of the Kalachakra Tantra, its
most esoteric portion.

The following year I noticed that the Secret Doctrine refer-
ence to “book of Dzyan (11),” on dvipas,” in fact does not refer
to any stanza of that number found in The Secret Doctrine. It con-
cerns the chain of globes of our planet, called dvipas (exoteri-
cally islands or continents), and their placement within the
planes of existence, indicated by the directions of the compass.
Naturally I wondered whether it might refer to the Kalachakra
Tantra. As the extant Laghu Kalachakra Tantra had been pub-
lished in India in 1966 in the original Sanskrit along with its
Tibetan and Mongolian translations,® comparison of its verse 11
was easily possible. I here translate into English that verse from
its first section:

vayvantad vayusimnah sthiradharanitale dvipasailah samudras
catvaryardham dvilaksam §ikhicalavalayam yojananam dvilaksam |
madhye meror yadiirdhvam bhramati dinani$am rasicakram sataram
sadbhage dvidvilaksam tribhuvanasakalam kalayogat prajatam ||

From the end of air to the border of air; on the solid surface of the Earth
are duvipas, mountains, and oceans; half of four, two-hundred-
thousand; the fire and air ring is two-hundred-thousand leagues. In the
middle is Meru, above which revolve day and night, and the zodiac,
together with the stars. In six zones, two times two-hundred-thousand,
the entire three worlds are born from the junction of time.

As can be seen, books such as this were never meant to be
understood without a commentary, be it oral or written. So de-
spite a correct translation of the words, we still do not know the
meaning of the verse. However, the simple fact that it contains
the term “dvipas” is sufficient warrant for further investigation.
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There exists a great Kalachakra commentary written by the
second Kalki King of Shambhala, Pundarika. It is so highly re-
garded in Tibet that it has the distinction of being the only com-
mentary ever to be included in an edition of the Buddha’s
Word, the Kangyur.” All such commentaries naturally belong in
the expository portion of the Tibetan Buddhist Canon, the
Tengyur. It is entitled Vimalaprabha, “Stainless Light,” and was
originally written in Sanskrit, said to be the language of
Shambhala.® At present, eight manuscripts of this work in the
original Sanskrit are known to exist.” From microfilms of three
of these,'” and comparison with the Tibetan translations,'' the
Sanskrit text on three verses is here edited for the first time, and
translated into English, beginning with verse 11:

idanim tiryagmanam ihocyate |

vayvantad vayusimnas catvari laksani | vayor vayvantam purvad
aparavayuvalayantam yavat | evam daksinad uttarantam yavad iti |

sthiradharanitale dvipasailah samudra iti | tato
vayumandalabhyantare vahnimandalam valayakaram | evam agni-
valayamadhye toyavalayam toyavalayamadhye prthvivalayam | tad
eva sthiradharanitalam | tasmin saddvipah satsailah satsamudrah |
saptamenodakavalayena sahitah saptasamudrah | saptamena
jambudvipena sahitah saptadvipah | vajraparvatena sardham sapta-
parvatah | vajraparvato vadavagnih | ksarasamudratoyavalayante
adhasi tiryagvibhagena sthitah | prthvimahajambtdvipante sarva-
diksu adhasi ca ksarasamudro ’vasthitah |

lavanasamudrantal lavanasamudrantam ardham catur-
laksanam | catvaryardham dvilaksam iti | meror madhyat savya-
vasavye ksarasamudravalayantam dvilaksam | savyenaikalaksam
avasavyenaikalaksam | evam piirvaparam vayavyagneyam
nairrtyaisanam |

Sikhicalavalayam yojananam dvilaksam iti | tasmat ksarodaka-
valayat savyavasavye §ikhivayuvalayam dvilaksam bhavati | savyenaika-
laksam avasavyenaikalaksam | evam sarvadiksu |

madhye merur yadtirdhvam bhramati dinani§am rasicakram
sataram iti | madhye meruh | kim bhitah sah | yasyordhve rasi-
cakram dvadasaram sataram anantatararasisahitam sataram diva-
nisam bhramatiti | atra keyam vacoyuktih | kim aparo "pi merur asti
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yenedam vakyam ity ucyate | atra mandaro 'pi merusamjiaya
grhitah | tena mandaraprthakkaranayeyam vacoyuktir iti |

sadbhage dvidvilaksam iti | ihoktakramenadhasy ardhve
purve pascime daksine uttare sadbhage prthvivalayamadhyat dvi-
dvilaksam iti |

tribhuvanasakalam svargamartyapatalabhuvanam | tribhuvana-
sakalam kalayogat prajatam | samvartotpattikalavasat samdharana-
manthanasamsthanavayukalasamyogaj jatam sattvanam Subhasubha-
karmaphalopabhogartham iti | |

“Now the horizontal measure here [of this world-system] is
stated.

“From the end of air (vayw) to the border of air is four-
hundred-thousand [leagues]; from one end of [the realm of]
air to the other, from the East to the end of the air ring in the
West, and likewise from the South to the end in the North.

“On the solid surface of the Earth (dharani) are dvipas, moun-
tains, and oceans: From there, inside the air mandala is the fire
mandala in the form of a ring. Likewise inside the fire ring is
the water ring, and inside the water ring is the earth (prthvi)
ring. Now that is the solid surface of the Earth, and on that are six
dvipas, six mountains, and six oceans. Together with the water
ring as seventh, there are seven oceans; together with Jambu-
dvipa as seventh, there are seven dvipas: together with the Vajra-
mountain, there are seven mountains. The Vajra-mountain is
the submarine fire.'? It is located below the end of [i.e., under-
neath] the salt-ocean water ring in the horizontal division. The
salt-ocean is located at the end of earth (prthvi), Great Jambu-
dvipa, in all directions [i.e., all around it] and below it.

“From the end of the salt-ocean to the [other] end of the
salt-ocean is half of four-hundred-thousand [leagues]. Half of
Jour, two-hundred-thousand: From the middle of Meru to the end
of the salt-ocean ring to the South and North is two-hundred-
thousand [leagues]; one-hundred-thousand to the South and
one-hundred-thousand to the North. Likewise to the East and
West, Northwest and Southeast, and Southwest and Northeast.

“The fire and air ring s two-hundred-thousand leagues
(yojanass): From that salt-ocean ring across the fire and air ring
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to the South and North is two-hundred-thousand [leagues];
one-hundred-thousand to the South and one-hundred-
thousand to the North. Likewise in all directions.

“In the middle is Meru, above which revolve day and night, and
the zodiac, together with the stars: In the middle is Meru. What is
that [Meru]? It is that above which the zodiac, twelve-spoked,
together with the stars, together with an endless multitude of
stars, and day and night, together with the stars, revolve. What is
the proper word here? Is there another Meru to which this
speech [could refer]? That will be stated. Now, Mandara'? also is
understood by the name Meru. Therefore for making distinc-
tion from Mandara, this [Meru] is the proper word.

“In six zones, two times two-hundred-thousand: here spoken in
series [two by two], below and above, in the East and the West,
in the South and the North; in six zones, from the middle of the
earth ring two times two-hundred-thousand [leagues];

“The entire three worlds are the heaven (svarga) world, the
world of mortals (martya), and the hell (patala) world. The entire
three worlds are born from the junction of time: born through the
power of time of destruction and origination, from the conjunc-
tion of time of the samdharana-, manthana-, and samsthana-
winds,'* for the purpose of garnering the fruits of the good and
bad actions of sentient beings.”

This cosmological picture of the horizontal measure needs
to be supplemented by the statement of the vertical measure
from the preceding verse. After noting that this verse 10 and so
on, about to be commented on, are condensed from the (lost)
Mula Kalachakra Tantra, Pundarika carefully explains that all
measure is relative, being dependent upon the different per-
ceptions of different beings. So, he says, one must not think
that the Buddha is a liar since the measures taught by him
here differ from those taught by him in the Abhidharma litera-
ture. Different measures were taught by him in accordance with
the perceptions and needs of different beings. Here then is
verse 10 of the first section of the Laghu Kalachakra Tantra,
picking up the Vimalaprabhd@where the actual verse commentary
begins:
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vayvantan merusimno narakaphanipuram yojananam dvilaksam
meror laksam pramanam grahagananilayat paficavimsatsahasram |
griva pancasadasyam dhruvapadam acalam paficavimsat tathaiva
tadbahye Stinyam ekam tribhuvanarahitam nirgunam tattvahinam ||

iha vayvantan merusimnah | prthvitoyatejomandalanam adho
vayumandalam akasadhatav avasthitam | tasmad vayvantan merum
yavat saptanarakany astamam phanipuram iti |

narakaphanipuram yojananam dvilaksam bhavati | atra vayu-
mandalam pafcasatsahasram bhavati | tasmin mahakharavate
mahandhakare narakadvayam pafcavims$atpafcavimsatsahasra-
yojanavibhagam adha tirdhvam | tiryagmanena prthvivalaya-
pramanam |

evam agnivalaye narakadvayam | agninarakam ekam | tadupari
tivradhtimanarakam |

tathodakavalaye narakadvayam | pankambhah pankodaka-
samyuktam | valukambho valukodakasamyuktam | mahasitam |

prthvivalaye sarkarambho narakah pafcavimsatsahasra-
yojanam | tadupari phanipuram pafncavimsatsahasrayojanam adha
trdhvam | tad eva manam dvidha | ardhe asurabhuvanam | ardhe
nagalokabhuvanam iti |

evam Sarire padatalat katim yavat hastadvayam | tad eva hasta-
dvayam astavibhagam krtva ekaikabhage yathakramena narakaphani-
purani veditavyaniti |

meror laksam pramanam | tasmad bhtimandalan meror adha
trdhvamanam laksayojanam iti | Sarire hastam ekam katyah
kanthadho yavat | tatraiva grahaganam bhramati |

tasmad grahagananilayat pafcavimsatsahasram griva meroh |
Sarire sadangulam |

tatah pancasadasyam mukham meror grivaya lalatantam yavat |
Sarire dvadasangulam iti |

tasmad dhruvapadam acalam usnisam pafcavimsatsahasram
iti | Sarire sadangulamanam lalatat sikhasthanam yavad iti |

tadbahye Stnyam ekam tribhuvanarahitam nirgunam tattva-
hinam tad iti | adho vatamandalordhvosnisayor bahye stinyam ekam |
pratyekaparamanurtipam dhatupafncakam ekastinyam iti | nakasam
sarvavyapakam ity ekasinyenavagantavyam |
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evam caturlaksam lokadhator manam | Sarire caturhastam |
hasto ’pi caturvimsatyangulatmaka iti I

From the end of air to the border of Meru, the hells and the City of
Serpents are two-hundred-thousand leagues. The measure of Meru is
one-hundred-thousand; from the abode of the host of planets the neck is
twenty-five-thousand, the face is fifty, and the fixed place of the Polestar
is twenty-five. Outside that is space alone, destitute of the three worlds,
without qualities, and devoid of elements.

“From the end of air (vayu) to the border of Meru: Below the
earth, water, and fire mandalas the air mandala is situated in
the realm of akasa. From the end of that air [mandala] up to
Meru are seven hells (narakas), and the eighth, the City of
Serpents (phani-pura).

“The hells and the City of Serpents are two-hundred-thousand
leagues (yojana-s) [from bottom to top]: Here, the air mandala is
fifty-thousand [leagues high]. In that is the pair of hells, Howl-
ing of the Great Wind (mahakharavata), and Great Darkness
(mahandhakara),” each a twenty-five-thousand league division
from bottom to top. Their horizontal measure [width] is the
measure of the earth ring.

“Likewise in the fire ring is a pair of hells. One is the
Fire (agni) hell, and above that is the Hot Smoke (fivra-dhiima)
hell.

“So also in the water ring is a pair of hells, Muddy Water
(pankambha), of mud and water mixed, and Sandy Water
(valukambha) of sand and water mixed. They are very cold.

“In the earth ring is the Gravel Water (Sarkarambha) hell,
twenty-five-thousand leagues [high]. Above that is the City of
Serpents, twenty-five-thousand leagues from bottom to top.
Now that measure is twofold. Half is the demon (asura) world
and half is the serpent (naga) world.

“Similarly in the body, from the soles of the feet up to the
waist is [the measure] two hands (hasta-s). Now having made
eight divisions of those two hands, each division is to be known
as in the series of the hells and the City of Serpents.
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“The measure of Meru is one-hundred-thousand: From that
earth mandala the measure of Meru from bottom to top is
one-hundred-thousand leagues. In the body itis one hand from
the waist up to the bottom of the neck. Itis there that the host of
planets revolves.

“From that abode of the host of planets the neck of Meru is
twenty-five-thousand [leagues upward]. In the body itis [the mea-
sure] six fingers (angula-s).

“From that the face is fifty [-thousand leagues], the face of
Meru from the neck up to the end of the forehead. In the body
it is twelve fingers.

“From that the fixed place of the Polestar (dhruva), the crown
(usnisa), is twenty-fivethousand [leagues upward]. In the body
the measure is six fingers from the forehead up to the site of the
topknot.

“Outside that is space (Stinya) alone [or uncompounded],
destitute of the three worlds, without qualities, and devoid of elements:
[The word] that [will be explained]. Outside below the air
mandala and above the crown is space alone. The form of a
single ultimate atom (parama-anu) is the fivefold world-system.
Space alone [will be explained]. It is not the all-pervading akasa
that should be understood by space alone.

“Thus four-hundred-thousand [leagues] is the measure of
the world-system. In the body it is four hands. A hand consists of
[the measure] twenty-four fingers.”

In dealing with new material from a system about which
little is known it is never safe to quote isolated verses, though at
times it cannot be helped. Of the nine verses preceding the
just-quoted verses 10 and 11, verses 1 to 3 set the stage and
introduce the speakers, King Suchandra of Shambhala and the
Buddha, and briefly mention the topics of the Kalachakra Tantra
as a whole. Verse 4 outlines the subject matter of this first
section, and verses b to 9 relate that material to the letters of the
Sanskrit alphabet, etc. Verse 4 then, will be of considerable use
in providing needed perspective on verses 10 and 11. Here is
that verse and its Vimalaprabha commentary, again picking up
where the actual verse commentary begins:
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kalac chiinyesu vayujvalanajaladhara dvipasailah samudra
rksanindvarkataragrahagana rsayo devabhiitas ca nagah |

tiryagyonis caturdha vividhamahitale manusa narakas ca

sambhutah sinyamadhye lavanam iva jale tv andajas candamadhye |

lokadhattitpado nirodho veditavyah | samvarto vivartakalas
ceti |

atah samvartad utpadakalavasat Sanyesv iti | SGnyaniti | loka-
vyavaharena caksuradinam indriyanam agocarani paramanu-
riipenavasthitani | prthivyaptejovayurasadravyani pafcacatuhtri-
dvyekagunasvabhavani | sastho guno dharmadhatuh sarvatra
vyapakah | iti $inyani |

tesu Sinyesu paramanusiitpadakalavasad vayur iti | tesu
paramanusu madhye prathamam tavad vayuparamanavo
‘nyonyaslista bhavanti | tasmat samyogal laghucaficalatagamanam
vayur ity ucyate |

evam agniparamanava aslistah santo vayusamyukta vidyud
agnir ity ucyate |

evam toyaparamanava aslistah santo vayvagnisamyukta vrsti
jalam ity ucyate |

evam prthiviparamanava aslista indracapam gagane darsayati
dhara ity ucyate |

rasaparamanaval) sarvatra vyapakah | evam pancastinyesu
vayujvalanajaladhara bhavanti |

samdharanamanthanasamsthanavataprabhavatah | dvipasailah
samudrah | dvipani sapta | §ailah sapta | samudrah sapta |

rksanindvarkataragrahagana rsaya iti | rksani saptavimsatih |
tatsambandhany anantani | indvarkau mandalakarau | taragraha-
ganas tathaiva tarakakaro mangaladir iti | rsayah saptatarakah |

devabhitas ca nagah | devas caturmaharajakayikadayah |
bhiita aparajitapretadayah | naga anantadayah |

tiryagyonis caturdha | andaja garudadayo vayuyonih |
jarayuja gajendradayo ’gniyonih | samsvedajah kitapatangakrmy-
adayo jalayonih | upapaduka vrksadayo bhtimiyonir iti | tatha
mahopapaduka rasayonir iti |

vividhamabhitale | mahity agamapathah | vividha ca sa mahiti
vividhamabhi | saptadvipasvabhava dvadasakhandasvabhava |
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tasyas talam vividhamahitalam | nagabhuvanam saptanaraka-
bhuvanam |

tasmin vividhamahyam manusyas tale narake narakah | cakarah
samuccayartha iti |

sambhutah sinyamadhye lavanam iva jale tv andajas
candamadhye iti | atra drstantah | sthavaranam utpattaye lavanam |
jangamanam utpattaye andam | cakarah samuccaye | yatha
atapasamyogal lavanodakaparamanavo lavanakathinatvam yanti |
tatha mervadayah sthavara iti | yatha sukradravaparamanavo
‘'ndamadhye mukhakayadyavayavatvam gatah | tatha jangamasattva
veditavyah |

asya lokadhator vistarenotpadah pafncame patale vaktavyah ||

From time, in spaces, air, fire, water, earth, dvipas, mountains, oceans,
constellations, the moon, the sun, the host of stars and planets, the
Rishis, gods, elementals, serpents, animals, of four modes of birth, the
manifold Earth and underworld, humans and hell-beings, are born in
the middle of space, like salt in water and the egg-born in the middle of

the egg.

“The origination and cessation of the world-system (loka-
dhatu) and the time of its periodic destruction and creation is
to be known.

“After its periodic destruction, [its re-creation] through
the power of time of origination in spaces (Sunya-s) [will now be
explained]. Spaces, in reference to the worlds, are established
through the form of ultimate atoms (parama anu-s), beyond
the range of the senses such as eyesight, etc. Earth, water, fire,
air, and taste (rasa) are their substances, inherently possessing
five, four, three, two, and one quality (guna) respectively.'®
The sixth quality is the dharmadhatu, pervading everywhere.
Thus spaces [are explained].

“Among these space ultimate atoms, [born] through the
power of time of origination, those of air [will be explained].
Among these ultimate atoms, in the middle [of space], first are
the air ultimate atoms, enveloped by each other. From that
conjunction [of the air ultimate atoms with each other]| comes
facility of movement. Thus air is explained.
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“In like manner the fire ultimate atoms are enveloped [by
the air ultimate atoms], their conjunction with those of air
producing lightning. Thus fire is explained.

“Likewise the water ultimate atoms are enveloped [by the
air and fire ultimate atoms], their conjunction with those of air
and fire producing rain. Thus water is explained.

“Likewise the earth ultimate atoms are enveloped [by the
air, fire, and water ultimate atoms, their conjunction] causing
the appearance of the rainbow in the sky. Thus earth is ex-
plained.

“The taste ultimate atoms pervade everywhere. Thus in
five spaces are air, fire, water, and earth.

“Through the force of the samdharana-, manthana-, and
samsthana- winds come dvipas, mountains, and oceans. There are
seven dvipas, seven mountains, and seven oceans.

“Constellations, the moon, the sun, the host of stars and planets,
and the Rishis: There are twenty-seven constellations [the
naksatras, or moon mansions]. Their associates are infinite.
The moon and the sun are spherical in shape. The host of stars
and planets, likewise star-like in form, is Mars, etc. The Rishis
are seven stars [the Great Bear, or Big Dipper].

“Gods, elementals, and serpents: The gods (deva-s) are the
inhabitants of the heavens beginning with that of the guardian
kings of the four quarters [the lowest heaven]. The elementals
(bhuita-s) are Apardjita [“Invincible”], ghosts (pretas), etc.
The serpents (naga-s) are Ananta [“Infinite,” another name of
Sesha, king of the nagas], etc.

“Animals, of four modes of birth:'" The egg-born, namely
Garuda [the mythical king of birds], etc., are from the matrix of
air. The womb-born, namely Gajendra [“Lord of Elephants”],
etc., are from the matrix of fire. The sweat-born, namely wormes,
butterflies, ants, etc., are from the matrix of water. The self-
produced (upapaduka) [i.e., parentless], namely trees, etc., are
from the matrix of earth. Also, the great self-produced (maha-
upapaduka) are from the matrix of taste.

“The manifold Earth (mahi) and [manifold] wunderworld
(tala): Earth [here spelled mahi, due to meter, rather than the
normal mahi] is the reading found in the text [the verse being
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commented on of the Kalacakra Tantra]. That Earth is mani-
fold. The manifold Earth [will be explained]. It consists of
seven dvipas and twelve divisions (khanda-s). Its underworld is
the manifold Earth underworld, [consisting of] the serpent-
world and the septenary hell-world.

“On that [underworld], on the manifold Earth [live]
humans, and in the underworld, in hell (naraka) [live] hell-
beings. The word and (ca) [in the line being commented on,
humans and hell-beings] has the meaning of conjunction.'®

“Born in the middle of space, like salt in water and the egg-born in
the middle of the egg: Here given is an analogy; the arising of the
unmoving [plants, minerals, etc.] being analogous to salt, and
the arising of the moving [animals, humans, etc.] being analo-
gous to the egg. The word and (ca) is conjunctive. As from con-
tact with sunshine salt-water ultimate atoms become hard salt,
so Meru, etc. [though being solid can arise in a non-solid,
namely space]. Thus the unmoving [are to be known]. As fluid
semen ultimate atoms in the middle of an egg become bodily
parts such as the face, trunk, etc., so moving beings are to be
known [so moving beings can arise in apparently lifeless space].

“The origination of this world-system will be explained in
detail in the fifth section [the last section of the Kalachakra
Tantra].”

I leave students to make their own comparisons of this
material with The Secret Doctrine, work out their own correspon-
dences, and draw their own inferences, both regarding the
dvipa question and also the other teachings of these verses.
Among the latter which augment the teachings given in The
Secret Doctrine are:

(1) The correspondence of the measures of the world-
system to those of the body. These measures, it will be noticed,
of air, fire, water, and earth, are in the ratio 4:3:2:1.

(2) That the form of a fivefold world-system is the form
of an ultimate atom, and that a world-system 1is in fact a single
ultimate atom in space. It follows that each tiny atom compris-
ing our own world is itself a fivefold world-system, complete with
evolutions of its own.
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(3) The matrices from which arise the four modes of birth:
the egg-born from air, the womb-born from fire, the sweat-born
from water, the parentless from earth; and another one, the
great parentless from taste (akasa).

There is yet one more point to be mentioned. The Secret
Doctrine, with its technical teachings on cosmology and evolu-
tion, has often been criticized as being without practical value.
In this connection it should be remembered that The Secret
Doctrine is avowedly only a portion of the Ageless Wisdom
Teachings, and that H. P. Blavatsky had planned further vol-
umes. These were not published, apparently because humanity
was not then altruistic or unselfish enough to be entrusted with
them.

In the Kalachakra 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 correspon-
dences, leading to liberation. The fifth and last section, entitled
“Inana,” concerns the wisdom thus attained, and further appli-
cations of this teaching. However, there remains a question of
the appropriateness of publishing this traditionally secret mate-
rial in English translation.

Notes

1. See: The Books of Kiu-te, or the Tibetan Buddhist Tantras: A
Preliminary Analysis, by David Reigle, Wizards Bookshelf, San Diego,
1983.

2. From the section entitled, “The Secret Books of ‘Lam-Rim’
and Dzyan,” to be published in H. P. Blavatsky Collected Writings, vol.
XIV, compiled by Boris de Zirkoff, Theosophical Publishing House,
Wheaton, Ill. [published in 1985].

3. The Hevajra Tantra: A Critical Study, Part I, by D. L. Snellgrove,
Oxford University Press, London, 1959, p. 17. Unknown to Snell-
grove when he wrote this book, and unknown to myself when I wrote
this paper, the Hevajrapindarthatika is one a group of three commen-
taries which comment on their respective tantras from the standpoint
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of Kalachakra. This group is referred to as the “bodhisattva-pitaka,”
the “collection (of texts written) by bodhisattvas,” with bodhisattvas in
this case referring to kings of Shambhala. These texts often quote the
Maula Kalachakra Tantra, calling it simply, the “mtla tantra.” This is so,
even though the Hevajrapindarthatika is a commentary on the Hevajra
Tantra, and also refers to and quotes the lost Mila Hevajra Tantra in
500,000 verses.

4. The Books of Kiu-te, pp. 46-47.

5. The Secret Doctrine, by H. P. Blavatsky, 1888 ed., vol. II, p. 759.
See in this connection p. 320 ff. of that volume, and also “Where Was
Sakadvipa in the Mythical World-View of India?” by William Fairfield
Warren, Journal of the American Oriental Society, vol. 40, part 5, Dec.
1920, pp. 356-358.

6. Kalacakra-Tantra and Other Texts, Part 1, edited by Raghu Vira
and Lokesh Chandra, International Academy of Indian Culture, New
Delhi, 1966. No English translation has been published.

7. The Der-ge edition. It is also in the Der-ge Tengyur.

8. So says the Third Panchen Lama bLo-bzan dPal-ldan Ye-Ses in
his Sam-bha-la’i Lam-yig, fol. 44a, “de rnams skad sam kr ta’i skad du
smraba...”

9. These are found as follows:

(1) Asiatic Society of Bengal, Calcutta, #G.10766 (palm-leaf; old,
written within 150 years of the introduction of Kalachakra to India
from Shambhala; complete with 5th patala).

(2) Asiatic Society of Bengal, Calcutta, #G.4727 (palm-leaf; incom-
plete, through verse 31 of 1st patala only).

(8) Institute for Advanced Studies of World Religions, Stony Brook,
New York, #MBB I-24 (paper; lacks bth patala).

(4) Institut des Hautes Etudes Indiennes, Collection Sylvain Lévi,
Paris (see Central Asiatic Journal, vol. 13, 1969, p. 64, fn. 33).

(5) Oriental Institute, Baroda, #13218 (lacks 5th patala).

(6) Library of the Maharaja of Nepal, #85 (palm-leaf; illustrated; see
Journal of the Asiatic Society of Bengal, vol. 66, 1897, pp. 315-316).

(7) Bir Library, Nepal (incomplete; see Taisho Daigaku Kenkyukiyo,
vol. 40, Jan. 1955, p. 66).

(8) owned by Prof. Jagannatha Upadhyaya, Benares Sanskrit Univer-
sity (lacks 5th patala; source: personal communication).

10. Numbers (1), (2), and (3), above.
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11. I have utilized the annotated edition found in The Collected
Works of Bu-ston, Part 1, Indian reprint; the Peking Tengyur edition,
#2064, Japanese reprint; and the Derge Kangyur, Toh. #845, vol. 102,
and Tengyur, Toh. #1347, vols. 11-12, editions, Indian reprint.

12. The submarine fire (vadava-agni) is well-known in Indian
mythology as the fire which consumes the worlds at the end of an age.
Itis represented in the form of a mare (vadava), dwelling beneath the
sea. See “The Submarine Mare in the Mythology of Siva,” by Wendy
Doniger O’Flaherty, Journal of the Royal Asiatic Society, 1971, no. 1,
pp- 9-27, especially pp. 13-15.

13. Mandara is a great mountain once used by the devas and the
asuras to churn the ocean of milk for the purpose of recovering the
elixir of immortality (amrta) and thirteen other precious things lost in
the deluge. They used the great serpent Vasuki as a rope and the tor-
toise avatara of Vishnu as a pivot, with Mandara serving as a churning
stick. See Ramayana, 1.45 (Gita Press ed.); Mahabharata, critical ed.
(Poona) 1.16, Bombay ed. 1.18; and for other information, “Mytho-
logical Aspects of Trees and Mountains in the Great Epic,” by E.
Washburn Hopkins, journal of the American Oriental Society, vol. 30,
1910, pp. 347-374.

14. Samdharana means “holding together,” supporting (life),
bearing (as in a womb); manthana means churning, stirring, or

9

rubbing (as in kindling fire by friction); samsthana means “standing
together,” shaping, forming.

15. The names of the hells listed here, and again with minor
variations in verse 15 of the Laghu Kalachakra Tantra (which see), do
not correspond to those given in the standard Buddhist Abhidharma
literature, such as the Abhidharmakosa (chap. 3). Neither do they
correspond to those given in the Hindu Puranas (e.g., Vishnu Purana,
book II, chaps. 5 & 6), The Laws of Manu (IV.88-90), the Vyasa-bhasya
on the Yoga-siitras of Patanjali (II1.26), etc. However, they find a close
parallel in the Jaina world-view. Compare the standard Jaina compen-
dium, Tattvarthadhigamasitra, chap. 3, verse 1:

ratna-§arkara-valuka-panka-dhtima-tamo-mahatamah-prabha
bhiimayo ghanambuvatakasapratisthah saptadho 'dhah |

“[The abodes of hell-beings] are the seven earths: jewel-, gravel-,
sand-, mud-, smoke-, darkness-, and great darkness- lustre, one
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below the other, situated in [the rings of] dense water (or humid

air), and air [a ring of dense air and a ring of thin air, resting] in

akasa.”
[bracketed material is from Pajyapada’s Sarvarthasiddhi commentary]
For an esoteric explanation of the hells and heavens of Eastern
cosmology do not fail to see The Letters of H. P. Blavatsky to A. P. Sinnett,
pp- 245-261.

16. Compare the standard Indian account as found for example
in Linga Purana1.70.43-47; Mahabharata, critical ed. XI1.195, Bombay
ed. XI1.202; The Laws of Manu 1.20 & 76-78; etc., and summarized in
the chart below:

element qualities

akasa sound (Sabda)

air 7 touch (sparsa)

fire 7 7 color (rapa)

water 7 7 7 taste (rasa)

earth 7 7 7 7 smell (gandha)

Later in this verse Bu-ston glosses taste (Skt. rasa, Tib. ro) as
nam-mkha’, the Tibetan translation of the Sanskrit akasa.

17. These four modes of birth also apply to humans. See
Vasubandhu’s Abhidharmakosabhasya 111.9, where examples of humans
of all four modes of birth are given. The example for the fourth mode,
the self-produced, is there given as the humanity of the first kalpa
(manusyas caturvidhah . . . upapadukah punah prathama-kalpikah).
These have been likened to inhabitants of the riipa heavens.

18. This phrase has reference to one of the traditional four
major functions of the Sanskrit conjunctive particle ca, found in the
oft-memorized lexicon, Amarakosa, 3rd kanda, nanartha varga, verse
241, as follows:

ca-anvacaya-samahara-itaretara-samuccaye |

The last of these, “samuccaya,” is the word in our text which I have
translated “conjunction,” though of course all four indicate conjunc-
tion of different kinds. The commentators on the Amarakosa, as also
Patanjali in his Mahabhasya on Astadhyayi 11.2.29, varttika 15, explain
that ca as samuccaya conjoins related things which are not stated,
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but must be supplied by the reader, almost like our “etc.” Bu-ston in
his annotation here, “ma-smos-ba’i klu’i-srid-pa,” supplies for us the
unmentioned serpent world [and inhabitants] to be added to humans
and hell-beings.

addenda to note 9:

Through the kindness of a friend now living in India, I have recently
learned that the Nepal-German Manuscript Preservation Project has
microfilmed two Kalachakra commentary manuscripts (paper) from
private collections. These microfilms are Reel no. D 46/7, and Reel
no. E 618/5-619/1, obtainable from the Nepal National Archives,
Kathmandu.

[new addenda, 1999: By the time I wrote “The Lost Kalacakra Miila
Tantra on the Kings of Sambhala” (1985) I had through the kindness
of this friend, John Newman, obtained microfilms of these two, as well
as three other Vimalaprabha manuscripts, from the Nepal National
Archives, which can be added to the list: Reel no. B 81/16; Reel
no. A 48/1; and Reel no. A142/8. They are all described in note 11 of
that publication, p. 11.]



