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This magazine is an invitation for followers of all traditions to enter into a
dialogue whose goal is Truth and whose means is Universal Brotherhood.
New Krishnamurti Book Available
Krishnamurti: The Taormina Seclusion - 1912 by Joseph E. Ross is now available. It is described
from the back cover as follows:
In 1912, four months seclusion in Taomina, Sicily, with Annie Besant and C.W. Leadbeater
prepared Krishnumurti and three companions for their initiations. Letters in the author’s
archives written by George Arundale and others give insight into the difficulties of the
training. Later statements give a seasoned view of Krishnamurti’s break away and the
mystery associated with his complex personality and inner reality.
To order contact:

Joseph Ross/Book Doctor
PO Box 1442
Ojai, CA
93024-1442

The price is $17.95 US plus shipping and handling.
Brother XII Video
Theosophists may remember the book by John Oliphant written on Edward Arthur Wilson, also
known as Brother XII. Recently on the History Channel in Canada, on a series called Biographies
of a Nation, a biography entitled Edward Arthur Wilson (Brother, XII: The Story of E.A. Wilson) was
presented. The biography was introduced with the following blurb:
Decried by many as a charlatan, this “divine messenger” inspired a cult following with his
promise of a New Age. While court cases involving sexual scandal, fraud and even assault
shocked the country, they also fuelled rumours of Wilson’s magical powers.
For those interested in taking another look at Wilson and his relationship to members of the
Theosophical Society, you can look for information on ordering the tape by going to the History
Boutique at www.Historytelevision.ca or by phoning 1-877-843-9371.
DID YOU KNOW?
Monkey Man: In a recent article found on ABCNEWS.com (May 17, 2001) reports of widespread
panic in New Delhi over what was described as a 4-foot tall ape-like creature attacking citizens
were recorded. Although descriptions of the attacker’s appearance were not consistent, it was
clear that there was something upsetting the citizens of New Delhi and victims with scratch marks
on their upper torsos have left police with no choice but to take the reports very seriously. The
Delhi Zoo has not been able to help identify this creature as both the physical description and the
behavior of the animal do not correspond to any known simian.
Sunken City: A recent Reuters report points to a possible sunken city off the coast of Cuba “built
in the pre-classic period and populated by an advanced civilization similar to the early Teotihuacan
culture of Yucatan.” 700-800 meters deep, a city with what appears to be pyramids, roads, and
buildings is buried beneath the sand. Researchers from various disciplines, armed with grants
and funding, are ready, with the cooperation of the Cuban government and with the help of various
businesses, to unearth the buried treasures off the Cuban coast. For further information see
www.earthchangestv.com.
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editorial
The Web of Theosophy
Paramahansaji frequently warned disciples of the dangers of spiritual idleness. “The minutes are more
important than the years,” he would say. “If you do not fill the minutes of your life with thoughts of God,
the years will slip by; and when you need Him most you may be unable to feel His presence. But if you fill
the minutes of your life with divine aspirations, automatically the years will be saturated with them.”
C Yogananda, Sayings of Yogananda, p.104

There are many ways that man experiences conditioned reality: through the natural world, through
religion, through the exploration of his own inner
constitution, and in many other manners. Each of
these can be symbolized by a web that connects
individual points of experience, and each web can be
looked upon as a means to keep entrapped an individual in the material world, or a means by which the
aspirant can continue on his way along the path to
spiritual enlightenment. Which webs the individual
chooses to create for himself, and which webs he tries
to destroy are important considerations. Each web
of experience has something different to teach us as
we make our way towards the path or continue our
arduous climb.
In the first article in the magazine, “To Fill the Hollow
Man”, the author explores the web of the material
value system versus the web of a spiritually inspired
value system. We see how easy it is for the intellect
to ally itself with the concerns and pleasures of
material existence thereby alienating itself from the
spiritual self. Depending on what we focus our mind
on, we can build a world of gross material energies,
or by proper thought and conduct lift our mind into
the spiritual where it can benefit from the more
ethereal energies of that realm. We see that when
the mind allies itself with the heart we create a web
of a much different nature.
The doctrinal web that comprises the various schools
of Tibetan Buddhism, as well as the doctrine of
Theosophy, is explored by Dr. Gerald J. Schueler in
his scholarly article on “H.P. Blavatsky and Tibetan
Buddhism.” Different schools within a religion, as
well as different religions within the family of world
religions, can form webs that when explored can also
tell us something. By trying to reconcile Blavatsky
with Tibetan Buddhism, and more importantly the
Gelugpa tradition, Dr. Schueler tries to show how the
study of this particular web might bring us closer to
certain Truths. Can we really trace the doctrine of
Theosophy, if we can refer to a living study as a
doctrine, back to Tsong-kha-pa and the Tibetan
Middle Way?
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In “Joy of Indexes” Ted Davy looks at the logical web
that binds together the works of the founders of
Theosophy. The study of Theosophy is “an indexrakers dream” as the logical consistency of the study
can lead naturally from one area of thought to many
others; the way that a nexus in a web has strands
leading off in different directions. Mr. Davy also
scans the various indexes that are the tools of today’s
student of Theosophy.
Finally, we review the works of three different
authors: Daniel Caldwell’s The Esoteric World of Madame Blavatsky, I.K. Taimni’s Gayatri, and Michael
Gomes’ “The Blavatsky Lecture 2000.” Occultism,
spirituality, and history are the three respective areas that these works cover. One way of exploring
Blavatsky’s life is to string together the accounts of
the occult events surrounding her life and then try
to see what a web of this sort might tell us. Taimni
looks at a Hindu mantra, Gayatri, and by understanding the web that comprises the various parts of
Man and how this web fits into the much larger web
of Cosmic principles, one can begin to understand
the power of Gayatri. Finally, history is a web of
events that surround a particular nexus, in this case
the nexus is the Theosophical Society. History reveals to us our victories—what we have learned—as
well as our defeats—that which we must yet learn.
The thing that we have to remember about any web,
and perhaps what Tsong-kha-pa hints at, is that a
web, because objective, is a conditioned reality and
consequently is symbolic of something more spiritual. So, no matter what web we are caught in,
whether the web of sensual pleasures or a meditative
web that explores the finer aspects of atma-buddhi,
these webs are symbolic of a still more ethereal
reality. The unconditioned or void is where we finally
end up. As we begin to look on events, actions, and
ideas as symbolic of the spiritual and as a way to
learn from Nature, we begin to progress. No matter
what stage of existence we are at, by reflecting the
object into its symbolic aspects we can begin to learn
and make progress. The webs may be different, and
any web is ultimately a trap, but what is not different
is the way out of the trap: through simple reflection.
FOHAT

UPDATES
H.P.B. Letters
In the Spring 2001 issue of Fohat, “Statement Regarding Dr. John Cooper’s Compilation of the Collected Correspondence of Madame Blavatsky” by Dr.
Gregory Tillett was published. It may be useful at
this time to review the publication concept envisioned by Boris de Zirkoff regarding this correspondence.
While compiling materials for H.P. Blavatsky, Collected Writings, Boris de Zirkoff also gathered the
letters of HPB. In the May/June 1983 issue of The
Eclectic Theosophist there appeared a two-part article
titled The Blavatsky Archives of Boris de Zirkoff
penned by Dara Eklund “based on notes given [her]
. . . as co-executor of his estate. . . .” The sub-heading, Letters of H.P.B., provides background information regarding the origin of the letters project. It
states:
There is on hand a very large collection of
Letters written by H.P.B. to numerous people.
It consists of all published letters and some
unpublished letters, faithfully transcribed or
translated from various Theosophical Archives.
There are about 600 letters all told; they are
in thirteen separate folders, along with many
carbon copies thereof. These are arranged
chronologically, as far as ascertainable, since
there are many that are undated. To publish
them as they are now, seems inadvisable, and
for this reason: most of them contain names
of persons and descriptions of events or circumstances totally unfamiliar to present-day
students. A large number of footnotes or
explanatory notes should be appended here
and there to explain who the persons mentioned were and to give some idea as to the
circumstances involved; in a few cases,
longer introductions should explain historical background. This takes time and effort,
probably dovetailing with the selection of an
editor capable of devoting full time to the
project.
It is primarily based on a photocopied set of these
letters that John Cooper set upon the task of preparing them for publication. John also based his PhD
thesis on this subject and, as mentioned by Dr.
Tillett, this degree was in fact awarded posthumously. John had also amassed a personal collection of letters by HPB, some of which were not in Mr.
de Zirkoff’s archives and, following the opening of
Russia to the rest of the world, managed to obtain
copies of letters presumably never before seen outSUMMER 2001

side the USSR as well. In the last conversation the
writer and her husband had with John (April 12,
1998, exactly one month before he died), he stated
that he had located an additional 350 letters.
John had suggested early on that, upon publication,
Boris de Zirkoff would be acknowledged as compiler,
with himself as editor. John expressed great admiration for Mr. de Zirkoff’s monumental 50 year effort
to collect and preserve the writings of H.P. Blavatsky
and expected that the HPB Letters would be part of
The Collected Writings series. It is in regard to John’s
insistence on editorial control related to footnotes,
explanatory notes and “longer introductions [to] explain historical background”, together with the results of his independent research and his stipulation
that letters be published without editing, that difficulties have arisen between John’s estate and Theosophical Publishing House, Wheaton.
Publication of the HPB Letters project has been
eagerly anticipated. One can only hope that the
current difficulties will be resolved soon.
R. Pelletier