“What Ave the Book of Kiu-te?,” was presented by David Reigle at
the Secret Doctrine Conference held in Culver City, California, on
August 6-7, 1988. Due to circumstances beyond the control of the
sponsors, the proceedings of this conference could not be published. This
paper was later published in The High Country Theosophist, vol. 9,
no. 2, Feb. 1994, pp. 2-9, in slightly abridged form. A complete German
translation was published as “Die Biicher des Kiu-te und die Stanzen
des Dzyan,” Adyar Spezial: Theosophie und Buddhismus,
Satteldorf: Adyar Theosophische Verlagsgesellschaft, 1994, pp. 78-87.

The identification of the Books of Kiu-te as the Tibetan Buddhist
tantras had been doubted by many Theosophists, because of H. P.
Blavatsky’s well-known strong views that the tantras are works of black
magic. Indeed, among the various Theosophical journals to whom the
announcement of their identification had been sent in 1981 (given
above, pp. 21-23), only two printed it. (Although Henk J. Spierenburg,
as noted above on p. 20, had made this identification in 1975 in an
article written in Dutch, it remained unknown to most Theosophists.)
This paper points out two crucial differences between the Buddhist
tantras and the Hindu tantras, the only ones known in Blavatsky’s
time: the Buddhist tantras are based on the Bodhisattva ideal, and they
are based on non-theism.

The link between the Book of Dzyan and the lost mitla Kalacakra
Tantra, brought out in my earlier paper, “New Light on the Book of
Dzyan,” is here continued. The four chapters of the extant Kalacakra
Tantra that follow the cosmology chapter go on to outline the complete
system, including its practice, or sadhana. Assuming the Kalacakra-
Book of Dzyan link, this system of practice would be the very system of
The Secret Doctrine, heretofore unavailable. Its importance for the
world is further elaborated in my book, Kalacakra Sadhana and
Social Responsibility, published in 1996 (referred to here in note 16).



What Are the Books of Kiu-te?

The books of Kiu-te, as most Theosophists know, are said
to be the source from which the Stanzas of Dzyan in The Secret
Doctrine were translated. We are told that besides the secret
books of Kiu-te from which the Stanzas of Dzyan were trans-
lated, there exist public books of Kiu-te, found in the libraries of
Tibetan monasteries." Yet these public books of Kiu-te re-
mained, for all practical purposes, secret until 1981, when they
were finally identified. Though the books are “public,” in that
they are found in the printed collection of Tibetan Buddhist
scriptures, they continue to be regarded by Tibetan tradition as
the Buddha’s secret teachings, and therefore as having re-
stricted access. Even now only a tiny fraction of them has been
translated into English.

The problem of the identification of the books of Kiu-te
was largely due to the phonetic transcription of the name,
“Kiu-te,” which when rendered in its unphonetic transliteration
would be “rGyud-sde.” It is a Tibetan word, and like most Ti-
betan words, is not spelled like it sounds. Since there was no
standard transliteration system for Tibetan in use during H. P.
Blavatsky’s time, she had little choice but to adopt the phonetic
spellings of the writers she quoted. Writing of the books of
Kiu-te under the heading “The Secret Books of ‘Lam-Rim’ and
Dzyan,” she quoted the monk Horace della Penna, who had
travelled in Tibet in 1730.% His account is found as an appendix
in Clements R. Markham’s Narratives of the Mission of George Bogle
to Tibet and of the Journey of Thomas Manning to Lhasa. It describes
among other things the Tibetan sacred books. They are called,
in his spelling, “K’hagiur,” which in the currently used Library
of Congress transliteration system would be “bKa’-’gyur,” and
are divided into two kinds, his “Dote” and “Khiute,” now trans-
literated “mDo-sde” and “rGyud-sde.” These are the two great
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divisions of the Tibetan Buddhist sacred writings, the sitras and
tantras.

The above briefly recapitulates the identification of the
books of Kiu-te as the Tibetan Buddhist tantras. Further details
can be found in my book entitled, The Books of Kiu-te or the
Tibetan Buddhist Tantras: A Preliminary Analysis.* Since its publi-
cation in 1983, some doubt has been expressed as to this
identification, largely because of H. P. Blavatsky’s well-known
views that the tantras are works of black magic. Horace della
Penna, too, in the same section from which H. P. Blavatsky
quoted when referring to the books of Kiu-te, describes them as
“this infamous and filthy law of Khiute.”™ There are, however,
certain facts which when known may help clear up this diffi-
culty.

There is a very great difference between the Buddhist
tantras and the Hindu tantras, despite some outward resem-
blances, and it is only the Hindu tantras, may we recall, which
were at all known to the outside world in H. P. Blavatsky’s time.
These differences are reflected in the fact that among large
numbers of Hindus, the Vedic brahman community in particu-
lar, the Hindu tantras are not held in good repute, while among
Tibetan Buddhists the Buddhist tantras are universally re-
spected as the highest Buddhist teachings. While outsiders and
skeptics may doubt that Gautama Buddha in fact taught the
Buddhist tantras, as implicitly believed by all Tibetan Buddhists,
there is no escaping the fact that the second Buddha,
Tsong-kha-pa, founder of the Gelugpa or yellow-hat order, de-
voted fully half of his writings to tantra.

Perhaps the most important difference between the
Hindu and Buddhist tantras is in the motivation for their study
and practice. The clearly stated and daily reiterated purpose in
the Tibetan tradition for undertaking Buddhist tantric practice
is to free living beings from suffering. These practices are done
to produce in oneself the capabilities of a Buddha for use in
benefitting the world. This is called the Bodhisattva ideal, by
which one sacrifices one’s own earned liberation to stay behind
and help other struggling beings. In the Hindu tantras there is
no concern with benefitting anyone but the practitioner.
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This point cannot be emphasized too strongly: Buddhist
tantra is entirely based on the Bodhisattva ideal. The formal
meditation practice associated with a specific tantra is called a
sadhana. After the “refuge” formula, all Buddhist tantric
sadhanas begin with the generation of bodhicitta. Bodhicitta is
the earnest resolve to attain enlightenment quickly so as to be
able to effectively help living beings. Few are selfless enough to
sustain these altruistic practices taught in the tantras, and con-
sequently they were kept secret to avoid misuse. But all knew of
them, and the Buddhist tantras were revered throughout Tibet
as the repositories of the most advanced methods known for
achieving Bodhisattva-hood, for becoming a world server.

This very same ideal was clearly the motivation behind the
Theosophical Society, as may be seen from the following defini-
tive words of the Maha-Chohan:

That we, the devoted followers of that spirit incarnate of absolute
self sacrifice, of philanthropy, divine kindness, as of all the high-
est virtues attainable on this earth of sorrow, the man of men,
Gautama Buddha, should ever allow the Theosophical Society to
represent the embodiment of selfishness, the refuge of the few with
no thought in them for the many, is a strange idea, my brothers.

Among the few glimpses obtained by Europeans of Tibet and
its mystical hierarchy of “perfect lamas,” there is one which was
correctly understood and described. “The incarnations of the
Bodhisattva Padma-pani or Avalokitesvara and of Tsong-kha-pa,
that of Amitabha, relinquish at their death the attainment of
Buddhahood—i.e. the summum bonum of bliss, and of indi-
vidual personal felicity—that they might be born again and again
for the benefit of mankind.” In other words, that they might be
again and again subjected to misery, imprisonment in flesh and
all the sorrows of life, provided that by such a self sacrifice re-
peated throughout long and dreary centuries they might
become the means of securing salvation and bliss in the hereaf-
ter for a handful of men chosen among but one of the many
races of mankind. And it is we, the humble disciples of these
perfect lamas, who are expected to allow the T.S. to drop its no-
blest title, that of the Brotherhood of Humanity to become a
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simple school of psychology? No, no, good brothers, you have
been laboring under the mistake too long already.”

The Bodhisattva ideal is paramount, then, for the Buddhist
tantras, as well as for Theosophy, while it is not found in the
Hindu tantras.

Going along with the Bodhisattva ideal is another major
difference between the Buddhist and Hindu tantras: non-
theism. As is well-known, Buddhism is one of the few non-
theistic world religions. Put simply, it does not believe in God or
gods. Thus the many “deities” which populate Buddhist tantric
literature have for the Buddhist practitioner little in common
with the apparently similar deities of the Hindu tantras. Hindu-
ism is at present fully theistic, and its gods are worshipped and
propitiated to induce them to grant favors to the Hindu practi-
tioner, etc.®

Buddhism shares with Jainism, the other non-theistic reli-
gion from India, the distinction of having the best record of any
world religion on non-violence and non-aggression, making
possible the basic human right of peaceful existence. A point to
be noted is that the Bodhisattva ideal cannot function effec-
tively in a theistic setting, because there one’s savior is God, and
consequently the human savior, or Bodhisattva, is left without a
job. As shown by history, this is a fundamental difference with
practical outworkings.

This non-theism, again, is distinctly also the Theosophical
position, as seen in the following extracts from Mahatma letter 10:

Neither our philosophy nor ourselves believe in a God, least of
all in one whose pronoun necessitates a capital H. . . . Our doc-
trine knows no compromises. It either affirms or denies, for it
never teaches but that which it knows to be the truth. Therefore,
we deny God both as philosophers and as Buddhists. We know
there are planetary and other spiritual lives, and we know there
is in our system no such thing as God, either personal or imper-
sonal. . . . The God of the Theologians is simply an imaginary
power . . .. Our chief aim is to deliver humanity of this night-
mare, to teach man virtue for its own sake, and to walk in life
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relying on himself instead of leaning on a theological crutch,
that for countless ages was the direct cause of nearly all human
misery.’

Non-theism, then, is the only practical setting for the
Bodhisattva ideal, also the Theosophical ideal, and Buddhism
provides this for its tantras, while Hinduism does not.

These facts may help place the question of the tantras in
better perspective for Theosophists. In any case, it should be
stressed that the identification of the books of Kiu-te as the Ti-
betan Buddhist tantras is not a mere theory or hypothesis, but is
a verifiable fact for any who will take the trouble to ascertain it.

Given the fact that the books of Kiu-te are the Tibetan Bud-
dhist tantras, the question remains as to specifically which of the
many Buddhist tantras is the source of the Stanzas of Dzyan.
This also brings in the question of the public and secret books
of Kiu-te. Virtually all of the major Buddhist tantras found today
are said to be abridgements of their original namesake counter-
parts. Thus the extant Guhyasamdja Tantra is said to be an
abridgement of the lost mula Guhyasamaja Tantra of 25,000
verses; the extant Kalacakra Tantra is said to be an abridgement
of the lost mila Kalacakra Tantra of 12,000 verses; etc., etc.!” So
the extant abridged tantra will directly reflect the subject matter
of the lost or “secret” original of any specific tantra. Among the
extant tantras, the one who’s subject matter includes cos-
mogony is the Kalacakra Tantra. Tantric sadhanas have two
stages: the generation stage and the completion stage; and the
generation stage of any sadhana entails the creation in thought
of a symbolic world. Only the Kalacakra Tantra, however, in-
cludes an account of cosmogony, which may be applied
externally, to the cosmos, or internally, in the sadhana. In this
connection it is of real interest to read what later Theosophical
literature said about the Book of Dzyan:

.. .itis rumored that the earlier part of it (consisting of the first
six stanzas), has an origin altogether anterior to this world, and
even that it is not a history, but a series of directions—rather a
formula for creation than an account of it.!"
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The Kalacakra Tantra also stands out among the other tantras
because of its connection with the sacred land of Sambhala.'?
Tradition states that the king of Sambhala requested the
Kalacakra teachings from Gautama Buddha, and then returned
with them to Sambhala, where they became the state religion. It
is from Sambhala that the abridged Kalacakra Tantra came to
India and Tibet.

On the basis of this and other evidence detailed in my pa-
per, “New Light on the Book of Dzyan,” I suspect that the
Stanzas of Dzyan were translated from the lost mula Kalacakra
Tantra.”® This, then, is a hypothesis, not an ascertainable fact at
this time. Remembering, though, that the Books of Kiu-te are
definitely the Buddhist tantras, and knowing that the only Bud-
dhist tantra in which cosmogony plays a significant part is the
Kalacakra Tantra, it is a very solid hypothesis.

If the Stanzas of Dzyan were in fact translated from the lost
miula Kalacakra Tantra, what would be the significance of this
information? The extant Kalacakra Tantra, like its lost counter-
part which is described in the Vimalaprabha commentary,
contains five sections covering three types of Kalacakra teach-
ing, called “outer,” “inner,” and “other.” The first section
covering “outer” Kalacakra, the only one which may be openly
discussed according to Tibetan tradition, is the one which in-
cludes cosmogony.'* The cosmogony which forms much of the
subject matter of The Secret Doctrineis far more detailed than that
found in the extant Kalacakra Tantra. So it is not unreasonable
that The Secret Doctrine’s account could be the full one from the
lost unabridged Kalacakra Tantra. It would of course be from its
first section, leaving untouched the remaining four sections
covering “inner” and “other” Kalacakra. Perhaps some of this
latter material would have been given in the planned further
volumes of The Secret Doctrine, which were never published. In
any case, we now have access to itin abridged form in the extant
Kalacakra Tantra (though notyet in English'®). Although it lacks
a detailed rationale, the complete system is there in skeleton
form, including its practice or sadhana which integrates outer,
inner, and other Kalacakra. So what we have in the extant
Kalacakra Tantra and sadhana is a comprehensive formula of
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spiritual practice coming from Sambhala that would be the very
system of The Secret Doctrine. It may well be the most powerful
form of world service known on earth today.'®

Before deciding to undertake this study and practice, it
would be well to take stock of a few important facts. There is
good reason why occult practices such as this are “only for the
few.” No tantric sadhana should be undertaken without receiv-
ing its initiation, which gives permission and protection. When
persons receive a tantric initiation they are also making a com-
mitment to perform at least its abbreviated practice every day
for the rest of their lives. Sadhanas are difficult forms of medita-
tion practice, requiring complex visualizations. Normally, years
of study of the text involved go along with the sadhana. Before
undertaking a sadhana, practitioners should have developed a
level of concentration allowing them to keep their minds from
wandering from the subject of meditation for the length of the
meditation period (the fourth of the nine citta-sthiti-s). The re-
sults of this type of practice are not usually apparent to the
practitioner, because it is subjective work. Even the specific aims
of the practices are not as clear-cut as activism in the peace
movement, environmental concerns, and other outer work. If it
is hard to sustain commitment to these latter goals, how much
more so for a tantric sadhana full of strange and foreign “dei-
ties,” unintelligible mantras, and unknown symbolism? Among
the various Buddhist tantric sadhanas, the Kalacakra sadhana is
the most complex and difficult, its preliminary practices alone
being lengthier than many full sadhanas. For this reason, it is
practiced by only a handful of the thousands of lamas who daily
perform tantric sadhanas for the benefit of living beings. For
those who are still interested, the Kalacakra initiation will be
given near Los Angeles in July 1989 by the Dalai Lama."”
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“Tibetan and Sanskrit Manuscripts,” by David Reigle, was
published in The Eclectic Theosophist, no. 117, May/June 1990,
p- 4

This brief article requires little comment. The many thousands of
Tibetan blockprints and manuscripts are available on microfiche from:
Institute for Advanced Studies of World Religions, RD 13 route 301,
Carmel, NY 10512. Information on the Nepal-German Manuscript
Preservation Project, which has microfilmed well over 100,000 manu-
scripts, is now available in English in, “German Research in Nepal,” by
Albrecht Wezler, Acta Orientalia, 1995, pp. 169-172.

We can only exclaim, “so many manuscripts; so few researchers.”



Tibetan and Sanskrit Manuscripts

During the past couple decades, quietly and unnoticed,
one of the most extraordinary transmissions of spiritual knowl-
edge in the history of humanity has taken place. It is unpre-
cedented in both its speed and its scope, involving modern
technology and the financial resources of the U.S. government,
among others. As a result, there are now about thirty U.S.
university libraries which have entire rooms filled with Tibetan
blockprints and manuscripts. Further, these texts can be
obtained on microfiche, putting them within reach of nearly
anyone. At the same time, thousands upon thousands of
Sanskrit manuscripts have been microfilmed from public and
private collections throughout Nepal, under the Nepal-German
Manuscript Preservation Project sponsored by the governments
of Nepal and Germany. The Institute for Advanced Studies of
World Religions, based in the U.S., has independently micro-
filmed additional Sanskrit manuscripts in Nepal, and are the
ones who put on microfiche and make available in that form the
massive Tibetan text collection mentioned above.

How did it happen that U.S. libraries have become the
repositories of the wisdom of Tibet? The U.S. government gave
much financial aid to the government of India, more than the
latter could pay back in U.S. dollars. So an arrangement was
made whereby the U.S. would be repaid in books bought with
Indian rupees from Indian publishers. This was the “Public Law
480” program, administered by the Library of Congress. The
Tibetan refugees living in India, being an entrepeneuring
bunch, seized the opportunity to reprint via offset lithography
any and every Tibetan blockprint and manuscript that had got-
ten out of Tibet, an enormous quantity. With the government
footing the bill, and willing to pay the price required to print
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small runs of non-commercially viable material, the opportunity
was not lost on the Tibetans. Although this P.L. 480 program
includes books in all Indian languages from publishers all over
India, the Tibetan situation was unique in that so many refugees
had arrived in India with their prize possessions: sacred books,
and virtually none of these had been heretofore published.
They now fill shelf after shelf in selected U.S. university
libraries, where they are sent off to storage, a burden to already
overworked librarians, to await some future user.

With the Sanskrit manuscripts the story is similar: too few
workers microfilming piles of manuscript leaves, some paper,
some palm-leaf, frequently in disorder, with insufficient time to
adequately catalogue them. Selecting only those manuscripts
catalogued as Kalacakra, this writer and a friend have already
identified among them complete independent works and parts
of other works whose Sanskrit originals were presumed lost.
Who knows what all has been microfilmed awaiting thorough
identification?

Yes, Theosophists, there could be thirty copies of the Book
of Dzyan in Tibetan sitting on U.S. library shelves for the past
fifteen years and we would be none the wiser for it. Of course,
this is not likely, but it is possible.
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One of nine palm-leaf folios of the otherwise lost Paramarthaseva, by King Pundarika of Sambhala, found among
other folios of a manuscript catalogued as Kalacakratantra, Nepal-German Manuscript Preservation Project, ms. no.
5-7235, reel no. B 30/31. For other fragments of this text, see “Sanskrit Manuscripts in China,” by F. Kielhorn, The
Academy, vol. XLV, Jan.-June 1894, pp. 498-499.



“Notes on Cosmological Notes,” by David Reigle, was not earlier
published. It was distributed to about 30 individuals as an “unfinished
draft,” dated July 31, 1993. Although still unfinished, in the sense that
not all the terms in “Cosmological Notes” are yet identified, it is included
here because of the importance of the “Cosmological Notes.”

“Cosmological Notes” refers to the first material to be given from the
Book(s) of Kiu-te. This material includes a chart of the seven principles
of Man and of the Universe, given in Tibetan, Sanskrit, and English. It
also includes other Tibetan terms, given there for the first time, which are
found later in the stanzas from the Book of Dzyan translated in The
Secret Doctrine. It was received from Mahatma Morya, addressed to
A. O. Hume, about October 1881 (date according to Daniel Caldwell;
not Jan. 1882 as given in ML chron. ed.). Morya had then taken over
correspondence to Hume and A. P. Sinnett on behalf of Mahatma Koot
Hoomi (Kuthumi), who had gone into retreat.

Copies of this material had circulated among some of the early
Theosophists. Francesca Arundale writes: “I have among my papers a
copy of some early notes that were sent us, entitled Notes from the
Book of Kiu Ti, a most metaphysical and philosophical discourse,
strikingly different from the explanatory teaching of a later date” (My
Guest—H. P. Blavatsky, 1932, p. 14). It was first published, in par-
tial form, from two such copies, in The Early Teachings of the Mas-
ters, ed. C. Jinarajadasa, 1923. It is introduced by these words of A. P.
Sinnett: “Notes from the Book of Kiu-te, the great repository of occult
lore in the keeping of the Adepts in Tibet.” It was published in full as an
appendix in The Letters of H. P. Blavatsky to A. P. Sinnett, 1925.
This was included in the 1993 chronological edition of The Mahatma
Letters to A. P. Sinnett, ed. Vicente Hao Chin, Jr. Also, follow-up
questions on “Cosmological Notes” are found in Mahatma letter #13.

Seven years after original Tibetan terms from the Book(s) of Kiu-te
were given in “Cosmological Notes,” original Tibetan terms from the
Book of Dzyan (said to be one of the Books of Kiu-te) were given in The
Secret Doctrine, particularly in a remarkable sample in vol. I, p. 23.
Many of these terms are the same, so my “Notes on Cosmological Notes”
also includes the sample Tibetan terms given from Book of Dzyan 1.



Notes on Cosmological Notes

During the past few months [1993], Daniel Caldwell, Doss
McDavid, and Ted Davy have independently asked me whether
I had identified the terms in the “Cosmological Notes” appen-
dix to The Letters of H. P. Blavaisky to A. P. Sinnett. (As there is
little question of the Sanskrit terms, this pertains primarily to
the Tibetan terms.) In fact, several years ago I had made notes
on these terms, but could not finish it. Rather than wait several
more years until I perhaps might be able to finish it, I promised
to type up what I had and send it out, hoping that this might
facilitate research, and under the premise that something is
better than nothing. This is what I have, despite my hesitancy to
put out unfinished research.

The system of the microcosmic and macrocosmic seven
principles given in “Cosmological Notes” is clearly esoteric, and
isnotfound as such in any known Sanskrit or Tibetan text. How-
ever, as shown in the researches of Pandit Madhusudan Ojha
and Vasudeva S. Agrawala on Vedic symbolism, having the key
of the esoteric meaning of such terms allows one to apply it
wherever they occur in the canonical texts. The canonical texts
of Buddhism, according to Blavatsky’s article, “Tibetan Teach-
ings,” do contain “information for future generations, who may,
by that time, have obtained the key to the right reading of
them.” In Blavatsky’s day these texts were almost totally inacces-
sible. Today the Tibetan Buddhist canon can be obtained inex-
pensively on microfiche, a large number of its Sanskrit originals
have been edited and published, and many of these texts have
been translated into English. In the near future the Tibetan
canon, which is now being input onto computers by Tibetan
monks in India, will be available on database, allowing unprec-
edented search and find research. We are ourselves involved in
getting a corresponding Sanskrit canon project underway, for
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as is well known, the Tibetan canon consists of translations of
original Sanskrit texts. (Massive quantities of these Sanskrit
manuscripts were microfilmed in the 1970s and await editing.)
Since the early Tibetan translators used a lexicon called the
Mahavyutpatti (cited in the following notes) for standardized
terminology, most Tibetan Buddhist terms have well-attested
standard Sanskrit equivalents used throughout the canon. Thus
the Tibetan Buddhist terms given in “Cosmological Notes” can
be researched in either the original Sanskrit canonical texts or
in their Tibetan translations.

It will be seen that the known Sanskrit equivalents of the
Tibetan terms in this listing differ from the Sanskrit terms given
by the Mahatmas. This is because the latter are Hindu Sanskrit
terms rather than Buddhist Sanskrit terms, representing a dif-
ferent system. This allows research in the Hindu scriptures as
well. But while the Hindu terms are all well known, several of
the Buddhist terms remain unidentified. If there is any place in
Tibetan literature that is likely to contain these terms it is the
Jonangpa writings. The Jonangpas call their teachings the heart
doctrine (snying po’i don). They claim to represent the Golden
Age (Krta Yuga) teachings. They admit a gzhan stongbeyond the
range and reach of thought (the rang stong accepted by other
Tibetan Buddhists is an emptiness which denies self-nature or
svabhava altogether). This gzhan stong teaching was received by
their founder while practicing Kalacakra at Mt. Kailash, and
Kalacakra has always been their primary tantric teaching, just as
Maitreya’s Uttaratantra has always been their primary non-
tantric teaching. Other than my mention of them in 7The Books of
Kiu-te (pp. 35, 47), I have so far refrained from calling attention
to them in Theosophical publications because of historical
complications. The Jonangpas were suppressed by the Gelugpas
and their teachings have gone largely into other lineages. (The
Kalacakra Initiation given by the late Kalu Rinpoche, a Kagyu
Lama, includes the Jonangpa Kalacakra transmission.) Their
suppression by the Gelugpas can be explained, I believe, on
analogy with Subba Row’s repudiation of The Secret Doctrine.

In any case, the first book on the major doctrine of this
school, though as taught by the Kagyus, appeared in 1991: S. K.
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Hookham’s The Buddha Within (State University of New York
Press). On p. 278 the key terms gzhi and rgyu (as found together
in “Tho-ag in Zhi-gyu slept seven Khorlo.”—S.D. 1.23) appear in
line 36. These words are not found together elsewhere to my
knowledge, and are not found together in any dictionary. I have
checked the late Tibetan text which Hookham translated from
and found that they are there connected by ‘am, “or.” Nonethe-
less, indications such as this certainly show the need for further
investigation of this school. As mentioned in The Books of Kiu-te,
the Jonangpa writings, particularly those of Dolpopa which
launched the school, were extremely hard to obtain in Tibet
because of being banned. In 1991 Matthew Kapstein of Colum-
bia University announced that he had located a set of Dolpopa’s
collected writings in far Eastern Tibet, obtained them for the
Library of Congress, and was arranging to have them reprinted
(China Exchange News, 19:3-4, 1991, pp. 15-19). This 7-volume
set was reprinted in 10 parts in Delhi in 1992: The Dzam-thang
Edition of the Collected Works (Gsung-"bum) of Kun-mkhyen Dol-po-pa
Shes-rab-rgyal-mtshan. It will provide a fundamental source for
researching yet unidentified Tibetan Theosophical terms.

To check the spellings of the Tibetan terms found in the
following charts, I have utilized a print-out of the “Cosmological
Notes” from the Mahatma papers now preserved in the British
Museum. I am indebted to Jerry Hejka-Ekins for this print-out.
The original was apparently in Morya’s handwriting, which is
very hard to read (see specimen reproduced in The Mahatma
Letters to A. P. Sinnett; also see his comments in letter #12). From
this original addressed to Hume, now lost, Sinnett made a copy.
Sinnett’s handwriting is also very hard to read. In his writing,
“n” is not distinguishable from “u,” “m” is like “w,” and “i” is
often not dotted; so that the words “universal” and “mind” both
start with an identical-looking series of five ridges. Given these
facts, the likelihood of mis-transcription is high, and must be
taken into account in regard to the yet unidentified terms. For
the Tibetan terms in the following charts, “as given” means as
given in Sinnett’s copy found in the Mahatma papers. I have not
putin the footnotes differences in capitalization or punctuation
from the printed editions, but only differences in spelling.

”
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On Transliteration

Note that ¢ and ch of current transliteration systems represent
the sounds ch and chh, which were written phonetically in the
Mahatma papers. So the latter’s Sem chan and Kon chhog,
written as pronounced, are transliterated sems-can and
dkon-mchog. As is well known, Tibetan has many silent letters,
making it necessary to use the transliterated spellings, as
opposed to the phonetic spellings, for correct word identifica-
tion. For greater ease of comparison with the phonetic spellings
used in the Mahatma papers, I have here used ng for n, ny for 1,
and zh for 7. The former accord with the Wylie and Library of
Tibetan Works and Archives transliteration systems, while the
latter accord with the Library of Congress transliteration sys-
tem. So nga-bzhi and na-bzi, and snyugs and siiugs, are the same
words in different transliteration systems, and are all correct.

Abbreviations
cp. compare
Eng. English
Skt. Sanskrit
Tib. Tibetan
BL The Letters of H. P. Blavatsky to A. P. Sinnett
BCW H. P. Blavatsky Collected Writings
ETM The Early Teachings of the Masters, ed. C. Jinarajadasa
ML The Mahatma Letters to A. P. Sinnett
SD The Secret Doctrine, by H. P. Blavatsky
References
BTK Bauddha Tantra Kosha, [ Skt.-Skt.,] Part 1, ed.

Vrajavallabha Dwivedi and Thinlay Ram Shashni,
Sarnath, Varanasi: Central Institute of Higher
Tibetan Studies, 1990. Part II published in 1997.
Chandra Tibetan-Sanskrit Dictionary, by Lokesh Chandra,
12 vols., New Delhi: International Academy of



Das

Dhongthog

Edgerton

GTD

Jaschke

MVP-C

Rigzin

Roerich

Samdup
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Indian Culture, 1959-61; reprint Kyoto: Rinsen
Book Company, 2 vols., 1971, etc.;
supplementary volumes 1-7 published 1992-1994.
A Tibetan-English Dictionary, with Sanskrit
synonyms, by Sarat Chandra Das, Calcutta: 1902;
reprint Delhi: Motilal Banarsidass, 1970, etc.

The New Light English-Tibetan Dictionary, by T. G.
Dhongthog, Dharmsala: Library of Tibetan Works
& Archives, 1973.

Buddhist Hybrid Sanskrit Grammar and Dictionary,
vol. II: Dictionary, by Franklin Edgerton,

New Haven: Yale University Press, 1953; reprint
Delhi: Motilal Banarsidass, 1970, etc.

Bod rgya tshig mdzod chen mo, [Tib.-Tib.-Chinese
Dictionary,] by Chang I-sun/Zhang Yisun, et al.,
3 vols., [Peking:] 1985; 2 vol. reprint 1993;
called the “Great Tibetan Dictionary.”

A Tibetan-English Dictionary, with special reference
to the prevailing dialects, by H. A. Jaschke,
London: Routledge & Kegan Paul, 1881, etc.;
reprint Delhi: Motilal Banarsidass, 1975.
Sanskrit-Tibetan-English Vocabulary: Mahavyutpatti,
ed. Alexander Csoma de Koros, 3 vols., Calcutta:
Memoirs of the Asiatic Society of Bengal,

vol. IV, nos. 1-3, 1910, 1916, 1944.

Mahavyutpatti, [Skt.-Tib.-Japanese,] ed. Ryosauro
Sakaki, Kyoto: 1916 [references are to sequen-
tially numbered entries].

Tibetan-English Dictionary of Buddhist Terminology,
by Tsepak Rigzin, Dharamsala: Library of
Tibetan Works and Archives, 1986.
Tibetan-Russian-English Dictionary, with Sanskrit
parallels, by Y. N. Roerich, 10 vols., Moscow:
Nauka Publishers, 1983-87.
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Kazi, Calcutta: Calcutta University, 1919; reprint
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Tibetan (as given)

. A-Ku
. Zer

(vital ray)
. Chhu-lung

(one of the three airs)
. Nga Zhi

(essence of action)
. Ngé [printed: Ngi]
(physical ego)
. Lana-Sem-nyed

(spiritual soul)

. Hlin dhab

(self existing)

MAN

Tibetan (corrected)
~ sku (body, Skt. kaya)
3% ger (ray, Skt. amsu)
[as in ({5'5’( ‘od-zer, light-ray]
unidentified; cp. € chu (water)
cp. A~ rlung (air, Skt. prana)
unidentified; cp. = nga (I)
cp. 4 gzhi (basis)
unidentified;
cp. el nga’i (of me, mine)
5 NNNDY bla-na + sems-nyid
(above, higher + mind, heart,
soul, Skt. uttara + citta[-tva])
3337 lhun-grub (self-existing,

without effort, Skt. anabhoga)

Notes

1. Tib. sku normally translates Skt. k@ya in the Buddhist texts, while
for Skt. ritpa the Tib. is gzugs. Both mean body, although riipa is more
often translated as form. I do not know what the preceding “A” is for.

2. For the parallel to prana in the Sanskrit column, see: “. . . and
light too is the breath (rlung) [=prana] on which it ‘rides’, for the
breath also is made of five shining rays of light (‘od zer).”—Giuseppe
Tucci, The Religions of Tibet, p. 64. See also: “rlung ’od-zer Inga-pa—
Energy-wind with fivefold rays;”—Rigzin 403b.