Subterranean Microbes
In the Summer 2000 issue of Fohat (Volume IV,
Number 2) an article titled “Too Deep For Dinosaurs”
deliberates the source of hydrocarbons, particularly
oil and gas. Thomas Gold’s The Deep Hot Biosphere,
written in 1998, is investigated. He surmised that
subterranean microbes can live deep below Earth’s
crust (10 km or more), are bereft of atmospheric
oxygen, and feed on primordial hydrocarbons of an
abiogenic source. To date, few scientists have agreed
with this postulate.
On May 18, 2001, The National Post printed an article
by Margaret Munro titled “Subterranean microbes
breathe iron”. Therein is the following:
Microbes can live many kilometres underground by “breathing” minerals, say Canadian and U.S. researchers.
“These bacteria can be so deep within the
Earth’s surface that it would take 50,000
years for rainwater to get down to them.
There is no light, no photosynthesis, no
complex sugars or proteins to feed on,” says
Terry Beveridge, a University of Guelph professor. . . .
If there is no oxygen, the bacteria use iron to
“breathe”. . . .
. . . continued on page 44
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TO FILL THE HOLLOW MAN
Robert Bruce MacDonald
Then those who have no experience of wisdom and virtue but are ever devoted to feastings and that sort of
thing are swept downward, it seems, and back again to the center, and so sway and roam to and fro
throughout their lives, but they have never transcended all this and turned their eyes to the true upper
region nor been wafted there, nor ever been really filled with real things, nor ever tasted stable and pure
pleasure, but with eyes ever bent upon the earth and heads bowed down over their tables they feast like
cattle, grazing and copulating, ever greedy for more of these delights, and in their greed kicking and butting
one another with horns and hoofs of iron they slay one another in sateless avidity, because they are vainly
striving to satisfy with things that are not real the unreal and incontinent part of their souls.
C Plato, Republic: IX, 586a-b

In the movie, The Hollow Man, a scientist played by
Kevin Bacon, possessed with great intellect, develops
a chemical that when injected makes living things
invisible, and a second chemical that reverses the
effect. This scientist, who has a pronounced tendency towards megalomania, tests the chemicals on
himself only to learn that humans do not react in the
same way as animals and he finds himself unable to
reverse the invisibility. Faced with an opportunity
through his invisibility to be able to pursue his most
hedonistic desires without censure, and fearing a
future where he may be locked up as a bored lab rat
in the military industrial complex, he quickly turns
against his closest associates performing unspeakable acts in order to ensure his desired ends. The
question that naturally arises is, what happened to
this brilliant scientist’s moral centre?
An interesting sub-plot is played out around the
animals involved in the experiment. The protagonist
of this sub-plot is a compassionate veterinarian who
protects the interests of the animals in a physically
and emotionally painful experiment. The antagonist
is again the brilliant scientist who is concerned only
with his eventual fame and fortune and uses the
animals as tools for this end. What is the nature of
morality when it excludes from moral life the pain
and suffering of animals? This should be an extremely interesting question to theosophists given
the willingness of the Masters (and of the Maha
Chohan himself) to overlook some of the perhaps
doctrinal weaknesses of Anna Kingsford because of
her anti-vivisection stand. What is so important
about this stand?
In order to understand the whole moral dynamic as
it exists in society today, it might be worthwhile to
begin with our treatment of animals. The Native
North Americans view the air, the water, the land,
the plants, and the animals, all as sacred. They

looked at all of these as brothers according to Chief
Seattle. If we were to try and put ourselves in the
heads of the Masters, it may not be a difficult task to
try to explain why the anti-vivisection movement was
so important to them. One argument may go as
follows. If people could be made to identify with our
closest brothers, the animals, then it follows that it
is important that the food they eat, whether plant or
animal, is healthy and available. For that we need
healthy land, water, and air. The whole circle of life
becomes sacred and our direction as a humanity
once again becomes clear. By torturing animals in
labs we have to look away from the whole circle of
life.
Why do we torture animals anyway? In a recent
Nexus article, “The Human Cost of Animal Experiments”, Katrina Fox points out that animal models
are very poor predictors of the effects of drugs in
humans. She points out that from “1976 to 1985 the
US Food and Drug Administration approved 209 new
compounds—102 of which were either withdrawn or
relabelled because of severe unpredicted side-effects
including heart attacks, kidney failure, liver failure
and stroke.”* Fox also points out that every year in
North America two million people become ill due to
reactions to prescribed medicines and one hundred
thousand people die. The animal vivisection industry itself understands the unreliability of its methods
so why does it continue? Corporations can protect
themselves in court with the results obtained from
animal experimentation. They can say that they saw
no evidence of deadly effects in animals, or they can
argue the other way that animal experimentation is
unreliable and consequently deadly effects in animals do not necessarily translate to deadly effects in
humans. Human and animal life becomes a cost of
doing business for these corporations. This is the
main reason that the barbaric practices of vivisection
still continue today.

* Nexus, Volume 8, Number 2, p.25.
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The vivisection industry serves the needs of philosophical materialism. It has nothing to do with
morality, as the results of vivisection are used
against society in order to legalize products and
practices that may be lethal. In The Hollow Man we
see this scenario played out where animals are psychologically and physically tortured before being
killed and dissected in order to obtain results that
are ultimately flawed in a human subject. This gives
us the clue as to the true nature of our mad scientist
who at the beginning of the picture is passed off as
a lovable, if self-centred, rogue.
When this rogue is made invisible and cannot be
turned back, he sees himself as having to endure the
life of a lab-rat and he understandably becomes quite
fearful of such a prospect. He undoubtedly imagines
the military industrial complex being as compassionate towards him as he was to the animals used in his
own lab. Motivated by fear of the “lab-rat” future and
by the ability to fulfill certain desires because of his
invisibility, he sets out on a course to escape the
laboratory and pursue those desires. We find that
the scientist is capable of actions such as murder
and rape given his new-found anonymity. The question that this picture naturally raises is where exactly
is morality located: within us or is it embedded in the
social fabric? Do we behave properly out of fear of
censure or punishment, or because we feel it is the
right thing to do?
Today’s cities are not only a haven for the invisible
but also a playground of distractions. At one time
we lived together in small social settings where everyone knew everyone else and any action, illegal or
immoral, would be immediately known by the whole
village. There was little money to be spent on pleasures and we were more connected to the earth and
her rhythms as well as to one another. This pastoral
setting allowed for the conscience to be heard and
right action to follow. Naturally, religious and social
conventions created another set of values that were
learned and governed through religious or social
embarrassment. As these values became ingrained
and the voice of the conscience became overpowered
by fear, people escaped to the anonymity of the cities
where they could be invisible and immune from small
town bigotries. The reaction against small town
prejudice was to create a society of unbridled tolerance, a society where anything goes. The problem
with the small town rube in the big city was that he
did not have the imagination to take advantage of an
anything goes policy. Being isolated in the big city
also allowed his conscience to once again resurface.
What the country innocent needed was distractions
from his conscience. William Q. Judge illustrates for

us how this can be done. From Echoes of the Orient
we read:
There are several hindrances to the doing of
good work by individuals, with resulting loss
to the movement. These are all surmountable, for hindrances that are insurmountable
are nature’s own limitations that can be used
as means instead of being left as barriers.
One of these surmountable and unnecessary
hindrances is the prevalent habit of reading
trashy and sensational literature, both in
newspaper and other form. This stupefies
and degrades the mind, wastes time and
energy, and makes the brain a storehouse of
mere brute force rather than what it should
be—a generator of cosmic power. Many people seem to “read from the pricking of some
cerebral itch,” with a motive similar to that
which ends in the ruin of dipsomaniacs: a
desire to deaden the personal consciousness.
Sensation temporarily succeeds in drowning
the voice of conscience and the pressure that
comes from the soul that so many men and
women unintelligently feel. So they seek
acute sensation in a thousand different ways,
while others strive to attain the same end by
killing both sensation and consciousness
with the help of drugs or alcohol. Reading of
a certain sort is simply the alcohol habit
removed to another plane, and just as some
unfortunates live to drink instead of drinking
that they may live, so other unfortunates live
to read instead of reading that they may learn
how to live. Gautama Buddha went so far as
to forbid his disciples to read novels—or what
stood for novels in those days—holding that
to do so was most injurious. People are
responsible for the use they make of their
brains, for the brain can be used for the
noblest purposes and can evolve the most
refined quality of energy, and to occupy it
continually with matters not only trivial but
often antagonistic to Theosophical principles
is to be untrue to a grave trust. This does not
mean that the news of the day should be
ignored, for those who live in the world should
keep themselves acquainted with the world’s
doings: but a fair test is that nothing not
worth remembering is worth reading. To
read for the sake of reading, and so filling the
sphere of the mind with a mass of half-dead
images, is a hindrance to service and a barrier
to individual development.*
We could of course take this further with motion
pictures, television, the Internet, and interactive virtual reality suits that are being developed now.

* Echoes of the Orient, Volume I, compiled by Dara Eklund. San Diego, CA: Point Loma Publications, Inc. 1975, pp.483-84.
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There is enough garbage content in all of these
media—as well as books, magazines, and newspapers—to keep us drugged for years to come, even if
we do not partake of the myriad of recreational and
prescription drugs. In addition many television
game shows reward people who can remember useless facts. Society has managed to free its thoughts
and behaviour from almost any constraint.
Whereas moral principles are located in the lower
mind, the conscience is a simple yes/no switch that
voices itself through the heart. In order to work it
requires a quiet mind. Plato in his many dialogues,
especially The Republic, explores these very themes.
If the desires ally themselves with the mind, the spirit
is shut out and vice ensues. If the spirit on the other
hand can ally itself with the mind, then the desires
will assume their proper place and the individual will
lead a nobler life. Plato illustrates this battle simply
through the example of a person passing by an
accident scene where one part of him argues
—through the prompting of his conscience—that
there can be no good derived by looking upon this
grizzly and pain filled scene. Another part desires to
look upon and feast his eyes on this scene to satisfy
his sensational curiosity. It would seem that then as
today the rubber-neckers far outnumber their counterparts. Desire-laden imagery today floods our entire society. For society the voice of conscience has
been overwhelmed.
Laws and principles that are housed in the mind and
motivated by fear—family, professional, social, religious, or otherwise—seem to be constraints that give
rise to intolerance and prejudice. Today we have the
intolerance of political correctness where comments
made to try and bring society back to the centre are
met with hatred. The old adage that fear leads to
hatred, and hatred to violence seems to describe our
circumstances very well. Anything that hints of
imposing values on another is met with violent hatred. Everyone is allowed to wallow in their selfmade slough of fear-driven principles, and words or
actions that question these principles are not tolerated. If we allow one person or group to be questioned then we must allow everyone to be questioned.
We have all invested too much in our comfortable lies
to want this to happen. If our collective conscience
were allowed to resurface, there would be a lot of pain
for us all to face and much change that we would
have to endure. Despite protestations to the contrary, people do not like change at this fundamental
level. We have given up on the living of lives and
settled for the living of lies.
The danger with living with lies is that the lies of one
group are not always compatible with those of another group. The fear underlying these incompatible
lies leads to hatred and hatred to violence. We see
32