3. Chhu-lung (29 chu-klung) means river, but this is unlikely here.
The printed “one of the 3 aims,” should be corrected to “one of the 3
airs,” according to Sinnett’s manuscript. There is no standard listing
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MAN

Sanskrit (corrected) English (as given)
1. rapa body
2. prana; jivatma life principle
3. linga-Sarira astral body
4. kama-riipa will form
5. linga-deha-bhtita animal soul
6. atman; mayavi-riipa spiritual soul
7. mahatma spirit

Notes (continued from previous page)

of three airs, which are usually listed as five, none of which resembles
chhu. Air (rlung) is also one of the three basic humors of the body in
Tibetan medicine. Chhu-lung is wrongly given as Chhin-Lung in ETM.

4. Nga zhi, spelled 29 nga-bzhi, means the number fifty-four.

5. Sinnett’s manuscript has an umlaut over the vowel, which caused
the mistaken transcription “Ngi” in both BL and ETM. Animal soul is
given in “Tibetan Teachings” as jang-khog (&yang-khog), BCW 6.107, 108.

6. I have not yet found these two words, bla-na and sems-nyid, com-
pounded together in use; nor are they found together in GTD.

7. For this key term see the usages cited for anabhoga in Edgerton
22b (equivalence confirmed at MVP-S 411, and Chandra 2550-51).
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UNIVERSE
Tibetan (as given) Tibetan (corrected)
1. Sem chan N&A'33 sems-can (a sentient
(animated universe) being, Skt. sattva)

SSa—earth as an element N sa (earth, Skt. prthivi, bhiimi)

2. Zhihna [later: Zhima] unidentified; cp. & gzhi-ma
(vital soul) (basis, Skt. asraya)

3. Yor wa (illusion) unidentified

4. Od (light, the shining A5 ‘od (light, Skt. prabha,
active astral light) aloka)

5. Nam kha AN M nam-mkha’ (space,
(ether passive) ether, Skt. akasa)

6. Kon chhog UEGES dkon-mchog (jewel,
(uncreated principle) Skt. ratna [= the three jewels])

7. Nyug (duration in 398 snyugs (duration,
eternity or space) continuity, time)

Notes

1. Sem chan was transcribed as Sien-chan in ETM. The Sien-chan at
SD (1897) II1.393 (= BCW 14.408) is likely to also be an error of tran-
scription for Sem-chan, as it has the same meaning in both locations.
The spelling SSa for sa follows German writers in using 8, or double s,
for non-German words beginning with the sound “s” (e.g., Isaac Jacob
Schmidt, Ssanang Ssetsen, Chungtai dschi, Geschichte der Ost-Mongolen und
thres Iiirstenhauses, St. Petersburg, 1829).

2. In Sinnett’s manuscript, old pp. 14, 19, new pp. 7, 10, corre-
sponding to BL pp. 379, 380, the spelling Zhihna is twice crossed out
and the spelling Zhima is written in. In the first location it is con-
trasted with Zhi-gyu (this term is also given at SD 1.23).
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UNIVERSE
Sanskrit (corrected) English (as given)

1. brahma—universe organised matter

prakrti—matter

iyam (Earth)
2. purusa vivifying, universal spirit
3. (maya) akasa astral or cosmic atmosphere
4. vac (the kamakasa) cosmic will
5. yajna (latent form in virdj (?) universal illusion

Brahma-purusa determined
by activity of No. 4)
6. narayana—spirit brooding  universal mind
over the waters and reflect-
ing in itself the universe
7. svayambhuva latent spirit; Ensoph

in and its (space)

Notes (continued from previous page)

3. Cp. q=xy yor-po (shaking, trembling); SRS mig-yor (mirage);
EEE gyor-ba (to cover, to darken [Roerich 8.309b]).

6. Kon chhog refers to the three jewels: the Buddha, Dharma, and
Sangha. For the meaning given in the English column, cp. ’]ﬁ'qﬁ kun-
gzhi (universal mind, Skt. alaya[-vijianal).

7. The printed “Nyng” in both BL and ETM is due to the fact that
the letters “n” and “u” are not distinguishable in Sinnett’s hand-
writing. In the Sanskrit column, the phrase “in and its (space)” is our

reading of Sinnett’s manuscript, given only as “in—space” in BL.
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Additional Terms from Cosmological Notes
BL p. 376:

Dgyu, Dgyu-mi/Dzyu, Dzyu-mi/dgii [ “Dzyu, Dzyu-mi” SD 1.31,
107-108; “dgitt” ML #35, 2nd ed. p. 246, 3rd ed. p. 243], “the
real and the unreal knowledge” [unidentified].

note: It is spelled “dgyu” rather than “dzyu” in Sinnett’s manuscript,
but the fact that all the other Tibetan words are spelled phonetically
might favor “dzyu” over “dgyu.” If “dgyu” is transcribed correctly, the
“d” is unlikely to be a silent letter (as in dgu, pronounced gu, “nine”
rather it would show that the following “g” is not a hard “g,” but is a
soft “g,” pronounced like %” (as in some Tibetan dialects). The use of
“d” before 9,” e.g., djati and djnana, is found extensively in Ernest J.
Eitel’s Hand-book of Chinese Buddhism, Being a Sanskrit-Chinese Dictionary,
1870, and was repeated by Blavatsky, as in The Theosophical Glossary.
Neither “dzyu” nor “dgyu” is a known word. To complicate it further,
the suffix “mi” seems to negate the word. But in Tibetan, the negative
syllables “mi” and “ma” must precede the word negated, not follow it.
Only “min” and “med” negate a word as suffixes. Thus the suffix could
be “min” instead of “mi.” Blavatsky defines these words at SD 1.108:
“Dzyu is the one real (magical) knowledge, or Occult Wisdom; which,
dealing with eternal truths and primal causes, becomes almost om-
nipotence when applied in the right direction. Its antithesis is Dzyu-
mi, that which deals with illusions and false appearances only, . . .”
For meaning cp. 3% sgyu-ma, “illusion,” Skt. maya (negative is 3 % A5y
sgyu-ma-med-pa, or gaﬁ sgyu-med); cp. £ %Y rdzu-"phrul, “maglcal
power,” Skt. rddhi (one of the five or six abhijia, “supernormal knowl-
edges or faculties”), its phonetic “dzu-trul” is found at BCW 6.107.

~— «,

Fohat, “active agent of will—electricity” [unidentified].

Dang-ma, “purified soul” = "84 dwangs-ma.

113

note: “‘the spirit, the soul’, a signification not found hitherto in any
book, but acc. to a Lama’s statement the word denotes the soul, when
purified from every sin, and to be compared to a clear and limpid
fluid, in which every heterogeneous matter has been precipitated.”

Jaschke 249b. I am indebted to Robert Hutwohl for this identification.
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Chhag, “genesis” = 93 chags.

Thyan Kam/Dyan Kam [“Dyan Kam” BL 380], “the knowledge

of bringing about (giving the impulse to Kosmic energy in the
right direction)” [unidentified; see below, p. 70].

BL p. 377:
Chyang, “omniscience,” cp. 35&5 byang-chub (Skt. bodhi).
Bar-nang, “Kosmic atmosphere” = 9% 5K bar-snang.

Kyen, “cause” = 74 rkyen.

BL p. 379:

Zhi gyu, “cosmic matter” [unidentified; see below, p. 69].
Thog, “space” [unidentified; see below, p. 68].

Nyng = Nyug, “duration” = 393 snyugs [see above, p. 64].
Khor wa, “motion” = QBT khor-ba (revolving, moving in a
circle; the round of transmigration, Skt. bhramana; samsara,).
Zhima, as positive in contrast with zhi-gyu, which is negative

[see above, p. 64, for possible identification as SICIES gzhi-ma].

BL p. 382:

Gyu-thog, “phenomenal or material universe (secret name)”
[unidentified; see zhi-gyu and tho-ag below, pp. 69, 68].

Aja-sakti, Skt. aja “unborn,” Sakti “power.”

Viswam, Skt. visvam “all, the all, the world, the universe.”
Zigten-jas [should be Jigten-jas], “cosmogony,” from Jigten
“living world,” and jas “to make” = RER55 33 jig-rten byas.

Chh-rab [should be chhag-rab], “genesis” = 9~ 24 chags-rab.
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Terms from Book of Dzyan I

Thus, were one to translate into English, using only the
substantives and technical terms as employed in one of the
Tibetan and Senzar versions, Verse 1 would read as follows:—
“Tho-ag in Zhi-gyu slept seven Khorlo. Zodmanas zhiba. All
Nyug bosom. Konch-hog not; Thyan-Kam 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 (Parinishpanna), &c., &c.”
which would sound like pure Abracadabra.
—SD 1.23

Tho-ag/Tho-og/Thog [“Tho-ag” at SD 1.23 first occurrence;
“Tho-og” at SD 1.23 second occurrence, SD (1897) II1.393fn.,
396fn. (= BCW 14.408fn., 411fn.); “Thog” BL 379, 382 (so in
Sinnett’s manuscript) |, “the eternal parent” SD 1.35; “space” BL
379; [unidentified]; cp. 5“]'5\' thog-ma, “first, origin, beginning,
primordial, original,” Skt. adi [add MVP-S 943 (agra) and 1281
(adi) to the locations cited in Chandra 1047b, suppl. 843b]. A
traditional definition of adi taken from the Sekoddesa-tika is
found at BTK 13 under the entry adi-buddha: “adi-Sabdo 'nadi-
nidhanarthah,” which can be translated, “the word ad: means
without beginning or end.” Although the Tibetan translation of
adi is “dang-po” in the word adi-buddha, it is “thog-ma” in the
definition, “anadi-nidhana,” as also found in the Manjusri-nama-
samgiti. For usage of “thog-ma,” adi, see: Manjusri-nama-samgiti
6.5 and 8.24, or 46 and 100; Eng. trans., Alex Wayman, Chanting
the Names of Manjusri, Boston & London: Shambhala, 1985,
pp- 75, 93; Eng. trans., Ronald M. Davidson, “The Litany of the
Names of Manjusri,” in Tantric and Taoist Studies in Honour of
R. A. Stein, ed. Michel Strickmann, Bruxelles: Institut Belge des
Hautes Etudes Chinoises, 1981, vol. 1, pp. 25 (53), 30 (57).

note: In a letter to me dated 4/11/81 Carl Hurwitz proposed mtho-og,
consisting of two words meaning high and low, respectively. In The
Buddhism of H. P. Blavatsky, San Diego: Point Loma Publications, 1991,
p- 146 fn. 361, H. J. Spierenburg states that Tho-og is a compound of
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these same two words, as if this is definite. Although possible, I do not
find this convincing. To merely locate words in the dictionary whose
sounds are right, and whose meanings may work, is insufficient, as
shown by Geoffrey Barborka’s unfortunate error regarding the books
of Maitreya (H. P. Blavatsky, Tibet and Tulku, p. 186), which was copied
in Boris de Zirkoff’s Historical Introduction to the 1978-79 definitive
edition of The Secret Doctrine (p. [69]). For H.P.B.’s “Champai chhos
Nga,” Barborka gave “champai, from cham signifies whole, unimpaired,
chhos—doctrine; ngang—essentiality,” and translated it as “the whole
doctrine in its essentiality.” As all Tibetan scholars know, the first and
last words are actually “byams-pa’i,” meaning “of Maitreya,” and “Inga,”
meaning “five,” and the correct translation is “the five books of
Maitreya.” I have tried to have this error corrected in the SD, but so far
without success. This is all the more reason why we need to be careful
in our research from the beginning.

Zhi-gyu, “ever invisible robes” SD 1.35; “cosmic prenebular
matter” Warzburg ms., SD (1978-79) Index vol., p. 514; “cosmic

matter” BL 379; [unidentified]; cp. “ﬁ gzhi, “that which gives
origin to a thing, that from which it arises, ground, basis,

foundation; root” (Das 1079b); Skt. adhara, asraya, mila, vastu
(Chandra 2042ab). Second syllable defined at BL 379: “gyu

(material) earth in this sense;” cp. @ rgyu, “matter, substance,
material” (Jaschke 110a, same at Das 315b); “cause, namely, the
primary cause as distinguished from rkyen the secondary or co-
operating cause” (Das 315b); in second meaning = Skt. hetu; in
first meaning I have not found a Sanskrit equivalent at Chandra
529b-530b and suppl. 459. I have not yet found these two words,
gzhi and rgyu, compounded together in use; nor are they found
together in GTD. However, they are found juxtaposed with “or”
between them (see above, p. 59); see: The Buddha Within, S. K.
Hookham, Albany: State University of New York Press, 1991,
p- 278, “the base (gzhi) or ‘basic cause’ (1gyu, hetu);” see also: The
Nyingma School of Tibetan Buddhism, Dudjom Rinpoche, Jikdrel
Yeshe Dorje, Boston: Wisdom Publications, 1991, vol. 1, p. 117,
“ground or causal basis.”

Khorlo = Qﬁ*'rﬁ ’khor-lo, “wheel,” Skt. cakra.
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Zodmanas zhiba = I35 €5V H T gzod-ma-nas zhi-ba, “tranquil
from the beginning; quiescent from the outset;” Skt. adi-santa.
For usage see: The Doctrine of Prajiaparamita as Exposed in the
Abhisamayalamkara of Maitreya, by E. Obermiller, Acta Orientalia,
vol. XI, 1932, reprint Talent, Oregon: Canon Publications,
1984, p. 92; Three Chapters from the Samadhirajasiitra, by K.
Regamey, Warszawa: 1938, reprint Talent, Oregon: Canon
Publications, 1984, ch. 8, vs. 2, pp. 29, 64.

Nyug = 39 snyugs, “duration, continuity, time.”

Konch-hog = & HER dkon-mchog, “jewel,” Skt. ratna; used
for the three jewels: Buddha, Dharma, Sangha; compare for
meaning: ﬂ%’“ﬁ kun-gzhi, “universal mind,” alaya[-vijiana].

Thyan-Kam [variant “Dyan Kam” BL 380], “the knowledge of

bringing about (giving the impulse to Kosmic energy in the
right direction)” BL 376; “the power or knowledge of guiding
the impulses of cosmic energy in the right direction” SD 1.635;
[unidentified].

Lha-Chohan = & lha, “god,” Skt. deva; chohan [unidentified].
This word is spelled “Cho-Khan” at ML # 9 (p. 38), allowing for
the hypothetical &3&[@3 chos mkhan, or &3 #E& A chos kyi
mkhan po, “dharma abbot,” but this has not been found in use.
Tenbrel Chugnyi = 53 RINIT T3 ren-"brel beu-gnyis, “the
twelvefold chain of causation,” Skt. pratitya samutpada.
Dharmakaya = Skt. dharmakaya.

Tgenchang, [unidentified].

Barnang = Y%K bar-snang, “the heavens, the atmosphere, air,

space, mid-world;” Skt. antariksa or antariksa.
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Ssa = ¥ sa, “earth” (follows German writers using initial B, or

double s, in non-German words beginning with the sound “s”).

o

Ngovonyidj = SR ngo-bo-nyid, “self-nature, own-nature,

own-being, essence, substance,” Skt. svabhava. For usage consult
the locations cited at Chandra 612a.

[Tho-og] Yinsin, Yin Sin or Yin-sin is defined in ML #15 (2nd
ed. p. 90; 3rd ed. p. 88) as:

the one “Form of existence,” also Adi-Buddhi or Dharmakaya,
the mystic, universally diffused essence;

and in ML #59 it is spelled Yih-sin (2nd ed. p. 346) or Yi-hsin
(3rd ed. p. 340) and defined as:

the “one form of existence,” . . . Dharmakaya (the universally
diffused Essence), . .. Parabrahm or “Adi-Buddha. . ..”

Compare Samuel Beal, A Catena of Buddhist Scriptures from the
Chinese, London: Trubner & Co., 1871, p. 373:

So again, when the idea of a universally diffused essence
(dharmakaya) was accepted as a dogmatic necessity, a further
question arose as to the relation which this “supreme existence”
bore to time, space, and number. And from this consideration
appears to have proceeded the further invention of the several
names Vairochana (the Omnipresent), Amitabha (for Amirta)
the Eternal, and Adi-Buddha (yih-sin) the “one form of exist-
ence.”

Sun-chan, [unidentified].

Yong-grub = ‘{‘H\ng yongs-grub, “perfected,” Skt. parinispanna.



“Technical Terms in Book of Dzyan Stanza 1,” by David Reigle,
was published as Book of Dzyan Research Report, “Technical
Terms in Stanza I,” Cotopaxi, Colorado: Eastern School Press, December
1995, a pamphlet of 8 pages. It is here slightly revised.

By this time it had become clear that the biggest remaining problem
was the technical terms. The Wisdom Tradition of antiquity can as
much be called a science as a religion. Like any science, it has ils own
technical terms. It can no more be understood without a knowledge of
these terms than can nuclear physics be understood without a knowledge
of its own technical terms.

The most efficient way lo research these technical terms today is
through text databases, where a large quantity of textual material can be
searched electronically in minutes. The Asian Classics Input Project had
begun the huge task of inputting the entire Tibetan Buddhist canon. In
the early 1990s I discussed with them the possibility of including in this
project the Sanskrit originals of the Tibetan Buddhist canon. This was
undertaken, but fell by the wayside a few years later due to lack of funds.

In the meantime, we had here input a number of fundamental
Sanskrit Buddhist texts, including: Abhisamayalamkara, Abhi-
dharma-kosa, Bodhicaryavatara, Kalacakra-tantra, Madhyanta-
vibhaga, Mila-madhyamaka-karika, and Ratna-gotra-vibhaga.
Sanskrit Buddhist texts are far from being fully understood, even on a
surface level. They include many technical terms unknown to Hindu
Sanskrit pandits. Scholars utilizing the canonical Tibetan and Chinese
translations have been working on this problem for over a century, and
even today new research is published each year. While inputting the
Abhisamayalamkara I noticed some problematic verbs, and identified
them as previously unknown forms. This resulted in my article, “The
Virtually Unknown’ Benedictive Middle in Classical Sanskit: Two
Occurrences in the Buddhist Abhisamayalankara,” published in the
Indo-Iranian Journal, vol. 40, no. 2, April 1997, pp. 119-123.



Technical Terms in Book of Dzyan Stanza 1

Serious students of The Secret Doctrine, and especially those
who are Theosophical teachers and lecturers, will wish to know
what light current research can throw on the technical terms
found in the “Book of Dzyan.” During H. P. Blavatsky’s time
only a handful of books on Buddhism and a couple translations
of Buddhist scriptures existed in any European language, and
these were none too reliable. Today there are many hundreds
of such books and translations, and the work of scholars in the
earlier part of this century has in recent decades been corrected
with the help of learned Tibetans. In H. P. Blavatsky’s time
there was little question of researching the original language
Buddhist texts, as they were largely inaccessible. But since 1975
whole libraries of Sanskrit manuscripts and Tibetan blockprints
have become available. It is this material that we have gathered
for researching and one day annotating an original Sanskrit/
Tibetan manuscript of the “Book of Dzyan,” and it is from this
material that the following is drawn.

There are six technical terms in the English translation of
the first Stanza of the “Book of Dzyan” given in The Secret Doctrine
by H. P. Blavatsky. As spelled in the first edition these are: Ah-hi,
Paranishpanna, Dangma, Alaya, Paramartha, and Anupadaka.
The first of these, Ah-hi, is from verse 3 of Stanza I: “Universal
mind was not, for there were no Ah-hi to contain it.” Ah-hi is
given in H. P. Blavatsky’s Theosophical Glossary as a Senzar word
whose Sanskrit equivalent is Ahi, meaning “Serpents. Dhyan
Chohans. ‘Wise Serpents’ or Dragons of Wisdom.” Since the
other five technical terms from Stanza I are all Buddhist terms,
I have not attempted to research the Sanskrit term ahiin Hindu
texts, where it is commonly used in the meaning of snake or
serpent. In Buddhist texts I have not found any special uses of
it other than the standard meaning in compounds such as ahi-
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tundika, “snake-charmer.” But we may apply a rule for “ferreting
out the deep significance of the ancient Sanskrit nomencla-
ture” given by T. Subba Row in his article, “The Twelve Signs of
the Zodiac,” namely, to “find the synonyms of the word used
which have other meanings.” A widely used synonym of ahi is
naga, as in the name Nagarjuna, famous for having received the
Prajna-paramita or “Perfection of Wisdom” scriptures from the
Nagas, the Serpents of Wisdom. The word naga has two primary
meanings: serpent and elephant. The elephant has also been a
symbol of wisdom, as depicted in Ganesa, the elephant-headed
Hindu god of wisdom, and as depicted in the dream of Queen
Maya, mother of the Buddha, where a white elephant entered
her body just before she conceived. Most Buddhist Mahayana
Stitras open with a stock formula giving some fourteen epithets
of the group of arhats to whom the Buddha is about to give the
teaching. The seventh of these epithets (Sravaka-gunas) is maha-
nagas, “great serpents” or “great elephants.” This may be seen in
the various Perfection of Wisdom Sutras, the Lotus Sutra, the
Vimalakirti Sttra, the Sukhavati-vytiha or “Devachan” Sttra, etc.
Thus this symbol is widely used to portray the recipients or
receptacles of wisdom, as it also is in the Stanza, “Universal
mind was not, for there were no Ah-hi to contain it.”

The second technical term, “Paranishpanna,” has a minor
spelling error. The prefix para-should be pari- thus it should be
parinishpanna, or using standard diacriticals, parinispanna. This
is possibly due to H. P. Blavatsky’s known habit of consulting
Hindu colleagues to correct the spelling of Sanskrit terms and
the fact that this term is little known in Hindu texts. While the
term “paranishpanna” is not known at all, in either Hindu or
Buddhist texts, the prefix para- is common, and so the word
would have been considered theoretically possible. Note that it
is spelled correctly at The Secret Doctrine, vol. 1, p. 23. Another
spelling error like this in The Secret Doctrine is “Paranirvana,”
which should be parinirvana (parinirvana), as given correctly in
The Mahatma Letters. Parinispanna is found in verse 6 of Stanza I:
“The seven sublime lords and the seven truths had ceased to be,
and the Universe, the son of Necessity, was immersed in
Paranishpanna, to be outbreathed by that which is and yet is
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not. Naught was.” It is defined in the “Commentaries” portion
of The Secret Doctrine (vol. I, p. 42) as “absolute perfection,
Paranirvana [read: parinirvanal, which is Yong-Griib [phonetic
Tibetan, transliterated yongs grub or yons grub].” This meaning,
“absolute perfection,” is 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-vytha. 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.
Edgerton gives for parinispanna the literal meaning as a past
passive participle, “completely perfected.” This agrees in sense
with its use as a noun, “absolute perfection.” It has a related
application as one of the characteristic technical terms of the
Yogacharya (Yogacarya), or Yogachara (Yogacara), school of
Buddhism. It is in this context that it is found on p. 48 of vol. 1
of The Secret Doctrine. 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-satralankara, “Ornament to the Mahayana Sttras.”
Although the Sanskrit edition was followed in 1911 by a French
translation, it was not until 1992 that an English translation
came out, by Surekha Vijay Limaye. This English translation,
however, cannot be recommended, as it exemplifies the types of
errors which students of even competent Indian Sanskritists fall
into if not familiar with the special terminology of Buddhist
texts. The Mahayana-sitralankara is one of five texts attributed
by Tibetan tradition to Maitreya. The other primary Yogacara
texts are by Aryasanga and his younger brother Vasubandhu.
The latter’s brief Vijnapti-matrata-siddhi-trimsika in only thirty
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verses is the nearest thing to a Yogacara catechism. Vasubandhu
has also written a small treatise specifically on these three terms,
the Tri-svabhava-nirdesa. The definitions found in these texts,
however, have given rise to different opinions regarding their
correct interpretation. Theosophical students when studying
this material in English should know two things: (1) Translators
and writers generally describe the Yogacara teachings as “Mind-
Only,” i.e., that the universe is nothing but mind, or conscious-
ness. They 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. Both
these traditions come to us through China, where Yogacara is
still followed. The popular “Mind-Only” tradition comes from
the late Indian commentator Dharmapala through the Chinese
translator Hstian-tsang, while the other tradition comes from
the older Indian commentator Sthiramati through the Chinese
translator Paramartha. (2) The majority of Tibetan exegetes
also describe the Yogacara teachings as “Mind-Only,” and then
proceed to show that the Madhyamaka school gives the highest
teachings and refutes the Yogacara school. They, too, are often
unaware that there exists another tradition of interpretation in
Tibet, the “Great Madhyamaka,” which harmonizes the two
schools. 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 third term is a Tibetan word written phonetically,
Dangma, which may be transliterated dwangs-ma or dwans-ma,
as correctly given by Boris de Zirkoff in Blavatsky Collected Writ-
ings, vol. 6, p. 113. It occurs first in verse 8 of stanza I: “Alone the



Technical Terms in Book of Dzyan Stanza I 77

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.” Dangma is defined in a footnote
on p. 46 of The Secret Doctrine, vol. I: “Dangma means a purified
soul, one who has become a Jivanmukta, the highest adept, or
rather a Mahatma so-called.” Dangma is not a very common
word in known Tibetan writings. The standard Tibetan-English
Dictionary by Sarat Chandra Das gives only an obscure unrelated
meaning of “juice,” etc. (p. 617); but the earlier 1881 Tibetan-
English Dictionary by H. A. Jaschke says this (p. 249): “the spirit;
the soul’, a signification not found hitherto in any book, but
acc. to a Lama’s statement the word denotes a soul, when puri-
fied from every sin, and to be compared to a clear and limpid
fluid, in which every heterogeneous matter has been precipi-
tated.” The Tibetan-Sanskrit Dictionary by Lokesh Chandra does
not give it as a noun, but only as an adjective (meaning “clear”)
in a compound with blo (p. 1089) from the Bhadra-kalpika Sitra,
Sanskrit prasanna-buddhi, so we cannot research it through its
Sanskrit equivalent. The definitive new Tibetan-Tibetan Dictio-
nary, the Bod rgya tshig mdzod chen mo, gives two basic meanings:
gtso-bo and gsal-ba. The first, giso-bo, is defined by Das in English
as: self, soul; chief, lord, master. The second, gsal-ba, means:
pure; clear. Though I do not think these sources shed any new
light on the term Dangma, they do at least confirm the meaning
given in The Secret Doctrine, “purified soul,” of a rather rare word.

The remaining three terms are all from verse 9 of Stanza I:
“But where was the Dangma when the Alaya of the universe was
in Paramartha and the great wheel was Anupadaka?” The word
alaya, like parinispanna, is one of the characteristic technical
terms of the Yogacara school of Buddhism. And similarly, the
standard Sanskrit dictionaries do not record its meaning as a
Buddhist technical term, because the Yogacara sourcebooks
were not yet published when these dictionaries were compiled.
This has led some to question whether the term in the Stanzas
should be alaya or alaya, the former being taken as a-laya, or
“non-dissolution.” However, Blavatsky’s comments on pp. 48-49
of The Secret Doctrine, vol. 1, as well as in the Theosophical Glossary,
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“The name belongs to the Tibetan system of the contemplative
Mahayana School,” leave no doubt that alayais meant. Blavatsky
defines alaya as “Soul as the basis of all,” “Anima Mundi,” the
“Soul of the World,” the “Over-Soul” of Emerson, the “Universal
Soul.” As can be seen from the Buddhist texts now available,
alaya is short for alaya-vijiiana, which can be defined literally as
the “storehouse consciousness.” This is the eighth and highest
consciousness posited by the Yogacara school, where itis indeed
understood to be the universal consciousness, or “soul,” as the
basis of all. A primary Buddhist stitra on alaya-vijnana is the
Lankavatara Siitra, which has been translated into English in
1932 by D. T. Suzuki. The primary Yogacara sourcebook on
alaya-viiana is Asanga’s Mahayana-samgraha. This has been
translated into French by Etienne Lamotte in 1938-39, and into
English by John P. Keenan in 1993 under the title, Summary of
the Great Vehicle. In this translation all technical terms have been
translated into English, but the original terms have not been
retained in parentheses following their translation. Thus when
reading about the container consciousness, one must know that
it is the alaya-vijnana. In Sanskrit, alaya-vijiana has a full range
of connotations; in English, container consciousness has none,
and practically no meaning. To me, this type of translation takes
a lucid and incisive text by one of the greatest spiritual teachers
of all time, and reduces it to pablum. A much superior type of
translation is found in an important text on alaya-vijiana by
Tsong-kha-pa, translated by Gareth Sparham in 1993 under the
title, Ocean of Eloquence: Tsong kha pa’s Commentary on the Yogacara
Doctrine of Mind. A major two-volume study of alaya-vijnana by
Lambert Schmithausen, one of the leading Yogacara scholars
today, was published in 1987 as Alaya-vijiana: On the Origin and
the Early Development of a Central Concept of Yogacara Philosophy.
All these works may profitably be consulted by Theosophical
students wishing to study further the alaya-vijiiana, perhaps the
most important and distinctive Yogacara doctrine.

The fifth technical term is Paramartha. Like @laya is for the
Yogacara school, so paramartha is for the Madhyamaka school,
one of its most important and distinctive doctrines. And as
stated in The Secret Doctrine, vol. 1, p. 48: “The two terms ‘Alaya’



Technical Terms in Book of Dzyan Stanza I 79

and ‘Paramartha’ have been the causes of dividing schools and
splitting the truth into more different aspects than any other
mystic terms.” Paramartha is there defined (p. 47) as “Absolute
Being and Consciousness which are Absolute Non-Being and
Unconsciousness,” and in the Theosophical Glossary as “absolute
existence.” The Madhyamaka school teaches two truths: the ab-
solute truth, or paramartha-satya, and the conventional truth, or
samurti-satya. The reason for this is compassion. If the absolute
truth is the ultimate emptiness (siinyata) of everything, if there-
fore nobody is ultimately real, what is the need for compassion?
This is answered by the teaching of the conventional truth;
and indeed the Tibetan Buddhists, who virtually all accept this
teaching, are probably the most compassionate group of people
on the planet. While Nagarjuna is the primary Madhyamaka
author, he has no work specifically on the two truths. But a later
Indian Madhyamaka writer does, and this has been translated
by David Malcolm Eckel in 1987 under the title, Jianagarbha’s
Commentary on the Distinction Between the Two Truths. A study
drawing on Tibetan Gelugpa sources is Guy Newland’s 1992 The
Two Truths. This doctrine is as important to Theosophists as to
Buddhists, because it provides modern rational humanity with
an intellectually satisfying reason for compassion.