this manifesting all over the world: in Africa, the
Middle East, Eastern Europe, and just about everywhere else to greater and lesser degree. Is there any
antidote to prevent the escalation of this violence
given that people are so confused and distracted that
it seems unlikely that anything short of catastrophe
is going to shake up the psyche of the planet? We
have come too far in some respects to return the way
we came, where a simple pastoral life motivated out
of simple love of Nature and Man will do. The
development and increasing use of the intellectual
capacities in Man mean that we need to find a way
to allow for this development while at the same time
protecting us from its unbridled excesses. The mind
has been divorced from the spirit and has become
allied with our desires. The death of GodCand with
it all things that smack of the spiritualCprevents us
from taking seriously the spiritual principles of our
nature. Spiritual motivations channelled through
the heart have been reduced by our philosophers to
the same field as material desires. This is because
of the identification of things spiritual with things
religious. Since religions have a tendency to descend
over time into political institutions with material
concerns and the priest-caste into bigots and sorcerers, the philosopher does not take the religious experience as being any different than any other
material experience and consequently ignores the
reality of what is referred to as spiritual.
In the Summer 2000 issue of Fohat, there was an
article that explored the spiritual ways of the Hopi
Indians. In “The Hopi Indians: The Way of the
Spirit”, a study of the Hopi’s spiritual path was
looked at, among other things. This spiritual path
was a simple one that looked at man and his relation
to Nature and how the day to day experiences of a
man tuned in to Nature could help him to develop
spiritually. From the book The Hopi Survival Kit by
Thomas Mails, the article introduced the following
passage:
Above all, what Maasaw [the Guardian Spirit
of the Earth] gave the Hopi at Oraibi was the
secret that would enable them to blend with
the land and celebrate life. Among other
things, it was a way to become natural environmentalists who simply grew up being people who through their manner of life would
became [sic] one with Mother Earth, and
would neither waste nor abuse her. As a
natural result of the life-way, they would also
live in warm fellowship with one another, and
with other human beings and creatures. It
was a gentle way for a gentle people, a way to
deal effectively with the things that so frequently cause pain in life. . . . As they repeated day by day, month by month, and year
. . . continued on page 44
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H. P. Blavatsky and
Tibetan Buddhism
Gerald J. Schueler, Ph.D.
“The BOOK OF DZYAN — from the Sanskrit word ‘Dhyâna’ (mystic meditation) — is the first volume of
the Commentaries upon the seven secret folios of Kiu-te, and a Glossary of the public works of the
same name. Thirty-five volumes of Kiu-te for exoteric purposes and the use of the laymen may be
found in the possession of the Tibetan Gelugpa Lamas, in the library of any monastery” (HPB, as quoted
in Barborka, 1969, p.79).
Father-Mother spin a web whose upper end is fastened to spirit — the light of the one darkness —
and the lower one to its shadowy end, matter; and this web is the universe spun out of the two
substances made in one, which is Svâbhâvat. (Book of Dzyan, Stanza III, Verse 10, in SD, Vol I, p.29)

H.P. Blavatsky’s monumental work, The Secret Doctrine, was inspired by what she called the Book of
Dzyan, which she included in her text. In fact, her
Secret Doctrine is primarily a lengthy commentary on
the Book of Dzyan. This mysterious work was said
to be of Tibetan origin. Today little is known of this
book, and it certainly has not been found in “the
library of any monastery” even prior to the Chinese
takeover. Those scholarly Tibetans who have been
recently entering the West as a result of the Chinese
invasion, including Gelugpas and even His Holiness
the Dalai Lama, have never mentioned such a book
in any of their writings.

collective karma (Rabjam; Taye, 1995). In this respect,
the Stanzas appear as much Hindu as Buddhist
(while Buddhism recognizes many gods and goddesses, they are neither creators nor destructors as
in the Hindu milieu). Taye (1995) has given us an
English translation of three main creation and cosmology motifs from the Abhidharma, the Kalacakra,
and Dzogchen. None of these bears any resemblance
to the Book of Dzyan. The doctrine of emptiness also
appears as a conflict. Sunyata or emptiness is often
used as the dualistic opposite to svabhava, the latter
implying existence while the former implies non-existence — two extreme views that must be avoided
according to the Tibetan Middle Way teachings of
Tzongkapa (Hopkins, 1996; Thurman, 1984).

Because some of Blavatsky’s masters were Tibetans
(Cranston, 1993; Johnson, 1995), and because she claimed
to have entered Tibet and to have been initiated there

There are eight major schools of Tibetan Buddhism.
In order from lowest to highest, according to Gelug
tradition (Cozort, 1998), these schools are:

Conflicts.

(Barborka, 1969; Cranston, 1993; de Purucker, 1974; ML; Ryan,
1975) and because her Stanzas of Dzyan were said to
be from ancient Buddhist archives (Barborka, 1969),
and because she praised the founder of the Gelugpa
school, Tzongkapa (or Tsong-kha-pa, CW XIV), one would
reasonably expect to find a great number of similarities between Theosophy and Tibetan Buddhism.
And indeed, many can be found such as karma and
reincarnation. But Theosophy lacks any emphasis
on the Four Noble Truths or dependent origination,
the two foundation doctrines of Buddhism, and
seems diametrically opposed to the Buddhist doctrine of anatma. In addition, and perhaps the most
alarming, is the total rejection by Tzongkapa and his
Gelugpa school of svabhava, a Sanskrit word usually
translated as nature, essence, or reality. The Stanzas of Dzyan extol svabhava as the source of our
universe. Yet another conflict concerns the references throughout the Stanzas to “the Creators and
the Destroyers” such as “Lord Svabhavat,” the
“Lipika,” and so on, while the Tibetan teaching is that
the universe is mind-created and the product of

SUMMER 2001

1. Vaibhasikas, Great Exposition
2. Agamanusara-Sautrantikas, Sutra Following
Scripture
3. Nyayanusara-Sautrantikas, Sutra Following
Reasoning
4. Agamanusara-Cittamtrins, Mind-Only
Following Scripture
5. Nyayanusara-Cittamtrins, Mind-Only Following Reasoning
6. Yogacara-Svatantrika-Madhyamikas, Middle
Way Autonomy Yogic
7. Sautrantika- Svatantrika-Madhyamikas,
Middle Way Autonomy Sutra
8. Prasangika-Madhyamikas, Middle Way
Consequentialists
The Great Tzongkapa was a Consequentialist and his
Gelug school, even today, closely follows the writings
of the great Indian founder of the Mahayana (specifically, the Madhyamika), Nagarjuna and his disciple,
Candrakirti, who founded the school of the Middle
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Way Consequentialists (so-called because they liked
to point out the illogical consequences of their opponents’ positions). As we can see from the above list,
there is no one Tibetan Buddhism, but like all world
religions, it consists of groups of schools with some
commonality and some differentiation between each
school.
The Mahayana schools are usually grouped into four:
the Sakya, Gelug (or Geluk), the Kagyu, and the
Nyingma. According to His Holiness the Dalai Lama
(2000), all of these schools have wide variations in
teachings and emphasis and yet “all meet at a certain
point” (p.53). He points out that all Tibetan Buddhist
schools begin with the sutras and end with Dzogchen
(or its Mahamudra equivalent) but there are many
variations in the teachings in between. Perhaps Theosophy fits into this scenario as well. Blavatsky (1966)
echoes the sutra teachings in some detail throughout
her writings. Does she also echo the teachings of
Dzogchen?

Emptiness.
By meditating on emptiness one can sever the
root of cyclic existence. (Lamrimpa, 1999, p.17)
Emptiness is called a highest or ultimate
truth because it is an object of the highest
type of consciousness. (Klein, 1994, p.99)
From the above, it would seem that emptiness is the
objective “world” that is seen at high spiritual levels
of consciousness. In other words, when consciousness rises to spirituality, we are in a subjective state
of samadhi and an objective state of emptiness.
According to HH the Dalai Lama (1989) emptiness
comes in two main degrees: unaspected emptiness
— “the emptiness of inherent existence” (p.211) and
aspected emptiness, which “refers to empty forms.”
Interestingly samadhi also has two main degrees:
savitarka, with form, and nirvatara, without form
(Taimni, 1975).
It could be that these two degrees of
samadhi and emptiness go together. However, they
also may not because, Chang (1971) for one, points
out that samadhi as defined in Hindu yoga is not
defined the same way in Hwa Yen Buddhism. It is
not clear that they mean the same in Tibetan Buddhism either, where samadhi is usually defined
rather loosely as ‘meditative absorption’ — clearly a
subjective term with many degrees or levels.
According to Magee

(1999)

,

The Middle Way School holds that realization
of emptiness yields the wisdom that acts as
an antidote to the ignorance that binds us in
cyclic existence. Complete familiarity with
emptiness leads to the omniscient conscious34

ness of enlightenment. Without the correct
view of emptiness, one is not released from
bondage in cyclic existence. Dzong-ka-ba Losang-drak-ba established a logically structured, methodical approach to establishing a
view that upholds conventional existence and
conventionally existent causes and effects,
while rejecting any sort of existence that exists by way of its own side or nature. He
called this approach the Path of Reasoning.
(p.15)