The sixth and last term is Anupadaka. Just as the previous
two terms have been the causes of disputes in Buddhism, so this
term has been the cause of dispute in Theosophy. The facts
about to be presented should theoretically put this dispute to
rest, but only time will tell; time and the discovery of a Sanskrit
manuscript of the “Book of Dzyan.” The story of this term is the
story of error compounded on error. It all started around 1828
with the first access by westerners to Sanskrit Buddhist texts,
thanks to the efforts of B. H. Hodgson in Nepal. Hodgson had
made contact with one of the last Buddhist Sanskrit pandits in
Nepal, and convinced him to provide abstracts as well as the
original texts of Buddhism. He sent the texts to Paris, London,
and Calcutta, and published articles based on the abstracts,
which were later collected into a book, Essays on the Languages,
Literature, and Religion of Nepal and Tibet. In one of his articles
published in Asiatic Researches, vol. 16, 1828, on p. 440, appears
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the term anupapadaka. Research carried on in these Sanskrit
Buddhist texts by Franklin Edgerton, culminating in his 1953
Buddhist Hybrid Sanskrit Grammar and Dictionary, shows that no
such term exists there, but only the two forms aupapaduka and
upapaduka. So Hodgson’s anupapadaka is apparently the result
of either he misreading the abstracts of his pandit, or of a type-
setter misreading Hodgson’s handwriting. Then from here the
incorrect anupapadaka was miscopied as anupadaka in Emil
Schlagintweit’s 1863 Buddhism in Tibet. This latter work was used
extensively by H. P. Blavatsky, as it was the only book on Tibetan
Buddhism then in existence. Many of her comments on verse 9
of Stanza I, and most of her spellings of Tibetan and Sanskrit
Buddhist terms, are found in this book. May we here recall the
“plagiarism” charges concerning Mahatma K.H., and his reply
in The Mahatma Letters (3rd ed., p. 358): “When you write upon
some subject you surround yourself with books of references
etc.: when we write upon something the Western opinion about
which is unknown to us, we surround ourselves with hundreds
of paras: upon this particular topic from dozens of different
works—impressed upon the Akasa. What wonder then, that not
only a chela entrusted with the work and innocent of any knowl-
edge of the meaning of plagiarism, but even myself—should use
occasionally a whole sentence already existent, applying it only
to another—our own idea? I have told you of this before and it
is no fault of mine if your friends and enemies will not remain
satisfied with the explanation.” In this way the doubly erroneous
anupadaka entered The Secret Doctrine. But the story is not over
yet. M. Monier-Williams also copied the incorrect anupapadaka
from Hodgson for use in his Sanskrit-English Dictionary, p. 34, as
may be seen from his definition which is taken straight from
Hodgson, and the fact that no other sources for this term are
given. Thus anupapadaka may now be found in an authoritative
dictionary, though of course anupadaka (or anupadaka) is not.
This, in conjunction with Blavatsky’s listing in the Theosophical
Glossary: “Anupadaka (Sk.). Anupapadaka, also Aupapaduka,”
has led some Theosophists to believe that anupapadaka is the
correct form of anupadaka (or anupdadaka). But as just shown,
both these terms are the result of error. The last spelling given
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in the Theosophical Glossary, however, is one of the two forms
found throughout the Sanskrit Buddhist texts (see the many
references in Edgerton), aupapaduka and upapaduka. These are
used interchangeably, and have the same meaning as that given
by H. P. Blavatsky, “parentless.” It is this spelling which should
now be adopted by Theosophists wishing to use a form given by
Blavatsky: aupapaduka; or better, they should adopt the more
common upapaduka (for examples, see above, pp. 33, 35, 40).

Facsimile reproduction from The Secret Doctrine, Ist ed., vol. I, p. 27:



“Theosophy in Tibet: The Teachings of the Jonangpa School,” by
David Reigle, was published as the second Book of Dzyan Research
Report, Cotopaxi, Colorado: Eastern School Press, May 1996, a pam-
phlet of 12 pages. It is here slightly revised.

Despite my hesitation due to historical complications (see above,
p. 58), the time had come to discuss in print the Jonangpa connection to
Theosophy. The suppression of the Jonangpas by the Gelugpas has been
explained by David Snellgrove as being due to political reasons (Indo-
Tibetan Buddhism, Boston: Shambhala Publications, 1987, vol. 2,
p. 490). There is also the statement by Blavatsky that the last of the secret
books were hidden away in India during the reign of Akbar (SD 1.xxii),
that is, 1556-1605 C.E. In Tibet, the Fifth Dalai Lama’s forced conver-
sion of the Jonangpa monasteries and sealing of their printing blocks
took place not long after that, 1650-1658. Perhaps the Jonangpa books
had to be sealed away at that time. In any case, the result was that many
of the Jonangpa teaching lineages passed into the Kagyuw and Nyingma
schools, who are today the primary exponents of these doctrines. Thus the
first book on the characteristic Jonangpa doctrine of shentong, S. K
Hookham’s 1991 The Buddha Within, was written from the stand-
point of the Kagyu understanding of shentong.

The original Jonangpa teachings of Dolpopa, however, are not the
same as the Kagyu and Nyingma teachings. Indeed, Dolpopa strongly
refutes a view that is generally accepted in both the Kagyu Mahamudra
and the Nyingma Dzog-chen teachings: since mind in its true nature is
already enlightened, we need only recognize the true nature of our own
minds, and the natural purity of our thoughts and emotions, to become
enlightened. See: Cyrus R. Stearns, The Buddha from Dol po, 1996
PhD thesis, forthcoming from State University of New York Press, sec-
tion, “How Does Enlightenment Occur?” (See also in this regard: David
Jackson, Enlightenment by a Single Means, Wien: Osterreichischen
Akademie der Wissenschaften, 1994.) Stearns’ thesis includes a transla-
tion of one of Dolpopa’s most important works, The Fourth Council,
to be the first Dolpopa work published in English. In 1995 Nancy and 1
had read this work with Dr. Lozang Jamspal, and were preparing our
translation for publication when we learned of Stearns’ thesis.



Theosophy in Tibet:
The Teachings of the Jonangpa School

Some seven centuries ago there arose in Tibet a school of
teachings which has many parallels to Theosophy. This is the
Jonangpa school. Like Theosophy which attempted to restore
teachings from “the universally diffused religion of the ancient
and prehistoric world,™ it attempted to restore teachings of the
earlier Golden Age. Like Theosophy which teaches as its first
fundamental proposition “an omnipresent, eternal, boundless,
and immutable principle on which all speculation is impossible,
since it transcends the power of human conception,™ it teaches
a principle which is permanent, stable, quiescent, and eternal,
which is devoid of anything butitself, or “empty of other” (gzhan
stong), and which therefore transcends even the most subtle
conceptualization. And like Theosophy, it was persecuted by
the orthodoxy.

A Secret Doctrine

The teachings of the Jonangpa school were originated by
Yumo Mikyo Dorje (yu mo mi bskyod rdo rje), an eleventh-twelfth
century yogi. He was a student of Somanatha, the Sanskrit
pandit and Kalacakra master from Kashmir who translated the
great Kalacakra commentary Vimala-prabha into Tibetan. Yumo
is said to have received the Jonangpa teachings while practicing
the Kalacakra six-limbed yoga in the Mt. Kailasa area of western
Tibet. The Jonangpa teachings include primarily the Kalacakra
transmission and the “empty of other” or shen-tong (gzhan
stong) doctrine. Yumo expounded these as a “secret doctrine”
(lkog pa’i chos).” He did not, however, put these teachings into
writing; so we do not have from him a work called The Secret
Doctrine, like we do from H. P. Blavatsky. The task of putting
them into writing was left to a successor, Dolpopa.

83
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The Heart Doctrine

These teachings were passed down orally to Dolpopa (also
written Dolbupa, 1292-1361) who set into writing the shen-tong
or “empty of other” teachings in his most famous book, The
Mountain Dharma—The Ocean of Definitive Meaning (ri chos nges
don rgya mitsho). These teachings are referred to as the “heart
doctrine” (snying po’i don), so Dolpopa describes his book as the
“Lamp of the Heart Doctrine.™

Regarding the heart doctrine, H. P. Blavatsky states:’

To any student of Buddhist Esotericism the term, “the Mystery of
the Eye,” would show the absence of any Esotericism. Had the
word “Heart” stood in its place, then it would have meant what it
now only professes to convey. The “Eye Doctrine” means dogma
and dead-letter form, church ritualism intended for those who
are content with exoteric formulae. The “Heart Doctrine” or the
“Heart’s Seal” (the Sin Yin), is the only real one.

Golden Age Tradition

Dolpopa wrote another famous book, The Fourth Council
(bka’ bsdus bzhi pa), which lays out the relationship between the
four yugas and the decline of the doctrine. In the Golden Age
(krta yuga) the teachings of the Buddhist sacred canon were
understood correctly, but this understanding was gradually lost
as the third age, the second age, and the dark age progressed.
Thus many Buddhist writers of later ages who no longer had the
true understanding wrote commentaries which do not explain
the teachings correctly. It is Dolpopa’s purpose to restore the
correct understanding as it was in the Golden Age. Hence he
refers to the Jonangpa teachings as the “Golden Age Tradition”
(rdzogs ldan lugs).°

In the Theosophical article entitled “Tibetan Teachings”
H. P. Blavatsky’s Tibetan correspondent agrees that the Tibetan
Buddhist canon has a dual meaning, and that many Buddhist
commentators have not understood the true meaning:”
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No doubt but that the Chinese and Tibetan Scriptures, so-called,
the standard works of China and Japan, some written by our
most learned scholars, many of whom—as uninitiated though
sincere and pious men—commented upon what they never
rightly understood, contain a mass of mythological and legend-
ary matter more fit for nursery folk-lore than an exposition of
the Wisdom Religion as preached by the world’s Saviour. But
none of these are to be found in the canon; . . . [the canonical
texts] contain no fiction, but simply information for future gen-
erations, who may, by that time, have obtained the key to the
right reading of them.

Note: Dolpopa’s books were banned in the 17th century and
became extremely rare. In the 1970s and 1980s a few of his
books were located and reprinted. In 1990 Matthew Kapstein
visited what had been far eastern Tibet, now western China,
where some Jonangpa monasteries had survived, and obtained
for the U.S. Library of Congress a complete set of Dolpopa’s
Collected Works. These were reprinted in Delhi in 1992.

The Jonangpa Teachings: Kalacakra and Maitreya

The Jonangpa teachings are based primarily on Kalacakra
and the works of Maitreya. I have elsewhere provided evidence
linking the “Book of Dzyan” on which The Secret Doctrineis based
and the lost mula Kalacakra Tantra.® An important passage
from a letter of H. P. Blavatsky to A. P. Sinnett also links the
Book of Dzyan and the work of Maitreya:’

I have finished an enormous Introductory Chapter, or Preamble,
Prologue, call it what you will; just to show the reader that the
text [of The Secret Doctrine] as it goes, every Section beginning
with a page of translation from the Book of Dzyan and the Secret
Book of “Maytreya Buddha” Champai chhos Nga (in prose, not the
five books in verse known, which are a blind) are no fiction.

Blavatsky here refers to a secret book of Maitreya as opposed to
the five books known. It is noteworthy that there came to Tibet
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from India two schools of interpretation of the Maitreya works:
a doctrinal or analytical school whose textual exegesis is still
current, and a meditative or practice school thought to have
disappeared several centuries ago. According to Leonard van
der Kuijp, this school did not die out but rather became the
basis of the Jonangpa teachings:"

As such, future research may show two things. Firstly, the fore-
runner of the so-called Jo-nang-pa position and the ‘Great
madhyamaka’ was the meditative, practical school that grew up
around these teachings of Maitreya[natha]. In course of time,
other texts which expressed similar sentiments, or which were
interpreted as maintaining similar ideas, were added to the
original corpus of texts on which this tradition based itself. In
the second place, it may become possible to show that Dol-po-
pa’s efforts could be characterized as an attempt to redress the
‘Meditative School’” according to the normative methodology of
the ‘Analytical School’.

The specific book of Maitreya on which the fundamental
Jonangpa doctrine of shen-tong or “empty of other” is based is
the Ratna-gotra-vibhaga, also called the Ultara-tantra. This book
contains a synthesis of the tathagata-garbha or “Buddha-matrix”
teaching. The tathagata-garbha teaching of a universal matrix or
Buddha-nature, which all people have, is so different from
other Buddhist teachings that Buddhist writers disagreed on
how to classify it. In Tibet, it was classified by some writers as a
Madhyamaka teaching, and by others as a Yogacara teaching,
though it did not fit well in either category. An early Chinese
writer, Fa-tsang (643-712), put it in its own separate category
beyond the three accepted ones of Hinayana, Madhyamaka,
and Yogacara."' Analogously, H. P. Blavatsky speaks of a seventh
school of Indian philosophy (darsana) beyond the six accepted
ones, the esoteric school:!?

This is the view of every one of the six great schools of Indian
philosophy—the six principles of that unit body of Wispom of which
the ‘gnosis,” the hidden knowledge, is the seventh.
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The Seven Great Mysteries

87

The Theosophical Mahatma known under the initials K.H.

speaks of seven great mysteries of Buddhist metaphysics:'?

In connection with this, let me tell you before, that since you
seem so interested with the subject you can do nothing better
than to study the two doctrines—of Karma and Nirvana—as pro-
foundly as you can. Unless you are thoroughly well acquainted
with the two tenets—the double key to the metaphysics of
Abhidharma—you will always find yourself at sea in trying to
comprehend the rest. We have several sorts of Karma and
Nirvana in their various applications—to the Universe, the
world, Devas, Buddhas, Bodhisattvas, men and animals—the sec-
ond including its seven kingdoms. Karma and Nirvana are but
two of the seven great MYSTERIES of Buddhist metaphysics; and
but four of the seven are known to the best orientalists, and that
very imperfectly.

Maitreya’s Ratna-gotra-vibhaga, sourcebook of the tathagata-
garbha or “Buddha-matrix” teaching, opens by listing seven
vajra-subjects. Vajra means diamond; and the analogy is given in
the commentary by Asanga that like a diamond is hard to
penetrate, so these subjects are hard to understand. Thus they
may be called mysteries. Here is this opening verse:

1. Buddha, doctrine (dharma), community (gana = sangha),
element (dhatu), enlightenment (bodhi = nirvana), virtuous
qualities (guna), and lastly buddha-action (karma); these seven
diamond-like subjects (vajra-pada), are in brief, the body of the
whole text.

[notes: Dhatu is perhaps the key term in the Ratna-gotra-vibhaga.
Its basic meaning is “Element” (Hookham), also “the Germ (of
Buddhahood)” (Obermiller), “the Essence [of the Buddha]”
(Takasaki), “buddha-nature” (Holmes). The seven vajra-padas
each have a conventional (samvrti) and an ultimate (paramartha)
aspect.'* Dhatu when obscured is called tathagata-garbha; when
unobscured it is called dharma-kaya.'"]
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This text gives these seven vajra-subjects from the standpoint of
non-dual wisdom (jnana). In other words, it gives them in a
form which is not very accessible to the mind. Thus readers
should not expect to find the seven great mysteries spelled out
clearly for them in this text. For as H. P. Blavatsky says regarding
one of the stanzas she translated from the “Book of Dzyan:™°

Its language is comprehensible only to him who is thoroughly
versed in Eastern allegory and its purposely obscure phraseology.

However, some of these seven subjects, such as karma, are given
in a form which is more accessible to the mind (i.e., from the
standpoint of prajna) in a work which forms part of the standard
monastic curriculum, the Abhidharma-kosa by Vasubandhu.!”

The One Element

The key term in Maitreya’s Ratna-gotra-vibhaga is dhatu, or
element. It is described in the following important verse:

80. Itis not born, does not die, is not afflicted, and does not grow
old, because it is permanent (nitya/rtag-pa), stable (dhruva/brtan-
pa), quiescent (Siva/zhi-ba), and eternal (Sasvata/g.yung-drung).
—Ratna-gotra-vibhaga or Uttara-tantra, by Maitreya, verse 80

Asnoted earlier, this one thing, dhatu or element, may be called
tathagata-garbha or Buddha-nature when obscured, and dharma-
kaya or body of the law when unobscured.

The one element is also a key concept in the Theosophical
teachings as found in the Mahatma letters:

However, you will have to bear in mind () that we recognize but
one element in Nature (whether spiritual or physical) outside
which there can be no Nature since it is Nature itself, and which
as the Akasa pervades our solar system, every atom being part of
itself, pervades throughout space and is space in fact, . . . (b) that
consequently spirit and matter are one, being but a differentia-
tion of states not essences, . . . (¢) that our notions of “cosmic
matter” are diametrically opposed to those of western science.
Perchance if you remember all this we will succeed in imparting
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to you at least the elementary axioms of our esoteric philosophy
more correctly than heretofore.'®

Yes, as described in my letter—there is but one element and it is
impossible to comprehend our system before a correct concep-
tion of it is firmly fixed in one’s mind. You must therefore par-
don me if I dwell on the subject longer than really seems neces-
sary. But unless this great primary fact is firmly grasped the rest
will appear unintelligible. This element then is the—to speak
metaphysically—one sub-stratum or permanent cause of all
manifestations in the phenomenal universe.'

We will say that it is, and will remain for ever demonstrated that
since motion is all-pervading and absolute rest inconceivable,
that under whatever form or mask motion may appear, whether
as light, heat, magnetism, chemical affinity or electricity—all
these must be but phases of One and the same universal omnipo-
tent Force, a Proteus they bow to as the Great “Unknown” (See
Herbert Spencer) and we, simply call the “One Life,” the “One
Law” and the “One Element.”

These last three epithets, the “One Life,” the “One Law,” and
the “One Element,” correspond well to the Ratna-gotra-vibhaga’s
terms fathagata-garbha, dharma-kaya, and dhatu, respectively.

Tsong-kha-pa’s Critique of the Jonangpa Teachings

The Jonangpa teaching of a permanent, stable, quiescent,
and eternal dhatu or tathagata-garbha or dharma-kaya which is
“empty of other” (gzhan stong) and therefore ultimately beyond
the range and reach of thought, was apparently criticized by
Tsong-kha-pa, founder of the Gelugpa or “Yellow Hat” order.
One of Tsong-kha-pa’s most famous books is the Legs bshad
snying po, or “Essence of True Eloquence,” which he wrote after
previously having his highest enlightenment experience, so itis
thought to give his final insights.?’ While it never mentions
names, the object of much of its critique is identified by
Gelugpa exegesis as Dolpopa and the Jonangpa teachings.
Tsong-kha-pa, 1357-1419, lived just after Dolpopa, 1292-1361.
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This critique is of much importance to Theosophists, since
Dolpopa apparently teaches the first fundamental proposition
of The Secret Doctrine, and Tsong-kha-pa apparently refutes it; yet
Tsong-kha-pa is regarded by Theosophists as “the reformer of
esoteric as well as of vulgar Lamaism,” and as “the founder of
the Gelukpa (“yellow-cap”) Sect, and of the mystic Brotherhood
connected with its chiefs,”® “the founder of the secret School
near Shigatse, attached to the private retreat of the Teshu-
Lama.”*

In regard to this question, we may compare a Brahmin
Theosophist’s comments on a somewhat analogous situation
with Gautama Buddha and Sankaracarya, remembering that
Theosophical sources place Buddha’s death in 543 B.C.E. and
Sankaracarya’s birth shortly after in 510 B.C.E.:%

The movement of Lord Buddha must have produced an enor-
mous confusion in this land as you may all imagine and the great
philosopher who took upon himself the task of restoring order is
Sankaracharya. He preserved the essence of what Lord Buddha
had said and spoke as was suitable to the people of the time.
For example he substituted the Vedantic Parabrahman for the
Buddhistic No-thing [emptiness, §inyatd]. . . . The object of our
great reformer was not to teach any esoteric science but to
restore order in a country which could not bear up the boldness
to catch the truth that Lord Buddha taught and consequently
fell into confusion. He therefore did not take up things in any
Puranic fashion to trace the operation of the cosmic law which
has brought about this wonderful variation in manifestation
from the one nonmanifestation. That the world is an illusion
and Parabrahman is alone real is a good cover under which shel-
ter could be taken under circumstances which require a revela-
tion of esoteric truth for clearing up. . . . Note here my friends,
how the great philosopher has evaded the business of giving
out esoteric truths which alone serves as a unifying power at rec-
onciling the apparent contradictions in ancient writings. The
Teacher wanted only to impress upon the minds of the students
that the universe is one in its essence and apparently many in its
manifestation. That has had its own share of evil effect on the
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minds of the students at least as they are found now. The vast
majority of Vedantic students learn by their study only the
quibble “Parabrahman truth, everything illusion.” I shall not
now go into a declamatory flourish of language against our poor
Vedantists but I shall say a few things for your benefit and
guidance in the study of the Bhagavad Gita from the standpoint
of the ancient yajiiikas. To these philosophers, Nature is not an
illusion but the eternal ground of evolution, of an infinite one
existence which permeating every point in the infinity of space
or taking the place of the heart in all, tries to obtain a more and
more vivid consciousness by its own ideal life processes. This
heart of the universe, existing everywhere in it, is called by them
the eternal yajiia-purusha or the purusha who underlies all
cosmic manifestations.

Tsong-kha-pa in his highest enlightenment experience
would have achieved full insight into the operation of the
twelvefold chain of causation, and would have seen the future
effects of whatever teachings he might give. For the Buddhist
enlightenment is, as described by H. P. Blavatsky:*

. .. the attainment of that supreme perfection which leads the
Initiate to remember the whole series of his past lives, and to
foresee that of the future ones, by the full development of that
inner, divine eye in him, and to acquire the knowledge that un-
folds the causes (the twelve Nidanas called in Tibetan Ten-brel
Chu-gnyi, which are based upon the “Four Truths”) of the ever-
recurring cycles of existence. . .

Thus Tsong-kha-pa may well have chosen to give public
teachings which his insight showed him would be most effective
in meeting the spiritual needs of his future audiences, while at
the same time keeping his esoteric teachings from public view.
His public teachings did indeed radically transform Tibetan
Buddhism, being aptly compared to the Copernican Revolution
wherein Europeans discovered that the earth revolves around
the sun rather than vice versa.?” His view on esoteric teachings
was reported by H. P. Blavatsky’s Tibetan correspondent:*
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Our world-honoured Tsong-kha-pa closing his fifth Dam-ngag
reminds us that ‘every sacred truth, which the ignorant are
unable to comprehend under its true light, ought to be hidden
within a triple casket concealing itself as the tortoise conceals his
head within his shell; ought to show her face but to those who
are desirous of obtaining the condition of Anuttara Samyak
Sambodhi’—the most merciful and enlightened heart.

We have another somewhat analogous situation in our
own time with Helena P. Blavatsky, 1831-1891, primary founder
of the Theosophical Society, and Jiddu Krishnamurti, 1895-
1986, who left the Theosophical Society in 1929 and spent the
rest of his life teaching that people should not rely on authority.
For Theosophists, he did not deny the Theosophical teachings,
but only repudiated the role of the Theosophical Society and
the beliefs accepted by Theosophists on authority as leading to
truth. He taught that one cannot come to truth through any
organization or belief.* For most followers of Krishnamurti’s
teachings today, however, he also refuted the Theosophical
teachings, such as that of an omnipresent, eternal, boundless
and immutable principle which transcends the power of human
conception; just as for his own Gelugpas, Tsong-kha-pa refuted
the Jonangpa teaching of a permanent, stable, quiescent and
eternal dhatu or tathagata-garbha or dharma-kaya which is devoid
of anything but itself (gzhan stong) and so transcends even the
most subtle conceptualization.*
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“Technical Terms in Book of Dzyan Stanza II,” by David Reigle,
was published as the third Book of Dzyan Research Report,
“Technical Terms in Stanza II,” Cotopaxi, Colorado: Eastern School
Press, January 1997, a pamphlet of 8 pages. It is here slightly revised.

This report brought out a major “problem”™ in the philosophy of
The Secret Doctrine as it is there presented, concerning the doctrine of
svabhava. The immediate problem is with what was there cited from
known philosophies in support of this doctrine, that actually did not
support it. It is obvious to all that in a work of this magnitude errors are
inevitable. This is compounded by the difficult circumstances under
which Blavatsky had to write. She had, firstly, the pressures of her work
with the worldwide Theosophical Society of which she was the principal
founder; secondly, severe health problems which caused doctors to more
than once despair of her life; and thirdly, the effects of the “Hodgson
Report” that circulated around the world, unjustly branding her a
fraud (see above, p. 1). Under these circumstances, it is a wonder that
the errors in The Secret Doctrine are as few as they are.

The broader problem, historically speaking, is with the doctrine of
svabhava itself, and the place it holds in the philosophy of The Secret
Doctrine. This issue remains largely untouched, either here or else-
where. No thorough study of the doctrine of svabhava in ancient Indian
thought has yet appeared. Even a cursory overview of it from Buddhist
texts in relation to The Secret Doctrine, as appears in my follow-up
report to this one (see next chapter), required 28 pages rather than the
normal 8-12 of these reports. The doctrine of svabhava, or svabhava-
vada, is referred to in all three religious traditions of ancient India:
Hinduism, Jainism, and Buddhism. Generally speaking, it seems to be
regarded even in these old writings as an already old doctrine, one that
has been superseded and is cited only to be refuted. The problem, then, is
that if this doctrine was already known to these ancient traditions, and
has long since been refuted by them, why does it appear in The Secret
Doctrine ? Since we do not have its original writings, what we know of
it comes mostly from its critics, hardly reliable sources. What it really
teaches, and whether or not it represents the philosophy of The Secret
Doctrine, remain unanswered questions.



Technical Terms in Book of Dzyan Stanza 11

There are seven technical terms in stanza II of the “Book
of Dzyan” as translated in H. P. Blavatsky’s The Secret Doctrine:
“ah-hi” (ahi) and “paranishpanna” (parinispanna), which are
also found in stanza I, so were discussed in a previous report;
manvantara and maya, which are commonly found in Hindu
Sanskrit texts in the same meaning, so require no comment;
“devamatri” (deva-matr) and “matripadma” (matr-padma), which
though rare in Sanskrit texts, still pose no particular problem;
and “svabhavat,” a fundamental concept in The Secret Doctrine
which poses fundamental problems. Among the doctrinal issues
raised by the teachings of The Secret Doctrine, none poses greater
problems for its philosophy than svabhavat. While Theosophists
who in the innocence of reading only their own books remain
blissfully unaware that there are any problems here, for outside
investigators, once they have gotten past the fraud charges and
begun to investigate the actual doctrines, and leaving aside his-
torical questions, it is the doctrine of svabhavat which raises the
most serious questions in the philosophy of The Secret Doctrine.

In the “Summing Up” section immediately following the
seven stanzas from the “Book of Dzyan” given in volume I of The
Secret Doctrine, Blavatsky recapitulates the system of the Secret
Doctrine. There she says (p. 273):

The fundamental Law in that system, the central point
from which all emerged, around and toward which all
gravitates, and upon which is hung the philosophy of the
rest, is the One homogeneous divine SUBSTANCE-PRINCIPLE,
the one radical cause.

It is called “Substance-Principle,” for it becomes “sub-
stance” on the plane of the manifested Universe, an illu-
sion, while it remains a “principle” in the beginningless
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and endless abstract, visible and invisible Spack. It is the
omnipresent Reality: impersonal, because it contains all
and everything. Its impersonality is the fundamental conception
of the System. Itis latentin every atom in the Universe, and
is the Universe itself.

Near the beginning of the “Proem,” which precedes the seven
stanzas given in volume I of The Secret Doctrine, Blavatsky quotes
(p. 3) what she had written earlier in Isis Unveiled, to show what
“will be explained, as far as it is possible, in the present work™:

The esoteric doctrine teaches, like Buddhism and
Brahminism, and even the Kabala, that the one infinite
and unknown Essence exists from all eternity, and in regu-
lar and harmonious successions is either passive or active.
In the poetical phraseology of Manu these conditions are
called the “Days” and the “Nights” of Brahma. The latter is
either “awake” or “asleep.” The Svabhavikas, or philoso-
phers of the oldest school of Buddhism (which still exits in
Nepaul), speculate only upon the active condition of this
“Essence,” which they call Svabhavat, and deem it foolish
to theorise upon the abstract and “unknowable” power in
its passive condition.

Earlier, the Mahatma K. H. in the first of a series of letters of
instruction to A. O. Hume wrote (The Mahatma Letters, #11):

To comprehend my answers you will have first of all to
view the eternal Essence, the Swabhavat not as a compound
element you call spirit-matter, but as the one element for
which the English has no name. It is both passive and ac-
tive, pure Spirit Essencein its absoluteness and repose, pure
matter in its finite and conditioned state—even as an im-
ponderable gas or that great unknown which science has
pleased to call Force.

A few months later, after some rather exasperating exchanges
which led the Mahatma K.H. to comment, “All this reminds one
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of wrangling for seniorship,” he again advised A. O. Hume to
study this fundamental concept (The Mahatma Letters, #22):

Study the laws and doctrines of the Nepaulese
Swabhavikas, the principal Buddhist philosophical school
in India, and you will find them the most learned as the
most scientifically logical wranglers in the world. Their
plastic, invisible, eternal, omnipresent and unconscious
Swabhavat is Force or Motion ever generating its electricity
which is life.

What sources could Hume have studied the laws and doctrines
of the Nepalese Svabhavikas from? The only sources on this,
available either then or now, are the essays of Brian H. Hodgson
published in Asiatic Researches, etc., starting in 1828, and later
collected into a book entitled Essays on the Languages, Literature
and Religion of Nepal and Tibet, London, 1874. Hodgson had
been British Resident in Kathmandu, living there from 1821
through 1843. Since Nepal was otherwise closed to foreigners,
Hodgson’s writings were for nearly a century the only source of
information on Nepalese Buddhism. All the early Buddhist
scholars, including Eugeéne Burnouf, Samuel Beal, Joseph
Edkins, Hendrik Kern, etc., most of whom were quoted by
Blavatsky and K.H., relied on these writings.

Upon studying Hodgson’s essays, however, we find in his
description of the Nepalese Svabhavika school of Buddhism
only the term svabhava, not svabhavat or svabhavat or svabhavat
(the spellings sva- or swa- are merely alternate transliterations).
And yes, svabhava is there described in the same terms used by
Blavatsky and K.H. to describe svabhavat. So why the final “t™?
Svabhava is a noun (which can also be used adjectivally);
svabhavat and svabhavat are grammatically unintelligible; while
svabhavat, as stated by G. de Purucker (Occult Glossary, p. 167),
would be a neuter present participle. As such, it would function
as a verb meaning “self-being,” or “self-becoming.” We would
then expect to find this in the actual Sanskrit Buddhist texts;
but we don’t. We find only svabhava, as reported by Hodgson,

and occasionally svabhavata or svabhavatva. The “ta” and “tva”
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suffixes form abstract nouns, and can often be translated by the
English suffix “ness.” Thus from sianya, “empty,” we get sunyata,
“emptiness.” Svabhavata, then, could mean something like “self-
be-ness.” In the case of words like svabhava, however, which are
frequently used adjectivally, these suffixes often serve only to fix
their usage as a noun rather than an adjective, without any real
change in meaning. Certainly, the exegetical tradition of Tibet
treats them synonymously. It is possible, in terms of meaning,
that svabhavata is what Blavatsky meant. A final long “a”, how-
ever, cannot be dropped like a final short “a” frequently is in
north Indian pronunciation (e.g., raj yog for rajayoga); and it is
the spellings ending in “t” that are found thoughout the early
Theosophical writings. Blavatsky says in The Secret Doctrine (vol. I,
p- 98) about svabhavat: “The name is of Buddhist use . ..” and in
a footnote, “As for Svabhavat, the Orientalists explain the term
as meaning the Universal plastic matter diffused through
Space, . . .” I have checked the books on Buddhism referred to
in Blavatsky’s writings and available in her day, but found no
svabhavat, etc., only svabhava. Although the theoretical form
svabhavat as a present participle is grammatically possible, we
do not find it in either Hodgson’s essays, the only actual source
on Nepalese Buddhism available last century in any European
language, nor in the Sanskrit Buddhist texts where according to
Blavatsky and K.H. it should be found. But with all this, our
problems have only just begun.

Has nothing been published on the laws and doctrines of
the Nepalese Svabhavikas since Hodgson’s early nineteenth
century essays? Although Nepal was closed to foreigners until
1951, a few Buddhist scholars managed to get in earlier, most
notably Sylvain Lévi and Giuseppe Tucci. Sylvain Lévi went in
1898, writing after his return to France, Le Népal, 3 vols., Paris,
1905-1908. He did not find any such school of Buddhism as
the Svabhavikas in Nepal, nor could the other three schools of
Buddhism described by Hodgson (Aiswarika, Yatnika, Karmika)
and soberly discussed by generations of Buddhist scholars be
found. Not only were there no Svabhavikas in Nepal, but the
supposed Buddhist doctrine of svabhava was also called into
question, since Buddhists existing elsewhere did not hold such
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a doctrine. Recently, more detailed research has been carried
on among the Buddhists of Nepal, the Newaris. An article by
David N. Gellner in the Journal of the International Association of
Buddhist Studies, vol. 12, 1989, entitled, “Hodgson’s Blind Alley?
On the So-Called Schools of Nepalese Buddhism,” shows that
the names Svabhavika, etc., were merely used by Hodgson’s
Newari pundit informant as designations of what he felt were
the diagnostic tenets of the main systems of ideas found in the
Buddhist texts. These alleged schools of Nepalese Buddhism
were questioned at the time Hodgson’s account of them was
first published, so that he felt compelled to later (1836) publish
extracts from the Buddhist texts in support of them. Among the
extracts he then published in support of the Svabhavika school
are two quotations from the Buddha-carita, a biography of the
Buddha written by Asvaghosa. Gellner points out in the above-
mentioned article that the quotations in question give not the
doctrines of the Buddha, but rather non-Buddhist doctrines
spoken to the young Buddha-to-be by the councillor of the king,
his father, in an effort to get him to give up his asceticism and
return to the palace. These doctrines, of course, he rejected.
Other quotations in support of the Svabhavika school come
from the Prajna-paramita, or Perfection of Wisdom texts. It is
well known that these texts are said to have been received from
the Nagas by Nagarjuna, and that he based his Madhyamaka
system on them. It is equally well known that the basic tenet of
his Madhyamaka system is emptiness, or the lack of svabhava
(nihsvabhava) in all things (dharma-s). The Madhyamaka school
has a long history in India in the first millennium of the Com-
mon Era, from whence it was transferred first to China and then
to Tibet. In Tibet it flourished; virtually all Tibetan Buddhists
from then until now consider themselves to be Madhyamikas,
and thus as their basic tenet reject svabhava (see, for example,
Nagarjuna’s Mula-madhyamaka-karika, chap. 15, “Examination
of Svabhava™).

The Theosophical doctrine is quite unequivocal about this
teaching. If no Svabhavika school of Buddhism can be found,
and if no doctrine of svabhava is taught by any existing Buddhist
school, could we perhaps find this teaching under a different
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name in Buddhism? When Blavatsky quotes H. S. Olcott’s The
Buddhist Catechism in The Secret Doctrine (pp. 635-36), she inserts
svabhavat as a partial synonym of akasa: “Everything has come
out of Akasa (or Svabhavat on our earth) in obedience to a law
of motion inherentin it, . . . ” Akasa is there said to be one of the
two eternal things, along with nirvana, taught in Buddhism.
This is taught in the Pali Milinda-parnha, although it is not the
teaching of the Theravada school of Buddhism. That akasa is
eternal is the teaching of some other schools. The old Indian
Sarvastivada school of Buddhism teaches two kinds of nirvana,
so along with akasa holds three things to be eternal. It could
possibly be considered “the principal Buddhist philosophical
school in India” mentioned by the Mahatma K.H. in connection
with the Nepalese Svabhavikas; at least it may have been at one
time. But of course there have been no Buddhist philosophical
schools in India for nearly a thousand years, ever since the Mus-
lim invasion destroyed Buddhism in India. The doctrines of the
Sarvastivada school, “they who say (vada) that all (sarva) exists
(asti),” are studied in Tibet in the Abhidharma-kosa, a text which
is memorized in most Tibetan monasteries. This text gives the
Sarvastivada doctrines as taught by the Vaibhasikas of Kashmir.
It is accompanied by Vasubandhu’s auto-commentary which
also gives counter-arguments by the Sautrantika Buddhists.
However, both the Vaibhasika Sarvastivadins and their
Sautrantika opponents are considered as Hinayana or “lesser
vehicle” schools. Their doctrines are systematically refuted in
the Tibetan yig-chas, or monastic study manuals, by the
Madhyamaka school. Thus Tibetan Buddhists do not hold these
doctrines as ultimately true, since the eternal akasa is refuted
along with everything else (see, for example, Nagarjuna’s Mila-
madhyamaka-karika, chap. 5, “Examination of the Elements”).
Is there anywhere else we can turn to for support of the
svabhava doctrine? Perhaps to Hinduism: to the venerable old
Samkhya system, considered to be the oldest school of Indian
philosophy. In a quotation from the Anugita found in The Secret
Doctrine (vol. I, p. 571), Blavatsky equates svabhava with prakrti,
the substance-principle of the Samkhya system: “Gods, Men,
Gandharvas, Pisachas, Asuras, Rakshasas, all have been created
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by Svabhava (Prakriti, or plastic nature) ... ” The term prakrti is
glossed as pradhana in Gaudapada’s commentary on Samkhya-
karika verse 8. Earlier, in his commentary on verse 3, mila-
prakrti was also glossed as pradhana. Thus the three terms:
prakrti, pradhana, and mula-prakrti are in some sense synony-
mous, and all are described as unmanifest (avyakta). But in the
list of synonyms given in Gaudapada’s commentary on Samkhya-
karika verse 22, of these only prakrti and pradhana are found,
along with brahma, avyakta, bahudhatmaka and maya, suggesting
that the term mula-prakrti was reserved to indicate the more
abstract aspect. Blavatsky says in The Secret Doctrine (vol. 1, p. 61):
“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 Mula-
prakriti.” All this fits together, then, in supporting the idea that
the Samkhya prakrti matches the svabhava doctrine taught in
The Secret Doctrine. But any gain from this match in supporting
the teachings of The Secret Doctrine is soon lost. The Samkhya
school has been practically non-existent in India for centuries.
Why is this? Because the Advaita Vedanta school, called in The
Secret Doctrine the nearest exponent of the Esoteric philosophy
(vol. 1, p. 55), and its foremost teacher, Sankaracarya, called in
The Secret Doctrine “the greatest Initiate living in the historical
ages” (vol. I, p. 271), refuted its substance-principle thoroughly
and repeatedly (see, for example, Saﬁkaricirya’s commentary
on Brahma-satra 1.1.5 ff., and especially his summation at
1.4.28). Thus the Samkhya doctrines were studied in India only
to be refuted by the dominant Vedanta school, much as the
Sarvastivada doctrines were studied in Tibet only to be refuted
by the dominant Madhyamaka school.

The term svabhavat occurs in the Stanzas seven times. It is
supposed to be a Buddhist term, occurring in Buddhist texts,
and known to orientalists. Yet this term is not to be found in
either Buddhist texts nor in the writings of orientalists, but only
the term svabhava. It is supposed to be the doctrine of the
Nepalese Svabhavikas. Yet no such school was found to exist.
It is supposed to be taught by Buddhism and Brahmanism. Yet
there is no known school of Buddhism now in existence which
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teaches it; but on the contrary, for the Buddhists of Tibet where
the Book of Dzyan is said to have been preserved, it is the very
doctrine they most pointedly reject. As for Brahmanism, while
this doctrine may well have been found in the old Samkhya
school, Sankaracarya’s Advaita Vedantins have refuted it and
the Samkhya school practically out of existence in India.
Clearly, Theosophists have in front of them some homework
to do.

If Theosophists have for more than a century been taking
in support of their doctrines terms and schools which actually
do not support them, it is time to correct this. The doctrine of
the one substance-principle is consistent throughout the early
Theosophical writings, being particularly clearly laid out in the
article, “What is Matter and What is Force?” (Blavatsky Collected
Writings, vol. 4). It is no longer appropriate to say that it is the
miula-prakrti of the Vedantin and the svabhavat of the Buddhist
(e.g., SD 1.46; BCW 10.304; BCW 14.234; etc.), since mila-
prakrti is a Samkhya concept which is refuted by the Vedantins,
and the term svabhavat does not exist, while svabhava is refuted
by Buddhists existing today. If a term such as svabhava is indeed
found in the Stanzas, support for this doctrine should in fact be
found in the Sanskrit Buddhist texts; and this requires research.

While studying Sanskrit during the summer of 1995 with
Gautam Vajracharya, a Newari Buddhist from Nepal, I asked
him about the supposed Svabhavika school. I had written ahead
with this question, and then in person asked him about it on two
different occasions so as to minimize the possibility of my mis-
understanding him. He was of the definite opinion that such a
school of interpretation actually did exist in Hodgson’s time,
but he was equally sure that it does not exist at present in Nepal.
The situation in Nepal then and now is that very few Buddhist
pundits exist. They are somewhat scattered, and may preserve
traditions within their Vajracharya family not preserved in other
Vajracharya families. So Gautam felt that Hodgson’s pundit
probably had preserved an authentic Svabhavika tradition, but
that it has now died out. Gautam, himself a Vajracharya, was
familiar with the other Vajracharyas living today, so was sure
that such a tradition no longer exists. Hodgson, however, had
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provided four pages of quotations translated into English from
Sanskrit Buddhist texts in support of this doctrine. The texts
quoted from, including the lengthy Prajna-paramita texts, to-
gether total thousands of pages. Due to this bulk, few of these
quotations have yet been traced, other than from the Buddha-
carita. Perhaps a valid Svabhavika doctrine can yet be found in
the Sanskrit Buddhist texts. But Theosophists will have to find
it, because no one else is likely to be interested.

Facsimile reproduction from The Secret Doctrine, Ist ed., vol. I, p. 28:



“The Doctrine of Svabhava or Svabhavata, and the Questions of
Anatman and Sanyata,” by David Reigle, was published as the fourth
Book of Dzyan Research Report, Cotopaxi, Colorado: Eastern School
Press, June 1997, a pamphlet of 28 pages. 1t is here slightly revised.

Following upon my rather unsettling previous report, this report
attempts to trace a svabhava doctrine as found in the Book of Dzyan to
known Buddhist texts. Regarding the term “svabhavata,” perhaps the
more likely of the two terms to be the specific equivalent of Blavatsky’s
svabhavat, there are some important references that were not included in
this report, found in the Bodhisattva-bhtimi, attributed to Asanga
(Tibetan tradition), or to Maitreya (Chinese tradition). This text in its
tattvartha or “reality” chapter speaks of the inexpressible svabhavata
(nature or essence) of all the elements of existence (nirabhilapaya-
svabhavata sarva-dharmanam). Being beyond the range of speech, this
absolute (paramarthika) svabhava of all dharmas is accessible only to
non-conceptual wisdom (nirvikalpa-jnana) [N. Dutt ed. p. 30].

This report links the svabhava doctrine as found in the Book of
Dzyan to the tathagata-garbha doctrine, now becoming accepted as the
third school of Mahayana Buddhism (see: J. W. de Jong, Indo-Iranian
Journal vol. 18, 1976, p. 315). The tathagata-garbha doctrine is sum-
marized in Maitreya’s Ratna-gotra-vibhaga, and I here conclude that
this book was an important source for Blavatsky and her teachers. Inter-
estingly, in the fall after this was written, a curious fragment of Tibetan
writing found in the envelope of Mahatma letter #92, dated Nov. 23,
1882, was identified as a line from the Ratna-gotra-vibhaga, chap. 1,
verse 21. It is reproduced in The Mahatma Letters to A. P. Sinnett,
2nd ed. p. xlvii, 3rd ed. p. xlisi, chron. ed. p. xxv. It reads as follows:

Tampo ton-tu dau-wa yin Kyab ni Sang-gye nyak chik yin
REARRE YRT TRE [N ]] HINE NEA GG A3 [39] N5 |
The only refuge for him who aspires to true perfection is Buddha alone.

I have placed in brackets preferred readings, & for N5 gnd 37 for 3
According to Samdhong Rinpoche, who identified this line for me, it is
used to study ultimate as opposed to conventional refuge.



The Doctrine of Svabhava or Svabhavata
and the Questions of Anatman and Sunyala

The doctrine of svabhava or svabhavata, as was discussed in
the previous Book of Dzyan Research Report, “Technical Terms in
Stanza I1,” is a fundamental doctrine of the “Book of Dzyan” as
presented in The Secret Doctrineby H. P. Blavatsky. To establish its
validity outside the small circle of believing Theosophists, it
must be traced in the Buddhist texts where it is said to be found.
Until it can be traced in the Buddhist texts, the affirmation ofits
former existence by a Nepalese Buddhist Vajracharya carries no
more weight to objective investigators than do statements about
it by Theosophical Mahatmas. To trace it in the Buddhist texts
we must necessarily do so in terms of the “dharmas,” the word
they use throughout for all the “elements of existence.” Here we
will need to reconcile their universally-held doctrine that all
dharmas are anatman, or “without self,” with the Theosophical
teachings which regularly use the term atman. Then we come to
their teaching of Stinyata, the “emptiness” of all dharmas. Only
at this point are we back to svabhava, for Stinyata is defined as
the nihsvabhava, the “lack of svabhava,” of all dharmas.

It will already be obvious that for our research we must first
find out if there is anything taught in Buddhism that is not a
dharma, something beyond the “elements of existence.” The
Buddhist authority Walpola Rahula, explaining dhamma, the
Pali equivalent of the Sanskrit dharma, tells us that there is not:'

There is no term in Buddhist terminology wider than dhamma. It
includes not only the conditioned things and states, but also the
non-conditioned, the Absolute, Nirvana. There is nothing in the
universe or outside, good or bad, conditioned or non-condi-
tioned, relative or absolute, which is not included in this term.
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In an earlier Book of Dzyan Research Report, “Theosophy in
Tibet: The Teachings of the Jonangpa School,” the Buddhist
teaching of the dhatu, the “element,” described as permanent,
stable, quiescent, and eternal, was likened to the Theosophical
teaching of the “one element.” What, then, is the relationship
between the one element, the dhatu, and the many elements of
existence, the dharmas? A verse from the now lost Mahayana-
abhidharma-sutra, quoted in several extant Buddhist texts, tells
us that it is their basis or support (samasraya):*

anadi-kaliko dhatuh sarva-dharma-samasrayah |
tasmin sati gatih sarva nirvanadhigamo "pi ca |l

From beginningless time the element is the basis of all the
dharmas. Because it exists, all the destinies [of living beings]
exist, and even the [possibility of the] attainment of nirvana.

This seems to also provide us with a firm basis for tracing the
Theosophical svabhava or svabhavata doctrine in Buddhist
sources. If the element is thought of as svabhava, and svabhava
is indeed given as one of its meanings in Maitreya’s Ratna-gotra-
vibhaga,” we would have it. So what happened to this teaching?

Early Buddhism was divided into many schools. Although
they classified the dharmas differently, and even had different
numbers of dharmas, generally speaking they held that each
dharma was a real existent (dravya), had its own svabhava, and
was impermanent (anitya).* Thus the svabhava of a dharma is
here its individual nature, which is non-eternal. An exception to
this was the Sarvastivada school. The teachings of this once-
dominant school have been preserved for us as taught by the
Vaibhasikas of Kashmir in Vasubandhu’s Abhidharma-kosa. This
text, however, says little about their svabhava teaching. But the
same author wrote a commentary on this text criticizing many
of its teachings from the standpoint of the Sautrantika school.
Strangely enough, it is here in a verse ridiculing this teaching
that we find its clearest statement:®

svabhavah sarvada casti bhavo nityas ca nesyate |
na ca svabhavad bhavo ’'nyo vyaktam isvara-cestitam ||
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Svabhava always exists, but an existent thing is not held to be
permanent; yet an existent thing is not different from svabhava.
Clearly, [and absurdly,] this is the doing of [some imaginary] God.

No Buddhist school has ever believed in God. The Sautrantikas
are saying that this position is so illogical that it would have to be
the work of an all-powerful God who could transcend the laws
of reason, and hence for Buddhists it is completely absurd. The
Sarvastivada position seems to be that the svabhava of a dharma
is eternal, although an independently existing thing (bhava) is
not eternal. If this svabhava is taken to be the one element,
we would have an exact statement of the Theosophical position.
There is the one element, only the one element, and nothing
but the one element; and it is eternal. All apparently existing
things are non-eternal as such. Yet, if there is nothing but the
one element, all apparently existing things cannot be different
from it. But the Sarvastivada position was not seen in this way.
Rather it was seen like that of the other early Buddhist schools
to refer to the svabhava of the individual dharmas. For as stated
in the early Samaya-bhedoparacana-cakra by Vasumitra, who was
himself a Sarvastivadin, “The svabhava [of a dharma] does not
combine with the svabhava [of another dharma].” Vasumitra’s
treatise is terse and admittedly not always easy to understand,
but my bracketed material in the above quote certainly reflects
how later schools understood the Sarvastivada position, namely
that their eternal svabhava is that of the individual dharmas.

Buddhist thought as studied in Tibet for the last millen-
nium holds that the Sarvastivadins or Vaibhasikas were refuted
by the Sautrantikas; the Sautrantikas were refuted by the
Yogacarins or Cittamatrins; the Yogacarins were refuted by the
Svatantrika Madhyamikas; and these were refuted by the
Prasangika Madhyamikas. This latter is accepted as the highest
teaching on earth by the majority of Tibetan Buddhists. In this
manner the old Sarvastivada teaching of svabhava as eternal,
taken to refer to the individual dharmas, was superseded.

The teaching of the eternal element or dhatu as the basis
of all the dharmas, allowing the possibility of seeing in it a single
eternal svabhava, was taken differently by different schools. The
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Yogacarins understood the dhatu to refer to the alaya-vijnana,
or substratum consciousness. The Madhyamikas understood
the dhatu to refer to the tathagata-garbha, or Buddha-nature,
taken to be the emptiness of the mind. Buddhist schools sought
to avoid emphasizing this teaching in any way which could be
seen as holding a unitary eternal svabhava, apparently because
of the similarity of this idea to the Hindu atman doctrine.

The Question of Anatman

All known schools of Buddhism have always taught that all
dharmas are anatman or “without self.” This means that atman
as the universal higher self taught in Hinduism and also taught
in Theosophy is denied. This distinctive teaching of Buddhism
defines for Buddhists their teachings as Buddhist. Thus most
Buddhists regard Theosophy as derived from Hinduism, not
from Tibetan Mahatmas who as Buddhists could not hold the
atman doctrine. Conversely some Theosophists as well as others
have attempted to show that Buddhism does not really deny
atman. Since this doctrine is so central to Buddhist teachings,
any Theosophist who wishes to trace a svabhava or svabhavata
doctrine in the Buddhist texts must first reconcile the anatman
doctrine one way or the other with the Theosophical teachings.
To do this we should consider the words of Walpola Rahula:”

What in general is suggested by Soul, Self, Ego, or to use the
Sanskrit expression Aéman, is that in man there is a permanent,
everlasting and absolute entity, which is the unchanging sub-
stance behind the changing phenomenal world. . . .

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. . . .

“The negation of an imperishable Atman is the common char-
acteristic 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.”
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It is therefore curious that recently there should have been a
vain attempt by a few scholars to smuggle the idea of self into the
teaching of the Buddha, quite contrary to the spirit of Bud-
dhism. These scholars respect, admire, and venerate the Bud-
dha and his teaching. They look up to Buddhism. But they can-
not imagine that the Buddha, whom they consider the most
clear and profound thinker, could have denied the existence of
an Atman or Self which they need so much. They unconsciously
seek the support of the Buddha for this need for eternal exist-
ence—of course not in a petty individual self with small s, but in
the big Self with a capital S.

It is better to say frankly that one believes in an A¢man or Self.
Or one may even say that the Buddha was totally wrong in deny-
ing the existence of an A¢man. But certainly it will not do for any
one to try to introduce into Buddhism an idea which the Buddha
never accepted, as far as we can see from the extant original texts.

The term atman is used in Theosophy for the seventh or
highest principle in man. In the “Cosmological Notes” from
October 1881 a Mahatma gives in parallel columns the seven
principles of man and of the universe in Tibetan, Sanskrit, and
English.® The term atman is found in two forms in the Sanskrit
column for the principles of man. The Tibetan terms given for
these, however, are not translations of the Sanskrit terms, but
rather represent a different system. In other words, the Tibetan
system used here by the Mahatmas does not have atman or its
translation; only the Sanskrit system does, which consists of
terms drawn from Hinduism. It is well known to readers of The
Mahatma Letters to A. P. Sinnett that the Mahatmas expressed
great difficulty in finding appropriate terms with which to teach
their doctrines, and they often drew from wherever they could
find similar ideas, including even the European philosophy of
the time. Indeed, this practice could satisfactorily explain their
references to the Svabhavika school of Buddhism thought to
exist in Nepal, which no one could later find, were it not for the
fact that the term svabhavat is given seven times in the Stanzas
from the “Book of Dzyan.” Since the Mahatmas had Hindu
chelas, they would have already had intact a system of Hindu
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terms. But it does not necessarily follow that the Mahatmas were
themselves followers of the schools from which the terms were
taken. E.g., “We are not Adwaitees [followers of the Hindu
school of advaita or non-dual Vedanta], but our teaching re-
specting the one life is identical with that of the Adwaitee with
regard to Parabrahm.”™ So also, from their use of parallel terms
it does not necessarily follow that the Mahatmas accept all the
implications of the term thus used, as we learn from an article
published at about that same time.

An article by the Adwaitee Hindu chela T. Subba Row,
“The Aryan-Arhat Esoteric Tenets on the Sevenfold Principle in
Man,” came out in The Theosophist, January 1882, with notes by
H. P. Blavatsky. These notes were written before the publication
in 1883 of A. P. Sinnett’s highly influential Theosophical classic,
Esoteric Buddhism, and therefore before Blavatsky felt obliged to
counter the view that Theosophy is esoteric Buddhism so as to
stress its universality (as she later did in 7%e Secret Doctrine). Thus
she here speaks unguardedly of the differences between the
esoteric Buddhist or Arhat doctrine of the Tibetan Mahatmas
and the esoteric Brahmanical or Aryan doctrine of the Hindu
Initiates. By the time this article was reprinted three years later
in Five Years of Theosophy, key sentences giving these differences
were omitted; and in her subsequent writings we read only of
the identity of the Hindu Vedantic parabrahman and atman
with the Buddhist teachings and with Theosophy. Here are the
relevant excerpts from her notes:"

So that, the Aryan and Tibetan or Arhat doctrines agree per-
fectly in substance, differing but in names given and the way of
putting it, a distinction resulting from the fact that the Vedantin
Brahmans believe in Parabrahman, a deific power, impersonal
though it may be, while the Buddhists entirely reject it. [p. 406]

The Impersonal Parabrahman thus being made to merge or
separate itself into a personal “ivatma,” or the personal god of
every human creature. This is, again, a difference necessitated
by the Brahmanical belief in a God whether personal or imper-
sonal, while the Buddhist Arahats, rejecting this idea entirely,

recognize no deity apart from man. [p. 410]
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We have already pointed out that, in our opinion, the whole
difference between Buddhistic and Vedantic philosophies was
that the former was a kind of rationalistic Vedantism, while the
latter might be regarded as transcendental Buddhism. If the
Aryan esotericism applies the term jivatma to the seventh prin-
ciple, the pure and per se unconscious spirit—it is because the
Vedanta postulating three kinds of existence—(1) the
paramarthika (the true, the only real one), (2) the vyavaharika
(the practical), and (3) the pratibhasika (the apparent or illusory
life)—makes the first life or jiva, the only truly existent one.
Brahma or the ONE SELF is its only representative in the universe,
as it is the universal life in toto while the other two are but its “phe-
nomenal appearances,” imagined and created by ignorance,
and complete illusions suggested to us by our blind senses. The
Buddhists, on the other hand, deny either subjective or objective
reality even to that one Self-Existence. Buddha declares that
there is neither Creator nor an ApsoLUTE Being. Buddhist ration-
alism was ever too alive to the insuperable difficulty of admitting
one absolute consciousness, as in the words of Flint—‘wherever
there is consciousness there is relation, and wherever there is
relation there is dualism.” The ONE LIFE is either “MUKTA” (abso-
lute and unconditioned) and can have no relation to anything
nor to any one; or it is “eapbbHA” (bound and conditioned), and
then it cannot be called the ABSOLUTE; the limitation, moreover,
necessitating another deity as powerful as the first to account for
all the evil in this world. Hence, the Arahat secret doctrine on
cosmogony admits but of one absolute, indestructible, eternal,
and uncreated UNCONSCIOUSNESS (so to translate), of an element
(the word being used for want of a better term) absolutely inde-
pendent of everything else in the universe; . . . [pp. 422-23]

The central doctrine of the upanisads, and therefore of
Vedanta, is that there is nothing but brahman, or parabrahman,
and further that brahman and atman, the Self in all, are one.
Buddhism, for whatever reason, did not teach an a-brahman or
“no brahman” doctrine, but rather taught an an-atman or “no
self” doctrine. At the time of the Buddha there existed in India
other Hindu schools, such as Samkhya, who interpreted the
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upanisads differently than the Vedantins. The Samkhya school
understood brahman as referring to unconscious substance.
This may be seen from the extensive polemics against them by
Sankaracarya in his commentary on the Brahma-siitra, also
called the Vedanta-sitra, whose whole point is to prove that
brahman is omniscient, and therefore not unconscious. Since
they are the primary target of Sanikaracarya’s polemics, we may
assume that the Samkhya school was once quite influential; and
this is indeed borne out by the old epic literature of India. So
there was in early India an influential Hindu school which held
that brahman was unconscious substance (acetana pradhana or
prakrti). But despite the teaching that brahman and atman are
one, the Samkhya school understood atman as referring to the
conscious purusa or spirit, much like the Vedanta school’s
atman as the conscious jivatman in man. Thus, if the Buddha’s
point was to refute an absolute consciousness, he would have
been obliged to refute atman rather than brahman. As such, I
would choose to reconcile the Theosophical teachings in favor
of the anatman doctrine of the Buddhist teachings, despite
Theosophy’s use of the term atman, which I would then take as
a working but not entirely overlapping parallel.

If, on the other hand, the Buddha’s point with the
anatman doctrine was not to refute an absolute consciousness,
but to refute an absolute substratum of any kind, the Buddhists
have some very embarrassing stitras of their own to reconcile.
These are the Tathagata-garbha or Buddha-nature satras,'' said
by the Jonangpas to be of definitive meaning, and said by the
Gelugpas to require interpretation. For example, one of these,
the Maha-parinirvana-sitra, teaches that:'?

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.

It is noteworthy that this very stitra, extracts from which had
been translated by Samuel Beal as far back as 1871, was quoted
in The Mahatma Letters on this very question of atman:"
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Says Buddha, “you have to get rid entirely of all the subjects of
impermanence composing the body that your body should be-
come permanent. The permanent never merges with the imper-
manent although the two are one. But it is only when all outward
appearances are gone that there is left that one principle of life

9

which exists independently of all external phenomena. . . .’

The teachings of the Tathagata-garbha stitras are synthesized in
aunique and fundamental text, the Ratna-gotra-vibhaga, which is
considered in Tibetan tradition to be one of the five texts of
Maitreya. This text refers to the four qualities which Buddhism
had always taught as characterizing all dharmas or phenomena,
namely, impermanence (anitya), suffering (duhkha), no-self
(anatman), and impurity (asubha); but says that their opposites
characterize the dharma-kaya or absolute, namely, permanence
(nitya), happiness (sukha), self (atman), and purity (Subha). The
commentary then quotes in explanation of this a passage from
the Sri-mala-siitra, which I here translate in full:'*

O Lord, people hold mistaken views about the five perishable
personality aggregates which form the basis of clinging to exist-
ence. They have the idea of permanence about that which is im-
permanent, the idea of happiness about that which is suffering,
the idea of self (atman) about that which is without self
(anatman), and the idea of purity about that which is impure.
Even all the Sravakas and Pratyeka-Buddhas, O Lord, because of
their knowledge of emptiness (§unyata), hold mistaken views
about the dharma-kaya of the Tathagata (Buddha), the sphere
of omniscient wisdom, never before seen. The people, O Lord,
who will be the Buddha’s true sons, having the idea of perma-
nence, having the idea of self (atman), having the idea of happi-
ness, and having the idea of purity, those people, O Lord, will
hold unmistaken views. They, O Lord, will see correctly. Why is
that? The dharma-kaya of the Tathagata, O Lord, is the perfec-
tion of permanence, the perfection of happiness, the perfection
of self (atman), and the perfection of purity. The people, O
Lord, who see the dharma-kaya of the Tathagata in this way, see
correctly. Those who see correctly are the Buddha’s true sons.
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Terms such as Tathagata-garbha and dharma-kaya have
multiple connotations, so I have left them untranslated above.
As mentioned in an earlier Book of Dzyan Research Report, the
Tathagata-garbha, or Buddha-nature, and the dharma-kaya, or
body of the law, are what the dhatu, or element, is called when
obscured and when unobscured, respectively; and these three
terms correspond well with the “One Life,” the “One Law,” and
the “One Element,” of The Mahatma Letters. These three terms
for the absolute are interpreted by the Gelugpas as referring to
the absolute truth of the emptiness of all things, and not to any
absolute substratum. But for the Jonangpas they come from
texts of definitive meaning which require no interpretation, so
do refer to an absolute substratum which is empty of everything
but itself. The Tathagata-garbha texts, like all Buddhist texts,
still deny atman in regard to phenomenal life, but accept atman
in regard to ultimate reality; that is, as applied to the Tathagata-
garbha and the dharma-kaya, or the obscured and unobscured
dhatu, the element, which is described as eternal, but not as
conscious. This certainly justifies the Mahatma’s use of the
term, even from a Buddhist standpoint.

The Question of Stinyata

Having reconciled the Buddhist anatman doctrine with
Theosophical teachings, at least to my own satisfaction, we can
now proceed to the Stinyata, or “emptiness” question, which is
closely linked with the svabhava question. The doctrine of
anatman is taught throughout Buddhism from beginning to
now, and in all its branches. The doctrine of §tnyata, however,
comes from siitras said to have disappeared from the realm of
humans forty years after the time of the Buddha, and only
brought back centuries later. These texts form the basis of
Mahayana or northern Buddhism, but were not accepted by
Hinayana or southern Buddhism. Primary among these are the
Prajna-paramita or Perfection of Wisdom siitras, which were
brought back by Nagarjuna from the realm of the Nagas, the
“serpents” of wisdom, called by Blavatsky, “initiates.” Hinayana
Buddhism in general teaches that all dharmas, though they are
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impermanent or momentary, really exist, so each has its own
svabhava. The Prajna-paramita texts teach that all dharmas do
notreally exist, that they are empty of any svabhava of their own;
thus adding to the early anatman doctrine regarding persons
(pudgala-nairatmya) an anatman doctrine regarding dharmas
(dharma-nairatmya) .

The doctrine of Stinyata, the central teaching of the Prajria-
paramita texts, is stated in terms of the Stinyata, the “emptiness”
or “voidness” of all dharmas; or more fully, that all dharmas are
svabhava-§tinya, “empty” (stinya) of svabhava. These texts never
tire of repeating this teaching:'® No dharma has ever come into
existence (anutpada); they do not exist (na samvidyate); they
are non-existent (abhava); they are empty (sunya); they are
empty of svabhava (svabhava-sinya); they are without svabhava
(nihsvabhava) ; their svabhava is non-existent (abhava-svabhava).
Again, I have left svabhava untranslated. One may employ any
number of possible translations: essence, own-being, inherent
existence, self-existence, self-nature, essential nature, intrinsic
nature, intrinsic reality. As may now be seen, most occurrences
of the term svabhava in these texts are found in conjunction
with occurrences of the term Stinyata, because the whole point
of the doctrine of Stinyata is to refute the doctrine of svabhava.

The Stnyata or emptiness teachings of the Prajna-paramita
sttras were first formulated into a philosophy by Nagarjuna.
This is the Madhyamaka or “middle way” philosophy, so called
because it seeks to avoid the two extremes of eternalism and
nihilism. Its primary text is the Mula-madhyamaka-karika, or
“Root Verses on the Middle Way.” In this text Nagarjuna under-
scores how critical it is to understand sanyata correctly:'”

An incorrect view of emptiness destroys the slow-witted, like an
incorrectly grasped snake, or an incorrectly cast spell.

Yet early on, varying schools of interpretation of Nagarjuna’s
treatise arose. Its verses or karikas are concise and often hard to
understand without a commentary. Nagarjuna is thought to
have written his own commentary on it, called the Akutobhaya,
but his authorship of the extant text of that name found in the
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Tibetan canon is rejected by Tibetan tradition.'® By the time of
Tsong-kha-pa, more than a millennium after the original text
was written, there existed many commentaries. After studying
these, Tsong-kha-pa wondered what the correct interpretation
was. Through mystical means, the Buddha of Wisdom Manjusri
told him that the interpretation by Chandrakirti was in all ways
reliable.'” In this way Tsong-kha-pa and the Gelugpas came to
champion Chandrakirti’s school, the Prasangika Madhyamaka,
which became dominant in Tibet.