Clearly, Tzongkapa and the Gulug or yellow hat
school of Tibetan Buddhism suggest that a Path of
Reasoning, in which logic and reason are used to
conclude that aggregates or compounds have no
inherent or dependent existence, is a major factor in
any spiritual path. Theosophists tend to employ
logic and reasoning as a part of their own path, but
seldom, if ever, mention emptiness. According to
Tzongkapa (The Middle Stages of the Path of Enlightenment,
1999),
Here (one uses) the first of the four keys,
analyzing one’s own mental process in order
to identify one’s own mode of habitual adherence to a personal self.
The second key (is as follows): if that person
has intrinsically real status, it must be established as actually the same or actually different from the aggregates, and thus one decides
that there is no way for it to be established in
any other way. In general, in regard to such
things as pots and pillars, if one determines
them on one side as matching, one excludes
them on the other side from differing, or such
a thing as a pot, if determined here as differing, is excluded on the other side from matching — as this is established by experience,
there is no third option other than sameness
or difference. Therefore, one must become
certain that it is impossible (for a self to exist
and) to be neither the same nor different (from
the aggregates). The third (key is to) see the
faults in (the hypothesis that) the person and
the aggregates are intrinsically really the
same. The fourth (key is to) see well the faults
in (the hypothesis that) the person and the
aggregates are really different. Thus, when
these four keys are complete, then the pure
view realizing Suchness of personal selflessness is generated. (pp.131-132)
The above contains Tzongkapa’s 4-stage meditational technique whose goal is the recognition of the
emptiness of a personal self. According to the Gelugpa school, emptiness is first understood intellectually using logic and reason, and only then
perceived directly in meditation (Hopkins 1987, 1996).
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Tzongkapa wrote that “the very object of the knowledge of the intrinsic nonreality of existence is itself
Nirvana” (Thurman, 1984, p.150). Thus the Gelugpa
school equates emptiness with nirvana itself (this
strengthens the supposition that samadhi is a subjective state of consciousness and emptiness/nirvana is its corresponding objective state). In fact,
Tzongkapa summed up the whole doctrine in a single
sentence when he said that “holding things not to
exist ultimately and holding evolutionary causality
to exist conventionally, these are not extremisms;
since the objects so held do in fact exist as they are
held” (pp.146-147). Objects, and this includes physical, astral, and mental things, have no inherent or
intrinsic existence but do exist conventionally. The
primary implication of this teaching when addressed
to Blavatsky’s Theosophy is that her entire teaching
of evolution in The Secret Doctrine is, at best, a
conventional truth.

Absolutism.
The first of Blavatsky’s three propositions, listed in
the proem of the SD, is generally considered to be a
statement of absolutism — that an absolute reality
exists independent of anything else. Blavatsky
equates this to the Hindu god, Parabrahm. This
appears to be in direct conflict with the Mahayana
teachings of Tzongkapa. The Madhyamika view is
that absolutism and nihilism are both extreme points
of view and the truth lies somewhere in the middle,
thus their view is often called the “middle way”
position. However, when we look closer, the discrepancies may be more apparent than real. Parabrahm,
for example, means “beyond Brahman” and was
originally used in Vedanta to name the state of
non-duality that exists beyond the gods. Vedanta is
one of the few non-Buddhist religions that recognizes
non-duality as a transcendence of all dualities, including that of both existence and non-existence.
If one asserts that things exist by way of their
nature, even if one does not propound them
as permanent, one comes to have a view of
permanence. And, if one asserts that something that existed by way of its nature at a
former time is destroyed at a later time, then
even if one does not assert that its continuum
is annihilated, one comes to have a view of
annihilation. Hence, once one asserts that
things are established by way of their nature,
one does not pass beyond views of permanence and annihilation. . . . Therefore, only
the view of the Madhyamikas does not fall
into the extremes of existence and non-existence and is free from the faults of permanence and annihilation. (Tzongkapa, Ocean of
Reasoning, p.175)
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Tzongkapa taught the Middle Way, the way that is
neither absolutism nor nihilism but rather that transcends these two extremes. Thus he was a Centrist,
as are all his Gelug followers. He taught that samsara is relative or conventional and that nirvana is
absolute or ultimate, but that both must be transcended in order to be liberated from cyclic existence
(this is also a fundamental teaching of Dzogchen).
The notion of positing a permanent eternal absolute
has a built-in danger, “because if the absolute is
taken to be too absolute, then the relative ends up
being repudiated, self-annihilative wisdom is cultivated exclusively, and the ultimate concern of great
compassion is deprived of drive and field of play”
(Thurman,1984, pp.56-57).

The Madhyamika holds the Doctrine of Two Truths.
According to this doctrine there is a conventional
truth and an ultimate truth. The Prasangika teach
that all aggregates exist only conventionally, their
reality merely imputed by mind. They are all empty
of inherent existence, and it is this emptiness that is
their ultimate truth. To reject the notion of an
absolute, the Prasangika have taught, from the time
of Candrakirti who was a spiritual son of the legendary Nagarjuna, that even emptiness is empty (Candrakirti, The Entry into the Middle Way).
Probably the teaching that best differentiates the
Prasangika-Madhyamika school from the others is
that on emptiness. According to this school, objects
have no inherent existence or, as the Tibetan Masters
like to say, they do not exist from their own side. The
lower schools suggest that objects exist only as a
collection of parts arranged in certain ways. The
Mind-Only schools suggest that they exist only in the
mind. The Prasangika-Madhyamika school suggests
that all objects, including the self or ‘I,’ exist only as
an imputation based on a collection of parts. Objects
seem real, but this reality is only imputed based on
the conventional perception of a collection of parts.
While this distinction may seem trivial to the uninitiated, the resultant worldview is unique to the followers of this school and is certainly not shared by
Theosophists.
Theosophy strongly emphasizes the need for compassion, altruism, ethical development, good works,
and a strong sense of morals. This emphasis is
shared in Buddhist Sutra teachings. Also, both
Theosophy and Buddhism teach the doctrines of
karma and reincarnation. The idea of reincarnation
through cause and effect suggests the need for a
carrier that transcends single lifetimes. For this
reason Hinduism proposes the atman and the Buddhist Mind-Only schools propose the alaya-vijnana
or “storehouse consciousness.” Both of these are
included in Theosophical literature. However, the
Prasangika-Madhyamika school flatly rejects such
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propositions as not being necessary. Nagarjuna
(1997), for example flatly states that “the alayavijnana
appears to be real though it is not” (p.45). According
to Tzongkapa and the Consequentialists, any past
life can serve as a cause for a future life without a
carrier in the same way as a seed can serve as a cause
for a sprout without either having any inherent
existence (Cozort, 1998; Hopkins, 1996).
The Buddhist doctrine of two truths suggests that
there is a conventional truth and an absolute truth.
All physical and mental “things” exist with conventional truth but not with absolute truth. Fundamentally, the various Mahayana schools agree with what
constitutes conventional truth. However, clear differences arise when defining what constitute absolute truth. Most schools would make “absolute truth”
something that has inherent existence from its own
side. Certainly Theosophical doctrine strongly suggests that atman, for example, has inherent existence. Most Theosophists would probably agree that
atma-buddhi has inherent existence, and some
would even suggest that atma-buddhi-manas exists
from its own side. However, Tzongkapa would reject
such thinking. He taught that nothing at all has
inherent existence from its own side, and even the
atman has an imputed existence. If so, then what
about that so-called “absolute truth?” Tzongkapa
and the Consequentialists would suggest that this
only exists by imputation based on the concept of a
relative truth. Even emptiness itself, they say, is
empty of inherent existence.

Monads and Self-Consciousness.
According to tradition, the last teaching of the Buddha was that all aggregates are unreal in the sense
of being maya (maya is a Hindu term and is not often
used in Tibetan Buddhism, although the idea of all
physicality being illusive is similar). An aggregate is
anything that can be shown to be composed of parts
(SD, Vol I).
Its polar opposite, that which cannot be
divided into parts, is the monad. The Theosophical
Doctrine of Monads suggests that the nature of
everything is, at its center or essence, monadic.
When monads combine together, they form aggregates. These aggregates take on form and other
characteristics such as color and mass. According
to this view, all aggregates are simply monadic relationships (de Purucker, 1974a; SD Vol I). The aggregates
or relationships form the basis of conventional truth,
while the monads themselves form the basis of ultimate truth.
G. de Purucker (1973), a past Leader of the Pasadena
Theosophical Society, called the monad a “consciousness center” (Vol I, p.223). There is not much
more to be said for the monad itself. It is an indivisible consciousness center having no “parts.” It does,
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however, self-manifest. Furthermore, its manifestations can split or divide into parts. To separate these
two, Blavatsky called the fundamental monad itself
the “divine monad” and its self-manifestation the
“spiritual monad” which she called its “ray” (ISIS, Vol
II).

Interestingly, the doctrine of monads can be found
in at least one Buddhist school, the Theravadin
(Hinayana) school of Vaibhashika or Great Exposition School (actually this is a general name for at
least eighteen subschools, and is the lowest school
in the list given above). “Vaibhashikas assert partless particles that aggregate into gross objects” (Hopkins, 1996, p.337). They “also assert partless moments
of consciousness. An aggregation of these is a continuum of consciousness” (p.338). “Hypothetically,
these particles are partless because they are too
minute to be physically subdivided” (Cozort, 1998,
p.123). Two famous Vaibhashika masters were Dharmapala and Buddhadeva. However, all such teaching was thoroughly rejected by Tzongkapa:
Thus if identifiable existence (of anything)
were possible in the ultimate, it would have
to stand exclusive and isolated in its own
essence, as something apart from the actualities of cause, condition, and aggregation.
Hence, such things as elements and their
composites, aggregates of eight kinds of atoms, and mind and mental functions, without mutual dependence, would not exist at
all. Thus all things which arise from combinations of causes and conditions and which
cannot exist apart from them must be stated
to be ultimately and substantially inexistent.
(Tzongkapa, Essence of True Eloquence)
The doctrine of partless particles is also rejected by
the Mind-Only School:
The Vaibhasikas assert the existence of particles so subtle that further physical division
is impossible; these are “ultimates” in their
system. The refutation of such particles is a
major plank in the Cittamatra denial of the
existence of external objects. (Cozort, 1998,
p.456)

Tzongkapa’s Gelug school recognizes twenty-one
unique Gelug Tenets (Conzort, 1998). Perhaps the most
prickly is that “There is no self-consciousness” (p.59).
Blavatsky, as well as Judge and de Purucker after
her, taught that the ultimate goal of evolutionary
development during this manvantara is self-consciousness (SD). This goal is flatly denied in the
tenets of the Consequentialists who reject any attempt to fabricate an inherently existing self. According to this Gulug teaching, neither the
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personality nor the individuality or Reincarnating
Ego, claimed by Blavatsky to be “immortal” and
“eternal,” have any inherent existence.
There are two Selves in men — the Higher and
the Lower, the Impersonal and the Personal
Self. One is divine, the other semi-animal.
(KEY, p.364)

According to Tsongkapa (2000), “as long as you operate under the influence of the conception of a self,
you will accumulate karma that will impel you into
cyclic rebirth” (p.304). This implies that monadic
rays, that depend on their parent monads, are absent
of inherent existence. Even the divine Monads themselves, which are said to be sparks from the fire of
divinity, depend on divinity and thus lack inherent
existence. Tzongkapa would likely say that Blavatsky’s monads have only a conditional existence
which is imputed by the mind.
The conception that a thing is a phenomenon
[other than a person] is established as [its
own] reality is said to be the ignorance that
is the root of cyclic existence. Since the
ignorance that is the conception of a self of
persons arises from the conception of a self
of phenomena, the twelve [links of dependent
arising] are described as arising from it. In
order to overcome this ignorance, it must be
seen that [phenomena] are empty of how they
are conceived by that [conception of inherent
existence] and it must be seen that self [that
is, inherent existence] conceived in this way
does not exist. (Tzongkapa, Illumination of Thought)
Tzongkapa clearly rejects the Theosophical teaching
that we are all eternal pilgrims, at least in the sense
that such pilgrims have inherent existence. Anything that has inherent existence, or that exists from
its own side, cannot change with time.

Dzogchen.
In the early translation school of the Nyingma, a system of nine yanas is taught.
Three of these — the paths of the sravaka,
pratyekabuddha, and bodhisattva — constitute the sutra tradition, while the tantric
tradition consists of six levels — the three
outer tantras and the three inner tantras.
The tradition of Dzogchen, or Atiyoga, is considered to be the pinnacle of these nine
yanas. (H.H. The Dalai Lama, 2000, p.47)
Dzogchen or the Great Perfection, is generally believed to have come to Tibet via the semi-mythical
Padmasambhava (Pettit, 1999). The fundamental
teachings stem from the Kunjed Gyalpo, a tantra of
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Dzogchen (Norbu & Clemente, 1999). The basic teaching
of Dzogchen, somewhat similar to Zen, is that we are
already perfect and complete and that no evolution
is necessary. Spiritual progress is achieved by eliminating afflictive emotions and thoughts and thereby
perceiving our own mind in its pure, ‘naked,’ or
unelaborated state (Chagme, 2000; Norbu, 1996; Rabjam,
1989).
In Dzogchen, the human mind (sems) is transcended
into a pure awareness (rigpa). The technical term,
rigpa, is usually translated as “intrinsic awareness”
and the two main techniques of Dzogchen, trekcho
and togal, have to do with transcending our normal
thinking mind into its fundamental intrinsic awareness.
Theosophy has no real counterpart or equivalent to
the teachings of Dzogchen, although Blavatsky does
allude to the illusiveness of our human mental condition and our thinking processes throughout her
writings. Evans-Wentz, in his four well-known Tibetan books, discusses the Great Perfection in some
detail, but his pioneering work (he never went to
Tibet and did not know Tibetan) has recently been
severely criticized as being more Theosophical than
Tibetan (Reynolds, 2000).

Reconciliation.
The “creators and destroyers” mentioned in the Stanzas of Dzyan are personifications, not external beings. When asked who creates this universe,
Blavatsky, sounding very much a Buddhist, replied,
No one creates it . . . we, Occultists and
Theosophists, see in it the only universal and
eternal reality casting a periodical reflection
of itself on the infinite Spacial depths. This
reflection, which you regard as the objective
material universe, we consider as a temporary illusion and nothing else. (KEY, p.84)
Probably the only way to reconcile the views of
Blavatsky and Tzongkapa is to view Blavatsky’s monadic pilgrim as a conventional truth. Blavatsky
describes two states of this pilgrim as the personality
and the individuality suggesting that the former is a
conventional truth while the latter is an ultimate
truth. As we have seen, Tzongkapa would say that
the individuality or Ego or Higher Self or atma-buddhi, however we want to name this pilgrim, is also a
conventional truth. We are also obligated to view her
Secret Doctrine as something other than a literal
account of historical truth. G. de Purucker (1974a)
goes a long way toward such a reconciliation when
he states that “it is quite wrong to picture any monad
as an identic unchanged monad through the past
. . . continued on page 46

37

The Joy of Indexes
Ted G. Davy
A dear friend, sadly no longer with us, was an
inveterate scanner of indexes. He never purchased
or borrowed a book unless his interest had first been
aroused by the condensed information contained in
its index. For him, many a fascinating intellectual
journey started right there at the back of a book. He
was one who truly fitted the definition of an indexraker, or index-hunter: “One who acquires information by consulting indexes” (OED).
When his wife joined a Secret Doctrine study group,
he did not at first share her interest, but could not
resist raking the separate index that accompanied
her two volumes. If by the time he reached the
letter M his somewhat sceptical attitude had not
wholly abated, it was soon to be changed. A single
entry sparked an enthusiasm which lasted the rest
on his life. Under MOON he read: “far older than
the earth . . . I, 155.”
It was but a few years after the 1969 moon landing.
When the moon rocks brought back to earth by the
astronauts were analysed, their age was initially
determined to be older than the earth. The information astounded astronomers and geologists alike.
My friend was a geologist by profession, and a sceptic
by nature, who did not accept scientific theories
because they were fashionable. So The Secret Doctrine reference to the moon, written in 1888 was of
more than usual interest to him. He took down
Volume I to check further, and from that day on was
a serious student of Theosophy.
His scientific background and constantly questioning approach were ideally suited to the study of that
work. As with all theories, not only those in his own
field, he accepted no idea without first thinking it
through in depth. In the course of several years
study though, more often than not he came away
satisfied with the cosmogenetic and anthropogenetic
framework presented in H.P. Blavatsky’s magnum
opus.
Similar experiences are surely not uncommon in the field of Theosophy. Another
friend has suggested why:
Theosophy, of all disciplines, [he
writes] is entirely suited to the indexraker. Because of the over-all consistency of the philosophy, the whole is
in each part of the whole, consequently you can start anywhere in
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the study, satisfy yourself on a particular part
and this will naturally lead to the next question and you are off and running. Each
student can follow his own path through the
study depending on his own individual background. The overall consistency of the philosophy can therefore be viewed from almost
any perspective. As you go over parts again
and again, you naturally go deeper as there
is not only breadth but depth as well to be
explored.
*

*

*

H.P. Blavatsky’s books have from the beginning fared
well as far as indexes are concerned. The index to
the first edition of Isis Unveiled, for example, takes
up thirty three-column small-type pages. It was
compiled by Dr. Alexander Wilder, who stated that
the author herself, not the publisher, had paid for
this work.
Putting together the original index to The Secret
Doctrine seems to have been a team effort by some of
the workers who surrounded Madame Blavatsky at
the Lansdowne Road headquarters. For one of them,
at least, it was to be a humbling experience. In H.P.
Blavatsky As I Knew Her, Mrs. A.L. Cleather confessed:
I gave up hours a day to the work . . . For
weeks I toiled at this new and somewhat
uncongenial task, imagining I was acquitting
myself quite creditably . . . A couple of days
after I had sent the MS . . . H.P.B. called me
into her room and, pointing to my not inconsiderable pile of MS. which lay on her desk,
she flicked it contemptuously with her beautiful forefinger saying “This is not in the least
what I wanted, my dear, it won’t do at all.”
Thereupon she tore the sheets across and
flung them into the waste paper basket.
(p.13).
In any field of study, a comprehensive index
to the literature is all but indispensable, and
not only for its time-saving function. As Dr.
Wilder said, “The omission of an index takes
away half the usefulness of a book to a
student.” Unfortunately, many publishers tend to give this part of a book low
priority. In recent years, students of
Theosophy have been relatively well off
in this regard — though for the most part
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the same cannot be said for students of Theosophical
history. A brief survey of the present situation indicates that for basic Theosophical literature, including journals, the availability of practical indexes has
steadily improved in the past quarter century.
The third edition of H.P. Blavatsky’s The Secret Doctrine, published in 1893, was the first to be supplemented with a separate detailed index, as was its
successor in the 1930s, known as the 6-volume
edition. However, all editions currently in print are
faithful to the original edition, which now boasts no
fewer than three entirely different and separate indexes. First of these to appear was that of the
Theosophy Company, which dates back to 1939;
Boris de Zirkoff’s General Index to the Theosophical
Publishing House Collected Writings edition of The
Secret Doctrine came out in 1979; and most recently
(1997) a comprehensive index prepared by John P.
Van Mater was published by Theosophical University
Press. Each of the two latter is more than 400 pages
in length, an index-raker’s dream.
Each of the fourteen volumes in the H.P. Blavatsky
Collected Writings series was carefully indexed by the
compiler Boris de Zirkoff. The series’ Cumulative
Index, edited by Dara Eklund, and published as
Volume XV, combines and expands the separate
volume indexes, and is a most valuable research tool.
Ms. Eklund was also the compiler of Echoes of the
Orient: The Writings of William Quan Judge. A separate combined index covering all three volumes usefully augments this collection.
One of the most valuable Theosophical publishing
ventures in the past quarter century has been the
Secret Doctrine Reference Series, put out by Wizards
Bookshelf. Several volumes in the series have been
enhanced with the addition of new indexes. Deserving special mention are the Hebrew and Numerical
indexes, compiled by John Drais, to J. Ralston Skinner’s The Source of Measures.
* These indexes were all compiled by Ted Davy

When the Edmonton Theosophical Society began its
program of republishing certain 19th century Theosophical journals, most were supplemented with a
new index. Among these volumes are Dawn, The
Irish Theosophist, The Lamp, The Northern Theosophist, Prasnottara, The Theosophic Isis and The Theosophical Forum (both the original and new series).
Later, a cumulative index to Lucifer was published
separately.* In 1998 appeared a detailed Index to the
first six volumes of The Theosophist, compiled by
JoAnne MacDonald. Most recently (2000), a 146 pp.
index to the first 80 volumes of The Canadian Theosophist compiled by Nicole Duffee has been made
available by this publisher.
In recent years individual students of Theosophy
have prepared their own indexes to various publications. Modern word processing has facilitated the
task, as well as making it simpler to share the fruits
of their labour with others. For example, Gladney
Oakley has prepared a cumulative index to The
Theosophist, 1879 to present. Mark Jaqua compiled
and published a cumulative index to The Eclectic
Theosophist. Elinor Roos has made a substantial
index to the Esoteric Writings of T. Subba Row.
Michael Gomes added a good index to his compilation, Alice Cleather’s London Letters — this being an
excellent example of how an index can increase the
usefulness of associated contents by a very large
factor.
Most recently, a major project to produce a Unified
Index to more than 50 Theosophical journals has
been completed. Gladney Oakley has assembled this
index, which has been made available on CD-ROM.
Present day students of Theosophy therefore have
research tools undreamed of by their predecessors.
And with computer technology constantly improving, the prospect for index-rakers has never been
better.