The Prasangika or “consequence” school uses a type of
statement called prasanga, somewhat reminiscent of Socratic
dialogue, which points out unexpected and often unwelcome
consequences in whatever anyone can postulate of a positive
nature regarding what exists. It reduces these postulations to
absurdity. Through this type of reasoning dharmas are analyzed
and shown not to be findable, and as a consequence are proven
to be empty. Not only are all dharmas empty, so too is emptiness
empty. Stinyata itself does not exist any more than anything
else. It is not the void in which things may exist. SGnyata is here
absolute only in the sense of being the absolute truth of the
emptiness of all things, including itself.

Would this, then, also be the Theosophical understanding
of stinyata? The Theosophical teachings are said to represent an
esoteric school of interpretation, so one should not expect
them to agree with the exoterically known schools, such as “the
Prasanga Madhyamika teaching, whose dogmas have been
known ever since it broke away from the purely esoteric
schools.” For as Blavatsky points out:*!

Esoteric Schools would cease to be worthy of their name were
their literature and doctrines to become the property of even
their profane co-religionists—still less of the Western public.
This is simple common sense and logic. Nevertheless this is a fact
which our Orientalists have ever refused to recognize.

So now that Blavatsky did bring out to the Western public some
of the esoteric teachings, under instruction from certain of the
Tibetan Mahatmas who believed that the time had come for
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this, where do we find the Theosophical understanding of
sunyata? Returning to the passage quoted earlier from
Blavatsky’s notes on Subba Row’s article, we continue reading:*

Hence, the Arahat secret doctrine on cosmogony admits but of
one absolute, indestructible, eternal, and uncreated UNCON-
SCIOUSNESS (so to translate), of an element (the word being used
for want of a better term) absolutely independent of everything
else in the universe; a something ever present or ubiquitous, a
Presence which ever was, is, and will be, whether there is a God,
gods or none; whether there is a universe or no universe; exist-
ing during the eternal cycles of Maha Yugas, during the Pralayas
as during the periods of Manvantara: and this is Spack, the field
for the operation of the eternal Forces and natural Law, the basis
(as our correspondent rightly calls it) upon which take place the
eternal intercorrelations of Akasa-Prakriti, guided by the uncon-
scious regular pulsations of Sakti—the breath or power of a
conscious deity, the theists would say—the eternal energy of an
eternal, unconscious Law, say the Buddhists. Space, then, or Fan,
Bar-nang (Maha-Sianyata) or, as it is called by Lao-tze, the “Empti-
ness” is the nature of the Buddhist Absolute.

The term “space” is Samuel Beal’s rendering of stinyata in his
1871 translation of the most condensed Prajria-paramita sutra,
the Heart Siitra.” Blavatsky had quoted it earlier in another note
to Subba Row’s article:**

Prakriti, Svabhavat or Akasa is—Spack as the Tibetans have it;
Space filled with whatsoever substance or no substance atall; ¢.e.,
with substance so imponderable as to be only metaphysically

conceivable. . . . “That which we call form (rupa) is not different
from that which we call space (Sﬁnyat(i) ... Space is not different
from Form. . ..” (Book of Sin-king or the Heart Sutra. . . .)

Beal was one of the first western translators of Buddhist texts.
Influenced by Brian Hodgson’s account of the four schools of
Buddhism, Beal believed that Chinese Buddhism followed the
Svabhavika school, accepting a “universally diffused essence.”
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So in Beal’s understanding, Stinyata or space was just another
form of the absolute svabhava. Several decades later the first
comprehensive study in English of the Madhyamaka school
based on a thorough study of Nagarjuna’s original Sanskrit text
came out: T. R. V. Murti’s The Central Philosophy of Buddhism,
1955. Although no longer based on a Svabhavika idea, Murti
still understood Stinyata to be the Buddhist absolute. Therefore
Madhyamaka was seen by him as a kind of absolutist philosophy.
In recent decades, however, since the Tibetan displacement, a
number of new works have come out based on collaboration
with Tibetan Gelugpa lamas, which severely criticize the earlier
absolutist interpretations of Madhyamaka.?® They point out that
Madhyamaka is by definition the middle way which avoids the
extremes of eternalism and nihilism. Neither of these two forms
of absolutism can be the correct interpretation. The Tibetans
are heirs to an unbroken tradition of Madhyamaka spanning
more than fifteen hundred years. Since this tradition has been
thoroughly sifted by generations of scholars, they have every
reason to believe that theirs is the correct interpretation of
stnyata; and this Stnyata is not something which itself exists in
any absolute way such as space. Do we here have another case
where Blavatsky quoted whatever she could find which seemed
to support the esoteric teachings, but which later turns out not
to support them after all? I don’t think so.

In one of the most significant extracts drawn from secret
commentaries and found in The Secret Doctrine, we find:?’

... As its substance is of a different kind from that known on
earth, the inhabitants of the latter, seeing THROUGH IT, believe in
their illusion and ignorance that it is empty space. There is not
one finger’s breadth (anGuLA) of void Space in the whole Bound-
less (Universe). . . .

This leaves no doubt that Stinyata or space is indeed understood
in the Arhat secret doctrine as the absolute, the one element,
the eternal substance. But how can there be an absolute in the
middle way taught by the Buddha?
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Tracing Absolute Sﬁnyatﬁ and Absolute Svabhava

There is a tradition known as “Great Madhyamaka,” which
was introduced in Tibet by Dolpopa and the Jonangpas several
centuries ago. It fully agrees with the Prasangika Madhyamaka
school that absolutist philosophies of eternalism and nihilism
are extremes to be avoided. Like all Madhyamaka traditions, it
accepts as authoritative the words of Nagarjuna:*

Emptiness (sunyata) is proclaimed by the Buddhas as the leaving
behind of all philosophical views, but they have pronounced
those who hold a philosophical view about emptiness (Sianyata)
to be incurable.

Any conception, however subtle, that dharmas either absolutely
exist or absolutely do not exist, is considered incorrect; but the
Great Madhyamikas hold that there is something beyond what
can be postulated by the mind. This inconceivable something,
whatever it may be called, is described in the Tathagata-garbha
stuitras as absolute and eternal. If it did not exist, Buddhahood
and all its qualities could not exist. Since it is beyond the range
and reach of thought, it transcends any philosophical view. Just
as the Prasangikas in denying the absolute existence of any-
thing, including Stinyata, are careful to point out that this does
not imply nihilism, so the Great Madhyamikas in affirming the
absolute existence of Buddha qualities, as well as Stinyata, are
careful to point out that this does not imply eternalism.

There are many precedents for the teaching of absolute
Sunyata in the words of the Buddha. If there were not, no one
would have taken it seriously, any more than any one would take
seriously Blavatsky’s The Secret Doctrine without such precedents.
Primary among these sources is a stitra called the “Disclosure of
the Knot or Secret Doctrine” (Sandhi-nirmocana), in which the
Buddha says he has given three promulgations of the teachings,
or turnings of the wheel of the dharma, and will now disclose
the true intention or meaning of these apparently contradictory
teachings. As summarized from this satra by Takasaki:*
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The ultimate doctrine of the Mahayana is no doubt taught in the
Prajiaparamita, but its way of exposition is ‘with an esoteric
meaning,” or ‘with a hidden intention.” For example the
Prajnaparamita teaches the nihsvabhavata [lack of svabhava] in
regard to the sarvadharma [all dharmas], but what is meant by
this nihsvabhavata is not so clear. The purpose of the
Sandhinirmocana is to explain this meaning of nihsvabhava ‘in a
clear manner,” that is to say, to analyze and clarify the signifi-
cance of the §unya-vada [doctrine of Stunyata]. Just because of
this standpoint, the Sutra is called ‘sandhi-nirmocana,’ i.e. the
Disclosure of the Knot or Secret Doctrine.

In the first promulgation the Buddha taught that all dharmas
really exist. Though they are impermanent, they all have their
own svabhava. This is the teaching of the stutras accepted by
southern or Hinayana Buddhism. In the second promulgation
the Buddha taught that all dharmas are in reality non-existent.
They are empty (Sinya) of svabhava. This is the teaching of the
stitras accepted by northern or Mahayana Buddhism, especially
of the Prajna-paramita sutras. In the third promulgation the
Buddha clarified in what way dharmas exist and in what way
dharmas do not exist. To do this he put forth the teaching of
the three svabhavas or natures.” The nature of dharmas as they
are conceptualized to have their own svabhava is their imagined
or illusory nature (parikalpita-svabhava); in this way they do not
really exist. The nature of dharmas as they arise in dependence
on causes and conditions is their dependent nature (paratantra-
svabhava); in this way they exist conventionally. The nature of
dharmas as they are established in reality is their perfect nature
(parinispanna-svabhava); in this way they truly exist.

This teaching of the three svabhavas was elucidated in the
treatises of Maitreya, Asanga, and Vasubandhu. Although these
writers are often classified as being Citta-matra, or “mind-only,”
and hence denigrated by Prasangika Madhyamikas, Dolpopa
considers them to be “Great Madhyamikas.” As such, they would
be vitally interested in the understanding of Stinyata. Indeed, it
is clear from their writings that they were; and as we saw earlier,
the terms §tnyata and svabhava are normally found together in
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Buddhist texts. Vasubandhu quotes in his commentary at the
beginning of Maitreya’s Madhyanta-vibhaga a classic definition
of §tinyata, as something that exists, and not just the emptiness
of everything including itself:*

Thus, “a place is empty (snya) of that which does not exist
there;” [seeing] in this way, one sees in reality. Again, “what
remains here, that, being here, exists;” [knowing] in this way,
one knows in reality. In this way, the unmistaken definition of
Sanyata (emptiness) arises.

Later in the same chapter Maitreya and Vasubandhu discuss the
sixteen kinds of stinyata. The last two of these are called abhava-
Sunyata, the emptiness which is non-existence (abhava), and
abhava-svabhava-sinyata, the emptiness which is the svabhava or
ultimate essence of that non-existence. Vasubandhu explains
that this kind of stnyata truly exists:*

[The former is] the emptiness of persons and dharmas. [The
latter is] the true existence (sad-bhava) of that non-existence.

The source of this teaching in the words of the Buddha may be
found in the Tathagata-garbha saitras of his third promulgation.
One of these, the Maha-parinirvana-siitra, puts it this way, as
translated from Tibetan by S. K. Hookham:**

Thus, these are respectively, the emptiness that is the non-exist-
ence (abhava-sunyatd) of the accidentally stained form etc.,
which is their each being empty of their own essence [svabhaval,
and the Tathagatagarbha Form etc., which are the Emptiness
which is the essence of [that] non-existence (abhava-svabhava-
Sunyata), the Absolute Other Emptiness.

Note the use of the phrase “Absolute Other Emptiness”
(don dam gian ston) in this quotation to describe the sixteenth
kind of Stunyata, abhava-svabhava-sianyata. This is one of many
quotations utilized by Dolpopa to establish the teaching of an
absolute (paramartha) sinyata.** This stnyata is empty of every-
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thing other than itself, hence it is “empty of other” (gZan ston),
but it is not empty of itself. In contradistinction to this, the
Stunyata taught by the Prasangika Madhyamaka school is empty
of everything, including itself. Theirs is a svabhava-Stinyata, or
an emptiness of any ultimate svabhava in anything. The Great
Madhyamikas, too, accept the teaching that all dharmas, or the
manifest universe as we know it, are empty of any svabhava of
their own, so are ultimately non-existent. But beyond the range
and reach of thought there is a truly existent absolute Stinyata
empty of anything other than itself, which is the truly existent
absolute svabhava of the non-existent manifest universe.

This mind-boggling teaching of the Great Madhyamikas
was quite shocking to the orthodoxy when brought out in Tibet
by Dolpopa and the Jonangpas in the fourteenth century. The
later Jonangpa writer Taranatha tells us that at first some found
this “empty of other” doctrine hard to understand, while others
were delighted by it. But later when adherents of other schools
heard it they experienced “heart seizure” (snin gas) and
“scrambled brains” (klad pa ‘gems pa).”® This led finally to the
banning of Dolpopa’s works by the Gelugpas in the seventeenth
century. As one appreciative recent writer comments:*

Dol po pa’swork . . . has the glorious distinction of being one of
the very few works in Tibet ever banned as heretical.

Dolpopa was in many ways to fourteenth-century Tibet what
Blavatsky was to the nineteenth-century world. The London
writer W. T. Stead spoke in a similar vein about Blavatsky’s work
just after her death:*

... it [the creed which Madame Blavatsky preached] has at least
the advantage of being heretical. The truth always begins as her-
esy, in every heresy there may be the germ of a new revelation.

While the Gelugpas and the Sakyapas, two of the four main
schools of Tibetan Buddhism, found the Great Madhyamaka
teachings to be heretical, the Nyingmapas and the Kagyupas,
the other two schools, in general accepted these teachings. In
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fact, leading teachers from these two schools used the Great
Madhyamaka teachings as a unifying doctrinal basis for their
“non-sectarian” (ris med) movement. This was begun in Tibet in
the latter part of the 1800s, the same time the Theosophical
movement was being launched in the rest of the world.

Just as Blavatsky devoted the bulk of The Secret Doctrine to
supportive quotations and parallels from the world’s religions
and philosophies, so Dolpopa devoted the bulk of his writings
to supportive quotations from the Buddhist scriptures. Today
many scholars are finding that Dolpopa’s understanding of his
sources makes better sense than that of his critics. One reason
for this is that he takes them to mean what they say, rather than
to require interpretation. It took the genius of Tsong-kha-pa to
bring about the “Copernican revolution” of making the second
promulgation or turning of the wheel of the dharma to be of
final or definitive meaning and the third promulgation to be of
provisional or interpretable meaning, and thereby reverse the
teaching of the Sandhi-nirmocana-sitra. Buddhist scholar Paul
Williams writes:*

In portraying the tathagatagarbha theory found in the sutras and
Ratnagotravibhaga 1 have assumed that these texts mean what
they say. In terms of the categories of Buddhist hermeneutics I
have spoken as though the Tathagatagarbha sitras were to be
taken literally or as definitive works, and their meaning is quite
explicit. The tathagatagarbha teaching, however, appears to be
rather different from that of Prasangika Madhyamaka, and were
I a Tibetan scholar who took the Prasangika Madhyamaka empti-
ness doctrine as the highest teaching of the Buddha I would
have to interpret the tathagatagarbha teaching in order to dis-
solve any apparent disagreement.

Dolpopa is most known for the Shentong or “empty of
other” teaching of an absolute Stnyata, said by him to be based
on the three Kalacakra commentaries from Sambhala,® and
supported by him with quotations from the Tathagata-garbha
or Buddha-nature siitras whose teachings are synthesized in
Maitreya’s Ratna-gotra-vibhaga and its commentary. Despite this,
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the majority of Dolpopa’s writings are on the Prajna-paramita
texts. Thus he, like Tsong-kha-pa, put most of his attention on
the primary texts of the second promulgation. In doing so he
drew heavily on a lengthy commentary which gives, according
to him, the Great Madhyamaka interpretation of these texts.
It is a combined commentary on the 100,000 line, 25,000 line,
and 18,000 line Perfection of Wisdom satras, called the Sata-
sahasrika-pancavimsati-sahasvikastadasa-sahasrika-prajna-paramita-
brhat-tika, attributed by some to Vasubandhu. Unfortunately, it
has not yet been translated into a western language. The late
Edward Conze, who was practically the sole translator of Prajnia-
paramita texts throughout his lifetime, lamented that:*

The most outstanding feature of contemporary Prajiiaparamita
studies is the disproportion between the few persons willing to
work in this field and the colossal number of documents extant
in Sanskrit, Chinese, and Tibetan.

Dolpopa believed that Stnyata is found in two different senses
in the Prajna-paramita texts, that must be distinguished through
context and through knowledge of absolute Siinyata, as may be
found in the above-mentioned commentary. This text utilizes a
three svabhava type scheme in its explanations, as we have seen
from the Sandhi-nirmocana-siitra. Dolpopa refers frequently to
the “Questions Asked by Maitreya” chapter of the 18,000 and
25,000 line Prajna-paramita sutras for the source of the three
svabhava teaching in the Prajia-paramita texts.*' It is there given
in related terms; e.g., dharmata-ripa, translated by Conze as
“dharmic nature of form,” is there given for parinispanna-
svabhava, the “nature which is established in reality.” Dolpopa
considers this chapter to be the Buddha’s auto-commentary,
which should be used to interpret the Prajna-paramita sutras.
This chapter, like elsewhere in these siitras, also speaks of the
inexpressible dhatu, saying that it is neither other than nor not
other than the dharmas. While the teaching that all dharmas
are empty of any svabhava of their own is repeated tirelessly in
the Prajria-paramita sutras, Dolpopa also finds in them the Great
Madhyamaka doctrine of the truly existent absolute Stinyata
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empty of everything other than itself, but not empty of its own
svabhava, which is established in reality (parinispanna).

All Madhyamaka traditions seek to avoid the two extremes
of eternalism and nihilism, which are the two cardinal doctrinal
errors: superimposition (samaropa) of real existence onto that
which has no real existence; and refutation (apavada) of real
existence in regard to that which has real existence. According
to Great Madhyamaka, the Prajiia-paramita sutras and the texts
on philosophical reasoning by Nagarjuna address the error of
superimposition of real existence onto that which has no real
existence. They do this by teaching that all dharmas are empty
of any svabhava. This is the Prasangika teaching. But one must
also address the error of refutation of real existence in regard to
that which has real existence. This, say the Great Madhyamikas,
is done primarily in the Tathagata-garbha sutras of the third
promulgation and their synthesis in the Ratna-gotra-vibhaga of
Maitreya, and also in the hymns of Nagarjuna. They do this by
teaching the real though inconceivable existence of the dhatu
or element, both when obscured as the Tathagata-garbha, and
when unobscured as the dharma-kaya. They teach that the
dhatu is not empty of svabhava, that its svabhava is threefold,
consisting of:* the dharma-kaya, “body of the law;” tathata,
“suchness” or “true nature;” and gotra, “germ” or “lineage.” This
is its truly existent absolute svabhava established in reality.

Sﬁnyata, as we saw above, is without doubt understood in
the Arhat secret doctrine to be an inconceivable absolute like
Shentong, the emptiness of everything but itself. So svabhava is
without doubt understood in the Arhat secret doctrine to be a
truly existent absolute, as seen in a phrase consisting of the few
“technical terms as employed in one of the Tibetan and Senzar
versions” of the Book of Dzyan given in The Secret Doctrine:**

Barnang and Ssa in Ngovonyid,.

This means: “space (bar-snang) and earth (sa) in svabhava or
svabhavata (ngo-bo-nyid).” The Tibetan word ngo-bo-nyid or 7.0-bo-
1id is one of two standard translations of the Sanskrit svabhava
or svabhavata. Robert Thurman notes that:*
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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 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.

Conclusion

The concept of svabhava or svabhavata found throughout
known Sanskrit writings is the concept of the “inherent nature”
of something. This something may be a common everyday thing
or it may be the absolute essence of the universe. In terms of
doctrines, then, there must first be the doctrine of an existing
essence before there can be the doctrine of its inherent nature
or svabhava. If a doctrinal system does not posit the existence of
an essence, whether of individual things or of the universe as a
whole, there can be no doctrine of svabhava. Rather there
would be the doctrine of nihsvabhava: that since nothing has an
essence, nothing has an inherent nature; such as is taught in
Prasangika Madhyamaka Buddhism.

The concept of svabhava or svabhavata found in the Book
of Dzyan comes from the stanzas dealing with cosmogony, not
from stanzas laying out its doctrinal system, which we lack. But
from the writings of Blavatsky and her Mahatma teachers it is
clear that the doctrinal system of the Book of Dzyan and 7The
Secret Doctrineis based on the existence of the one element. This,
then, is a unitary essence, with a unitary inherent nature or
svabhava, not a plurality of essences with a plurality of svabhavas
such as is taught in early Abhidharma Buddhism.

From what we have seen above, 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. The
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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.

We are here speaking of the doctrinal system, not of the
cosmogonic system, which the Ratna-gotra-vibhaga does not deal
with. The doctrinal standpoint of the Ratna-gotra-vibhaga has
been taken by most Buddhists down through the ages, other
than the Great Madhyamikas, to be quite different from the
other four treatises of Maitreya. One of the reasons for this is
that it uses a largely different set of technical terms. Its primary
concern is the dhatu, the element, while that of its commentary
is the Tathagata-garbha, the obscured element as the Buddha-
nature, or what we may call the one life.* Neither of these terms
is the concern of the other four treatises of Maitreya. In fact, the
authorship of the Ratna-gotra-vibhaga is not even attributed to
Maitreya in the older Chinese tradition, though it has always
been attributed to Maitreya in the Tibetan tradition. Blavatsky
in a letter to A. P. Sinnett specifically links T%e Secret Doctrine she
was then writing to a secret book of Maitreya:*

I have finished an enormous Introductory Chapter, or Preamble,
Prologue, call it what you will; just to show the reader that the
text as it goes, every Section beginning with a page of translation
from the Book of Dzyan and the Secret Book of “Maytreya Bud-
dha” Champai chhos Nga (in prose, not the five books in verse
known, which are a blind) are no fiction.

Given their doctrinal similarity, it is likely that the Ratna-gotra-
vibhaga, or more specifically its secret original, is the book of
Maitreya that Blavatsky refers to here. The known Ratna-gotra-
vibhaga, though it may be a “blind,” still apparently represents
the same doctrinal standpoint as that of The Secret Doctrine. The
other four books of the “Champai chhos Nga” (byams-pa’i chos
Inga), the five (Inga) religious books (chos, Sanskrit dharma) of
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Maitreya (byams-pa, pronounced Champa or Jampa),*” however,
according to the Great Madhyamikas also represent the same
doctrinal standpoint as that of the Ratna-gotra-vibhaga. The
Ratna-gotra-vibhaga forms the heart of the Great Madhyamaka
tradition, which significantly was represented by Dolpopa to be
the “Golden Age Tradition.” Although this tradition teaches an
inconceivable absolute Stinyata or Shentong (gZan ston) which is
not empty of svabhava, its teachings are not presented in terms
of svabhava, so it is not a Svabhavika tradition.

The only references I am aware of to a Svabhavika school
in Buddhist texts are those found in texts like the Buddha-carita,
where they do not refer to a Buddhist school of this name, but
rather to a non-Buddhist school.* The Samaya-bhedoparacana-
cakraby Vasumitra, said to have been written only four centuries
after the time of the Buddha, gives an account of the eighteen
schools of early Buddhism, none of which is the Svabhavika.
Thus, leaving aside the now largely discredited account of the
Svabhavika school of Buddhism given by a Nepalese Buddhist
pandit to Brian Hodgson, I am aware of no traditional sources
for any Buddhist school either calling themselves Svabhavikas
or being called Svabhavikas by other Buddhist schools.

The southern or Hinayana schools in general accepted a
svabhava in their impermanent but real dharmas. In this sense
they could be called Svabhavikas, but apparently they were not.
Since this svabhava is impermanent, it cannot be the eternal
svabhava referred to in Theosophical writings. We have noted
above an exception to this in the Sarvastivada school, which
taught an eternal svabhava. But its doctrinal standpoint on this
is not clearly known; and this svabhava was apparently still the
svabhava of the individual dharmas rather than the svabhava of
the one dhatu. Thus it cannot be the unitary svabhava referred
to in Theosophical writings. Again, the Sarvastivadins were not
considered either by themselves or by others to be Svabhavikas.

The northern or Mahayana schools in general would be
the opposite of Svabhavikas, teaching that all dharmas are
empty of svabhava (nihsvabhava). Just as dharmas are ultimately
non-existent, so their svabhava is ultimately non-existent. As put
by Chandrakirti, svabhava is not something (akimcit), it is
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merely non-existence (abhava-matra).* The inherent nature or
svabhava of fire, for example, is here not its common everyday
nature of burning, but rather is that its essence is non-existent.
In other words, the inherent nature (svabhava) of dharmas is
that they have no inherent nature (nihsvabhava). This position
is most fully developed in the Prasangika Madhyamaka school,
the dominant school in Tibet, generally considered to be the
culmination of the Mahayana schools.

The Yogacara school of Mahayana is known for its teaching
of the three svabhavas, derived from the Sandhi-nirmocana-siitra.
These svabhavas or natures, which are also called laksanas or
defining characteristics, are applied to the dharmas: a dharma
has an illusory nature, a dependent nature, and a perfect nature
established in reality. However, these are balanced in the same
texts with the teaching of the three nihsvabhavas, culminating
with the absolute lack of svabhava (paramartha-nihsvabhavata).
So this certainly would not be considered a Svabhavika position.

The Great Madhyamaka tradition accepts a truly existent
though inconceivable absolute Stnyata which is not empty of
svabhava. Since this tradition presents its teachings in terms of
Stunyata and not in terms of svabhava, as noted above, they are
not Svabhavikas. Yet it is only here that we find a match with the
doctrine of svabhava or svabhavata found in Theosophy. The
match is to their teaching of the dhatu, the element, which is
described in terms of absolute Stinyata or Shentong empty of
anything other than itself, and whose svabhava is also absolute
and truly existent. This, however, is the very teaching most
pointedly refuted by the Gelugpas, who in other regards are
considered by Theosophists to be closest to Theosophy. But
Theosophists and others often remain unaware that the
Gelugpas refute this teaching, because as stated by Hookham:*

Unfortunately for those who intuit a Shentong meaning some-
where behind the Buddha’s words, it is possible to listen to
Gelugpa teachings for a long time before realizing that it is pre-
cisely this intuition that is being denied. The definitions and the
“difficult points” of the Gelugpa school are designed specifically
to exclude a Shentong view; they take a long time to master.
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Research in Buddhist texts is in its early stages in the West.
The Great Madhyamaka tradition remained largely unknown
here until quite recently, and only now are its texts starting to
come out. Much remains to be done in preparation for the
coming out of an original language text of the Book of Dzyan.
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Asanga’s Ratna-gotra-vibhaga-vyakhya on 1.155; in Asanga’s Bodhisattva-
bhami, U. Wogihara ed. p. 47 (1. 17-20), N. Dutt ed. p. 32 (1l. 12-14);
and in Asanga’s Abhidharma-samuccaya, P. Pradhan ed. p. 40 (1l. 10-11)
[Pradhan’s re-translation here does not match, but the Tibetan does].
In the phrase, yad yatra nasti, tat tena sinyam, the word fena is not taken
as in the standard Sanskrit idiom, fena Sanyam, “empty of that,” but
rather as in the common Buddhist Sanskrit idiom, yena/tena = yatra/
tatra, where it equals tatra, “there,” correlating with yatra, “where.” I
spell this out because my translation is here more of a paraphrase, in
order to follow English idiom for “empty.” A literal translation would
be, “what does not exist somewhere, that is empty (i.e., absent) there;”
or, “where something does not exist, there thatis empty (i.e., absent).”

32. Madhyanta-vibhaga-bhasya, 1.20 in Nagao ed.; or 1.21 in Pandeya
ed.: pudgala-dharmabhavas ca stinyata | tad-abhavasya ca sad-bhavah.
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Shentong Interpretation of the Ratnagotravibhaga, by S. K. Hookham,
Albany: State University of New York Press, 1991, p. 139.
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vyakhya on 1.155: na hi paramartha-§inyata-jiana-mukham antarena
Sakyate ’vikalpo dhatur adhigantum saksatkartum; “Not indeed with-
out entering into the knowledge of absolute emptiness is it possible to
directly realize the non-conceptual element (dhatu, Tib. dbyins here).”

35. “Dol-po-pa Shes-rab Rgyal-mtshan and the Genesis of the Gzhan-
stong Position in Tibet,” by Cyrus Stearns, Asiatische Studien, vol. 49,
1995, p. 836.
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Paramita,” Dreloma: Drepung Loseling Magazine, no. XXXII-XXXIII,
1994-95, p. 20.

37. W. T. Stead, “Madame Blavatsky,” Review of Reviews, June, 1891
(pp- 548-550); reprinted in Adyar Library Bulletin, vol. XIV, part 2, 8th
May, 1950, p. 67.

38. Paul Williams, Mahayana Buddhism: The Doctrinal Foundations,
London and New York: Routledge, 1989, pp. 105-106.

39. These three commentaries are: Pundarika’s Vimala-prabha-tika
on the Kalacakra-tantra; Vajrapani’s Laghu-tantra-tika on the Cakra-
samvara-tantra; and Vajragarbha’s Hevajra-pindartha-ttkG on the
Hevajra-tantra. The latter two explain their respective tantras from
the standpoint of Kalacakra.

40. Edward Conze, trans., The Large Sutra on Perfect Wisdom, Berke-
ley, Los Angeles, London: University of California Press, 1975, p. x.

41. Sanskrit text printed in “Maitreya’s Questions’ in the



The Doctrine of Svabhava or Svabhavata 137

Prajiaparamita,” by Edward Conze and lida Shotaro, Mélanges
D’Indianisme a la Mémoire de Louis Renou, Paris: Editions E. de Boccard,
1968, pp. 229-242; English translation in The Large Sutra on Perfect
Wisdom, trans. Edward Conze, pp. 644-652.

42. Ratna-gotra-vibhaga 1.144. See also note 3.

43. The Secret Doctrine, vol. 1, p. 23.

44. Tsong Khapa’s Speech of Gold in the Essence of True Eloquence, p. 193,
fn. 11.

45. It should be noted, however, that Prasangika Madhyamikas
such as the Gelugpas rather interpret the Tathagata-garbha as empti-
ness, specifically the emptiness of the mind. E. Obermiller more or
less followed this interpretation in his 1931 pioneering translation of
the Ratna-gotra-vibhaga or Uttara-tantra, since he followed Gelugpa
commentaries, even though he considered that it taught monism.
Similarly, David Ruegg in his 1969 monumental study of the
Tathagata-garbha, La Théorie du Tathagatagarbha et du Gotra, also fol-
lowed this interpretation. A review article by Lambert Schmithausen,
“Zu D. Seyfort Ruegg’s buch ‘La théorie du tathagatagarbha et du
gotra’,” in Wiener Zeitschrift fiir die Kunde Siidasiens und Archiv fiir
Indische Philosophie, 1973, criticizes this interpretation. As summed up
by Paul Williams: “Schmithausen has argued that reference to the
tathagatagarbha as emptiness must be understood in terms of the par-
ticular meaning of emptiness for this tradition—that emptiness is a
particular aspect of the tathagatagarbha, i.e., that the tathagatagarbha
is empty of defilements, not that it is identical with the [Prasangika]
Madhyamaka emptiness. I agree.” (Mahayana Buddhism: The Doctrinal
Foundations, 1989, p. 281, note 11.)

46. The Letters of H. P. Blavatsky to A. P. Sinnett, p. 195.

47. The other four books are: Mahayana-sutralavkara, Madhyanta-
vibhaga; Dharma-dharmata-vibhaga; Abhisamayalankara. Note the unfor-
tunate blunder of Geoffrey Barborka in translating Champai chhos Nga
as “the whole doctrine in its essentiality,” copied in Boris de Zirkoff’s
“Historical Introduction” to the definitive 1978 edition of The Secret
Doctrine, p. [69], n. 130. I have more than once contacted the publish-
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48. Asvaghosa’s Buddha-carita 9.58-62. See also 18.29-41 for a refuta-
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“The Voice of the Silence: Bringing the Heart Doctrine to the
West,” a paper presented by Nancy Reigle at The Works and Influence of
H. P. Blavatsky Conference, held in Edmonton, Alberta, on July 3-5,
1998, was published in The Works and Influence of H. P.
Blavatsky: Conference Papers, Edmonton: Edmonton Theosophical
Society, 1999, pp. 106-112.