+ Editor

One cannot absorb Theosophy as a sponge does water, to be expelled at the slightest touch. Our
conception of Theosophy is apt to be based upon the idea that it is an especial line of teachingCa
larger, wider, and greater doctrine than others perhaps, but still a doctrine, and therefore limited. . . .
There must be within the man something which he already knows, that leaps up and out when he
scans the books of wisdom; a thing already existing, which only takes an added life or confirmation
from books. True Theosophy has all that is practical, but many forget this; there is no greater system
of practice than that required by it.
C William Q. Judge
Echoes of the Orient
Vol. II, pp.382-83
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BOOK REVIEWS
The Esoteric World of Madame Blavatsky, Insights Into The Life of a Modern Sphinx. Compiled
and edited by Daniel H. Caldwell, 2nd Edition, published by Quest Books, TPH, Wheaton
Illinois, 2000, xii + 451pp. HC $25 US.*
Compiler Daniel Caldwell manages
to string the important events of
Helena Petrovna Blavatsky’s life into
a dynamic story. He introduces each
chapter and proceeds to use the
words of her contemporaries to narrate the story of
this famous, and to some, notorious Russian woman
who influenced the course of history. She taught Man
that the universe was a much more complex place
than he had been led to believe by men of science
and religion. She declared that she was only reintroducing old ideas, Truths, which had been forgotten
and replaced with modern thoughts which deceived
us and robbed us of our inherent destiny.
D. Caldwell has compiled reminiscences by her relatives, acquaintances, co-workers, friends and enemies to narrate the history of the remarkable Mme.
Blavatsky. Although not a biography per se, Mr.
Caldwell manages to dovetail narratives in chronological order describing her occult life, and brings the
reader closer to understanding this enigmatic individual.
Blavatsky is depicted in her early life as a precocious,
gifted, and strong-willed child who would rather play
with the neighboring children of lower class, and who
could narrate incredible stories for hours with cool
assurance and conviction as though she were an
eyewitness. On a dare she married Nikifor V. Blavatsky, a man much older in years. She soon realized
the gravity of her action and escaped before the
marriage was consummated. She traveled extensively and without fear for she knew from an early
age that there was an astral form who protected her
from harm. The story on how she eventually discovered who this guardian was and how her life was
changed thereafter is described.
In 1865 she left Russia and traveled extensively
through the Balkans, Greece, Egypt, Syria, Italy,
India and Tibet, and eventually was told by one of
her Masters, Koot Hoomi, to go to America. There she
met Colonel Olcott at the Eddy homestead in Chittenden, Vermont where she had been sent. To quote
Mme. Blavatsky: “I was sent to prove the phenomena
and their reality, and to show the fallacy of the
spiritualistic theory of spirits.” By the fall of 1875 The
Theosophical Society had been founded.

Mention is made of the scrapbooks Mme. Blavatsky
kept and in which she noted her adventures and
information she deemed important, such as orders
from the Masters to establish a Society. Anecdotes
by H.S. Olcott and Alexander Wilder describe how
she wrote Isis Unveiled and how this, her first published book, sold out within ten days. Others give
their interesting accounts of meeting with her at the
Lamasery where she stayed in New York.
With Chapter 8 begins the description of HPB’s
journey to India, followed by highlights of subsequent events there. After a brief stop in England,
she arrived in Bombay in February 1879. Among
others, George Wyld gives his first impression on
meeting her near London: “She seems to me quite the
Kalmuck, and my impression is that she might have
been a worn-out actress from some suburban theatre
in Paris.” On another occasion he describes her
jumping about and crying out. When asked to explain, she replied, “These Mahatmas are always
pinching me to attract my attention!”
Blavatsky and Olcott were together for a good part of
the early years from 1875 to 1880 and he kept notes
of interesting events so that they could someday be
recorded. One such event was their visit to Sri Lanka
where both took Pansil as Buddhists. The Anagarika
Dharmapala and Damodar Mavalankar, important
members who joined The Theosophical Society after
the founders arrived in India, also give their experiences with Mme. Blavatsky.
Perhaps the most influential person to introduce the
Mahatmas to the West was A.P. Sinnett. He experienced many phenomena created by Mme. Blavatsky
during visits to Simla, his summer retreat. Upon his
insistence Mme. Blavatsky agreed to act as the post
office (telepathic messenger) between him and the
Masters. Mr. Sinnett describes from his point of view
many instances of her ability to do “magic” and her
exercise of occult powers.
Over forty well-reproduced photographs and
sketches, which are spaced over the twenty-two
chapters, have been added to this edition. Photographs, such as the group at the Theosophical Society’s 1882 Bombay convention, are remarkably clear.

* Order from www.amazon.com. For more information see www.blavatskyarchives.com.
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Incidents related in Bombay and the Vega Phenomena are recounted with narratives from Sorab J.
Padshah, Martandrao Babaji Nagnath, William Eglington, Alice Gordon and Norendro Nath Sen. Some
of the negative accounts surrounding accusations
that Mme. Blavatsky was a fraud and a charlatan
have been passed over. These negative incidents have
been proven untrue and I concur with the compiler
(assuming this was his intention) that in presenting
this book for the general public, Mme. Blavatsky and
her accomplishments be emphasized, and that she
be rightfully acknowledged as the person instrumental in bringing Divine Wisdom to the West. This book
can only help to bring justice to this much maligned
individual.
With each chapter a brief sketch of Mme. Blavatsky’s
life during that period has been added, or a brief
description of events. The references are well indicated and clearly identified at the beginning of each
account. Some incidents are humorous, charming
and witty. Some narratives appear for the first time
since originally published. A biographical section
featuring more than sixty of her contemporaries is
included. These individuals give a vivid portrayal of
this remarkable woman from her youth in Russia to
her days in New York, from her time in India to
Germany, France and finally England where she
succeeded in making Theosophy a household word.
There is a section for suggested readings and a
comprehensive index.
This compilation is well referenced and the original
texts are included in the bibliography. These refer-

ences are needed for those serious students who
would want to use the original texts for research.
However, there are negative aspects to this book that
need mention. There has been much silent editing
done which renders the contents of this book impractical to quote from. While eliminating certain “irrelevant” portions of text may not necessarily affect
context, it is important to know (and from what I
understand, it is also a legal requirement — at least
in Canada) to indicate where changes have been
made to original text. Silent editing sets a precedent
which eventually will erode the authenticity of the
whole theosophical literature. Knowing this, one
wonders why this respected historian who has promoted and defended HPB would be compelled to
compromise the integrity and accuracy of historical
theosophical records.
This edition has a better shelf appeal than the first
edition published in 1991. At first glance, the jacket
draws immediate attention. It features a colored
portrait of Mme. Blavatsky. The teal and burgundy
print against a sand background is also esthetically
pleasing. However, changing “occult” to “esoteric” in
the title is less aggressive and suggestive, although
the change likely makes the title more appealing to
the general public.
This book goes a long way toward informing the
inquisitive reader about Mme. Blavatsky, and for the
novice student, it should encourage further study of
Theosophy.
Ernest Pelletier

Gayatri: The Daily Religious Practice of the Hindus by I. K. Taimni, The Theosophical Publishing
House, Adyar, 1974, 225 pages.
What is Gayatri? Gayatri is a Hindu
mantra which has special powers to
lift the aspirant to Self-realization, as
long as this is done in the right way,
with the right intentions in mind, and
as long as the aspirant has gone
through the different stages of purification, harmonization and surrender, so that he can be attuned to
his Higher Self.
“The edifice of self-culture which leads ultimately to
enlightenment rests on three pillars: character building, upasanas (adoration, worship) and Yoga” says
Taimni and he takes the reader into the development
of character for the purpose of accomplishing Selfrealization, or enlightenment, but he does warn the
reader that results can take lifetimes.
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There are several steps to attain this, and each
chapter brings us to an understanding, from a
Hindu/Theosophical point of view, as to how to reach
this goal. In the introduction Taimni explains the
situation in which most human beings live, and why
they do not get any “results” with their daily worship.
The mechanical way, without meditation, or the
learning without applying such learning, is keeping
man in the dark. “Self realization can only be resolved within the silence and depth of our own
consciousness” and to attain this, is the aim of this
book.
“Gayatri helps us to unfold the human consciousness progressively” and through this unfoldment
“come in contact through the deeper levels of our
consciousness with the Universal Mind in which all
knowledge of the Vedas are contained.” The unfoldment of this consciousness begins at the level of
41

spirituality where each human being is, until Liberation is attained. All the vehicles have to be harmonized, impurities removed, mind’s distortions must
be straightened out. Only in such a prepared mind
can the “light of higher knowledge manifest”.
Taimni explains the difference between a mantra and
a prayer. Japa (repetitive meditation) is a technique
of spiritual unfoldment, as long as it does not become
a mechanical device of just saying the words without
proper meditation and preparing the mind to attune
itself with the Solar Logos. “The basic doctrine underlying Mantra Yoga is that all this hard and tangible universe is made up only of different kinds of
vibrations and energies working at different levels”,
and vibrations are the basis of form and each form
has its own vibration which keeps it together “as an
organic whole”. These vibrations exist on different
planes and are essential for the manifestation of
consciousness. Our senses work through these vibrations, like light, sound, colours, etc., each different form of vibration gives rise to a different
phenomenon.
Thus, Mantra Yoga produces vibrations that affect
the vehicles (kosas) of the aspirant, and the changes
produced in the vehicles make it possible for him to
reach his deeper layers of consciousness, allowing
his body, mind, and intellect to harmonize and attune itself to higher states of consciousness. Thus a
mantra is not a prayer, it is a combination of sounds
that have the power to harmonize your bodies. The
meditator, while reciting the mantra, has to go
through the stages of understanding the words,
meditating on the meaning of the mantra, and the
Reality which the aspirant is trying to reach. For this
he has to have an attitude of complete self-surrender
to his Higher Self, where Mantra Yoga merges with
Raja Yoga. One’s emotions, thoughts, aspirations,
and Spiritual Will, must pull in one direction if we
want to get any results.
But Gayatri is different; it is a mantra and a prayer
with three distinct parts. The first part is Pranava or
Aum. It is the heart of the individual and its relation
with the Supreme Spirit. The second part is the
invocation to Savita for more light — Savita being the
Solar Logos, the centre of light and life in our solar
system. Man is a part of the consciousness that
pervades our solar system, and the seat of that is in
our hearts. In the last part the aspirant surrenders
to his Divine Self, and thus the divine forces flow into
his being to purify and raise him to a higher degree
of sensitivity and capacity for enlightenment. For
each part a different deity is invoked. For example,
for the Pranava, Agni is invoked. Agni represents the
principle of Fire and fire is the great purifier. Vayu
represents the gaseous state, it corresponds to
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prana, and Aditya the third deity controls the teja
Tattva, i.e. the mental plane, or principle.
The processes of purification have the purpose of
making the vehicles ready to attune to the Higher
Self. There must be harmony, sensitivity and earnestness when beginning the meditation; the mind
must be readied, and not flustered with daily problems. Our daily thoughts have to change, and not
only during the very brief time we give towards
meditation. As Taimni says: There is a Law in nature
where “an immediate relationship is established between the mind and what it thinks of and this
mysterious contact of varying degrees brings about
a flow of force into the mind which makes it more and
more like the object of thought.” We must understand that these vehicles interpenetrate one another
and are integrated into one whole by the ray of
consciousness. The lower vehicles are connected
with one another by “valve-like mechanisms” called
chakras. Thus when Kundalini is activated it enables
consciousness to pass through the centre, through
the Sushumna canal and then to the highest chakras
in the brain. As Kundalini rises so does the consciousness of the monad until it is united with the
supreme consciousness of Siva. These chakras are
like doors which connect the lower physical body
with the higher vehicles and then with the different
planes of the solar system. At that moment the
consciousness of the monad is released from the
bonds of matter. Nothing comes suddenly; the aspirant must train the mind for a long time to achieve
results.
Taimni goes into a thorough analysis of the Gayatri
Mantras and their meaning. He also gives the reader
a very concise way of meditating, using the Hindu
methods of evoking the various deities, but he also
points out what these deities represent and the
symbolism behind each image. Each deity is the
representation of a universal principle. Taimni’s
clear style and scientific mentality brings the reader
step by step into the reasons for going through that
training. In the meditation technique he gives several hints as to how to get results: maintain a constant alertness, keep the end in mind, master
theoretical knowledge and deep study, then use effective application of this knowledge, keep your determination and develop an indomitable will for
steady progress. For all of these the aspirant must
have a strong faith that what he is trying to accomplish is nothing but the Truth. “In spiritual things it
is always the quality and intensity that counts”, he
tells us, and then says that “[r]eal surrender is not
just a collection of ideas, but a state of consciousness, an attitude, simple, pure but dynamic” where
all efforts should be directed.
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Gayatri is, then, a study of the Hindu way of worshipping, but seen from a Theosophical point of view,
it gives the reader an understanding of Raja Yoga,
when through the constant elevating of our thoughts
and awareness to higher vibrations we lift our minds

more and more to our Higher Self. At the end of the
book, Taimni adds an Appendix of well known Mantras, and a very helpful Glossary of Hindu terms.
Karin Smith

The Blavatsky Lecture 2000, Creating the New Age: Theosophy’s Origins in the British Isles by Michael Gomes;
Theosophical Publishing House, London, 2000; 36pp booklet + References (pp.37-41) + 7 Appendices
(pp.43-73); price £4.50 + postage.
The idea of an annual Blavatsky Lecture emanated
from Mr. D.N. Dunlop, whose devotion to Madame
Blavatsky is well known throughout the Theosophical Society, and the idea was so obviously an excellent one that prompt measures were taken by the
Executive Committee [of the T. S. in England] to give
it a concrete form.* The first Lecture was given by E.
L. Gardner in 1918. Since then, except for a few
years, a lecture has been presented every year to
acknowledge the contribution and dedication that
H.P. Blavatsky gave the world.
*

*

*

If you’re looking for a quick historical review on the
Theosophical Movement — this is it! When Mr.
Gomes presented the Blavatsky Lecture in London
last summer one wonders if he realized that he was
actually tendering a short course (Theosophy 101?)
for those students of theosophy who have not been
attracted to study its history.
Mr. Gomes’ lecture gives us a cursory survey of the
Society’s history in Great Britain. In the opening
paragraph he states that “to see where we have come
from is to know where we are going” and notes that
this, the 125th anniversary of the Society, provides
an opportunity to take a glimpse at its history. He
proceeds to quote from H.P. Blavatsky’s last chapter
of The Key to Theosophy which “puts into context
how the early Theosophists saw their place in history”. Blavatsky wrote:
“[D]uring the last quarter of every hundred
years an attempt is made by those ‘Masters,’
of whom I have spoken, to help on the spiritual progress of Humanity. . . .”
He then time-framed others who have attempted to
enlighten the West as well, such as the Tibetan
reformer Tsong-kha-pa, Pico della Mirandola, Comte
de Saint-Germain and Cagliostro.
Mr. Gomes attributes the early membership of The
Theosophical Society to the same people who were
investigating spiritualist phenomena. Among these
were Colonel Olcott, an American journalist and
*

fraud investigator, Stainton Moses, an English Spiritualist and psychic, and Charles Carlton Massey, an
English lawyer and a founder of the Society for
Psychical Research.
His text is rich with quotations. He uses narratives
from letters, articles and official documents to develop his subject with historical flow which only he
could recount. He touches on the early years in New
York, the founding of The Theosophical Society and
the writing of Isis Unveiled, to Mme. Blavatsky’s short
stay in England (on her way to India), the formation
of a British Branch of the TS in 1878, and the
individuals who encumbered its success.
Mr. Gomes briefly skims the subject of why Mme.
Blavatsky left India in March 1885 to reside in exile
in the small German town of Wurzburg, then to
Ostende in Belgium, and later to London where she
eventually finished writing her Secret Doctrine. Mr.
Gomes writes: “The state of the occult world at Mme.
Blavatsky’s arrival in England in 1887 was not a very
encouraging one. Sinnett was beginning to retreat
to Spiritualism and soon found a medium who would
put him in touch with the Masters independently
from H.P.B.” There she met Mabel Collins who suggested that a publishing company be established. A
new magazine, Lucifer, was started. It was also at
about this time that Mme. Blavatsky decided to
organize her own occult group. In a letter to Countess Wachtmeister Mme. Blavatsky writes:
Either I have to return to India to die this
autumn, or I have to form between this and
November next a nucleus of true Theosophists, a school of my own, with no secretary,
only myself alone, with as many mystics as I
can get to teach them.
The entire essay is full of intriguing characters,
which makes it a very interesting read. The author’s
history lesson on significant persons involved in the
Society concludes with a summary of C.W. Leadbeater and his involvement with Jiddu Krishnamurti, whom CWL promoted as the next World
Teacher. By 1929, however, Krishnamurti rejected

H. Baillie-Weaver, Foreword to published version of the first Blavatsky Lecture (1918) by Edward L. Gardner.
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the whole idea and closed the Order of the Star which
had been created for his followers.
After he establishes the origins of the Theosophical
Society in England, Mr. Gomes concludes by examining the impact the Theosophical Movement has
had on society in general, and for the help it has given
humanity towards spiritual progress.
Mr. Gomes’ references are plentiful, using over
ninety to document this historical review. The booklet devotes thirty pages to seven appendices. To
mention only a few: the first is an article by Isabel de
Steiger on spiritual phenomena; the second is a
partial transcription of a twenty-two page letter from

Col. Olcott to C.C. Massey and Stainton Moses; and
the seventh is extracts from a document which gives
an historical sketch on the Esoteric or Eastern
School of Theosophy.
Unfortunately, there are a few errors in the publication and, hopefully, an errata list will be included by
TPH London in the future.
Michael Gomes has earned a reputation as a distinguished researcher and author of TS history. This
concise rendition of Theosophy’s origins in the British Isles provides an interesting overview for any
reader.
Ernest Pelletier

. . . Updates continued from page 29

While the notion of breathing minerals
sounds suffocating, scientists say microbes
have been doing it since they appeared more
than 3 billion years ago.

reprinted. It is titled “Oil is not a fossil fuel: maverick
scientist”, written by David L. Chandler, and presents views, both pro and con on Thomas Gold’s
premise. Of note is the following paragraph:

Likely tens of thousands of kinds of microbes
live deep underground. . . .

If Gold’s theory is right, then the Earth’s
reserves of petroleum and natural gas may be
hundreds of times greater than most geologists now believe. Oil wells that are pumped
dry will simply refill themselves as more
methane and petroleum work their way upward to fill the emptied spaces in the rock.
This has already happened in a few places,
geologists agree — something that is hard to
explain by the conventional theory.