TheBodhicaryavatara is justly famous as the foremost exposition
of the Bodhisattva path in Mahayana Buddhism, the teaching of self-
sacrifice for the sake of others, called in Theosophy, the Heart Doctrine.
Yet it is not the Bodhicaryavatara that first brought this noble teaching
to the West, it is The Voice of the Silence. This paper compares the
presentation of this teaching found in these two books, and historically
outlines their respective transmissions of it to the West.

While other books on the Bodhisattva path exist in Buddhism,
such as the Paramita-samasa by Aryasira (famous for his Jataka-
mala), and the Bodhisattva-pitaka, said to have been spoken by the
Buddha, these more matter-of-fact works have lacked the inspirational
appeal of the Bodhicaryavatara. Similarly, the other two “classics of the
path” found in Theosophy, At the Feet of the Master, and Light on
the Path, are more instructional, lacking the poetic beauty of The
Voice of the Silence. They do not teach the path of compassion.

The Voice of the Silence has been criticized as unauthentic
because it includes Hindu ideas, such as the limbs of raja-yoga, and is
therefore not a reliable source to follow. One could as well criticize the
Bodhicaryavatara for dwelling on the loathesomeness of the body, and
Sforits attitude toward women. But such criticisms of these books miss the
point, and are hardly fitting for such books. Despite whatever flaws some
may choose to see in them, humanity does not possess any loftier exposi-
tions of the ideal of self-sacrifice for the sake of others.

The corrected edition of The Voice of the Silence prepared long
ago by Boris de Zirkoff, editor of Blavatsky Collected Writings, remains
still unpublished. Thus the reader must overlook errors, e.g., the trans-
position “narjol” for “naljor,” for the sake of the message. Similarly, the
significant differences between the extant Sanskrit and Tibetan versions
of the Bodhicaryavatara must be overlooked for the sake of the message.



The Vouce of the Silence:
Bringing the Heart Doctrine to the West

Among the many works that Madame Blavatsky brought
before the public, The Voice of the Silencewas unique in its appeal
to the heart and spirit of humanity. Throughout, it repeatedly
demands the greatest compassion that one is capable of towards
one’s fellow man.

According to Blavatsky, The Voice of the Silence comes from
“The Book of the Golden Precepts” which “forms part of the
same series as that from which the ‘Stanzas’ of the Book of Dzyan
were taken, on which the Secret Doctrine is based.” She says that
The Book of the Golden Precepts “contains about ninety dis-
tinct little treatises,” thirty-nine of which she had memorized.?
Three of these she translated into English for us in The Voice of
the Silence, which we know as the “Three Fragments.” One can
surmise that she studied these treatises under the tutelage of
her Adept teachers during her stay in Little Tibet and Tibet
proper which she makes reference to in her writings.?

Boris de Zirkoff, in preparing an edition of The Voice of the
Silence, yet unpublished, wrote an informative Introductory
titled “How The Voice of the Silence Was Written,” which has been
published in two places.* Here he cites some interesting ac-
counts given by several people who visited H.P.B. at some point
during her writing of The Voice, much of which took place in
Fontainebleau, France during July of 1889. Several visitors were
asked by Blavatsky to read portions of The Voice while the manu-
script was in progress, and they all had a similar reaction: they
were deeply moved by the beauty and depth of compassion this
work evoked.” When asked by H.P.B. what he thought of it,
G. R. S. Mead said, “it was the grandest thing in all our theo-
sophical literature.”

139
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In their Foreword to the Peking edition of The Voice of the
Silence, Alice Cleather and Basil Crump convey the Panchen
Lama’s endorsement of this work as the “only true exposition in
English of the Heart Doctrine of the Mahayana and its noble
ideal of self-sacrifice for humanity.”

What is the Heart Doctrine spoken of by the Panchen
Lama? In the Voice of the Silence H.P.B. distinguishes between the
Head Doctrine and the Heart Doctrine in Fragment Two titled
“The Two Paths” where she says:

Learn above all to separate Head-learning from Soul-
Wisdom, the “Eye” from the “Heart” doctrine. . . . even
ignorance is better than Head-learning with no Soul-
wisdom to illuminate and guide it.. . .®

“Great Sifter” is the name of the “Heart Doctrine,”
O disciple. . . . True knowledge is the flour, false learning
is the husk. .. .?

And again:

The Dharma of the “Eye” is the embodiment of the
external, and the nonexisting. The Dharma of the “Heart”
is the embodiment of Bodhi (True, divine Wisdom), the
Permanent and Everlasting.'’

In Mahayana Buddhism, the tradition of which the
Panchen Lama is a major representative in Tibet,!" the Heart
Doctrine is extremely well-developed. Here we find it in the
teaching of the Bodhisattva and the Bodhisattva Path; that is,
the Bodhisattva—a spiritual being dedicated to alleviating the
suffering of humanity; and the Bodhisattva Path—the course of
action tread by a Bodhisattva to eliminate this suffering.

In fact, within the Mahayana tradition there is an entire
lineage which emphasizes the culture and development of a
Bodhisattva. This “compassion lineage” was inspired by the writ-
ings of Maitreya."? This is complemented by a corresponding
“wisdom lineage” inspired by Manjusri in which the philosophi-
cal writings of Nagarjuna are prominent."”” These two lineages
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of wisdom and compassion are not intended to be developed in
isolation from one another, but instead function as comple-
mentary parts of a unified whole.

These two lineages have together produced entire trea-
tises delineating 1) the course of action of a Bodhisattva, and
2) the stages of the Bodhisattva Path."* Among these, the most
popular and widely read is a Sanskrit work known as the
Bodhicaryavatara. Its title literally means “Entrance into the
Conduct of the Bodhisattva,” or “A Guide to the Bodhisattva
Way of Life.” It was written by Santideva, a Buddhist monk
who lived in India during the eighth century.'

So here in Mahayana Buddhism we find works that serve
as guides for our own training in the same noble ethics and
compassion that H.P.B. urged us to practice in The Voice of the
Silence. As Blavatsky says,

Thou canst not travel on the Path before thou hast
become that Path itself.!”

Although there are differences in style and genre' be-
tween The Voice of the Silence and the Bodhicaryavatara, they are
similar in that they each serve the same function in their promo-
tion of altruism. For comparison, let us look at some passages
from each.

The Voice: Help Nature and work on with her; and Nature
will regard thee as one of her creators and make obei-
sance. (p. 14)

Bodhicaryavatara: Wherever the heart’s desire of those
who perform virtue goes, there its own merits honor it with
an offering of its results. VII.42.

The Voice: Give light and comfort to the toiling pilgrim,
and seek out him who knows still less than thou; who in
his wretched desolation sits starving for the bread of
Wisdom and the bread which feeds the shadow, without
a Teacher, hope or consolation, and—Ilet him hear the
Law. (p. 37)
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Bodhicaryavatara: May 1 be a protector for those who are
without protectors, a guide for travelers, and a boat, a
bridge, and a ship for those who wish to cross over. May I
be a lamp for those who seek light, a bed for those who
seek rest, and may I be a servant for all beings who desire a
servant. II1.17-18.

The Voice: And then, O thou pursuer of the truth, thy
Mind-Soul will become as a mad elephant, that rages in the
jungle. . . . Beware, lest in forgetting SELF, thy Soul lose
o’er its trembling mind control, and forfeit thus the due
fruition of its conquests. (p. 62)

Bodhicaryavatara: Untamed, mad elephants do not inflict
as much harm in this world as does the unleashed
elephant of the mind in the Avici hell and the like.

But if the elephant of the mind is completely restrained
by the rope of mindfulness, then all perils vanish and
complete well-being is obtained. V.2-3.

The Voice: The fearless warrior, his precious life-blood
oozing from his wide and gaping wounds, will still attack
the foe . .. Act then, all ye who fail and suffer, act like him;
and from the stronghold of your Soul, chase all your foes
away—ambition, anger, hatred, e’en to the shadow of
desire . .. (p. 63)

Bodhicaryavatara: Let my entrails ooze out and my head
fall off, but by no means shall I bow down to my enemies,
the mental afflictions (such as ambition, anger, and
hatred). IV.44.

The Voice: Now bend thy head and listen well, O
Bodhisattva—Compassion speaks and saith: “Can there be
bliss when all that lives must suffer? Shalt thou be saved
and hear the whole world cry?” (p. 71)

Bodhicaryavatara: When fear and suffering are equally
abhorent to others and myself, then what is so special
about me that I protect myself but not others? VIII.96.
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Now we have seen some of the similarities and differences
in presentation between these two works. Because The Voice of
the Silence is filled with references to the self-sacrificing nature
of Buddhas and Bodhisattvas, as well as to the Paramitas, its
Mahayana Buddhist character was easily recognized."

In The Voice of the Silence®® H.P.B. takes the spiritual seeker
through the Three Halls of the Probationary Path; the choice
between the Two Paths—Open and Secret, the Secret being the
path of the highest altruism of a Bodhisattva; and then on
through the Seven Portals, which are the Paramitas or Perfec-
tions of Mahayana Buddhism.?!

The Bodhicaryavatara extols the virtues of Bodhicitta,
which is the altruistic intention to become enlightened in order
to benefit all sentient beings, encourages the spiritually-minded
person to take up the path of unselfish service to others, and
warns of the dangers in turning back once one has set out. Four
of the Paramitas are each represented by a chapter in this work:
Ksanti, Virya, Dhyana, and Prajia, by chapters 6-9, respectively.
Throughout, the Paramitas or Perfections are cited as virtues to
be cultivated, in the same way as the Seven Portals of The Voice
are the gateways of virtue leading to the path of highest altruism
and compassion. As H.P.B. says:

To live to benefit mankind is the first step. To practice the
six glorious virtues is the second.*

The Bodhicaryavatara, representative of the Heart Doc-
trine, has enjoyed a long history of popularity dating back to the
eighth century when it was composed. Soon after, it was trans-
lated from Sanskrit into Tibetan and continues to the present
day in an unbroken tradition. Its popularity flourishes today as
it is promoted by H. H. The Fourteenth Dalai Lama in public
teachings,” and new translations of it are produced.

In comparison with its Mahayana Buddhist counterpart,
The Voice of the Silence has a relatively short public history, begin-
ning in 1889.** After it was published, Blavatsky said in a letter
to her sister:
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The Voice of the Silence, tiny book though it is, is simply
becoming the Theosophists’ bible.*

By the 1960s the editor of the Buddhist magazine The Middle
Way had commented that The Voice of the Silence was such an
exquisite work, why hadn’t the Buddhist community embraced
it?®0

Unlike the Bodhicaryavatara, a text whose Sanskrit original
has a 1200-year unbroken tradition, we don’t have an original
language manuscript for The Voice of the Silence. It has come to us
as a translation of a “secret” work, unknown to the public. It is
no doubt true that if such an original of The Voice did exist, The
Voice of the Silence would reach a much greater audience, just as
the Bodhicaryavatara does.

Although the Bodhicaryavatara has this longstanding tradi-
tion, and The Voice doesn’t, it was The Voice of the Silence that first
brought the Heart Doctrine to the English-speaking Western
public. We know that The Voice of the Silence was originally
published in 1889. At about the same time, the original Sanskrit
text of the Bodhicaryavatara was also first published.?” The first
English translation of the Bodhicaryavatara was published in
1909, though somewhat abridged.?® Since 1970, when the first
complete English translation of it was published, interest in the
Bodhicaryavatara has greatly increased in the West.*

In contrast, The Voice of the Silence has not received wide-
spread public interest. This is undoubtedly due to the fact that
we have no original language manuscript for The Voice. Having
one, The Voice of the Silence would gain the acceptance of
scholars, and thereby the widespread attention of the public.

In the meantime, it is only those who have the eyes to
see, the ears to hear, and the heart to respond that can truly
appreciate The Voice of the Silence and its sublime message of
compassion. And for that, we are deeply indebted to Madame
Blavatsky who first brought us that treasure of the Heart
Doctrine which we know as The Voice of the Silence.
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Notes

1. The Voice of the Silence, by H. P. Blavatsky, London: The Theo-
sophical Publishing Company, Ltd., 1889; New York: W. Q. Judge,
1889; Peking: The Chinese Buddhist Research Society, 1927, p. vi.
The Peking edition is reprinted from the original, retaining the same
pagination, with notes and comments by Alice Leighton Cleather and
Basil Crump. All further references are to the Peking edition.

2. Ibid,, p. ix.

3. H. P. Blavatsky Collected Writings, vol. VI, ed. Boris de Zirkoff,
Wheaton, Ill.: Theosophical Publishing House, 1954; 2nd ed., 1975,
p- 272: “. . . T have lived at different periods in Little Tibet as in Great
Tibet, and that these combined periods form more than seven
years. ...”

4. Boris de Zirkoff’s “Introductory: How The Voice of the Silence
Was Written” was published in The American Theosophist 76:9 (Nov.-
Dec. 1988), pp. 230-237, and as the Introduction to The Voice of the
Silence, Wheaton, Ill.: Theosophical Publishing House, 1992, pp. 11a-
33a. A copy of Boris de Zirkoff’s manuscript edition of The Voice of the
Silence with Introductory has been kindly provided by Dara Eklund.
All further references to Boris” Introductory are from this manuscript
edition.

5. Boris de Zirkoff, “Introductory: How The Voice of the Silence
Was Written,” pp. 6-9. Herbert Burrows and Annie Besant were among
those who read portions of the manuscript of The Voice of the Silence
while in progress. Of this work Annie Besant said: “It moves us, not by
a statement of facts gathered from books, but by an appeal to the
divinest instincts of our nature ... ” (p. 9)

6. Ibid., p. 14.

7. Editorial Foreword, May 1927, to The Voice of the Silence,
(unnumbered), Peking: The Chinese Buddhist Research Society,
1927.

8. The Voice of the Silence, p. 25.

9. Ibid., pp. 27-28.

10. Ibid., p. 29.

11. The two highest representatives of the Tibetan Buddhist
hierarchy are the Panchen and Dalai Lamas. Buddhism flourished
for a millennium in Tibet, until the Chinese takeover in 1959.
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12. The writings attributed to Maitreya are said in the Tibetan
tradition to be written down by Arya Asanga. See: The Door of Liberation,
by Geshe Wangyal, New York: Maurice Girodias Associates, Inc., 1973,
pp- 26-27. For the story of Arya Asanga, see pp. 52-54.

13. For the story of Nagarjuna see: The Door of Liberation,
pp- 44-46.

14. These include the Bodhicaryavatara and the Bodhisattva-
bhami. There are several English translations of the Bodhicaryavatara,
many of which are listed below. (See notes 15,23, 28, and 29.) There is
no complete English translation of the Bodhisattvabhiimi.

15. The latter is the title of a new translation: A Guide to the
Bodhisattva Way of Life (Bodhicaryavatara), by Santideva, translated from
the Sanskrit and Tibetan by Vesna Wallace and B. Alan Wallace,
Ithaca, NY: Snow Lion, 1997. The verses that follow are cited from this
translation. The word “Bodhi” in “Bodhicaryavatara” is understood
to mean “Bodhisattva,” which is spelled out in full in the title of the
Tibetan translation of this work.

16. There is an interesting story of how Santideva brought the
Bodhicaryavatara before the world. Thinking he was lazy, his fellow
monks at Nalanda challenged Santideva to recite a text from memory.
Santideva asked if he should recite an existing work or a “new” one.
The monks replied, “a new one,” and Santideva then began reciting
his own composition, the Bodhicaryavatara. Everyone was amazed. As
he neared the end, he rose up into the sky. After disappearing, he
continued to recite until the text was completed. (Adapted from
Taranatha’s History of Buddhism in India as retold in: A Guide to the
Bodhisattva Way of Life, p. 12.)

17. The Voice of the Silence, p. 12.

18. In an interesting lecture given by Bhikshu Sangharakshita,
he discusses the two broad divisions of Buddhist literature, siitra and
Sastra; sutra being the words of the Buddha, and $astra their explana-
tory treatises by others. Here, he likens The Voice of the Silence to the
sutra class of literature: “The Voice of the Silence, though it does not
claim to be the utterance of a Buddha, is nevertheless akin to the sitra
rather than to the §astra group of texts. Like the longer and more
celebrated discourses, it seeks more to inspire than to instruct, appeals
to the heart rather than to the head.” (Paradox and Poetry in “The Voice
of the Silence,” by Bhikshu Sangharakshita, Bangalore: The Indian
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Institute of World Culture, 1958, p. 1.) In contrast, the Bodhi-
caryavatara, being written by Santideva and expounding the Path
through reasoning, is a Sastra.

19. Boris de Zirkoff, “Introductory: How The Voice of the Silence
Was Written,” pp. 15-16: “Much has been said and written about the
nature of the teachings contained in the ‘Voice.” Their general trend
as well as many specific thoughts and ideals contained in this work
have been the basis for identifying it with the vast realm of teachings
and precepts known as Mahayana Buddhism, and this can hardly be
denied or set aside.”

20. A. J. Hamerster has outlined the contents of The Voice in
his Introduction to the 1939 edition of The Voice of the Silence, Adyar:
Theosophical Publishing House, 1939; reprint 1953.

21. The six Paramitas and their cultivation are a major feature
of the Mahayana tradition. They are: dana, §ila, ksanti, virya, dhyana,
and prajiia. In The Voice of the Silence an additional paramita has been
added to the traditional list of six, that is, virage—"“indifference to
pleasure and pain, illusion conquered, truth alone perceived.” (The
Voice, p. 48.) Here, Viraga becomes the fourth Portal, making a total of
seven.

22. The Voice of the Silence, p. 33.

23. “It is the Bodhicaryavatara which supplies the ideals and
practice of His Holiness the Dalai Lama, who so frequently cites as
his highest inspiration Bodhicaryavatara 10.55:

As long as space abides and as long as the world abides, so long
may I abide, destroying the sufferings of the world.”

—from the General Introduction by Paul Williams in: The Bodhi-
caryavatara, trans. Kate Crosby and Andrew Skilton, Oxford and New
York: Oxford University Press, 1996, p. ix.

24. See: Boris de Zirkoff, “Introductory: How The Voice of the
Silence Was Written,” p. 15.

25. Ascited from The Path, December 1895, in: HPB: The Extraor-
dinary Life & Influence of Helena Blavatsky, Founder of the Modern Theo-
sophical Movement, by Sylvia Cranston, New York: G. P. Putnam’s Sons,
1993, p. 397.

26. From an entry titled “The Voice of the Silence,” in The
Middle Way, vol. XL, no. 2, August 1965, p. 90: “For reasons we have
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never understood Buddhists in England seem reluctant to accept this
exquisite small work as part of the literature of Buddhism.”

27. By L. P. Minayeff in Zapiski Vostochnogo Otdeleniya Ruskogo
Imperatorskogo Archeologicheskogo Obschestva (Transactions of the Oriental
Section of the Royal Russian Archaeological Society), vol. 4, pp. 153-228.
Volume 4 of this journal was published in 1890, although the indi-
vidual issue containing the Bodhicaryavatara may have been published
in 1889.

28. The Path of Light, trans. L. D. Barnett, London: John Murray,
1909. It was earlier translated into French: Bodhicaryavatara: Introduc-
tion a la pratique des futurs Bouddhas, Poéme de Cantideva, trans. Louis de
La Vallée Poussin, Paris: Librairie Bloud et Cie., 1907; and later into
German: Der Eintritt in den Wandel in Erleuchtung (Bodhicaryavatara) von
Santideva, trans. Richard Schmidt, Paderborn: Ferdinand Schoéningh,
1923, Dokumente der Religion, vol. 5.

29. Entering the Path of Enlightenment, trans. Marion L. Matics,
New York: Macmillan, 1970, from the Sanskrit. The first English trans-
lation from the Tibetan followed shortly in 1979: Acharya Santideva,
A Guide to the Bodhisattva’s Way of Life, trans. Stephen Batchelor,
Dharamsala: Library of Tibetan Works & Archives, 1979.
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The above lines, “reproduced in facsimile as a frontispiece” to the
1927 Peking edition of The Voice of the Silence, “were written by H.H. the
Tashi Lama [i.e., Panchen Lama Chokyi Nyima] with his own hand
specially for this reprint” (p. 113). A “free rendering” in English was
there included (p. 113). We here provide a more accurate translation.
Dr. Lozang Jamspal, formerly of Tashi-lhunpo Monastery, prepared a
literal translation at our request, which we have slightly edited at his
request.

“Those who do not want unbearable suffering,

should eliminate its cause, the defilements.*

In order to achieve liberation, free from (the
defilements),

one should practice thoroughly the good path
leading to (liberation).”

Thus (the Buddha) declared the teaching of
(the four noble) truths.

*klesas, i.e., desire, hatred, delusion, etc.



“Report on a Search for the Book of the Golden Precepts in
Kalimpong, March 1998,” by David Reigle, is forthcoming in Fohat,
1999 [ published in vol. 3, no. 3, Fall 1999, pp. 61, 68].

“Book of the Golden Precepts” is the name given by Blavatsky for
the secret book from which she translated her book, The Voice of the
Silence. When in July 1998 I told those assembled at The Works and
Influence of H. P. Blavatsky Conference about this search in Kalimpong
the preceding March, Nicholas Weeks recommended that I write it up.
After later receiving an inquiry about it from Andrew Barker, I finally
did so in February 1999, before my memory of it faded too much. I am
indebted to Christina Zubelli for providing the quotation from Anthony
Elenjimittam’s book, Cosmic Ecumenism.

There are several issues that have been raised regarding The
Voice of the Silence. Perhaps the most controversial is the issue of the
Pratyeka-Buddha. Although I have briefly commented on this in a letter
to Theosophical History (vol. 1, no. 8, Oct. 1986, pp. 238-239) in
reply to Jean Overton Fuller’s review of the Voice (vol. 1, no. 1, Jan.
1985, pp. 14-15), I wonder if the real issue has yet been touched. In the
Voice the term is certainly used as “a synonym of spiritual selfishness”
(p. 86) rather than as a high office in the Hierarchy. But I have seen no
one follow up on the important clue given in Mahatma letter #16 (2nd
ed. p. 114; 3rd ed. p. 111), that esoterically the Pratyeka vehicle refers
to the personality. Why, for example, does the Abhisamayalamkara
devote so much space to the path of development of a Pratyeka-Buddha,
if no Mahayana Buddhist would ever wish to become one?

Then there is the issue of correcting the spellings of Sanskrit and
Tibetan words found in theVoice. Our view on this may be seen in my
review of the Quest Centenary Edition of the Voice, in The Eclectic
Theosophist, n.s., vol. 21, no. 3, Fall 1992, pp. 21-22.

Finally, there is the issue of errors in the Voice. Regarding one of
these, the mistranslation (p. 70) “I believe” (gsol-ba-'debs), copied from
Emil Schlagintweit’s Buddhism in Tibet (p. 127), see my letterin The
High Country Theosophist, vol. 12, no. 5, May 1997, pp. 13-14.

These issues will only be resolved when we find the original “Book
of the Golden Precepts.”



Report on a Search for the
Book of the Golden Precepts
in Kalimpong, March 1998

A couple years ago, Ken Small gave me some intriguing
information he had come across in his research on Blavatsky’s
The Voice of the Silence. A Catholic priest from India said that he,
with the help of a Tibetan Lama, had compared the original
(apparently Tibetan) of The Voice of the Silence, the “Book of the
Golden Precepts,” with Blavatsky’s English translation, in the
town of Kalimpong (north India) around 1950. The statement
is found in his book, Cosmic Ecumenism via Hindu-Buddhist
Catholicism: An Autobiography of an Indian Dominican Monk,
by Anthony Elenjimittam (Alias Bhikshu Ishabodh Anand),
Bombay: Aquinas Publications, [1983], p. 270:

In my return to Kalimpong I stayed in the Tibetan monastery,
taking part in their choral office and learning various branches
of Mahayana and Tantrism. It was in that monastery that I first
read with Lama Ping the Voice of Silence, the Book of Golden Pre-
cepts, with the English translation by Helena Petrovna Blavatsky.
With the help of the Tibetan Lama I could compare the English
translation made by Helena Petrovna Blavatsky with the original,
taking notes from the interpretation given by the Lama.

He apparently thought well enough of Blavatsky’s translation to
then publish an edition of The Voice of Silencein Bombay, India.

Naturally, Ken and I were extremely interested in locating
this original Tibetan text. So hoping Elenjimittam was still alive,
Ken wrote to him asking about this text. Ken was pleasantly sur-
prised to get a reply. But unfortunately, Elenjimittam said that it
had happened too long ago, and that he did not remember

151



152 Blavatsky’s Secret Books: Twenty Years’ Research

what text it was. That, then, was as far as this enquiry could be
taken from Elenjimittam’s end. And so it rested. In early 1998,
however, I got the chance to go to India, so I determined to go
to Kalimpong and investigate it from Lama Ping’s end.

There are at present three Tibetan Buddhist monasteries
in Kalimpong. I thought I might find out something at Domo
Geshe Rinpoche’s monastery, which is affiliated with the
Gelugpa school of Tibetan Buddhism, so I tried to go there first.
However, I was instead mistakenly directed to a prominently
located Tibetan monastery on a high hill overlooking much of
Kalimpong. This, called “Zong Dog Palri Pho-brang Monas-
tery,” and affiliated with the Nyingma school of Tibetan Bud-
dhism, was built fairly recently. Since it was built long after 1950,
it was unlikely to hold the information I was seeking. So after
enjoying the panoramic view of the surroundings from this
multi-storied building, I proceeded onward in my search.

My next try did bring me to the monastery I first tried to go
to. Itis called “Tharpa Choling Monastery,” and according to a
photograph I saw there it was founded in 1922. A city brochure
says it was constructed in 1937, apparently referring to the
currently existing structure. The large main building was being
extensively renovated at the time I was there, so the library was
then stored in a warehouse-type building. I was kindly allowed
to see the library anyway, and noted that it has three old
blockprint sets of the Kangyur, and one new reprint set of the
Tengyur. I asked if anyone knew of Lama Ping, explaining what
had happened around 1950, but no one had heard of him. The
monastery currently has about thirty monks. The monks I asked
kindly went and got a monk who had been there since before
1950, but he, too, had not heard of Lama Ping. So it seemed
that I would find nothing of Lama Ping in Kalimpong. Though
I had little hope left of finding anything, for the sake of
completeness I went to the third monastery.

The oldest monastery in Kalimpong, called “Tongsa
Gompa,” is said to have been built around 1692. Also called
“Bhutan Monastery,” it was built by the Bhutanese, so followed
the state religion of Bhutan, the Dugpa Kagyu. Dugpa, or
Drukpa ( brug-pa), is a subschool of the Kagyu school of Tibetan
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Buddhism. At the end of my visit I found out that this monastery
recently became a Nyingma monastery rather than a Dugpa
Kagyu monastery, but I have no details. When I arrived, the
monks were assembled in the main hall, eating a meal I
presumed, since I was let in. So I walked over and asked the
younger Tibetan monk sitting next to the head Lama, appar-
ently his translator, my question about Lama Ping. They were in
fact in the middle of some activity, but he politely listened and
then said my question could be brought up after their activity
was over. I left the main building and spoke to a person on the
compound, who invited me to the tea room. I was just about to
leave the monastery, thinking I would not get an answer, when
the translator came into the tea room looking for me.

The translator had with him an older monk who said he
knew of Lama Ping. He said that Lama Ping was not the man’s
real name, but rather his real name was Lama Tinley ( phrin
las). The older monk said that when he was a child he had
seen Lama Tinley and another man, presumably Anthony
Elenjimittam, there at Bhutan Monastery in Kalimpong. Lama
Tinley, I was given to understand, did not belong to this monas-
tery, but was from Bhutan, and went back to Bhutan some time
after meeting Elenjimittam. I was told that Lama Tinley died
thirteen years ago. My informant did not know about The Voice of
the Silence or the “Book of the Golden Precepts,” nor what
Tibetan book this might be. I had learned earlier that the
Bhutan Monastery in Kalimpong does not have a library. My
informant assumed that the Tibetan book involved must have
belonged to Lama Tinley, and must have been taken back with
him to Bhutan when he returned there. I did not then have the
opportunity to travel to Bhutan to try and pursue this further.

Whether or not this book was in fact the original Tibetan
text of the “Book of the Golden Precepts,” or was a different
book on the Bodhisattva path having similar ideas, such as the
Bodhicaryavatara, thus remains unknown. Nonetheless, even
these small findings merit being recorded, for the sake of future
search. I unfortunately did not ask my informant’s name, but he
can be found at Bhutan Monastery in Kalimpong. My meeting
with him took place there on March 5, 1998.



“The Secret Doctrine: Original Genesis and the Wisdom Tradi-
tion,” a paper presented by David Reigle at The Works and Influence of
H. P. Blavatsky Conference, held in Edmonton, Alberta, on July 3-5,
1998, was published in The Works and Influence of H. P.
Blavatsky: Conference Papers, Edmonton: Edmonton Theosophical
Society, 1999, pp. 9-17.

This paper attempts to show that what Blavatsky gave us from the
secret Book of Dzyan in The Secret Doctrine is “nothing less than the
original, full and uncut version of genesis” from the Wisdom Tradition.
Assuming that this is the case, what can ancient cosmogony offer to the
modern world? There is a growing consensus that the answers provided
by modern science, limited as they are to physical reality, leave the great
problems of life unsolved. Does knowledge of the Big Bang tell us any-
thing about the purpose of life? The Secret Doctrine fteaches that the
origin and evolution of the universe, and of humanity, are the result of
super-physical causes, and that what we see in physical reality are only
their effects. We can never arrive at the true causes by studying only the
effects. The many problems left unsolved by the Darwinian teaching of
the evolution of physical form are answered by The Secret Doctrine’s
teaching of the evolution of spirit through form. It is in these true causes
that the answers to the great problems of life must be sought.



The Secret Doctrine:
Oniginal Genesis and the Wisdom Tradition

The Secret Doctrine is recognized by all as H. P. Blavatsky’s
greatest and most influential work. At the same time, it is gener-
ally regarded as a most difficult book to read; so much so that
only a small minority of Theosophists have ever read it. What
makes it so great, and yet so difficult; and why did Blavatsky
write such a book?

The Secret Doctrine was published in 1888, thirteen years
after the founding of the Theosophical Society in 1875, and
three years before Blavatsky’s death in 1891. The world at that
time, despite the unprecedented material progress of western
civilization, was spiritually in trouble. Religion and science were
at odds, because the former taught blind belief, while the latter
rejected anything it could not prove physically. And neither
could provide sufficient guidance to stop humans from killing
their neighbors. The situation was summed up by the Maha-
Chohan, considered the greatest of the Tibetan teachers
behind the Theosophical movement, in these words: “Between
degrading superstition and still more degrading brutal materi-
alism the white dove of truth has hardly room where to rest her
weary unwelcome foot.” It was in this setting that H. P.
Blavatsky entered the scene.

Blavatsky’s first task was to show that neither religion nor
science had the truth. This she did in her first major work, Isis
Unwveiled, published in 1877. Here she showed how the original
truths revealed by the great religious founders had over the cen-
turies been one by one choked out by the weeds of theological
dogma. The lifeless systems of beliefs which had now replaced
the original truths could not provide the sustenance needed by
humanity, who then turned to that dazzling newcomer, science.
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But science, said Blavatsky, however impressive, could not
provide what humanity needed either, because it was confined
to physical reality only, with no concern for morality or virtue.
It was quite oblivious to the higher realities which alone give
dignity and purpose to human life.

Blavatsky in Isis Unveiled not only showed that neither
religion nor science had the truth, she also showed that some-
where it could yet be found. This caused much excitement. She
brought out for the first time to the modern world the fact of
the existence of an ancient and once universal but now hidden
body of truths which she called the Wisdom Religion. She said
that this once universal Wisdom Religion was the source from
which all the world’s religions sprang; but over time, as
separativism and materialism progressed, each came to believe
that its piece was the only truth. Traditions found all around the
world speak of this as leaving the Golden Age and entering the
Iron Age or Dark Age. Blavatsky marshalled an impressive mass
of evidence from ancient writers across the globe, swelling the
two large volumes of Isis Unveiled, to show the former existence
of a Wisdom Tradition. The higher truths universally recog-
nized by the ancients had disappeared from religion, and were
beyond the ken of science; but humanity once had them. Such
was the message of Isis Unveiled.

Isis Unveiled thus prepared the ground for the restoration
of many truths from the Wisdom Tradition, that for long ages
were lost to the world. Although some of these had already been
brought out in Isis Unveiled, the bulk of them were yet to come.
Further, Isis Unveiled was something of an experiment, and was
not received as well as may have been expected. This was
because, as stated by the Mahatma K.H., a book like this
emanating from a woman, and also one who many believed to
be a Spiritualist, “could never hope for a serious hearing.™
Thus it fell to a respectable English newspaper editor, A. P.
Sinnett, to attempt the first account of teachings from the
Wisdom Tradition which would be taken seriously.

Sinnett was a polished writer, while Blavatsky barely knew
English when she wrote Isis Unveiled, so that she regarded it as
her most poorly written book.? Sinnett had begun a correspon-
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dence with Blavatsky’s teachers, the Mahatmas K.H. and M., in
1880.* His first book, The Occult World, published in 1881,
showed the probability of the existence of human individuals
who had perfected their spiritual development. These the
Theosophists called Mahatmas. But it was his second book,
Esoteric Buddhism, published in 1883, that contained the first
systematic account of those truths from the Wisdom Tradition
now allowed by these Mahatmas to come out. Based on the
material in their letters, he constructed a coherent approxima-
tion of their system. These teachings, known to the modern
world as Theosophy, provided such satisfying answers to the
great problems of life that even critics were impressed. A critical
newspaper article of the time had to call them “marvelous,
even in this day of scientific research,” going on to say: “Esoteric
Buddhism itself is enough to set the intellectual world in com-
motion. It is the most philosophical method of explaining life,
death and eternity yet made known, even whether we like it or
not.”™ Yet it set only a small part of the intellectual world in
commotion, and that only for a time. Thus even this effort
proved to be not enough. So, back to the drawing board, or in
this case, the writing table. Now Blavatsky resuscitated a project
begun already in 1879,° which was to become her greatest work,
The Secret Doctrine.

The Secret Doctrine is based on stanzas which Blavatsky
translated from a secret “Book of Dzyan.” These stanzas cover
the genesis of the cosmos and the genesis of humanity. This is
the core of the book. The Secret Doctrine also includes extensive
material on symbolism, saying that this was the language univer-
sally used by the ancients, and that therefore all ancient writings
must be understood in this light, and not taken literally. Finally,
The Secret Doctrine includes much material on science, continu-
ing to show, as she did earlier, that there exist occult forces in
nature which remain unrecognized by science. Thus The Secret
Doctrine does not treat, except incidentally, the general system
which has come to be known as Theosophy, including karma,
reincarnation, the seven principles of a human being, the seven
planes of the cosmos, the after-death states, etc., as was out-
lined earlier in Esoteric Buddhism, and would be treated later in
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Blavatsky’s The Key to Theosophy. Why is this? Why the genesis
subject matter and not the more familiar Theosophical teach-
ings in the greatest Theosophical work?

The Secret Doctrineis referred to by Blavatsky as “this first instal-
ment of the esoteric doctrines.” For the first time we have material
translated directly from an original source book of the Wisdom
Tradition. Isis Unveiled had made known the existence of the
Wisdom Tradition, but in comparison with her new book, had
unveiled practically nothing of it. Esoteric Buddhism was based on
the more or less fragmentary information received in letters from
the Mahatmas, so it did not give the actual esoteric system as such.®
Here, for the first time, we have the real thing, at least the first
instalment of it. Knowing this, we are now in a position to under-
stand the reason for the genesis subject matter.

In explaining what is in The Secret Doctrine, Blavatsky says:
“Nor could the vast catalogue of the Archaic Sciences be
attempted in the present volumes, before we have disposed of
such tremendous problems as Cosmic and Planetary Evolution,
and the gradual development of the mysterious Humanities
and races that preceded our ‘Adamic’ Humanity.™ This is only
logical, taking first things first; but I believe that there is more to
it than appears on the surface. Blavatsky’s teachers were faced
with the same problem the Dalai Lama now faces in bringing
out hitherto secret material. A good example of this is the
Kalacakra Tantra. The Tibetan Buddhist Tantras, or Books of
Kiu-te, were traditionally kept secret. However, the first chapter
of the Kalacakra Tantrais on cosmology, including cosmogony
or genesis. Because of its subject matter, this is the only chapter
which could be openly discussed. Thus books based on this
chapter and its subject matter circulated openly in Tibet, while
material from the remaining four chapters was restricted. This,
I believe, is the true reason for the choice of genesis as the
subject matter of the stanzas translated in The Secret Doctrine.
It was the only choice possible for the first instalment of the
esoteric doctrines to be brought out directly from hitherto
secret original sources.

Nonetheless, it was a quite an excellent choice. The
genesis teachings of The Secret Doctrine, covering the origin and



Original Genesis and the Wisdom Tradition 159

development of the cosmos, and the origin and development of
humanity, are unparalleled by any other such teachings found
anywhere. No system is more comprehensive and self-consistent
than that of The Secret Doctrine. No, nothing else even comes
close. The greatest genesis accounts of the world are feeble in
comparison. As put by the Gnostic scholar, G. R. S. Mead, in
1904, “The Stanzas set forth a cosmogenesis and anthropo-
genesis which, in their sweep and detail, leave far behind any
existing record of such things from the past.” He further says
that, “I advisedly call these passages, enshrined in her works,
marvellous literary creations, not from the point of view of an
enthusiast who knows nothing of Oriental literature, or the
great cosmogonical systems of the past, or the Theosophy of the
World Faiths, but as the mature judgment of one who has been
for some twenty years studying just such subjects.”’ I can echo
these words precisely, and can now add to the list of such
subjects studied, the many Sanskrit works which have become
available in the nearly one hundred years since he wrote this.

What is considered to be the oldest genesis account found
in the East is the brief so-called “Creation Hymn” of the Rig
Veda."' Similar accounts are found in the Upanishads, based on
the Vedas.'? A more detailed account is found in the next most
authoritative source, the Laws of Manu."”> Much more elaborate
accounts are then found in the various Puranas,'* which have
remained the basis of most cosmogonic ideas found in Hindu
India until modern times. All of these were available in transla-
tion both during the time of Blavatsky and the time of Mead.
But the important Buddhist cosmological sources had not yet
been published, nor had the Jaina sources.

The authoritative Jaina compendium, Tattvarthadhigama
Suitra, whose third chapter is on cosmology, was first published
in Sanskrit from 1903 to 1905, in German in 1906, and in En-
glish in 1920." Further details could be found in Kundakunda’s
Pancastikayasara, or “The Building of the Cosmos,” published in
Prakrit, Sanskrit, and English in 1920.'° The Buddhist sources
proved to be more difficult, because the original Buddhist
tradition in India had been lost. Recognizing the importance of
Vasubandhu’s fundamental source work, the Abhidharmakosa,
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the leading Buddhist scholars of Europe jointly agreed on a
plan to translate it from its Chinese and Tibetan versions. This
task was finally accomplished by the great Belgian scholar,
Louis de La Vallée Poussin, who published a French translation
in six volumes from 1923 to 1931."" Its Sanskrit original was not
discovered until Rahula Sankrityayana’s trips to Tibet in search
of Sanskrit manuscripts in the 1930s, and was then published in
1947, with its Sanskrit auto-commentary following in 1967.'
Much more recently, the Kalacakra texts have become available,
providing an alternative cosmology to the traditional Buddhist
cosmology described in chapter three of the Abhidharmakosa. 1
have edited in Sanskrit and translated into English some of this
new material for a paper comparing it with the “Book of Dzyan,”
presented at the first Secret Doctrine Symposium in 1984.1°

All this material is indeed interesting, but like the previous
Hindu texts, none of these Jaina or Buddhist texts proved
to contain anything close to the comprehensiveness of the
cosmogonic account in The Secret Doctrine. For example, the
Abhidharmakosa speaks of the four modes of birth, following the
words of the Buddha, as the sweat-born, the egg-born, the
womb-born, and the parentless, just as The Secret Doctrine does.”
But the detailed accounts of the earlier humanities in which
these modes of birth took place, found in The Secret Doctrine, are
absent in the now existing teachings of Buddhism. Thus
Vasubandhu in his auto-commentary, and YaSomitra in his sub-
commentary, had to scramble to find explanations for these
strange ideas. Since the Buddha had spoken of them, they must
be true, and now needed to be explained. So the commentators
came up with examples from mythology, of stories of individual
humans that could be considered to have been egg-born and
sweat-born; e.g., Saila and Upasaila were born from the eggs of a
crane, and Amrapili was born from the stem of a banana tree.?!
For the parentless, however, they gave the example of the
humanity of the first age, or kalpa, in agreement with The
Secret Doctrine.** Here a fragment of the Wisdom Tradition was
apparently preserved.

Thus while the general outlines of genesis have been
preserved in existing works, and even some details as in the case
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of the Buddha’s references to the four modes of birth, the
commentaries which once existed and which alone can provide
the true explanations, says Blavatsky, are no longer to be found:
“An immense, incalculable number of MSS., and even printed
works known to have existed, are now to be found no more. They have
disappeared without leaving the slightest trace behind them.
Were they works of no importance they might, in the natural
course of time, have been left to perish, and their very names
would have been obliterated from human memory. But it is not
so; for, as now ascertained, most of them contained the true
keys to works still extant, and entirely incomprehensible, for the
greater portion of their readers, without those additional volumes
of Commentaries and explanations.”*

But these works are not lost, and the esoteric schools
which Blavatsky’s teachers are associated with claim to have
them all.** It is from these works that Blavatsky restored to
humanity nothing less than the original, full and uncut version
of genesis. The point of all this was to let the world know that
somewhere the true answers to the great problems of life exist.
Because as stated by the Maha-Chohan, from the 1881 letter
quoted earlier,”

To be true, religion and philosophy must offer the
solution of every problem. That the world is in such a bad
condition morally is a conclusive evidence that none of its
religions and philosophies, those of the civilised races less
than any other, have ever possessed the #ruth. The right
and logical explanations on the subject of the problems of
the great dual principles—right and wrong, good and evil,
liberty and despotism, pain and pleasure, egotism and
altruism—are as impossible to them now as they were 1881
years ago. They are as far from the solution as they ever
were but,—

To these there must be somewhere a consistent solution,
and if our doctrines will show their competence to offer it,
then the world will be the first one to confess that must be
the true philosophy, the true religion, the true light, which
gives truth and nothing but the truth.
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Blavatsky in The Secret Doctrine brought out to the world
the original teachings on genesis from the Wisdom Tradition,
offering a consistent solution to the great problems of cosmic
and planetary evolution. Now the world could see for itself the
competence of these doctrines to provide the truth. Yet the
world has not confessed that this must be the truth. No, in more
than a century, the world has not even given them a hearing.

This was not entirely unanticipated. Blavatsky wrote in the
“Introductory” to The Secret Doctrine that, “Agreeably with the
rules of critical scholarship, the Orientalist has to reject a priori
whatever evidence he cannot fully verify for himself. . . . There-
fore, the rejection of these teachings may be expected, and
must be accepted beforehand. No one styling himself a
‘scholar,” in whatever department of exact science, will be per-
mitted to regard these teachings seriously.”® This has reference
to “the most serious objection to the correctness and reliability
of the whole work,”” namely, the fact that no one has seen the
“Book of Dzyan” from which the Stanzas in The Secret Doctrine
were translated. The proof which would be provided by an
original manuscript of one of its Sanskrit, Tibetan, or Chinese
versions® was not possible in 1888. This is made quite clear in
the first sentence of the first Mahatma letter, written in 1880:
“Precisely because the test of the London newspaper would
close the mouths of the skeptics—it is unthinkable.” But
Blavatsky goes on to say about the teachings of The Secret Doctrine
in the “Introductory” just quoted, “T'hey will be derided and
rejected a priori in this century; but only in this one. For in the
twentieth century of our era scholars will begin to recognize
that the Secret Doctrine has neither been invented nor exagger-
ated, but, on the contrary, simply outlined; and finally, that
its teachings antedate the Vedas.”

Thus I believe that the influence of Blavatsky’s greatest
work, The Secret Doctrine, though written more than a hundred
years ago, has barely begun to be felt; and that only when an
original manuscript of the “Book of Dzyan” is brought out,
which may now be possible, will it take its proper place in the
world. Then only will Blavatsky’s efforts in laying the founda-
tion for the re-establishment in the world of the truths of the
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Wisdom Tradition be vindicated. Blavatsky would undoubtedly
care little for any personal vindication, but for the vindication
of the teachings of The Secret Doctrine, which she believed were
of the utmost benefit to humanity, she would certainly care
greatly.
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“Searching for the Book of Dzyan,” was presented by David Reigle
at the Third Secret Doctrine Symposium, held in Oklahoma City,
Oklahoma, on May 21-24, 1998. The proceedings of this conference
have not yet been published, but are forthcoming.

We end as we began, still searching for Blavatsky’s secret books,
but hopefully a few steps closer to our goal. Blavatsky indicates that in
our time proofs of the existence of a once universal Wisdom Tradition
will become available. Since Blavatsky’s time a large number of Sanskrit
manuscripts have been discovered, and whole libraries of hitherto inac-
cessible Tibetan books have become accessible.

Many students of the Ageless Wisdom seem to believe that what
they study is completely different from what can be found in old exoteric
religions. This is no doubt largely due to the modernized presentations of
the Ageless Wisdom that proliferated in the twentieth century. We are
more taken with the idea that nothing arises in a vacuum. Indeed, The
Secret Doctrine teaches (1. xliv-xlv) 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.” 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.

The reception of the secret teachings brought out by Blavatsky can
hardly have been any more encouraging to their custodians. Yet there is
much we can do to prepare ourselves for receiving and understanding
this secret material by studying known malterial, since the one depends
on the other. We believe that this must be done, because in regard to a
great many questions of the utmost importance to humanity, “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” (H. P. Blavatsky Collected Writings, vol. 3, p. 485).



Searching for the Book of Dzyan

The Stanzas which form the basis of The Secret Doctrine are
said by H. P. Blavatsky to have been translated from a mysteri-
ous “Book of Dzyan.” No one else, that is, no one in the outside
world, has ever seen this book. Even the title, “Book of Dzyan,”
is a generic name rather than a proper name, meaning nothing
more than “Book of Wisdom,” although the highest wisdom,
attainable only through meditation.! Blavatsky did, perhaps,
leave us a clue with her intriguing statement that, “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.™
This leaves us with the possibility that its actual or proper name
has been heard of, and therefore may be found, in the outside
world. The significance of this is great. The majority of Sanskrit
and Tibetan texts has become accessible only in the last hun-
dred or so years, after Blavatsky published The Secret Doctrine in
1888. Everyone here in the West has heard of the discovery of
the Dead Sea Scrolls in 1947. But news of even larger textual
discoveries in central and south Asia, such as that of the Gilgit
Manuscripts in 1931, has not reached the Western press.

Here we must raise a question which has been voiced by
several Theosophists. Given the fact that we already have the
Stanzas of Dzyan in The Secret Doctrine from Blavatsky and her
Initiate teachers, in English, why would anyone wish to spend
years studying difficult languages like Sanskrit and Tibetan, and
devote his or her life to searching for a manuscript of the Book
of Dzyan in these languages? Before answering this question, we
must know that the original Book of Dzyan is said by Blavatsky to
have been written in a secret sacred language called by her
Senzar.’ To have this original would, of course, do us little good,
since no one would be able to read this language. However, she
refers to “the Chinese, Tibetan and Sanskrit translations of the
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original Senzar Commentaries and Glosses on the Book of
Dzyan,” and then goes on to translate verse 1 of the Book of
Dzyan “using only the substantives and technical terms as
employed in one of the Tibetan and Senzar versions.” These
Tibetan, Sanskrit, and Chinese translations can be read by
non-initiates; and indeed, most of the terms she gives here are
recognizable Tibetan technical terms.

We return, now, to the question of why anyone would wish
to seek a Sanskrit, Tibetan, or Chinese translation of the Book
of Dzyan when we already have an authoritative English transla-
tion in Blavatsky’s The Secret Doctrine. Aside from the fact clearly
stated by Blavatsky that what we have in English is only portions
of the Book of Dzyan, there is a weightier reason. Theosophists
now number, according to a generous estimate, about 50,000
people. For these 50,000, who are convinced of the value of
Blavatsky’s work in making known to the world the existence of
a once universal Wisdom Tradition, there would indeed be little
need for an Eastern language manuscript of the Book of Dzyan.
But the world now numbers well over 5,000,000,000 people.
This means that for every one person who now directly benefits
from the knowledge of the Wisdom Tradition brought out by
Blavatsky, there are one hundred thousand persons who do not.
This is not good enough.

The great problem of the cause of humanity’s suffering
and how to overcome itis the concern of an extraordinary letter
by one of Blavatsky’s teachers, the Mahatma K.H., where the
origin of evil is traced:”

And now, after making due allowance for evils that are natural
and cannot be avoided,—and so few are they thatI challenge the
whole host of Western metaphysicians to call them evils or to
trace them directly to an independent cause—I will point out
the greatest, the chief cause of nearly two thirds of the evils that
pursue humanity ever since that cause became a power. It is
religion under whatever form and in whatsoever nation. It is the
sacerdotal caste, the priesthood and the churches; it is in those
illusions that man looks upon as sacred, that he has to search
out the source of that multitude of evils which is the great curse
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of humanity and that almost overwhelms mankind. Ignorance
created Gods and cunning took advantage of the opportunity.

Here, in agreement with the Four Noble Truths taught by the
Buddha, the cause of suffering is traced to ignorance; and
specifically to the ignorance which gave rise to religion. This is
a rather shocking statement from one of the teachers behind
the Theosophical movement, whose various members widely
regard one of their objects as promoting the study of compara-
tive religion. We might note here that this object was in its
original versions worded as promoting the study of the Aryan or
ancient Indian religions rather than comparative religion in
general.® This is no doubt because, according to the numerous
statements of the early Theosophical writings, the Wisdom
Tradition is preserved more directly and more completely in
the ancient Indian religions. Yet these religions, too, have their
share in the cause of two-thirds of humanity’s suffering. We can
only conclude that the true intention of the teachers behind
the Theosophical movement was and is to promote the univer-
sal Wisdom Tradition, which will gradually supersede separative
religion. For as the above quoted letter says regarding the “God
of the Theologians:”’

Our chief aim is to deliver humanity of this nightmare, to teach
man virtue for its own sake, and to walk in life relying on himself
instead of leaning on a theological crutch, that for countless
ages was the direct cause of nearly all human misery.

And again:®

Remember the sum of human misery will never be diminished
unto that day when the better portion of humanity destroys in
the name of Truth, morality, and universal charity, the altars of
their false gods.

The teaching of the existence of a once universal Wisdom
Tradition was first made known in modern times through
the Theosophical movement launched by Blavatsky and her
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teachers. This was apparently thought to have the potential to
counter the “great curse” of separative religion, and thereby to
deliver humanity from this “direct cause of nearly all human
misery.” This “chief aim” of the custodians of the Wisdom Tradi-
tion is their reason for bringing out a portion of it through the
Theosophical movement. Now the real question for any student
of Theosophy who takes this seriously is: How can knowledge of
the once universal Wisdom Tradition be effectively spread to
the remaining 4,999,950,000 people of the world? And, what is
now stopping it?

This brings us back to the Book of Dzyan. For many
years, the teaching of the existence of a once universal Wisdom
Tradition, whose partial re-statement in modern times was
called by Blavatsky “Theosophy,” has been rejected by the
world, primarily because no one could see the original Book of
Dzyan to verify it. This was foreseen by Blavatsky, who wrote in
1888 in the “Introductory” to The Secret Doctrine:’

Agreeably with the rules of critical scholarship, the Orientalist
has to reject a priori whatever evidence he cannot fully verify for
himself. . . . This first instalment of the esoteric doctrines is
based upon Stanzas, which are the records of a people unknown
to ethnology; it is claimed that they are written in a tongue
absent from the nomenclature of languages and dialects with
which philology is acquainted; they are said to emanate from a
source (Occultism) repudiated by science; and, finally, they are
offered through an agency, incessantly discredited before the
world by all those who hate unwelcome truths, or have some
special hobby of their own to defend. Therefore, the rejection
of these teachings may be expected, and must be accepted
beforehand. No one styling himself a “scholar,” in whatever
department of exact science, will be permitted to regard these
teachings seriously.

But then she says:

They will be derided and rejected a priori in this century; but
only in this one. For in the twentieth century of our era scholars
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will begin to recognize that the Secret Doctrine has neither been
invented nor exaggerated, but, on the contrary, simply outlined;
and finally, that its teachings antedate the Vedas.

The clear implication of this statement is that in our time verifi-
able evidence will become available, in the form of a manuscript
of the Book of Dzyan in a known language such as Sanskrit,
Tibetan, or Chinese. And this will make possible the eventual
widespread acceptance of the Wisdom Tradition in the world,
and the consequent alleviation of human misery. In the words
of Mahatma K.H. regarding an attempt in 1880 to restore the
ancestral science and philosophies of India drawing upon long
sealed ancient fountains for the immense gain of humanity,
words which are if anything more appropriate now than they
were then: “Is not this worth a slight sacrifice?”"

Most of us would agree that it is. So what can be done to
help make this happen? I have often tried to put myself in the
position of the custodians of these secret books and to imagine
what conditions they would look for in order to release them.
When Blavatsky first brought out Stanzas from the Book of
Dzyan translated into English in The Secret Doctrine, she said,
“The Stanzas which form the thesis of every section are given
throughout in their modern translated version, as it would be
worse than useless to make the subject still more difficult by
introducing the archaic phraseology of the original, with its
puzzling style and words.”! But now, more than a century later,
it is exactly this “archaic phraseology of the original, with its
puzzling style and words,” that will have to be dealt with,
because it is only this that will provide the verifiable evidence
required.

Of course, the custodians could always send out such a
book with some chela to explain its phraseology. But this will
not solve the problem. Once an original language manuscript is
released, it becomes public property, and therefore subject to
scholarly examination and criticism. No scholar would have any
compelling reason to accept the explanations given by the
chela, but on the contrary would be obliged to seek explana-
tions through reference to other known texts. This accepted
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methodological principle was fully utilized by Blavatsky, who
devoted the bulk of The Secret Doctrine to showing through refer-
ence to known sources the probability of the correctness of its
teachings. Because as she said, “It would be worse than useless
to publish in these pages even those portions of the esoteric
teachings that have now escaped from confinement, unless the
genuineness and authenticity—at any rate, the probability—of
the existence of such teachings was first established.”? This she
did this by citing chapter and verse in support of them from an
impressive array of known writers and classics of the past. And
this is what will have to be done today, with the difference that
today it is the archaic phraseology of the original that will
have to be supported. This can only be done by citing parallel
passages from the ancient classics of the East in their original
languages.

So it would seem that the task before the worker in this
field today is very much like the task faced by Blavatsky when she
first brought these Stanzas out to the modern world. But unlike
in Blavatsky’s time, there are now available to us entire libraries
of the ancient classics of the East. The worker in this field today,
then, will not require the developed spiritual faculties utilized
by Blavatsky in bringing out Stanzas from the Book of Dzyan,
but instead will require knowing the relevant original languages
and knowing the vast array of texts written in them which are
now available.

Translations of the original Senzar commentaries on the
Book of Dzyan are said to exist in three languages: Chinese,
Tibetan, and Sanskrit. These are also the three classical or
canonical languages of the northern Buddhist scriptures. These
scriptures were written in Sanskrit, then translated into Chinese
starting in the early centuries of the first millennium C.E., and
again translated from Sanskrit but now into Tibetan starting in
the latter centuries of the first millennium C.E. There is every
reason to assume that the Senzar commentaries followed this
same pattern, so that their Sanskrit versions will be the oldest
and most original of the versions said to exist in languages
accessible to us. The Chinese and Tibetan languages, moreover,
are not capable of conveying the subtleties of the Sanskrit, as
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may be seen by a comparative study of any of the many Buddhist
scriptures now extant in all three of these languages. This is
only to be expected, because of the unique nature of Sanskrit,
the “refined” or “perfected” language of spiritual ideas. As put
by Blavatsky regarding her attempt, the first ever, to render the
ideas of the Book of Dzyan into a European language, “no
human language, save the Sanskrit—which is that of the Gods—
can do so with any degree of adequacy.””

Learning Sanskrit, or for that matter learning Chinese or
Tibetan, is not like learning another European language. In
English or French or German we pretty much say the same
things using different words. In Sanskrit, however, altogether
different and new ideas are being expressed. We have in
Sanskrit a language purposely developed and refined for
expressing higher realities, as were apparently expressed earlier
in Senzar. Similarly, when the Sanskrit Buddhist scriptures were
translated into Chinese and Tibetan, these latter languages had
to be specially adapted to express the new ideas. Special vocabu-
lary was adopted and consistently used to render the Sanskrit
technical terms. This is especially true of Tibetan, where stan-
dardized Sanskrit to Tibetan vocabularies were drawn up, and
their use among translators was even required by decree of the
king on penalty of death; so important was this considered.

Since the time of these translations much of the Sanskrit
Buddhist canon became lost, while the entire canon as trans-
lated into Chinese and into Tibetan remained. For this reason
scholars of northern Buddhism today must know not only
Sanskrit, but also at least one of the two other classical canonical
languages, Chinese or Tibetan. Of these, the Tibetan language
translations are much more literal, so are more useful for
establishing the original Sanskrit. In the Stanzas of Dzyan as
translated by Blavatsky the vast majority of the technical terms
are northern Buddhist, most of them Sanskrit, and some of
them Tibetan. Taking for granted, then, the study of Sanskrit
and Tibetan as preparation, what texts must one turn to in the
search for the Book of Dzyan?

The Book of Dzyan is said to be “the first volume of the
Commentaries upon the seven secret folios of Kiu-te, and a
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Glossary of the public works of the same name.”"* This provides
us with a major lead, as the Book of Dzyan is here linked to
publicly known works, the Books of Kiu-te. But the public Books
of Kiu-te turned out to be almost as elusive as the mysterious
Book of Dzyan itself, remaining for long unidentified. Then in
1975 Theosophical researcher H. J. Spierenburg indentified
them in an article written in Dutch.” Unfortunately, this did
not reach the English-reading world. So they were again identi-
fied in 1981, followed by the publication of an English language
book on them in 1983.'

The books of Kiu-te are the Tibetan Buddhist tantras, a
group of more than one hundred individual works collected
into some twenty volumes. They are very highly regarded in Ti-
betan tradition, being considered the Buddha’s highest teach-
ings. As such, access to them was restricted, and their contents
were little known to outsiders. By contrast, the Hindu tantras
had become somewhat infamous, and were held in disrepute
even by a majority of Hindus. The Hindu and Buddhist tantras
have obvious similarities, but also fundamental differences.
Primary among these are: (1) that the Buddhist tantras are
non-theistic, that is, not based on belief in God or the gods; and
(2) that they are thoroughly based on the bodhisattva ideal, that
is, on working for the welfare of others rather than oneself."”

It seems obvious that to be able to read the secret Books of
Kiu-te, one must be able to read the public Books of Kiu-te. But
this latter is no small task. Even the so-called “public” volumes
were in fact kept secret from all who had not received initiation
into them, until quite recently, and with good reason. When I
first read through the most esoteric part of the most esoteric of
these known books, namely the “jnana” or “dzyan” chapter of
the Kalacakra Tantra, the first of the Books of Kiu-te, I was
amazed and somewhat dismayed at how foreign a world I
glimpsed therein, and how little of it I could understand. The
book’s primary concern seemed to be the mantric letters of the
Sanskrit alphabet, their correlations with various families of
deities, and the purification of these deities as the gross and
subtle constituents of the outer and inner worlds. In other
words, what would be characterized by most people today, even
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sympathetic readers, as mystical mumbo-jumbo. I was strongly
reminded of part of the Mahatma K.H.’s reply to A. P. Sinnett’s
requests for more esoteric knowledge:'

Then—knowledge can only be communicated gradually; and
some of the highest secrets—if actually formulated even in your
well prepared ear—might sound to you as insane gibberish,
notwithstanding all the sincerity of your present assurance that
“absolute trust defies misunderstanding.”

So how does one approach these books, which do indeed
often read like “insane gibberish”? In some schools of Tibetan
tradition a book attributed to the coming Buddha Maitreya is
utilized as a bridge to the tantras or Books of Kiu-te, because
it provides what is there considered to be their doctrinal or
philosophical basis. This unique book is the Ratna-gotra-vibhaga
or Ultara-tantra."”® In the same way, Blavatsky begins The Secret
Doctrine by requesting all readers to study carefully three
fundamental propositions, which she says form the necessary
doctrinal or philosophical basis for understanding the Stanzas
from the Book of Dzyan which follow. It so happens that the
doctrinal or philosophical position of the book of Maitreya
mentioned above is far and away the closest, among all known
books, to that of the fundamental propositions of The Secret
Doctrine®® To make things even more interesting, a “secret
book” of Maitreya Buddha is linked with the Book of Dzyan in a
somewhat enigmatic passage from a letter written by Blavatsky
regarding The Secret Doctrine she was then writing:*!

I have finished an enormous Introductory Chapter, or Preamble,
Prologue, call it what you will; just to show the reader that the
text as it goes, every Section beginning with a page of translation
from the Book of Dzyan and the Secret Book of “Maytreya
Buddha” Champai chhos Nga (in prose, not the five books in verse
known, which are a blind) are no fiction.

Although it is not clear from this just what relationship exists
between the Book of Dzyan and the secret book of Maitreya, it is
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perhaps no coincidence that the doctrinal position of a known
book of Maitreya matches the fundamental propositions of The
Secret Doctrine, and that these teachings are used as necessary
preliminaries for understanding, respectively, the public Books
of Kiu-te or the Tibetan Buddhist tantras, and the first volume
of the secret commentaries on Kiu-te or the Book of Dzyan.

The public Books of Kiu-te as well as the known books of
Maitreya form part of the Tibetan Buddhist canon. Hitherto
unknown information about this canon, both the public vol-
umes and the corresponding secret volumes, was provided by a
Chief Lama librarian of Tibet, and published by Blavatsky in an
article entitled, “Tibetan Teachings:"*

. .. the sacred canon of the Tibetans, the Bkah-hgyur and Bstan-
hgyur, comprises one thousand seven hundred and seven distinct
works—one thousand and eighty-three public and six hundred
and twenty-four secret volumes—the former being composed
of three hundred and fifty and the latter of seventy-seven folio
volumes. . . .

Even in those volumes to which the masses have access, every
sentence has a dual meaning, one intended for the unlearned,
and the other for those who have received the key to the
records. . . .

There is a dual meaning, then, even in the canon thrown open
to the people, and, quite recently, to Western scholars. . . .

. . the records from which our scholastic author, the monk
Della Penna quotes—or I should rather say, misquotes—contain
no fiction, but simply information for future generations, who
may, by that time, have obtained the key to the right reading of
them. . ..

In Blavatsky’s time, and until recently, these Tibetan books were
quite inaccessible. Now, with a couple thousand dollars you can
buy your own set! Further, my efforts in collecting copies of all
known Sanskrit Buddhist texts have shown that, contrary to the
commonly held assumption that only about ten per cent of the
Sanskrit canon still survives, in fact about fifty per cent of the
original Sanskrit Buddhist canon has now been re-discovered.
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The opportunities before us today are truly unprecedented.
Whether or not one obtains the key to access information for
future generations from these books, they are certainly our best
source from which to cite the parallel passages required to
support the Book of Dzyan. This is the work to be done in order
to verify the existence of a once universal Wisdom Tradition, for
the sake of alleviating human misery. When the preparatory
work is done, the Book of Dzyan can appear; before this work is
done, it cannot appear. This much is in our hands.
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