Communities of microbes have been found
thriving as deep as six kilometres underground. “And we haven’t reached the limit
yet,” [Beveridge] says. . . .
As for Earth, Beveridge says much of the rock
now on the planet’s surface is microbial “leftovers.”
Our estimates suggest that a mass equal to
that of the Earth’s exposed crust has been
reworked by microbial life over the more than
three billion years of life’s existence,” says
Beveridge.
On May 24, 2001, again in The National Post, an item
which originally appeared in The Boston Globe is

As science unveils the wonders of the deep, the Deep
Hot Biosphere theory becomes more plausible than
originally thought. Although the articles from The
National Post do not prove the theory of a limitless
supply of non-fossil hydrocarbons originating from
great depths, they support microbial existence under conditions once thought intolerable to any life
form.
D. Brisson

. . . Hollow continued from page 32

by year, the cycle of things Maasaw taught
them to do, peace ruled their hearts.*
It is through Nature and as guardians of Mother
Earth that we must once again reconnect. This the
Hopis so clearly illustrate. Their prescription involves the growing of a crop (such as corn) whether
on a large scale or symbolically through a single
plant. By doing this and reconnecting with the
cycles of Nature which are projections of Man’s own
inner cycles, we will once again start moving forward
on the Path and peace will be the natural consequence.

The Hollow Man was a man who related to others
through social and professional conventions with no
real connection to his colleagues and who was, therefore, not capable of relating honestly to others. Consequently, when his world was threatened he lashed
out violently in order to protect what he perceived as
his own best interests. That he was protecting a lie
did not even occur to him. It is quite certain that the
Hollow Man would not have been moved by the story
of the Hopi, and as a metaphor for modern science it
is almost equally certain that Science would also be
unmoved by the story of the Hopi. However, it is not

* The Hopi Survival Kit by Thomas Mails. New York, NY: Penguin Books, 1997, p.57
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the institution of Science or Religion or Philosophy
that we have to appeal to. The Spiritual Path is
always to appeal to the individual, the one who is
ready. If this is where the effort of each of us who
understood was spent, then progress would be quick
and real transformation would occur. To try to
appeal to the masses is to fall into the trap of the dark
side. It is too easy for someone to caricaturize your
message and dismiss it as being silly. In fact it is
difficult to imagine society all going out and planting
its ear of corn. We have become too intellectualized.
We somehow have to use the intellect to protect itself
from falling into this trap of allying itself with the
desires. However, until karma does its job by forcing
Man to once again look to the Spirit, there may not
be a whole lot that we can do but plant seeds.
At some point The Guardian Spirit of the Earth will
recoil at the desecration of Nature done by mankind.
As people’s towers of lies crumble, they will have to
build new worlds based on new principles. Are we
reaching a time when the mind can be convinced to
use the heart as the arbitrator of conflicting principles? Ignorance leads to fear. In order to destroy the
fear that is used to enslave, mankind must learn to
protect itself by listening to the heart. Blavatsky
describes the freedom of the individual that is practised today as follows:
Freedom, or Liberty, is but a vain word just
now all over the civilized globe; freedom is but
a cunning synonym for oppression of the
people in the name of the people, and it exists
for castes, never for units.*
As Western Culture sweeps the world in the name of
Freedom and Liberty, Blavatsky describes its effects:
Owing to the triumphant march and the invasion of civilization, Nature, as well as man
and ethics, is sacrificed, and is fast becoming
artificial. Climates are changing, and the
face of the whole world will soon be altered.
Under the murderous hand of the pioneers of
civilization, the destruction of whole primeval
forests is leading to the drying up of rivers,
and the opening of the Canal of Suez has
changed the climate of Egypt as that of Panama will divert the course of the Gulf Stream.
Almost tropical countries are now becoming
cold and rainy, and fertile lands threaten to
be soon transformed into sandy deserts. A
few years more and there will not remain
within a radius of fifty miles around our large
cities one single rural spot inviolate from
vulgar speculation. . . .

“No man ever did or ever will work well, but
either from actual sight or sight of faith,” says
Ruskin, speaking of art. Thus, the first quarter of the coming century may witness painters of landscapes, who have never seen an
acre of land free from human improvement;
and painters of figures whose ideas of female
beauty of form will be based on the wasp-like
pinched-in waists of corseted, hollowchested and consumptive society belles. . . .
Where shall artists find genuine models in
the coming century, when the hosts of the
free Nomads of the Desert, and perchance all
the Negro tribes of Africa—or what will remain of them after their decimation by Christian cannons, and the rum and opium of the
Christian civilizer—will have donned European coats and top hats? . . .
But these are only trifling signs of the time
and the spread of culture among the middle
and the lower classes. Wherever the spirit of
aping possesses the heart of the nation—the
poor working classes—there the elements of
nationality disappear and the country is on
the eve of losing its individuality and all
things change for the worse.0
Paradoxically, by trying to guarantee the freedom of
the individual so that all may follow their own individual path, by eliminating barriers through democratization, national cultures are destroyed as the
lower and middle classes are glamourized by the
media. The rural innocent tried to escape the control
of a greedy and corrupt Church and Landowner
Class by running to the cities, only to run into that
same control by following the path of Democratic
Freedom. Cynicism is the defining sentiment of our
time. Blavatsky describes cynicism as a product of
pessimism and pessimism of ignorance. The great
numbers of people living on the planet at this time is
reflective of the pain and sorrow we all must endure.
Blavatsky writes:
As mankind multiplies, and with it suffering—which is the natural result of an increasing number of units that generate it—sorrow
and pain are intensified. We live in an atmosphere of gloom and despair, but this is because our eyes are downcast and riveted to
the earth, with all its physical and grossly
material manifestations.1
We must find a way of preventing natural pessimism
from turning into cynicism. To this end Blavatsky
offers the following passage:

* The Fall of Ideals. Moral and Social Issues (pamphlet). Los Angeles, CA: The Theosophy Company, p.26.
0
1

The Death of Art and Beauty. Moral and Social Issues, pp.31-35.
The Origin of Evil. Moral and Social Issues, p.8.
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Pessimism—that chronic suspicion of lurking evil everywhere—is thus of a two-fold
nature, and brings fruits of two kinds. It is a
natural characteristic in physical man, and
becomes a curse only to the ignorant. It is a
boon to the spiritual, inasmuch as it makes
the latter turn into the right path, and brings
him to the discovery of another as fundamental a truth; namely, that all in this world is
only preparatory because transitory.*
The still ignorant masses do not have a chance
without the guidance of the spiritual. They will easily
be led astray and culture eroded if the spiritual are
ousted from their natural position as older brother.
The ignorant will take on the colouring of whatever
is fed them, materialism or spirituality. If the spiritual do not feel strongly enough in their hearts the
bonds of Universal Brotherhood, then it will be easy
for them to allow the forces of materialism, with their
strong earthly desires, to oust them from their position. Motive must be strong.
Western (and now World) civilization is founded on a
lie making the entire edifice hollow and without real
strength. It will stand only so long as struggling
humanity is willing to support this hollow edifice on
its shoulders. When humanity tires, as it must,
Karma will have its way and all will be swept away
by the forces of Nature. Nature, as a manifestation
of the divine, will once again show her superiority to
hollow human edifices and consequently truly deserving of worship inasmuch as it is a symbol of the
divine. The right path lies inward and it is there that
we must turn if we are not to allow ourselves to be
overpowered by pessimism. Nature is the manifestation of the cumulative consciousness of the planet
that ultimately flows from the divine, and turned
inward it teaches us about ourselves. A Hopi elder
has the following to say:
It is time to speak your truth, to create your
communities, to be good to each other and do
not look outside yourself for a leader . . . .

This could actually be a good time. [Overcome
pessimism]
There is a river flowing now, very fast. It is
so great and swift that there are those who
will be afraid. They will try to hold on to the
shore [the ignorant]. They will feel they are
being torn apart and suffer greatly [from the
tearing down of the hollow edifice, a reflection
of their inner world]. Know that the river has
its destination.
The elders say we must let go of the
shore—push off into the middle of the river,
keep our eyes open and our heads above the
water. See who is there with you and celebrate.
At this time in history, we are to take nothing
personally, least of all ourselves—for the moment we do that our spiritual growth comes
to a halt. The time of the lone wolf [the hollow
man] is over. Gather yourselves; banish the
word ‘struggle’ from your attitude and vocabulary. All that we do now must be done
in a sacred way and in celebration. We are
the ones we’ve been waiting for.0
True morality lies in an appeal to our spiritual intuitions felt most strongly in the heart. By allying our
mind with the heart, life can become a celebration
instead of a chore. We are not free when our desires
dictate to us.
The great intellect of the scientist in the Hollow Man
was enslaved by his desires and passions. His morality was one of societal conventions held in check
by fear. When the fear of being found out was lifted,
he was freed from these moral conventions and acted
worse than the beasts caged in his lab as they lacked
the imagination to carry out these immoral deeds. In
our lives we touch people, and we must continue to
try and open the eyes of those willing to see before
we are all swept into the great river that flows quickly
by. Look within and embrace the divine.

* The Origin of Evil, p.8.
0

Fohat, Volume IV, Number 2, p.39.

. . . Buddhism continued from page 37

ages” (p.385) while he describes the evolutionary pilgrimage wherein all monads undergo continuous
changes depending upon embodied experiences,
and thus cannot be said to be permanent or unchanging.
To reconcile Theosophy with Dzogchen, we must
equate rigpa with the divine Monad. Once we can
postulate such an equation, then the techniques of
46

the Great Perfection school could be seen as ways to
directly experience our own inner divinity, the divine
monad at the core of every person, as described by
Blavatsky. In this way, Blavatsky’s Theosophy can
be reconciled with Tzongkapa’s Buddhism and as we
saw with the other Tibetan schools, similarities can
be found at the lowest and highest levels with differences throughout the middle.
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30hat is the Steed, 71wught is the 2?ider

,Jtis the "bridge" by which the ",Jdeas" existing in the "rnivine
71wught" are impressed on Cosmic substance as the "laws of
::Nature." 30hat is thus the dynamic eneroy of Cosmic
,Jdeation; or, regarded from the other side, it is the intelligent
medium, the guiding power ofall mani~station .... 7hus from
Spirit, or Cosmic ,Jdeation, comes our consciousness; from
Cosmic Substance the several vehicles in which that
consciousness is individualized and attains to self - or
r4f.ective - consciousness; while 30hat, in its various
manifestations, is the mysterious link between ~ind and
~tter, the animating principle electrifying every atom into
life. - Secret rnoctrine I, 16
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